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Introductlon

9 .. 1n England where the sophlstlcated puritaniem of logical
pos®itivism has had terrific snob appeal but not much more =--
appeal, that 1s to the half-formed intsllectual hopefuls.

11 But in fact the whole well—meaning labour is misplaced
because the thing about 'modern man' 1s that people are not
patisfled with classificatliona of themselvee, modern or not.
The more sensitlive the person, the more suspiclous he is of
categories and evades them, looking for truth 1n the lmmediacy
of pereonal experience.

12 .. ensures that the dlacusslion remains te tled to the facts
of experlence and does not a vaporize into a c¢loud of abstractlons.

¢, I, Conflict and Resclution

20 This sltuation 1s one of ignorance striving for knowledge,
of separateness striving for communion, of fear longing for
Sgfety. (emotlonal explosion)

21 Therefore 1t les a state of deelre that does not know what
1t deslires, and of anger that does not know what to be angry with.

25 A lot of bitterness can be kept out of slght, from sheer
necessity. But they may even come to disbelleve iIn the bitterness,
and suppose that their kindly indifference to each other in later
years 1s the norm of family affectlon. 8o the separateness xf

and fear and distrust and frustrated longing lose thelr emotional
character and can be dlaregarded. Only the resulgte are left --

a settled and contented and taken-for-granted lacK of communicatilon,
the kind of sta;lemate that modern drama explores with auch
elckening truth}; as in The Carstaker.

26 Meanwhlle, there is frisndliness but no communication,
There can't be, begause of the antagonism and fear that 11l
lies between the two, though they are no longer aware of 1it.

30 «s 10 enable thesé two people to see each other and recognize
each other. Thils kind of recognition 1s not Just 'knowlng about’,
1t 18 real knowing. There 1s, at thls point, a true human encounter.

35 Here are the two related but costradictory facts about the
relation between formation and transformation. Formation,
accorg@ing to & law which 1s holf and just and good, is necessary
if man is to live. Yet, in prfetlice, if its influence ls unbroken,
it leads not to life but to death of love by asphyxlatlon.

X Transformation therefore can only occur when formation breake
down, and this often happene because people break the law,

because they sin. Yet nobody could say that love is the result

of sin, for sln ls disorder and separatlon and nomsense, and

love shows iteself as peace an%unixty and lucid sense,
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00 II!
51 The very wholeness of the experlence makes 1t lmpossible,
for the time, to relate it to anything else. <+t is this that
makes 1t so hard for those who are not in love to understand

the lover's indifference to morality or publig opinlon or even
personal safety. It ls this that makes loverls so impatlent of
any attempts to Jjudge thelr action by any other standard than that
of service to thelr love, or to defend an*y course of action that
seems to confllet with the needs of love.“™

51 The sense of freedom, of exaltation, of having almost
dlscovered the secret of the universe, is so 1ntense that ordinary
concerns [52] and loyaltlies seem dralned of colour, without defini-
tion or meanlipg, lrritating Iinterruptions m to the one wvital
¢oncern, whlch is to know, to discover, to enter into the new
world to-ggjwhlch each 1s the other's gateway.

52 Formerly hls relationsx with women kepti a falr balance j¥
between curiosity and fear, so that nothlng much happened at all. g
«s the need for a certain rectilessnees in Xsxz glving which
la characteristic of people 1n love.
.o 1t 18 Just thils risklng of ocneself, wlth no safety
clauses lnserted, that 1s satliefying to people in the ¥ grip of
passion. v

59 S0 the modern (and often suspect) notlon that sex 1s a means
to salvation 1s not so odd after all, It 1ls 8o because it 1is

the most Intlmate posslble human encounter, the osne that demands,
of ite nature, the most complete self-giving, even though the
actual giving 1in any one case may not amount to much. But marrlage
as & Christlan institutlon is desligned to ensure the maximum gift.

65 .+ COuld break them down enough to relsase the power of
true passion.,

Papsion in thls sense 1s not slmply unbridled sexuallty
or & sort of romanti c¢ cancer {though it can express itself as
both of these)} but ;Pimarily the power of the deepest springa of
personality, whilch St. Paul calls the spirit, when 1t ls rgleased.
It 1s the same power which wae rel-ased in the two quaidpeling
ehlldren, and was 'channelled' when they recognized each other,
and momentarlly forgot themselves,

66 Real passion ls timeleas, and deliberately so, tarusting
away with reckless courage any consideration but that of the '
eternal now in which lles the transcendent experience of love. i

67 .+ Berual passlon 1s a 'typlcal' experience and shows the
nature of the breakthrough of the spirit in relation to many kinds
of llving.
++ by seelng what passlon is life -- the uncovering of the
personality, the definitlon through confllict, the need for declslone~
All that they truly want of each other and for each other
can only be truly developed in an unlimited relationship,
and it is an m obscure sense of thils that makes the decisions that
do occur, decislons of love.

Encounter
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68 Certaln feelings and ideas that had no conscious exlstence
before are brought into existence by the challenge of opposition.

e the attadt on the personalilty which 1ls implicit in the
conflict siuatlion actually briaogs into being, forms, personal
qualities that are needed 1in the making of the declaion that
tranaforms. But thls in itself depends oa previous formation,
for it is only because they have the courage and ' sense of dlrection
to keep turned towards each otner that the lovers can experlence
their confllct as both forming and transforming. -

/(/y"\.
69 The appearing of Jesus, and the coming to falth of him... :
What appears, and to which assent ls glven, 1ls that towards |
whlch love already tended, but lacked the flnal, exterlor challenge
that 1s the occaslon of actuasl decision.

