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Introduction

Wisdom, Romance and Poetry

As a confirmed introduction-skipper myself, I hesitate to ask, but
finally do ask, the reader not to skip this onc. The book is its own
best explanation but it will make sense more rapidly if | begin by
giving somc account not of why—the book will show that—but of
how it came to be written. Qut of that arises a kind of ‘scene-setting’
exercise, to show the necessary locus of what is being done, includ-
ing some explanation of apparent odditics which might cause a
degree of culture shock in the reader is encountered unprepared.
The ground from which this book grew was an increasing preoc-
_cupation, over many ycars, with an apparently naive question:

( \\Jm_dlﬂcrcncc did_the n‘:urrccuon of]csus makc’}t secrmed to

me that Christians talked as if the answer to that question were
obvious, but on cxamination there seemed to be much talk and little
evidence. What kind of diference should it make? Does it_make a
difference o how we ﬁcl about hfc’ Or dO(.S it affect our bodll)
bcmg’ If so, prccmcl) howj W lmt‘dlffcrmcc dxd Paul I'se¢? Have his.
views, bcvn proved right or do we just ¢ assume hc ‘was rlght’ And

“anyway, what did he really mean?

“This has to do first of all with the nature of material ability;
resurrection is bodily or it is nothing. We are, after all, talking
about the event Christians call ‘incarnation’, flesh-taking, before all
else a bodily, material event. So what happened to material reality,
what happcned to_bodies, when Jesus rose from the dead? And
embedded in all this there was the other question; why dld e dic,
at all> Why death? Why euil? And what is it?

In Arthur Kocstler’s mammoth book The Act of Creation he shows
how a sudden transformation such as conversion, a new scientific
insight or (on a more everyday scale) the catharsis of laughter, or
of tears, occurs when two irreconcilable ‘matrices’ of thought and
experience coincide in the mind. What makes people laugh at the
pompous gentleman slipping on the banana skin is the incompati-
bility of his dignity and his suddun predicament. What makes people
weep is the break in one order of comprehensible and imaginative
living caused by a disaster which ‘undoes’ it. Discoverics, qpmlual
and mtcllcuuz\l arc the outcome not of a progression of reasoning |
along one line but of disparate experiences knocking up against ’
cach other. Without conscious thought or will, at a certain narrow
point, they touch, explode, and something new is born. This process
is the onc which created this book, for my wrestling with the theo-
logical questions produced for a long time nothing but a quantity
of waste paper, But at the samnc time I rediscovered Charles Wil-
liams, the strange poect-novelist-dramatist-theologian who was a
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in class this afternoon, the debate going on in the chambers of
government and business—the open one and the secret one. It js
the conversation in the supermarket check-out line and by the
tractor still hot from ploughing. Itis the ungeustioned basis of work fu
in the laboratory, of the kinds of questions well-trained, well-paid
people are feeding into computers and of the kind of questions the
dying are asking (or wanting to ask) in their hospital beds. Now is
a cultural moment of the most bewildering concreteness and of a
totally inmeasurable precision. Thercfore ‘now’ is our stifling limi-
tation and our essential challenge, but our particular ‘now’ has
deprived us of so many poetical tools that the challenge is more
acute than perhaps it has cver been.
L was driven to pursuc connections and cnabled to perceive gaps ___
and Gpenings which well-trained and equipped crafismen did not _
notice, for they were busy with their craft. Arid at a cultural moment
when history itself was revealing, through cracks, the light of new
worlds, I groped for tools to deal verbally with the extraordinary A
nature of what I was perceiving and found them under my unty- P 7
tored hands. My use of them is clumsby, but I believe that in use ‘b -
they will be seen to be the right ones because they are not more
complicated than they need be. They are not crude, nor are they
sophisticated. They are simple, made of old materials but shaped
for new nceds and by new techniques. They are, in fact, common
to all, like divine Wisdom. ‘Wisdom’ is a human gift and a name
of God. It is both subject and context, In Scripture Wisdom is ‘she’,
and she sets her table in public and summons one and all. What
Wisdom offers, as I have attempted to follow her signs, is intended
for the little ones, the people in the highways and hedges, and not
only for those with gilt-edged invitations. In one sense this book’s
purposc is to extend that invitation. It is an invitation to cxperience
eaven and Hell, life and death, to know them in facts of nuclear A“
power and food co-0ps and police methods, of attitudes to babics
and the poor and the handicapped and what we put in the soil. So
it has to do with God, and with bread, and with scx, because there
is a God-bread-sex continuum as there is a matter-cnergy contin-
uum, and in exactly the same way. Wisdom is simply the appre- 1&
hension of God in human experience through its whole cxtent, \
That is Christian theology, for Christianity is the revelation of
that Wisdom in one historical yet eternal point, physical and spiri- [
tual and personal and cosmic. People become Christians because| |
they discover Wisdom, in Christianity. They discover that it is true,
in the clear and obvious sensc of truth which is that it corresponds
with their experience of reality. This is so in two distinet but related
ways. People ‘discover’ that Christianity is true by a conversion
experience, in which they perccive, very simply and directly and |
without argument, that the revelation of God in Christ is what life g

is all about. And again they ‘discover’ its truth over a lifetime's
experience, in which personal growth and reflection, and increasced
and increasingly sensitive: knowledge of the environment—social,
‘natural’, biological and historical—in which one lives, come to-
gether to confirm, year by year, the fundamental and living truth-
fulness of what Christianity has to say about the nature of reality.
Inward deepening and putward observation interact with revela-
tion, and the result is the growth of Wisdom. But it can only be
communicated in poetic terms.
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friend of C.S. Lewis and J.R.R. Tolkien, and in the last years of his
life (he dicd aged 46 in 19-43) onc of the group around Lewis called
the *Inklings’ who met in an Oxford pub to read and discuss each
other’s work. Brilliant as the group was, and rightly revered as
Lewis and Tolkicn have become in different ways, Williams was in
a class by himself. Where they saw things head on, with beautiful
and uncompromising clarity, Williams saw them all round and with
a stercoscopic vision of unparalleled intensity. But his thought is,
therefore, ambivalent, obscure and richly allusive. He could not be
popular, but those who catch fire from him are never the same
again,

Williams had first come into my life when [ was in my teens and
a new Christian. I knew him only through a few of his poems, and
for some time I was delightfully drunk on the stuff, but I have a
poor head for strong poetry, and I forgot him. I rediscovered him
through The Descent of the Dove, sub-titled ‘A history of the Holy
Spirit in the Church’, his idiosyncratic book of historical theology
or theological history. Thrilled, I went back to the poems, found
and read all his six weird and unclassifiable novels (recently repub-
lished in paperback). I discovered the doctrine of Exchange which
is the mainspring of this book. One day or other, this idea knocked
up against the questions on my mind about resurrection, an explo-
sion occurred and a breach was made into new regions. In cxploring
the territory to which this explosion gave me access I needed a
language. I had it to hand in the study of Romance and Romantic
love which I had pursued for some time.

Finally, therc was a third thing which proved to be the context
and in one sense the reason for the whole adventure. Over the last
six years I had been patt of a small, new, poor, insccurc but
obstinately hopeful community of mixed Christians and not-par-
ticularly-Christians, trying to help each other, to find ways and
values to make sense of life now, and to help those damaged by the
evil of life now (including their own). At the same time and for
many years before that, my work as a lecturer had taken me all
over North America, staying always where possible in homes and
in the very rapid intimacy of such visits getting to know lives, hopes,
efforts, experiments. And everywhere, I found evidence that people
were being drawn together in just such little, unknown, yet obsti-
nately hopeful groups as that from which I came. In country or
city, pcrmanently or briefly, pcople were gathering to live, study,
wuork, pray together.

After a long time, through events in my own life, I became aware
of all this in a new way. Finally this awareness touched that other
awarcness already at work as I explored the world in the light of
the doctrine of Exchange. The explosion this time was much greater.
In a sense this book is a photograph of that event. But my questions
continued. Why am I sceing these things now? Why are the things
that I am sceing going on now? And what is the reason for the
intersection of the events, and my sceing them, and the kind of
language available to me to express what [ see?

My knowledge of my own past partially answered the first ques-
tion for me. My knowledge of cultural history, interpreted by means
of a peculiar language T had developed for this, partially answered
the sccond. The answer to my third question can only emerge from
the assertion that true answers to fundamental human questions
must have the nature of poetry, Poctry hiings to a point the ex-
periences of the past and mediates themn to the future through the
narrows of the present. The present is now, this minute, with all
the people in it. It is the menu at the restaurant this evening, the
people in the local prison tonight, the lessons the kids are learning
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166 A book such as this must therefore include, as poctic, description

167 and allusion, dircct address to the hearer and at the same time

168 indirect evocation of matters which lic deep in the region where .
169 speaher and heaver meet.

170 To do this is theology, which is a particularly exacting kind of \\
171 poctry. This may appear to be one of those statements which are °
172 intended to provoke thought rather than to be taken scriously as a

173 statement of fact, but itis a statement of a fact which is important
174 not only for this book but for all thinking about rcligion, God, faith.
155  There are ‘arcas of concern’ which are so ultimate that they are
176 literally out of sight and can casily be not only out of mind but
177 dismissed as not worthy of being in mind because they cannot be
178 thought of in the way we think about breakfast, or geography, or
179 pncumonia. But this is the casc not only about religious matters but
180  ahout all thosc things in human life which are, in the end, of greatest
181 importance—not only concepts  like ‘God’ and ‘faith’ but
182 ‘compassion’, ‘loyalty” and ‘truth’.

183 - Kipling, in his short story ‘Wireless', said that he thought the
184 most powerful lines in all poetry were Keats™:
185

Magic casements opening on the foam
186 Of perilous seas and facry-lands forlorn.
187 Not all may agree, but the lines do have an extraordinary terror
188 and beauty. For a moment, thosc windows arc opened in the mind
189 of the hearer, and he leans over the sill, afraid and breathless, aware
190 of the unquestionable and untamcable reality of an inner and com-

191 mon world, twilit and yet lucent, still and yet tingling with arrested
192 movenient, so new it has no language, yet dying. This is the land
- 193 where Psyche scarches for lost Eros, where the hermit ventures in

194 scarch of God, where the child lives familiarly in her moments of
195 solitary fantasy, where the poct gocs, in fear and trembling, to find
196  the materials of his craft, and where he meets the prophet and
197 visionary on the same crrand. .

198 The theologian also must open those windows onto the land
199 whence culture draws its common life and whence it must contin-
200 ually revivify it, if it is not to stagnate in cliché and rhetoric. The
201 language of poetry and of theology, thereflore, are always searching
202 for words which will convey a truth whose essence is (so the poet
203 and the theologian know) infinitely precise yet never capable of
20+ complete articulation. Poctry is not ‘illustration’ of prose by adding
205 imagery; it is rather the most accurate way in which some inkling
206 of an incommunicable experience can be communicated, and the- —
207 olugy is cxactly that also. It is in the struggle to articulate truthfully :
208 that the words become capable of actually communicating truth,
209 for if they are the right words they take to themsclves some of the
210 power of the experience and break through into the mind that
211 listens, creating a communion of experience.

212 This book has in its title not only the word ‘God’, but the word
213 ‘Passion’, and the ordinary experience just mentioned is an example
214 of the kind of expericnce from which the theology of this book takes
215 its name and its symbols and its dynamics. For its thesis is that we
216 can begin to make some sense of the way God loves people if we
217 look very carefully at the way people love people, and in particular
218 at the way of love we can refer o as “passionate’ breause that ‘kind’
219 of love tells us things about how love operates which we could not
220 otherwise know. We can say ‘love’ and mean a restful, gentle and
221 essentially kind experience. But if we say ‘passion” we evoke some-
222 thing in motion—strony, wanting, needy, concentrated towards a
223 very deep encounter. Ttis violent word. Yet it has, in its roots,
224 obviously a ‘passive’ sense. ‘Passion’ also implies a certain help-
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lessness, a suffering and undergoing for the sake of what is desired
and, implicitly, the possibility of a tragic outcome.

This is a book about the passion of God for human beings: it is
a phenomenology of divine love for, in, through and between people,
which means the entire, mysterious and infinitely complex system
of inter-relationships which is creation, and the Creator in creation.
But most of all it is about that point at which the passion of God
drove him to Become incarnate, and that is how ‘Romance’ langnage
is able to help me to answer the question which I asked at first, for
it leads, quickly and surely, to ways of thinking about Incarnation.

‘Incarnation’ is a word to which most people find it hard 0 give
a mcaning.

It violates, as a concept, our sense of divine and human decency,
it crosses a barrier which we require, for our mental and psycho-
logical comfort, to be impermeable. A God who creates, who orders,
a God whose bliss we can, maybe, come to share beyond death—
this kind of God many can accept as thinkable, even if not believable.
He is whole, glorious, benevolent and (if sometimes inexplicable)
comforting. And an ‘All’ kind of God who has no distinctness but
is a presence within, the Ultimate Ground, our final God—such a
God can command intellectual assent and even adoration. He is
sufficiently numinous for worship, sufficiently pervasive to be at-
tainable. But a God who is immediate, historical, demanding, per-
sonal, passionately human—that is altogether too much.

And Jesus, also, we can take. Jesus who was heroic, gentle,
‘whole’, healing, poor and persccuted—we have plenty of time for
him. Everyone can love Jesus, as long as he is not God. But Jesus
who is God is too difficult and demanding. Separately they will do,
God and Jesus, in some kind of close but imaginable relationship.
But a totally unimaginable oneness, a God so passionate he has to
be Jesus, a Jesus so passionate he has to be God]—he is so outra-
geous a demand on human ntellect and human courage but there
are only two possible responses: utter faith or utter rejection.

In practice, the inabiliry to cope with the concept of Incarnation
has always gone hand in hand with an inability o accept the
miraculous element in the gospel accounts, and so with a desire to
dispose of it cither by making Jesus so much God and so lite
human that the ‘miraculous’ is merely his home territory, or by
making him so much a man and so litle God (no more than cvery
human being) that miracles become an aflront and must be disbe-
lieved. This real and huge mental stumbling block is important and
has to be understood at the beginning of such a book as this. It is
helpful to realize that whatis acceptable as miraculourin this sense,
and what is not, varies, and the reasons for this will illuminate our
prejudices. At one time, all the ‘miraculous’ things in the Gospels
were explained away as cither suggestion, fabrication or halluci-
nation. Nowadays, many people find ‘miraculous’ physical and
mental healing aceeptable, and the reason for this has to do with
syles of thinking, those changes in a culture about what it is or is
not possible for people to think at a given time. We don't often
realize to what an extent our theology is also limited and directed
by such culwural fashions.