70 «» both greater individuaxtion and greater communication,
not one after the other but as aspects of one movement of growth.

73 . the nature of transformation. It 1l not an intellectual _
process, but 1n order to be effective in continued llving 1t l
neceds to express itself 1n terms of reallzed moral obligation.

«s the childhood 1nsecurlty that made adult relationshlps
difficult 1s still thers.

T4 Marrloge does not elimlnate fears of each other and doubts
about the feelings of the other, but 1t does, as any external
gelf-commltting act does, bring into play as many as posslble .
of the motives and needs that lle below the surface, so that q
they are dimtmyvbedv involved in the decislon and hence become ;
fully personal.... If pas$lon is the word for the breakthrough ?
of power that makes true declslon possible, mArriage is the word
for the * 'language' in which, and only in which, ithe decislon can
be understood and worked out. And the deﬁnitioﬁstanda: transform-
atlon affects the whole personality.

75 «+ Why marriage 1s after all not the running down of
passlon but lts development.
—~y
' 76 For meaning ls a personal act, it is both a summing up of
raasaeh,  experlence 1ln a total emotiobal-intellectual grasp, and in the same
o { act an intentin towards the future, onto which the meaningt 1s ;
pro Jected. y

f{ifﬁgg In other words theology is formative, in the sense used here,
4 and, as I hope ls apperent by now, formatlon finds its meaning i
I R and definition in transformation.

T7 This is liturgy [78] which protects man from the direct
experience of the sacred but also keeps him 1n touch with it... ;

¥
)

_ . 78 This double function of keeplng in touch and yet protecting
. }vg;_%' has already been touched on as part of the value of marrlage as
R an institution,
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78 This use of liturgy le an awareness that, for good or mmti j

ﬁym,.;. 111, our culture has lost. Not only non-Christians..., but Christians
,K4Jﬁ‘9 / t00. There is no dangerous power, no sacred, in people's

¢ consciousneas, therefore no llturgy that can bring about a j
yﬁﬁﬁc; meeting without an explosion. Religious 1liturgy 1s not now, ;

on the whole, a contact with the sacred but an sxternal expresslon i
of a highly ldeallstic secular concern. It is a matter of good ;
formation, not transformation. That 1s a useful thing to have
for formming religiously well-shaped people, but 1t doesn't

deal wlth the problem of what 1s underneath, except by regarding
it as allien and outlawing 1it.

79 It le something they can give each other, but only when
each becomes aware of a demand ‘'ouitslde' him or herself,
and responds.

80 The transformation occurs in the moment of self-surrender
to love. Each is respondlng to an invitation that comes to him
or her through the other, and could not do so otherwise. The |
response of sach 1ls a total gift of the whole person as 1t then N 3
exlsts, 1t is unconditional and unreflective. It is of their own
deeper sell, yet 1t 18 not possessed but only ekxiste in its
givenness., This is falth, whlch ls personal, yet cannot arlise from
the person wlthout some interventlon. For each one, alone ls
helpless, and only the knowledge of being loved hae the power

to set free into love.

80 9in, it must be 4 sald again, means both the messy human
condition =- an environment that we are soaked 1n -- and also
the shabby and unloving behaviour that we indulge in, as lndeed
appropriate to thl B condltion, therefore not se eming to matter
much.

81 This giving of love 1s so hard precisely because of this
background of sin. 8o love finally iavolves a sort of death.,..
It is a giving, then, to someone who is a sinner, a fx gift thrown
into the void. So the lover dles in giving his love....

And this 18 a real dylng, a real leaving behind withnoutcondltions,
or it does not work.... And out of this -ieath a new l1ife is

born, one which i1e shardd. That which 1s shared is of both:

1t 18 not poesessed by elither but only exists 1n this sharing.

c. III. Self-discovery.
86 The use of rerfectly good jJargon to wrap up and then
throw away perfectly good human experelcce 1s unfortunately qulte

usual, ..

87 Intervention 1n the normal structures of comfortable
11lusion 18 a posslbillty we doubt....

90 «s @very tlme she opens her mouth she says something
that makes him lash out with 11lm-aimed, panicky vlolencse.
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103 An area of pe sonallty has become aware, has come 10 ‘
exlstence in a crucial choice, and 1t cannot afterwards become :
non~axistent. All that became known 18 still known. But

there are stlill areas that have not reached definitlion as personal,
are therefore still unconscious and exert thelir influence in
unconsclouns but real ways.

104 .+« N0 clear decision againat the vislon 1s made, there is
only a gradual logs of clarity, as the adjustments to unconverted
values become more far-reaching and leave less romm for purposeful
living.

sTha transformed personallity ls atlll there but 1t has become :
a sort of corpse,. ;

But since nobody likes to carry a dead self around, the
knowledge of 1its pre ence has to be blotted out by any means
avallable. And slnce no means are infallible there 1is llkely
to be a strong reaction of defenslve anger at anything that seems
likely to uncover theknewledge of this horrible and inseparable
companion. The Intellectual dishonesty and moral recklessness
characteristic of people who are {105) auffertng from what we ,
revealingly call a 'bad consclence' 1s so well known as to need .
no deecription. L

105 So the repentant awareness becomes a remorseful awareness, .
and the unbearable knowledge of what one 1s llke 1s faced not ,
in love, but in hatred and despalr and rejection of what cannot 3
be rejected because it is oneself.