In the emergence of sciemtific disciplines as a reliable guide 1o

the nature and operation of the wniverse, during the cighteenth and
nincteenth centures, the climate of thoucht created was naturally
inimical to anything that could not be gitted into available scientific
categories. 1t was not any process of r-cnsoning which excluded all
non-scientifically-verifiable phenomena as *unreal’, butrathera pro-
found hunran need for a manageable universe. The medieval uni-
verse had been manageable because of God, an intellectually
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manageable kind of God. The ‘Enlightenment’ exploded religion
(though some ‘enlightened’ people kept God as a pet) but quickly
and necessarily offered a substitute with which to prop up the
universe. It is intolerable to human beings to live in a meaningless
universe, Even those few who atternpt this in the name of realism
end up, like the Existentialists, making a kind of meaning out of
the conscious assertion of meaninglessness. So, when scientific dis-
covery secemed to be about to explain everything, it was natural that
things which it manifestly could not explain should be dismissed
not as unexplainable—this would have left a hole in science—but
as simply non-cxistent. But time and -experience have shown the
limits to strictly ‘scientific’ exploration, and travel in the border
arcas of scientific discovery has led scicntists to draw on imaginative
rather than strictly ‘scientific’ concepts. In this changed climate of
opinion Jesus the healer, for instance, is one more intellectually
respectable, but only so long as he is not divine.

Galley 3 follows

T T

e

e




D ~1 D Wi

- b

Ip
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What has happencd is not that people have learncd to accept a
diflerent category of experience, one in which ‘inexplicable’ things
happen, but that they have widened the original category within
which they find it possible to think. This category can be called
‘everydayness’. Things which at one time were dismissed as fables
or frauds by all ‘reasonable’ people are now quite thinkable, in fact
it is even fashionable to think about them and speculate on their
relationship to other, more usual, phenomena. They are included,
therefore, in the category of the ‘everyday’, or if they cannot quite
be fitted in there they are on the borders of it, in the category we
can call ‘strange’. These are not precise terms, but they evoke very
precisely the state of mind with which we approach and judge the
status of expericnces, as ‘everyday’, or strange, or perhaps as so-
strange-they-can’t-have-happened, though we have now moved the
borders of this category a long way outwards.

‘Romantic’ experience is one kind of verifiable human experience
which is both ‘strange’ and ‘cveryday’. It opens on “perilous seas
and faery lands forlorn’, but one stands at the window with one’s
feet firmly in the house of verifiable everydayness. That is why it
will help us to ask and answer the question: What happens if we
take Incarnation scriously? :

There has been a move not only among non-Christians but among
many Christians, since the last century, to answer this question by
saying, ‘Don’t take it seriously; in fact don't take it at all.” But the
rejection of the idea of Incarnation is not primarily an intellectual
decision but an emotional and spiritual revulsion against inadequate
{un-poctic) theology and therefore inadequate (un-poetic) Christ-
ianity. Instead of refuting, therefore, I am trying to discover the
radical implications of the poetic and scandalous statement that
God hecame, and remains, human. This brings me finally to a brief
discussion of Scripture as poetry. As soon as we move out of the
areas of life in which things have names and uses and not much
clse, we find that the words we are using change. We flounder and
gasp in the unfamiliar atmosphere, trying to find words to express
what we experience. We cannol, for instance, convey the experience
of a really good Christmas cclebration by describing the food we
ate, or the presents we received, or who was there, So we say it was
‘wonderful’, or some such word, and hope desperately that the
person who was not there will, from his or her own experience,
cevoke the proper response. But we still feel there must be words to
express ‘what it was like’, and if we find them they will be poctic
words, evoking by imagery and association an experience impossible
to describe in ‘evervday’ terms. This is why poetry is essential for
accurate description of any sphere of experience beyong the "everyday”.
Wordsworth had no doubt seen thousands of daflodils in the course
of his life before the day in which he suddenly ‘saw’ them differently
and wrote the poem about them which, alas, is too often now used
to insulate bored school-children against any such experience in
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their own lives. But for him, thenceforwards, daffodils must have -

carried the ‘feel’ of that other sphere of experience into which,
seeing them, he had momentarily cutered,

This perception is important in understanding the language used
in Scripture. Tn this book I have drawn on the only direct sources
of information we have on the subject, which are the four Gospels
and other New Testament writings. And since I do not want to
spend a great deal of space within the discussion itsclf over questions
of exegesis and biblical criticism, it may help if I outline here the
nature of my approach to the New Testament writings.

My approach to the Gospels in particular may strike some as
naive, since it is based on the assumption that all four cvangelists
were writing about things actually seen and heard (not necessarily
by themsclves, of course, but by witnesses) and using whatever
poetic categories of religious and historic imagery they nceded to
clarify the nature of what was seen and heard.

The assumption of many exegetes secms to be that one cannot
do both these things. Either one reports something actually seen
with the bodily eyes or heard with the ears, or onc evokes an inner
experience by means of relevant symbols and associations. This
separation is, however, quite contrary to normal expericnce. If, for
instance, 1 visit a house wherc I was once intenscly happy, my
memory of that happiness will transform my experience of the housc
in the present. The familiar covers on the chairs, the view from the
window, cause me deep emotion which actually changes the way 1
see them and which I can’t possibly account for by acknowledging
that the design of the furnishing fabric is beautiful, or the view
dramatic, though both things may be true. I am not tempted to say,
therefore, that I don’t sce the chairs or the view but am only ‘really’
expericncing a memory. I am doing both, authentically and sim-
ultancously. The objects 1 see evoke the emotion, and the memory
gives unique meaning to the objects.

It scems to me reasonable and realistic to assume that this is
what the evangelists were doing, too. OF course, the reason why
many people can’t accept this in the Gospel accounts, though they
would have no difficulty with the example just given, is that the
events reported by the evangelists are often of a kind we don’t
expect to s00. Being unwilling to accept the breakdown of categories
on which we rely to make sense of our physical and even spiritual
surroundings, we want to enclose the report in one manageable
‘sphere’. If the incident can't be explained in termns that fit our
normal expectations of the physical world, then we explain it in
(equally expected) terms of symbolic evocation of inner experience.
But my bold assumption in working with the Gospel account is that
this is unreasonable. [ think it is, in fact, an a priori assumption,
not a conclusion based on evidence, and that it is only maintained
by excluding without examination all evidence which secins to con-
tradict it.

I we can say of a reported action or reaction, ‘that rings true as
a teport of human behaviour’, then we are saying something im-
portant, and it is the critevion by which we are accustonied 1o judge
the ‘truthfulness to life' of novels or biographics. It is difficult
(though not impossible) to analyse just why we react to a description
of a human incident by a definite, and usually immediate, accept-
ance or rejection of its ‘cruthfulness’, but we do, and we recognize
this as proper.
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S0, two, in the Gospels 1 find it helpful and reasonable to use this
criterion. [ can say, ‘this rings truc’, this is how human beings
might be expected to behave in the circumstances described. But
sonicone may say: ‘Such circurustances couldn’t exist, therefore he/
she/they must have been reacting to something else—or maybe the
evangelist wrote this to evoke some decper truth.” ‘Then we reach
the point at which I want to say that what ‘rings true’ might well
be true, and. that it is simplest to suppose so unless there is strong
evidence that it did not happen.

I quote here a somewhat unkind but witty comment on what
happens to the minds of those students of Scripture who are perhaps
insufficiently aware of the cultural influences which shape their

-thinking. The quotation is from a book by A.H.N. Green-Armytage,

itsell quoted by J.AT. Robinson in his hook Re-dating the New
Testament:

There is a world—I do not say a world in which all scholars live
but one at any rate into which all of them sometimes stray, and
which some of them scem permanently to inhabit—wwhich is not
the world in which I live. In my world, if The Times and The
Telegraph both tell one story in somewhat different terms, nobody
concludes that one of them must have copied the other, nor that
the variations in the story have some esoteric significance. But
in that world of which I am speaking this would be taken for
granted. There, no story is ever derived from facts but always
from somebody clsc’s version fot he same story .. . In my world,
almost cvery book, except some of those produced by Govern-
ment departments, is written by one author. In that world almost
every book is produced by a committee, and some of them by a
whole scries of committees. In my world, if I read that Mr.
Churchill, in 1935, said that Europc was heading for a disastrous
war, I applaud his foresight. In that world, no prophecy, however
vagucly worded, is ever madce except after the event. In my world
we say, “The first world war took place in 19141918, In that
world they say, “The world war narrative took shape in the third
decade of the twenticth century.” In my world men and women
live for a considerable time—seventy, eighty, even a hundred
years—and they are equipped with a thing called memory. In
that world (it would appear) they come into being, write a book,
and forthwith perish, all in a flash, and it is noted of them with
astonishment that they ‘preserve traces of primitive tradition’
about things which happened well within their own adult life-
time.

The fashion for detecting multiple authorship has faded some-
what since the above was written, and memory as a normal human
attribute has been given more credit, but the outery which arose
when Dr Robinson suggested (only suggested) that the New Testa-
ment took its present form within about forty years of the events
described in the gospels was extraordinary, not because his im-
peccably presented evidence and arguments were inadequate (some
of his critics didn’t wait to read the book) but because he was as
disturbing as a ciceus clown in a clubroom in which decorum is
maintained because members never ask each other real questions,
Robinson asked real questions, and so revealed once more the more
drastic question-asking tendencies of the New Testament writers
themselves, This needed doing, for the ‘fashionableness’ of some
exegetical schools in worrying. If an explanation is casily and
smanthly acceptable in any particular culture the chances are great
that its terms are culturally conditioned—that is, adapted o the
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expectations and sublimal exclusions of that society, and so designed
to provide reassurance rather than the challenge of real exploratory
thinking.

I shall, therefore, treat the writers of the four Gospels as reliable
and competent authors who were trying to present to their various
audiences the most astounding material in the history of mankind
and in doing so perforce became poets (or rather, were able to do
it only because they discovered they were pocts). They drew on
religious and historical allusions and symbols in order to convey,
by the use of imaginatively familiar categorics, the significance of
the events they were describing, when the events themselves were
so strange that it was going to be hard for the hearers to make any
sense of them. They were recounting both what wa sseen by the
bodily eyes, where this was possible and as far as possible, and also
in the same words the intensely strange and revolutionary signifi-
cance of what was seen. not only for those present but chiefly for the
later hearers for whom they wrote.

There is a perfect contemporary example of this double vision in
an Isracli government pamphlet by a Yemeni Jew who came to the
ncw State of Isracl. His story is a factual account of what happened,
but its vivid reality is due to the fact that his mind is soaked in the
image of his people’s older history. For him, the Exodus from Egypt,
the return from exile in Babylon, the call to travel to the State of
Isracl and the final coming of the Messiah are all simultancous, in
a sense, yet there is no confusion. We see these very poor people,
leaving every possession and security to travel to the new land in
utter ignorance and utter trust, and we realize the justification of
that reckless hope in the language of the exiled people of God as
they travel towards their God who calls them home:

We lived in exile and waited for the Redemption, not knowing
whether it would come. One of our number went to the capital
and came back announcing: ‘There is a State of Isracl. We did
not know if it was true. Many days passed without a word or
sign. But rumours spread. People came from afar to tell us:
‘There is a king in Isracl’. Later they came and said: “There is
an army in Isracl, an army of heroes.” Finally they came and
said: These are the plagues which herald the Messiah, there is
war in Isracl.” And we remained in exile and did not know if it
was true, We went on hoping for the Redemption, but the spirit
was weary. We rejected exile and it seemed to us that the spirit
of God was in us and exhorted us: ‘Come with Me, go into the
land of Isracl.” We did not stop asking oursclves, ‘Is there news
of the Redemption?” And we were told: ‘Wait, the precliction will
be fulfilled in due time.” And then one day a letter came from
the Shaliyah (emissary): ‘Arise my brothers! Get up, the hour has
struck. Qur country nceds its sons and builders for its redemption
and for our own, to raise up its arms and cultivate its desert
fands ...." We sold our houses and our goods without money.
We left our synagogues to the Gentiles . ... And we ook with
us the scrolls of the Law and the sacred objects. And we made
ready provisions for the journey, each family its own, griddle
cake and melted butter, dricd meat and spices and coffee. And
we carried flour for the journey, and the women gathered twigs
and inade fire in empty tins in the middie of the ficlds and baked
our bread, or wrapped stones in dought and set them on the fire
... and groups came from all the corners of Yemen and we felt
sick with longing to sct eyes on the land of [sreal, So we came
to Aden, at our last breath, footsore and plundered, weak and
bereft of everything. And we were gathered into a great camp
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near the town. [t stretched into the sands of the desert and yet
was too small to shelter us all. And we lay down in great numbers
on the sand itsclf, avith the sky for our roof, family by family,
and great sandstorms raged and in our hearts we prayed for our
alivah: *May we be borne by eagles’ wings to our country! And
we were borne into the air. '

They were, in fact, air-lifted into Isracl and were not all all afraid,
though most had never scen a plane before. If the Redemption was
to be accomplished by means of peculiar and noisy machines, so be
it. The poctic imagery is the description. This is theology—the
poetic cvocation of human events in such a way as to make clear
their divine significance. So if T say that God is passionate, and that
this gives us the key to the whole nature of reality, I am making a
theological statement which is strictly poetic, The poetry of pas-
sionate love is the accurate language of theology.