110 Now he knows that his ma r age was a rsfuge from love,
not & giving of it, his work an escape from commitment, his
respongibility a blanker to protect himself from other people's .
neede and hlsz own nature. .

111 This (lsolation) means that he may lack the renewed conflict
and resolutlon pattern, the dlalectlc of a communlty of common alms
but differing temperament and lnterpretation. He will lack the
power of some kind of liturgy to express the meaning and purpose
of his life and so extend 1t towards thefubure -- a llturgy

which is not purely self-devlised and therefore capable of
providing the stimulus of conflicet as an ald to contlnued
self-dlczcovery. “e 1ls in some danger of becoming narrow, perhaps
smug, and attached to his own ideas.

114 <o We never know anything in 1tself....

114 ++ the heroic predicamnt of the one who knows himself

in need of love, and able fto glve 1t, but cannot see t'n' tiers can
De any one to love him, of to whom he can give love, and therefore
can only repard the surrender to love as a surrender to unreallty
and death. (about existentialism)

114 v« the moet lmportant part of a human formatlion that can make |
way for the transformation of love 1ls in xhm fact the experience it
of being loved. And real love is, by definition, something i
that only occurs 1in transformatilon.

D,
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¢ IV, The Release of Power

118 All conversion involves repentance, a turning away from
all that prevented the self-giving of love, a reallzatlon that,
a8 preventing love, much in the past was incongruous and evll.
But the prophetic & calling involves repudiation of much more
than unworthy and unloving behaviour. It sees that everything
in the 11fe of the flesh =-- the world as we know it -- 1is futlle
and ueeless as a means of accompllshing the will of God.

119 .. an equal degree of transformatlon can come about by slow
successive changes, a number of 'conversions', by which, each tlme
more and more of the whole man becomes real, deflned, and avallable
as personal.

.. men as a person, that is, as a consclious belng capable
0f 10VOesss

120 .+ the area of transformation is chiefly concerned with
intellectual and emotional awarenese, not firet of all with the
moral sphere.

120 .. not his own words but God's, and bringing to the people
not hle own care and advice and support but only God's. This 1s
what gives a prognet a kind of wild tactlessness, and an often
infuriatingly placed acceptance of the fact that what hesays doesn't
persuade, doesn't get through.

123 So a phophet 1s one wholly taken over by a power whlch he 1s
convineed 1s not hism own, and it is a power with a purpose, a
message which must be conveyed to others.

124 They don't belong, nor are they part of an organized
oppoaition, not even an individual one. They seem to erupt
through the cracks of a society, or even creat# cracks to erupt
through,

124 g0 the chaotic and unformed 1llfe of the flesh must submlt
to the governence of the Law, and it produces what we call a
elvilization, whose self-knowledge 1a 1ta culture.

128 .« there have to be almways more prophets, to tell peOplef“
that toere 1s a power that 1s greater than kX the Law,

129 They do not require the vindlcation of belng heard or of
vislble results.

It does not necessarily convert, but it is capable of
converting those whose formatlon has seen such as will enable them
to llsten. :

The false prophet is extremely impressive, too, he alsc moves
men's hearts, he takes them out of themselves and transporte them.
But thelr emotlion is one of self-aff irmation, not self-surrender.
The German crowds who listened to Hitler and were ralsed to near-
ecatasy by the ¥ison vision he offered them were not converted,
they ¢ld not repent.

152 The pewer that the prophet wields -- or that wields him --
i1s the transforming, self-discoverlng power of love.

136 Once there, theyh hear the prophetic word, and must choose.
But the way in which the word is understood dpends on the formatlon
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which has preceded the invitatlon to be transformed. Quite
literally, it depends on the language in which the invitation is
presented. If the language 1ls not a m famillar one it will not

be understood at all., 3ut even when it is in a language which is
fully understood, the conversion which follows can only take up in
its self-giving that part of life which the language expresses and
affects.

149 Obviously, then, the kind of setting in which a Christian
conversion takses place conditions the kind of “aristianity that
results, and it lmmediately becomes apparent that a dmglarge
part of the functlon of what we call the Church must be concerned
with creating a language community -- in the world, of-the-flesh,
under the ILaw -~ whlch can provide the right kind of setting for
the explosionz of the power that transforms. It isn't so easy.
If you do organize and do 1t well it can get to seem as if there
were no need for transformation after all. The language works
very well, it does all the proper Chriistian things,

why allow anything so untldy as & transformation? Bat then the
power does explode, 1in unexpected places, and usually with an
inadeugate langue, so that people cry'heresy'and try to screw
down the 11d even tighter.

150 In that case 1tx seens that any kind of community almlng to
be Christian must be an educati:nal structure, teaching a rich

and flexible language, but must algo deliberately leave room

for explosions which can never be entirely predictable. it

® sounds positively Anglican.

c. V. Creating Community

175 This common and not very drastlc family problem is one of a
serlies of events that make up the hlstory of this famlly. Yet this
event, and the others, are not part x of an unfolding process
happening to the family but actually arse the famlly. they bring 1t
into belng as a communlty and determine its quality and cheracter
as a community.

But this community-creating event could not take place
without the continuous hlstory, with recognizably belongling events
and traditons, rules, language, customary gestures, of this
community as 1t happens to be.