It is not possible to write a book like this in a sequence which
will be truthful. Whatever sequence 1 choose will be an imposcd
and therefore misleading order, simply because there is no ‘order’,
except, from one point of view, a chronological one. The construc-
tion of this book is, therefore, more related to a circule than to a
line, and though it naturally has to consist of successive chapters it
is a help to think of it as some enormous wall-chart, with chapters
radiating out from the centre, which is the chapter called
‘Resurrection’. The rest lead towards it and away from it, and the
earlier ones in the hook depend on it for their significance as much
as do the later ones. The structure of the book therefore has some-
thing of the character of concentric spheres, as in the image I use
in the book itsclf. '

Like all books, this one has a date, and the date shapes and
drives it. C.S. Lewis said of his Christ-symbol in the Narnia book,
‘he is not a tame lion’. The lion is roaring now to some cffect, and
this book is a response to that sourd, as the prophet Amos indicated.
Because it is a whole theology of the passionate God it grows from
and leads into the awareness growing in so many minds and hearts
that divine love is breaking through in a new way. The responsc of
humankind to this new approach of its lover is, at first, tentative,
yet increasingly delighted, awed and joyful, even under the shadow
of death.

A few years ago Donald Heinz, who was worried by the tendency
to seck cscape from real problems and challenges by concentrating
on ‘self-actualization’ in various forms, wrote an article called *The
Consuming Sclf*. (America. + Junc 1977). Heinz was prophetic in
his ‘program’ for those secking a real human future rather than an
escape into cither technology or ‘fulfilment”:

I think we can protest every fore-shortening of the human story,
every time a truth is told about humanity which is much less
than the truth we have caught sight of. We can seek ways to
blow spirit buack into a flattened tanguage. The deposit laid down
in our language by centuries of religious symbols has been
seriously croded in our time, That crosion has not only separated
us from our past but significantly limited the ability of language
to open up our present and future for us,
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further 1 hink we become HiSEners: for ‘rumours of
angels'. \We can cnertain Lrangers. \We can engage in non-
dental {magination. e can beecome stOFy=

violent acts of wranscen
tellers. e can stage events W which the huma? condition be-

arent to the sacred. W¢ can tend sym\)o\s and lend
f pew oucs- We can revisit old

our groun'\ngs to the pirth-pangs ¢
« something about

friends, like the Hebrew prophcts, who kne
alternatives t0 sclf-consumplion. co
We cannot Kid ourselves. The boundarics of the poss'\b\c have

been parrowed. F ailure at pohuca\ and sym\)()\'lc Lasks must not,

however, reduce us 10 harmless isolation in the w
perhaps we shall have t0 pegin with pandfuts of

ating society:
icrocosm 0O

others 1o Create {or let re-emerge) arfirst only 2 ™
meaning small petworks that allow 2 sealed-down joy in exists

ence. Memory and hopc will lay anchor there. The dreams will

¢b of an alien-
A

s,

be dreams that can be shared around. Into our language wilthe !
dcpositcd our com monality and our optnness to what is beyond '

w. e will tetl ancient stories and straint towards new oncs, an

we will keep
for fear of the winds.
| tents erected outside a new secu-

torch is carried 1O other smal S
|arized canopy: Rebirth of the human polcnt’m\ waits to happen

in such communines.

1t is an enormous task which is laid on us, and we have little

cquipment
and so it can be done pecause 1t is his work.

Williams once put it.

mankind. The word has, too often, lost
,it should be recovered. “The aposties sct out to generate
ind anew. They had not the languagt they had not the
ideas; they had to discover everything. They had only onc fact,

and that was that it had happened.

go with us. \We have tost the languagt and our ideas ar¢ tangled
and dutled. We have 10 discover everything, but we have the sam¢
fact—it happene s the passion of God broke through in Cluist, and
in him itis preaking through once more. 1L1s breaking through in
a new way, but we arc enabled 10 perceive 118 newness because
what we arc secing CAuses constant fittle shocks of recognition: It
has not ‘happcncd before’ yet it is p'\crciug\y familiar, a8 cach spring
gni/.cd in its uniqueness as the brcakthrough of

is unique, Yt reco
deeply familiav yet never to be held, always 10

an cternal NeWNess,
pe freshly discovered-
Like spring this hrc:\k(hmugh of newness is violent. \We ar¢

sentimental about spring: We see concentrated fluffy birds, the

chubby pinkncss of applv-b\ossom, the reassuring soft green of new

rentle of CosY- It is an erupion of life so

grass. But spring is not §
strong 1t €an push pricks apart and make houses fall down. It

thrusts through: and hecause of, layers of rotted past: The diamond

)
prilliance o the cuckoo's pote is the pesult of many fledglings
shouldered out of the nest 10 their deaths, a8 all new tife thrusts
aside hatever impedes i Even in the sheer porfccti(m of cach
";;::“\“h thing there i an integrity which is Jrinful in it ACCUTACY:
dcsif(j,( :: :L“z“c‘:\‘(i; ::\h\‘\‘\:‘“d\\x n c.uls through fuz'/.iuc?'s of disnrdcrcd
cuts the {magination, '\'\\::Z :‘N“\; of the \'f\\lcy against dark leaves
e i o arc not soft things; they have 4 teader-
ness ascetically fined down to an essential longing ‘s is U
violence of absolute love, which takes the Kim;d‘om&;f H‘(‘z\\:n‘\;:'

lighting the sacred fires, even if, at first in private ¢
They will be the flames from which the
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storm in a silence of total concentration on the one thing necessary.

Galley 4 follows
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The Passionate God
Galley 4

1 Exchange of Life

The incarnation is happening both unique and ordinary. Itis so
complete and absolute of its kind that it has no parallels, no pre-
cedents, no successors, but the flesh-taking of God as Jesus is unique
example of the kind of ordinary event I want to call *breakthrough,,

An iz:\pulsc—of need, of love, of will-to-power—manages to over-

come <mme obstacle and pass through a new and desired sphere of
experience. This can he a small personal event, such as the achicve-
ment of a shared understanding. It can be a physical event, such
as the breaking of a dam, when the ‘need’ of the water to find a
way forward breaks the barriers and crashes through the valley
below. Tt can be a mystical expericuce or a scientific discovery. It
can be a chicken breaking its shell or the signing of a peace treaty.
Even this random collection of examples shows that
‘breakthrough’ is a category of events which makes nonsenst of the
division of reality into material and spiritual. It has to do with the
nature of reality as such—physical, psychological and spiritual real-
ity; and even to use those words introduces a misleading scparating,
yet a necessary one, since we cannot talk about the oneness of
experience unless we can also talk about the fact that we expericnce
reaity in Ways' that”can-on‘ly,lallﬁx.bont.-tvhu,.fa@;g)w
reality in ways that can only be described by developing such
distinctions. But it shows us that we also need a language about
reality which will make it casicr not to be handicapped by the
separation of those categorics. And in attempting to rcalize the
meaning of the Flesh-taking iLis essential to transcend those cate-

K.gorics il we are to realize itas the manifestation not just of God but -

of the nature of reality, at its peak. [ncarnation is hreakthrough,
and it involves every level of reality from the most hasic particles "-
10 the uliimate Being of God.

In order to begin to understand this 1 want o propose it kind of
language about reality which mukes it possible o realize Incarna-
tion as breakthrough, and as ‘ordinary’, and as unijue, but which
also enables us to realize how the concept of *breakthrough' is linked
intimately to the way reality sworks' altosether. This language is
derived from a very simple model of reality which helps to make

sense of apparent contradictions,
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We use simple imaginative models of reality all the time, without
realizing it if we give sophisticated and subtle explanations of one
we are conscious of using. These modcls are, for most people (in-
cluding the highly cducated), a fearful hotch-potch of successive
philosophical fashions. cach providing certain mental patterns to
case our struggle to make sense of the world around us. If my
account of them is deliberately ludicrous, this helps to show up the
unexamined nature of our use of them.