The formatlion Iin fact conditions or even prevents the trans-
formation, as in the case of the individual. But 1in this family
setting it ls easler to see the Interdependence of the structures
of formatlon and the occurrence of transformation.

176 And when people do something together, on purpose, and
mean something by it, which 1s not fully expresased by what they
actually do, this is ritual.

176 The creating of a community, then, meana the point at

which the accldental (in the fleshs comnunity becomes the on=-purpose
gomwmukty (in the epirit) community, by conversion, mutual self-
surrernder and falth.

177 But when the area of conversion concerns comnunlity life,
and the community is almlng at creating itself -- coming into
belng as ltself-- then the process of encounteg/conflict,
repentance/aelf-discovery, aufrender/falth has to be ritually

expressed.
° )
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¢. VI. The Community of the Transformed.

182 +o for the structures of authority in a community are
inventions that express a human understanding of the natural, 5
human unconverted man and his needs. They are the formatlon )
atructures and have no place in the immedlate transformation
event. t

190 The two lovers 1n the second chapter were not converted

to each other because elther of them was kind or fingselflsh or
forbearing or compassionate. These oualltles formed thelr

approach to ea h other, and the learning of them made their encounter
a fruitful one, but the occurrence of transformati n brought them
into a relatl nshlp to which all these admirable *hings were

quite allen and meaningless. So to call God 'Father' is not to
acclaim his gualities but to bear witness to an experlence of
relationship. *“t is to cry 'Abba, Father,' because of an awareness
that 1s of the #&pirit. But the abillty to do so, to witness to

the fact of a community being created in the splrit,

depends on the existence ofa pre-conversion community woich is of

a kind that can be converted. And such a community must have some
gort of symbol which means the communit y to 1tes members. It need
not be a human being. It can be a stuatue or a plcture or an ldeal
of a golden age or jJust a memory. But it must be somethlng at

least vaguely imaginable. And most often 1t i1s a human belng, g |
because a human being 1s a person, and the symbollic centre must :
be personal,

191 .+ why leaders like Lenin or Juarez or Mao Tse Tung have 8O
much influence. They are the converted eommunity's own self-
awarenesgs.

191 There remelns the llnk-up, the power that breaks out in the
breakdown of the lLaw, the power that tranaforms, that draws and
defines the personality in the movement towards the decislion that
transforme, and 1n the 1light of which the materl-1 of formation
becomes new, converted, recreated. This power ls the self of the
communityy in 1ts creation, it 1ls tne creator of community, and 1lts
life as comminlty, shared life. It is the sharing 1n the communlty
of the life whose sounce nakes the communlty be itself, by its
[192] self-awareness which 1s Christ -- whlch is as near as I can
get to explalning how a communlty in the Splrit comes about,

and what makes 1t come about.

192 .. to say that he {Christ) is the symbollc centre is to use 4
the word 'symbol' in a rather speclal sense, to mean something i B
that gathers together luto one word or phrase or act a whole !
complex of fele feellngs and hopes and 1ldeas and intentions and ;
gives then®unity and a reallty that can somehow be 'turned on'

by using that word or gesture. Thls part of the functlon of
converted language, whose words and gestures are symbols in thia
gense.

But since the converted ommunlty 1s stlll in process of
becoming thmadf what 1t 1s ~- gtlll conslsts to some extent of
'babes in Christ' -- there 1s a great part of communal awareness
which is atlll unconverted, and it therefore uses the converted lan-
guage hesltantly, and with varying asaurance and meaning.

205 «o'evil' ls the only word to describe the resulte of trylng
to treat an ordinary secular comnnunity as if 1t were, or ought to be,
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. to oneself and others, of being saved.

lying reallty of human 1l1fe which constitutes the sacred.
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a gronp of the totally converted.

205 The doctrinal and ritual quarrels, the eplits and feuds,
the back-biting and accumations of heresy, are almost too lnvolved
to be unwound, and all of them show the basic apsumption that
correctness 0f doctrine and behaviqur are the essentlal proof,
‘Deviationlsn' and moral
falllngs of any kind, were proof not of being unconverted

but of having fallen from one's conversion, and belng therefore 1n
a state of [206] reprobation. This was such a terrible thought,
especla ly in comnection with one's own children, that any amount of
haxrsh dlscipline and punlshment was used to terrify the young

and wayward into that outward conformity....

209 .o the specifically religlious lr concerned with the formation
of human life towards tranaformatlon, and secular influences can do
this too, and 1ncreasingly do so, as understanilang of psychology
inecreascs. The distinctlion in that case will not be between

secular and rellglous, which can happlly fade into each other,

if they are allowed to, but between the secular and the gacred,
which 1s not the same as the rellgious. Ths sacred is purely

that area of consclousness which i1s concerned directly with
transformation, elther inc reating the lmmediate occaslon for 1t,

or in expressing [Md® 210] 4its immedlate results.

c. VII.

The Formatlon Community

213 He (Benedict) wanted something more, and to call it 'Gogd'
1s to give a name to the source of those oueer, restless feellngs,
those unexplained discontents, those longings and nostalglas that
have no clesr object but that come to most people.

220 .. the language of Christianity as he {Benedict) knew 1t
did not include concepks that could have made it possible for him
to see his transformed awareness of llfe as in fact ldentical
wlth the eternal 1ife towards which, he hoped, he was travellling.