One of the most respectable and ancient teaches us to think of
cause and cffect as ifit were a row of boulders, which might just as
well keep still, bumping cach other in succession, each impelled
towards the next by the one before (When we add to this excru-
ciating mental picture a ‘prime mover’ who kicks the first boulder,
but might rqually well have refrained from doing so, the argument
for the non-existence of God becomes persuasive.” But, side by side
with this very dull model of reality, we have learned to think of the
growth of plants and animals, through evolution, each adding great-
er complexity and efficieney as gencration upon generation adapts
to a changing environment. This comforting, like a warm bath afier
battling with the chill blast of scientific rationalism. It gives a feeling
of being inside some vast and splendid Process, supportive, inexir-
able and ultimately Good. Although one version of this is, of course,
associated with Teilhard de Chardin, this is certainly not what
Teilhard was actually getting at, any more than the boulders are
what the schoolmen were tlking about. It is the residual model of
reality which settles in the imaginations not only of the half-edu-
cated but of the sophisticated and erudite, in those parts of their
minds which are off-duty professionally,

There is also a version of Plato’s model. Like all these ‘residual’
models it does scant justice to Plato, but it helps people to live with
certain otherwise unexplainable nostalgias and feclings of incom-
pleteness. The notion that phenomenal experience is a fragmented
andl inadequate reflection of a perfect archetype has the effect of
making experienced reality manageable, yet not too restrictive, since
however inadequate and unsatisfying it scems it is not the whole

story. But this model is also ‘static’. The reflections do not grow -

towards the archetype; they can only, perhaps, fade away or he
absorbed into it, as in Charles William's astonishing novel, The
Place of the Lion, in which archetypal realistic ‘get loose” and all the
butterflics in the world are drawn irrestistibly towards a great and
terrifying beautiful butterfly into which they disappear. It is a
powerful baok, but its model of reality is very ‘imperonal’ and
ulimately (though I think Williams failed to sce this) deterministic,

The jargon of depth psychology (valuable as it is in its proper
context) also provides a way of dealing with reality which takes the
forrn of a mythology, not replacing but coexisting with the other
madlels. Jung's archetypes or (in the Frendian model) powerful gods
like 1d and Ego rule a world ¢f human insides. tor which exterior
matrer and cevents exist, it sometimes seems, only to provide image
tor the Intevior Realities. The whole thing is like a Kind of sacred
drama, taking place on the liule human stage which contains it,
Again, this is not what Jung, at least, was saving—he said almost
the oppositc—but it is the mudel of reality which remains in the
imagination.

e — o

M



-

PASSONS$SS4 (3)

Obvious examples of madels which explain aspects of reality at
the cost of excluding intractable experience as ‘unreal’ are Behay-
iourism and Communism, both based on a causc-and-effect model
of personal or social behaviour. Even the “process’ models are
caught in another kind of ‘staticness'-—that of the gradual building
up in a body towards some kind of destined perfection, at which
point it all stops.

Iam definitely not talking about the really complex and agon-
izingly worked out conceptual languages with which philosophers
and scientists of various schools and disciplines have attempted to
make the vastness of reality manageable in some way by the stag-
gering human mind. I am speaking of the rough but usable
‘pictures’ '.\'h’é\i‘h arc seized on by the dazes imagination, without
our even being aware that they had internalized such naive models,
but the presence of these models is betrayed by Word and attitude,
by unquestioned inclusions and exclusions and by those emotional
reactions to intellectual challenges which betray the presence of
hidden terms of refercuce. Among such indications of a concealed
model of reality is the use of the words *material’ and ‘spiritual’ as
mutually exclusive categories. We can talk about their essential
interdependence, or even oneness, but that is not how we ‘fecl’
them,

The theology of this book is based on the use of a different kind
of model, expressing itself in a different kind of language. The
mental picture T am proposing is just as naive as all the others and
manageable by anyone, but it does not exclude any kind of experi-
ence or known reality. It is simply a picture of life as given and
received in exchange, without ceasing, forever.

‘Life’ in this context means all of reality, apprehensible and
inapprehensible, all that is and all that could be, and it involves
thinking of cverything not just as part of an infinitcly complex web
of interdependence, but as a moring web, a pattern of flowing, a
never-ccasing in-flow and out-flow of being, But to say that is not
enough; the language is still wrong because the word ‘being’ has
for us a ‘stopped’ quality. For that word, let us substitute another:
love.

This is the best word, because it is impossible to conceive of love
as simply ‘there’. To be ‘there’ means to be, except accidentally,
alone. But love cannot be alone or it is not love—it has to be given
or it belies its name. And if it is given it must be received, even if
the reception is chilly. But somewhere (if we are to call it love) it
must have a return by another given love responding to it. Or is it
“another’? Is this not, also as given, just ‘love’, cqually with the
origin of it? And is this not, therefore, essentially an exchange of love?
And is not the name of this exchange also simply love? And what
is that but a description (as far as anything can be) of what Christ-
ians call the Blessed Trinity, the nature of God as love?

But that is going too fast, perhaps. We began with material reality
and must remain with it through literal thick and thin. And in fact
we are doing so, even when we struggle to deal with whar appear
0 be disembodied concepts. They never are rveally disembodied,
and that brief description of the operation of love as exchange is a
d.(‘scriplion of the basic nature of material reality, as it is a descrip-
tion of the most intense human experience and of the very life of
_Gud. This last we can only conccive, because its operation is also
the experienced operation of exchanged love in our own bodies and
minds, and those same bodies and minds exist only in exchange
with other kinds of life and of un-living matter, from the basic rocks
t the heart of divine love jeself,

1)
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158 If it scems strange to talk of love in connection with rocks or the :
159 cellular structure of living beings’ that is because we are accustomed .
160 to static models of reality, But we all learned even before we went |
161 to school that the earth was once a ‘ball of fire’, whirling out from 4
162 the sun, as if the sun could not hear its own privacy but must share ”‘; i
163 itsell with space. And within the whirling, incandescent core /‘"“{s l;
16t ‘chemicals’ constantly forred and re-formed, giving and receiving & 8
165 in patterns of inter-action, in a flux of hecoming. And when, in ‘g: é
166 exchange of heat with the chill of *space’ itself, the vast thing cooled Pod ;‘
167 and separated itself into identities recognizable even by scientific A ;
168 ignorarnuscs. the exchanges did not cease. The original rocks were , $§ JI
169 gradually worn down and surrendered their particles to the separ- > ,f
170 ated waters. whose own chemistry was thereby changed, and in the 13
171 process changed and re-ordered the rocks into what were to be }‘
172 vounger rocks. The shapes and layers of rock, sands, clays and -t‘r i,
173 waters kept, and still keep, a vast, slow dialogue of giving and Y
174 recciving, each changing and being changed, without pause. % i "
175 The dance of the shaping carth is echoed by the dance of ex- P
176 changed life in the cells of living bodies. In them, life is exchanged wo
177 and finds new ways of love. To usc the word ‘love’ in such a context ol B
178 is in no way to draw an analogy with human feeling; rather it is as Bt

179 accurate a description as we can manage of the nature of reality at
180 two different levels. But the understanding of what the word ‘love’

181 indicates ebout that nature can only be drawn, first of all, from
182 human cxperience, because we are using our human minds to ex-
183 plore the reality and soit is only from human expericnce that we
184 can get the concepts which enable us to do so.