223 .+ many influences that nobody wonld describe ms relgigious
can create the conditions in which transformation occurs.....

On the other hand 1t 1s clear that a religisus structure of life can
provide a lnaguage for converslon whlch ensures that the self-
dlscovery leadlng to converélon and momkingvflomvit 1its workling cut,
are more far~re-ching in thelr effects on the personallty.

224 The more clearly we recognlze the sacred as a matter of not
uncommon experience, and recognlze how it occurs, and what are the
optlmum conditicns for lis occurrence, the better we shall be able
to provide a secular formation whlch serves the purposes of religlon.
In that case religl n needa to do two thlngs; to provide a language
in which the transfornatlion-promoting aualities of the secular
structure may be expressed, and to provide x ritual occaslons

which wlll express the tranaformation-orlentated character of
secular living, and so bring abont that encounter with the under-
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224 But in a secular eulture that 1s manifestly not directed %
towards transformation in any may useful way religion has a much
blgger part to play. It has actually to provide alternative
secular structures. It doesn't call them that, but that is what
they are, and the importance of the Church as ax political (in the
wide sense) institutlon, and of religious orders and comaunities
within it, has been due to this fact.

224 .. people dedlecated to bring about transformation must
either find and use an existing secular formation whlch 1s sulted
to its (thelr) purpose or -- Af none exists -- make one.

225 The 'religious life' Benedict created was an excellent
secular structure, orientated toward transformation.

225 S0 when 1t 1ls regarded as axiomatic that langusge exhausts
meaning it ls perhaps necessary to suggest that thls can only be
true of what I have called the 'total language', which is the
whole range of experlences and feellngs and hopes and deslres
common t0 a particular community, expressed 1n word [226] and

rite and gesture, even when the fullness of that which is symbolized

by each unit of communicatlon could not possiblay be expressed
1n a fully satisfactory verbal formulatlon by anyone w engaged
in using that total langusge.

228 For to be 'in the wilderness' means to be out of touech,
unrelated to the structures of normal 1living, and this 1s the
reason both for its efficacy, as sacred, and for its danger,
a8 destructive.

229 «o & life which is totally unrelated, out of touch with
the secular structures [230] {(whether expressed in a religlous
language or not) 1s in dn danger of this kind of misdirection
because 1t has cut ltself off from all values and standards but
its home-grown ones.

233 «+» the fonnder lald downa%orms for their behaviour the
kind of behaviour that seemed proper to him as converted. These
worked all right in the beginning, but proved lmpossibly hard
later on, when what wag needed was a secular etructure (expressed
rellgiocusly) to undédrpin and frame the experlence of conversiosn.

235 But 1f there 1s no way to express the presecnce of a
particular quality of 1life there is likewlse no way to express
1ts abserxce, nor will that absence be reallzed as s matter for
goncern.

235 S0 the observance of the Rule was no longer felt as the
framework within which the encounter with God, the salvatlon
occurrence could take place but as 1ltself the only kind of
ocenrrence that had any necessary connection with salvatlon,
The rest -- gifts of prayer, special missions or callings ==
were extras.

236 +o the excellence of the Bmhm formation the Rule provides
makes people reallze a need which cannot always find satlsfaction
wlthin the framework of the Rule in its normal interpretatlon.

D,
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237 But a Rule, strict or easy, is the secular structu e

of dally living, and 1ts value 1lles solely in the way it helps to

form people's minds, 82> taat the challenge of decislon shall

prove a convertlng ® occurrence. The religiosus language in which

it explaine itself helps to make clear what the structure is for,

and to provide speclal opportunities for the saving encounter.

That 1s all that a formatlon structure, how-ver excellent, can

do, and when 1t tries to do more 1t distorte ita own purpose and

begins to dle on its feet, though it may be a long time abot 1it.
All thls 1s not eimply a eslmlle for what happened to Catholic

Christianity as a whole; what x happened to the Benedlctines 1ls

the sams thing that happened to Cathollecl m, but the Bene-[238]

dlctine developments show it on a small scale. The Church developed

e formatlon structure, a secular organization, and thls it had

to do in the historlcal circumstances of ita expansion. It

was & secular structure expllicitly dedlcated to the tranaformation

of man, and 1t carrlied out 1lts task through its offlclal structure,

expressing what was happenlng in the form »f sacramental rites.

But the nature of what was happening was not expressed in terms

of real occurrence, to human beings as wholes, 1ln the presant.

It was seen as something to look forward to, whose comlng was

ensured by obedlence t0G>4 ~- concelved as outside -= and by his

grace, also 1njected from outside.... thls 1s how most people felt

about thelr lives as Chrilstians (and stlll do feel)jy.

238 »» no formation structure, secular or religious, 1is
relevant to the transformati n occurrence except as promoting it,
framlng it, and providing the setting for its working out.

And when you have a system 0f law and curstom and religlous
ritual which 18 regarded as in itself effective of salvation then
you have a secular structure which is clalmlng to be sacred. And
once that happens, then the way is clear to everykx kind of legalism
and casulstry and eng¢rusted, arthritlc ritual, all regarded
a8 sacred, and therefore not to be touched by the hand of morkal
man.

239 50 thelr odd behaviour ls explsined as part of the system,
not as the power of the splrit manifested 1n the breakdown of

the system, and thls naturally makes the cystem 1tself seem
extremely demandling and not really desizned for ordinary ddwbeg
people. 8o you get two systems, one for the admvanced, who can
manage these dlfflcult skills and therefore gqualify for heaven,

and another for ordlnary people, who may, all the same, qualify -«
[240] partly by sticking to the system (at '0' level) but also

by asmfaking the ascslstance and interventlon of the succesaful

'A' level candidate. In this way, when prophets and salnts are

not -- as they sometimes are -- drlven out altogether or personally
suppressed, thelr sunction as slgns, as re-ascertion of the commfinltles
real nature and purpose, ls suppressed. They should remind the
system that 1t 18 only a system, and that it is in 1ts death

that it finds its true meaning. By belng made part of the system,
thelr power is neutrallzed.

241 ,, these very different ways of interpreting the Christian
idea (Purlitan and Benedlctineg... They both confuse the sacred and
the secular. One way imposes behaviour proper to c¢-ntact with

the sacred whtih as the norm of secular life, the other treats
secular life as 1t it were gsacred.
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c. VIII. The Meaning of the Church

243 St. John's Gospel, for instance, uses thei dunmpuzgsmudv
terminology of gnostlic mythology, but the author was talking
about real experlences, and his readers (some at any rate)
knew this.

243 We have lost the sense of the myth and also of the real
human experlence wnich the myth could express. What 1s left is
not, as people hoped, an utterly purlfled residuum of tlreless
and absolute truth, but precisely nothling at all.

243 We seem to have loat the abllity to recognlze our most
common experlences as having anything te do with the mythological
vocabulary of our falth.

244 Community 1s not the common exlstence of a large group of
people, it refers to the creation of a relatlonship, whoee nature
ia not affected by the number ofpeople involved.

244 «e how community springs from encounter -- a confrontatlon
of the indiv dval by something elee, one 1nvolvin$ a certain
degree of conflict, which is the challense of an 'otherness'
recognlzed as dangercus and to be feared. It 1s thls that creates
the decision situation. The decislon demanded ls one lnvolving
self~surrender, a blind handing overof oneself 1n the face of &
future whnicht is blank. There is no consclous content to the
converslon event. Transformatlon ls a tlmneleas occurrence

to which all previous and succeedling clrcumstances are totally
irrelevant.,

Yot it 1s these preceding and followlng clrcumstances that
make possible the event, and determine 1lts results. Thiles is the
area of what I called formatlion., Formation 1s all-lmportant,
but only in relation to that to whlch it gives way. Transformation
1s in the 1n between, it lsunrelated, unstructured, eternal,
gelf-gufficient, having no hierarchies, no morality, no past,
no future, and no possibllity of control or even of the observation
of what is happening.

The occurrence of conversion in a sexual context also hejped
to show the nature of the act of surrender as one made in relation-
ship, a relatlonship of love whose development creates the community
we call marrlage.

The ilmportance for conversion fimona of a confrontation
which induces an extreme form of self-knowledge became clear in
discugsling the symbolic functlon of nakedness, and the need for
s % '"liturgy' to frame and express converslon became apparent
also. A sexual and non-rellgl us type of conversion wae intended
t0 provide the essentlal de-mytholo-[245] gized vocabulary for a
discusgslon of salvatlon, but it was necessary to show next how trans-
formation happene when no single human relations:lp provides the
occaslon for conversalon, but rather the eneounter 1s with a whole
situation, though 1t is necessarily encountered 'in' one or more

individuals.
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245 One of the most importaknt 1deas that emerged from both
these chapters was that the language of conversion 1s of cruclal
importance, because it determines the way in which conversion is
worked out, and the area ofoliving which it s&ffects. Conversisn
affects the whole persong but a human being i# a person only in the
degree of thls self-awarenes, deveoped in the saving {or damning)
encounter. And the effect of converslon 1s to convert the language
of self-understanding, so that a whole area of ordinary living has
a new type of awareness. Thls became enev more apparent in the
chapter on prophecy, when the natu e of the power that is released
in encounter wasseen in its most typlcal form. The language of a
prophet's conversion determines the actl n to which his conversion
impels him, and delimits mtmvavhtmmnd his effectiveness as

& creator of community.

247 And I suggested that the concept of the religious...

is (sic) really to do with the need for s particular kind of
formation, which will make transformation more likely. In that case
the relialous 1s reslly part of the secular, and 1s dlstinct not
in the area of life which it affects or dlscusses but in the
factthat 1t directs life explicitly towards transformation, whereas
the ldea of the secular implles an approach which does so only
accldentally. So religi-n is theorganizatisn of secule life

for sacred putposes, and from one point of view 1t 1s co-extensive
with secular life, Just another way of describing (and therefore
modify ng) secularlife.

247 [modify secular atructures vs replacing them with others

that have an explicltly religlous shape; latter necessary in some
cases eg mllltant materiallsm; often happens that the relliglous g
replacement suffers the same defects as the secular that is duplicateéw 3

248 +» there 18 one area of living whlch 1s certainly formative
but which 1s directly and so ely concerned with the occurrence of
transformation. Thls 18 the sphere of ritual, or religious
observance, which frames the sacred. It 1s formative, it 1s
structured, it ls deliberate, but 1ts sole purpose is to provide
an occaslion for contact with the sacred whlch is transformative,
unstructured, and spontaneous.