185 This is equally truc whaterer model we use. To make use of, for
186 instance, ‘mechanistic’ models is just as much a use of human
187 experience to interpret reality as it is to draw on ‘love’ as descrip- 8
148 tion. It just feels more ‘scicntific’ because mechaines opera te outside
189 oursclves and are not supposed to have emotions, But to cnvisage
190 reality by thinking about machinery means the exclusion of enor-
191 mous arcas of human experience as ‘unrcal’, since these won't fit
192 into the model of reality we decide to be sufficient. To use love as
193 model is to exclude notking. Even machines are the produce of vastly
19+ complex exchanges of raw ‘nawral’ materind, human inventivencss
195 and labour, and all the kinds of mental, chemical, spiritual and
196 chronological permutations of exchange which are involved. If all
197 this makes onc dizzy in irying to think of it, that is because reality
198 is indeed heyond the scope of the human mind, whence the desire
199 to reduce it to manageable proportions by making it a “machine’.
200 The model of exchanged life, whose name ir love, helps us to
201 conceptualize but leaves open the way to sheer dazzlement, which
202 is a proper reaction to the unimaginable complexity of reality. It is
203 comparatively easy, too, to make the ental shift from “model’ 0
204 verification because human love, as scen and expressed, is so clearly
205 a matter of exchange oflife, giving, upholding, renewing. respond-
206 ing, reaching out; a constant flow of energy which is actually the
207 expericneed nature of velationships of all kinds.

208 But we notice also that the exchanges in nature, as in human
209 love, scem to press towards a point at which they "need” w0 break e
210 through to “something clie’. The breakthrough from non-life to life
211 is the most obvious and dramatic of these, only equalled. perhaps,
212 by the breakthrough from “instinet” to self-conscious awareness, and
213 crowned by the mysterious point at which the human thing becomes
214 capable of God. In each case a new sphere of experience has been \
215 enteredd, and each deserves an epic - an epic prayer,
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216 Among the more exotic subjects for possible epic prayers is, for
, 217 instance, the example of breakthrough suguested by some scientists
; 218 in connection with the famous ‘Black Holes' in space, Bluck Holes

219 are formed ‘it scemns) when the mass of a dying star collapscs into
220 akemel of matter of inconceivable density and of minute size and .
221 having a gravitational pull so great that nothing in its range, not
even light, can escape it. Black Holes draw in and annihilate all
223 matter and euctgy within reach. At the heart of them is a region
224 physicists call (with reason) a ‘singularity” where the density is so
225 enormous that all the ‘laws’ of physics break down. Nobody can
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226 guess what goes on in there, but some scientists have allowed
' 227 themselves an imaginative leap worthy of any poet or mystic, and

228 suggested that the Ssingularitics’ are the passages by which energy

229 and matier sucked into a Black Hole might emerge into another

230 universe. This is not the kind of hypothesis most people expect from

231 scientists, but it has a character of imaginatively straddling cate-

232 gories of thought which we shall find to be typical of ‘breakthrough’

233 considered as a necessity of reality as exchange.

234 The model of Exchange, then, seems to require, as part of its

235 language, the concept of breakthrough, and with it another concept, *"/L
236 that of ‘spheres’. It is used to express the sense of a passage from r;v"
237 one area of experience to another through some kind of barrier or

238 obstacle, however insubstantial and transparent,

239 This usc needs explaining. The ‘spheres’, in this sense, are modes M
240 of apprehending reality arou'Wrimdfism:m
monly used in this way, but my particular use of it was partly |
242 inspired by reading Dante’s Divine Comedy. In his journey towards
243 the uliimate truth—the Trinity—the poct passes through sphere
24+ after sphere, and these *spheres’ are the transprent concentric globes RS
245 which, in medieval cosmography, moved within each other round
246 the earth, and on them the planets and fixed stars turned in their
247 grave and hicratic dance, crying out, as they turned, the ‘music of
248 the spheres’, But this concept of successive spheres, cach one nearer
29 to God as it was higher from earth, was reflected in reverse in a
250 concept of created life which was also layered’. The categories of
251 being, from the angels downwards, were wide but distinct. Human
=32 beings rose above the beasts, who had ‘soul’ but not the spiritual
253 soul of the humans. Below the beasts lay the layer of the “vegetable’
. 254 realm, of beings which have life but without consciousness, and
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' 255 below that there lny the realm of inorganic matter. But below that, ,
-l 236 as the medieval mind discovered it, was yet another ‘layer—one
’ « 257 which, in a sense, only exists in the mind that conceives it, for it is
i 258 the realm of simple ‘matter’, the ‘stufl® of creation yet uncreated—
: 31 239 undifferentiated potential. There is nothing ‘below’ this except *
| 0" 260 nothing or *hell’, which is ‘as I shall suggest) “nothing’ because it ~
l %» 2(3.1 is a contradiction of heing. And tl'lrough all these layers, ‘sphc:rcs',
i f‘ 36.. the human person passes, unconsciously at first and later conscious-
A 263 ly and by choice, The ‘spheres’ are the fayers’ opened up by loving -~
o 26;1 response to reality, and they are separated from cach other by somie Lu.v"““‘r
‘! g :;’ffa kind of ‘barrier’, albeit a transparent one—but only transparent to
’; C* ;D? cyc§ cleansed, as Dante’s were, by the water of the river of life. To
B b/ ordinary human cyes the spheres are opaque, yet they can dol
5 268 become transparent and finally break.
269 As Thave used the word, the ‘spheres’ include the ‘areas® between
N 210 cach ‘barrier’, since this is the way we norally use the word as
‘ ;‘ 271 image. We maturally operate in several dillerent spheres, in this
? ::Z;’ sense, yet there is a definite transition whose nature we can evoke
1 &

. by the idea of passing through a kind of separating ‘membrane’,
, ;74 For instance, we all know thut behaviour, clothes and habits of
- speech which are appropriate in our ‘veryday® homes and places of
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work are not appropriate when we move into a ‘sphere” we can call
‘cclebration’. When we give a party or celbrate Christmas or a
wedding, life ‘fecls’ different, and we expeet diffecent things of it.

Even time scems to change its quality, We ‘live through’ much
more in a shorter time when we are celebrating. The sphere of
experience which is entered by people in love is yet another and
deeply important one which T shall be discussing.

But Dante’s medieval “spheres™ were further away from the level
of everyday human life as they were nearer to God. The comple-
mentary insight is that the nearer we get to God the closer we get
to the centre of ourselves, and vice versa. And a lovely modern
version of this, which expresses very exactly the notion of ‘spheres’
which I want, is provided by C. S. Lewis in the last of his ‘Narnia’
books for children, called The Last Battle. In it, the children, who
had once been Kings and Queens of Narnia, and their friends the
Talking Beasts have been defeated by their enemies and imprisoned
in a small and squalid stable on top of a hill. The Stable Door
proves to be the door to a fair and sunlit land. But then, looking
back through the door at the bidding of Aslan, the divine Lion, they
sce the End come upon the world of Narnia, as all their beloved
land is engulfed in darkness and the icy sea of chaos. Turning sadly
away from the door, they hear the call, ‘Farther up and farther in?’,
and they begin to travel, faster and faster, towards the mountains,
and as they go they realize that all around—hills, river, trees—is
familiar, vet different. ‘More like the real thing’ says one, and
someonc replics, ‘Narnia is not dead. This is Narnia.’