249 But the use of a language which 1s cChristian is the way
to create a ritual which expresses a Christian notion of the
relation between formation and transforamati:n. Christlanlanguage
ls both formative and transformative, 1t describes secnlar concerns
and focuaes all of them on the sacred as thelr meaning and jJjustifi-
cation. And the point at which & it explicitly changas the one
into the other 1ls a ritual one. When a whole community is 1in
question thls ls necessarlly so, Transformation can and usually
does occur accldentally 1n all sorts of odd ways. But 1f a whole
community is dedlcat d to transformation it can't leave the
occurrence to changce. The whole community 1s, in principle,
involved, and therefore 1t muast create deliberatsly the encounter
whlch 18 at leart potentlally transforuing.

This 1s what the Churchis for, and what ritual in the Vhurch
is for, and the rest of thls chapter will mem be an attempt to see
how thls can happen.

° )
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251 But to belong to the Church in this sense implies without
room for evaslon that belonging to it means fellowship or community
with all the converted, and a responslbllity fore creating community
for all those who are not yet converted.

++ to accept that one 1s a member of the Church 1s to accept
comnunity with all mankind, and the demands of this relationshlp
are limitless.

252 The Church cannot, even if 1t wants to, be a body that
transforms, Just like that. Transformatlon 1s something that
happena, and nobody can lay it on mam to order. We can only create
opportunitlies for it., Those people who act under the name, Church,
have thils task of creating both the op:ortunitles and the kind of
more remote formatlon which make 1t 1llkely or posslble that the
opportunities will be taken, And it does seem,lncreasingly,

that at the remoter level this 1s not beat done by creating duplicate
formative structures which, °f thelr nature, 1imit the reach of
the formatlimon provided, and therefore the effectiveness of

that self-awarsness as the Church, and ag people-who-know-what-
salvatlion-is.

253 This means that the Church 1e the world's propaet. Prophets,
it 1s true, ars separate and odd, but they are separated am Dy
their prophecy. They don't belong anywhnere, and theh yet they
belong more deeply than anyone e lse to that community which 1t 1s
thelr task to create -- a converted, real community, in the splrit.
If they came in from outslde, from above, they wonld be no use,
Instead they = come out from 1nslde, they erupt and dlsrupt and
interrupt. And the 1nside that they must come out from 1s the
inalide of the community to which they are aent.i which is thelr
community, in whose guilt they are involved. I am & man of
unclean lips, and I dwell in the midst of a people of unclean lips.!

254 As so0n as he beg us to think he hasn't got unclean lips
he'd better shut up, because he can no longer say 'thus says the
Lord' but only £ 'I th nk'.

255 Morallty 1s concerned with dlscovering the kind of person
who 1s able to hear and repent and be converted and llve. It 1is
also concerned with the behaviour by whleh the converted work out
thelr converslon, and so prepare the way for each new conversion =«
both thelrown and other people's. This kind of behaviour,

both preceding and followling conversion, sprlings from an interior
response to love -- drawing towards conversion and condltioning

its working out. “t cannot, thersfore, conceivably be expressed

as rules, except the one rule which 1sn't really a rule at all;
(whole heart etec). Mmrx

256 Morality has no content, because ltspoint of reference is

the occurrence of salvatlon, the self~-giving of faith, which is

the act of loving the Lord our God. But morality cannot be simply

a matter of Iinterior attlitudes, it only discovers 1ts nature in

its expression, andkx its expression 1s the coumand 'thou shalt love
they nelghbour as thyself.' The moral formatlon towards conversion,
and the moral behaviour that expresses the converslon, are both a
matter of outward acts and words, rellglous ones, in the sense that
they are related to the sacred, whlch is known only in the surrender
of faith.
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256 Morallty 1s an awareness of man's orientation towards a
transformed existence, and this is not only & permanent part of
human 1life, it is what human life as human really is.

256 Ethice is concerned with outward behaviour only. It 1s a
language about morality, by which people can communicate about
and agree on thekinds of behaviour which are morally good.
Therefore ethlcs not only can be codified but obviosusly has to be,
because you can't use a language whose words change their meaning
according to the wishes of the speakers....

257 .« 8thlcal norms must change in order to mean something
to people using them 1n all sorts of different cultu al condit ons,
otherwise they won't make sense to people, and so ceasa to be
a language atx all... In dlfferent soclal conditions the units of
ethlcal language cease to relate to the kinds of behaviour to which-
they originally referred. They are not meaningful, then, to the
people who use them, and communication breaks down.

«o they must stlll express the unchanging moral direction,
otherwise they won't make sense of thelr subject, and the language
wlll cesase to be about anything....

258 .+ the ethical responeiblility of the Church ls pr perhape
primarily political and soclial, since we have to bulld structures
which subserve the creatisn of community, and do not prevent or
restrict 1t.

258 But 1f we can see that educatl n 1s part of the Church's
ethical c.ncern, {remembering that ethics 1s language about

morality 1o the same ways that aesthetics 1s a language about

art) we shall be even more deeply concerned over sducation, although
less inclined to see Christian education as a matter of imparting
facts about Christianity. That is part of it, but itloses its

wey 1f 1t loses slight of its end, which is transformation.

260 +« problem of communicating wx it to other people. He has to
transl=te his [261] language, which 18 religious (1n the sense

used here, of languae relatming to transformation) into non-religious
languvage. But in order to do that he has to hive a very clear
understanding. of the meaning of his own language. It is for lack

of this understanding that many Chrlstlians, when they want to

explain what they mean, can only go on using religlons words.

Thelr grasp of the meaning of these words 1s not suffleciently clear
for translation to be feasible. Translation of converted language

1s not of course possible... but the words that bscome the converted
langiage have a meaning that can be used to communicate qguite
effectlvely, Iin the strictly religlous (in my sense) context, and it
1s in this communcation that they can become the language

of converslon. Then, possibly, they can be translated %juat as
language, not conversion language) into concepts that can convey
somethling in terms of another culture.

262 But the words that relate to the sacred -« redemption,
converslon, salvatlon, God, Christ, resurrection, glory -- are no
uge whatever for this purpose.... The only way they can be used then
ig as the wods of a maythology, and tnis 1s fine for Christians
among themselves, because they know -~ or sho 1ld know -- that
mythology is a language that indicates a reality beyond the reach

of any lanugage.

° )
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263, The way ahead lies 1ln the realizatlon that the language of
the cultic community 1s about things that happen to people, and that
certaln kinds of behaviour are appropriate to such happenings.
What the prophetic Church cannot convey by wordse it can convep in
the total language which is the language of Christlanity as 1life
in Christ. It doean't mcan that words don't matter, but that the
words can only be translated and heard by the world as the total
language of sanctity.
The implications of tihle are appalling. It means that the

Church 1s only obeylng her prophetlc c¢alling in sc far as she 1s
clearly and unequlvocally expressing the fact of Christ in her
whole 1life. Christ poor, Christ serving, Chrlst heallng, Chrisat

suffering, Christ dylng, and ~- but only through death -- Christ
risen ang glorified. A language that does not mean what it eays
[264] is a nonsense language. If the liturgy of the Chumch says
things that the Church does not clearly and visibly mean 1n her
total languzge of living -- then the Church is talking nonsense,
loud and emphatic and quite lunatlic nonsense, It 1s nonsense
to express repentance liturglcally, and malntain in practlice in
the secular sphere that the Church has nothing of wilch to repent.
If the Church % goes th:ough a ritual that expresses the 'fellowsihlp'
of love, and does not show fellowshlp and love in its momim

gecular actions «- not Just the actions ofk Individuals but the
corporate actlvity that expresses 1n secular terms the trans-
forming purpose -- then this 1s nonsense. <f we urge peopls to
Mass, and don't emphaslze that the language of sacrifice and self-giv~
ing 18 the secu ar word of thls action, tuen this summons has the
fererish urgency of the lunatlc, and the whole affalir has the
character of self-absorbed and self-valldating obsessiveness that
characterizes lunatlc behaviour, which is typleally rituallstic.

268 Ritual is a debiberately arranged confrontatlon with the
sacred.

269 Formation 1s for the unconverted. It 1s designed to

ereate conditons for the converting encounter. A ritual which
wants to provide a good formatlon, then, needs to take into account
the fact of unconverslion. It should 2e intelli:ible in unconverted
terms. It should create a sense of belonging. <4t should not

put up any unnecessary barrlers, elther intellectnal or emotlonal‘.
It must make everyone feel at home, safe, cered for, valued.

269 .. many people, at any glven time, will be at a stage where
these are the only ways in which the liturgy can help them at all,

269 The more immedlie formatlon for conversion, a little
nearer the centre, ls concerned with discovering a sense of what
the Church 1s for, ¢f the relationship of 1ts people to the sacred,
and thelr responsibllity 1n that relationshis. The readings and
prayers of a liturglcal mas=mbly are about tnls... the language
is one that can carry the power of converted consclousness.

h ve
270  You can't prophecy without tradition, otanerwlse the
prophet speaks for hlmself alone and has no point ofcontact with
his hearers.

«+ even the tradltion is not purely formative, but suffers.
that retrosctive effect of transformation, which defines 1t in
relation to the salvation event. The very framing of the sacral
suffers a sacral alteratlon, and becomes capable of medlatling the
presence of the sacred. It becomes in fact sacramental.
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271 The lead-in to conversion is repentance, and this is
provided for rltually., But it isnot just a preparation for an
encounter that has not yet taken place, a ritual purification before
entering the holy place. That is a formatlve idea, and the
formuls of penitence ls formative, certalnly. But in this
amblgnous esetting it is also the result of the encounter with the
sacred, worklng backwards to defrne the person as singul and in

in need of salvatlon., The person who dlscovere himself in thls
encounter 1s already saved, but in his expresslon of repentance
the penitent refers to knows himself as 1n need of salvation.

And both are true at the came time.

The fundament 1l ambigulty at the heart of Christlan
expelence is what makes thls ritual actiom really a wilderness.
Metaphors help to make one feol its wildness and remotenes,
but the fact 1s not dependent on the feellng. The fact 1s a baslc
human experlience that shows how converslon, love, falth, salvatilon,
or whatever you like to call it occur 1n ambiguous, 'in between'
sltuatlons, and not otherwlae.

275 The converslon occured in the gap, when he surrendered
himself to a vocation that had no obviously sensible content of
any kind.

Thls is the pattern of all conversions, it is 1n thls sense
that converslion occurs in thne wllderness where the certaintles of the
Law,the structures of formation, have broken down, and only the
ctolce remaina. The wllderness is framed by the ritual remlnder
of the vocatlon of the Church, and the need for grace and
repentance, ut at the polnt of encounter the framework breaks
down. it provides the lde=s which constitute the challenge,
and thereby shows the yawning gap between,

277 On Christ. Just mystery apparently.
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