Having passed through the ‘barrier’ of the Door, the "world" in
the new sphere is indeed the same, yet utterly different hecause
‘more like the real thing’. But the children go on and on, towards
the heart of their world, and come at last to a walled garden at the
summit of a high, steep mountain in a hidden valley. Here, Lucy
(Lewis’s favourite heroine) looks back over the wall at Narnia far,
far below (but Narnia as known ‘beyond the Door’) and then, her
back to the wall, turns inwards, to look at the garden. Presently she
speaks to her companion, the Fawn, Tumnus:

‘I sec now. This garden is like the Stable. Tt is far bigger insicle
than it was outside.’

‘Of course, Daughter of Eve,” said the Fawn, “The farther up
and farther in you go, the bigger everything gets. The inside is
larger than the outside.

Lucy looked hard at the garden and saw that it was not really
a garden at all but a whole world, with its own rivers and woods
and sca and mountains, But they were not strange; she knew
them all.

‘I see,” she said. “This is till Narnia, and more real and more
beautiful than the Narnia down below, just as it was more real
and more beautiful than the Narnia outside the Swable Door! |
see ... world within world, Narnin within Namia, ../

‘Yes', said Mr. Tumnas, 'like an onion, except that as vou go
in and in, cach circle is larger than the last)
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The Passionate God

Here are Dante’s ‘spheres’—but the travel is ‘inwards’, ‘farther
up and farther in’ penetrating farther into the ‘real reality’ of the
sphere of everydayness, towards the centre. The heavenly spheres
of Dante’s Paradiso become here the layers of a homely onion, but
in both there is movement through the *spheres’ on the way o God.
So ‘exchange’, ‘breakthrough’ and ‘spheres’ are related concepts in
the model of reality I propose.

To use such a model is to alter our whole way of thinking and
feeling about ‘life’, about ourselves, about our relationships. But to
‘use¢’ in this sense means to make it part of one’s basic experience,
and that doesn’t just happen. That is may cease to be purely
theoretical and become part of the daily and personal apprehension
of reality, I draw on one kind of human experience which is common
yet not ordinary, and deeply important—personally, socially, his-
torically. It is an experience which is, itself, an example of exchange
and of breakthrough in exchange, that of Romance.

The images of passion arc images of love in action, but especially
of some kind of breakthrough to an encounter which is perceived as
difficult. This difficulty must be overcome, and the overcoming
involves an event, a ‘moment’ at which the ‘overcoming’ happens
and an encounter can take place. These images therefore imply a
sequence of events, a story. '

The ideca of ‘love’ need not imply ‘story’. It can convey a state of
being, an experience of communion as in John Donne’s cestatic
lovers, lying silent and still on a grassy bank through timeless hours,
fecling no nced even of the language of physical love. But at the
end of the psalm they are emerging from that trance of heing-in-
love and asking, ‘our bodies why do we forebear?’, for they must go
on with the story. The story will be about passion, and ‘passion’
implics, by its evocation of a moment of breakthrough and encoun-
ter, a before and after. But it is a story about love, a story of the
breakthrough of love, in fact a passionate love story, a ‘Romance’.

This puts the wholce affair in a context whose concern is the
articulation in story of passionate love. The French word roman
came to mean a story, originally one in a ‘Romance’ language,
specifically and originally a story about love, but a special kind of
love celebrated in the ‘Romance’ literature which originated in
France in the eleventh and twelfth centurics, It was preoccupied
with the phenomenology of passionate love, and it expressed this in
poctry because that was the only way it could be expressed.

Therefore the language of Romantic passion can provide the kind
of concepts, images and language tools which can enable us to
articulate the theology of exchange, for itis a paradigm of Exchange.
Itis familiar and therefore verifiable and observable, yet it is also
mysterious. It involves every level of human being; it touches the
carthiest of carthy experience at one end of the spectrum and the
heights of mystical love at the other. Tt can help us, therefore, to
understand exchange and breakthrough in inanimate mauer, and
in God. It can help us, above all, to *sce’ Incarnation, and the
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Church which is its outcome.

Later parts of this chapter, and much of the next, will be devoted
to exploring the theological meaning of Romance, but in order to
do this properly I must first, look at the nature of the ‘material’
world we live in, in which Romantic passion happens and which is
altered by it

This is really to approach the business of ermploying a ‘new’
model and language from a different angle. Tam asking my readers
to take part, in this book, in a dance of the mind and heart which
involves some strenuous and unaccustomed movements. Ve are so
stifl in our categories, so laced up in corsets of eightecnth-century
rationalism, that we can scarcely bend, and even normal breathing
is difficult. So what follows is intended as a mental un-lacing, so
that we can get a full breath of reality. [t tastes odd, at first, but it
is our world, and it is odd—much odder than we have been inclined
to believe. We lieve, in fact, in a universe whose behaviour is
stranger and less Er('clictal)lc (predictable, that is, according to the
only catcgorics of possibility we usually admit) than our familiar
models of reality allow. This is why it is so necessary to become
free enough to admit the possibility of things, events and experiences
which we have been accustomed to rule out, not because there was
no evidence for them but simply becausc they didn’t fit our models.

I have called such things ‘odd’, because it is a reasonably neutral
word. There are other ways of describing the things that happen or
are observed, and which do not fit the models we normally use to
handle reality. ‘Weired’, ‘strange’, ‘other’ and ‘uncanny’ are a few.
But phenomena so described can also, for our mental comfort and
convenience, be labelled fincomprehensible’, ‘incredible’, ‘fantastic’,
or cven, at one period, ‘mythical’ or ‘romantic’, and by such words
we indicate, one way or another, that these things are ‘not real’.
Yet whatever may be the category into which we finally push things
thus described they are at least this much ‘real’ that they have
occupicd and do occupy people’s minds, sometimes to the point of
obsession. Therefore they need to be considered if we are claiming
to make use of a conceptual model whiich excludes no kind of
human experience from its scope.

There are first of all things at the level of experience only just
beyond the purely ‘everyday’, such as telepathy, ‘prophetic’ dreams
and ‘coincidences’ unlikely enough to challenge credulity, and also
of the physical changes which take place under the influence of, for
instance, violent personal emotion or mystical experience. People
know what is happening to someone else, far off and out of touch.
They ‘see’ things that aren’t going to happen until next week, They
can hecome, under certain conditions, free from the normal need
for food or sleep, or they can fall into a trance - like sleep because
some event is taking place (such as a birth or death) which has
tremendous psychic significance but with which the person is, at
that stage, unable to cope. None of these things is precisely
‘everyday’, but they are sufficiently often recorded and explainable
to be acceptable to most people, so they scarcely stretch the category
of everydayness. In this category also belongs (for instance) the
strange interaction between architecture, musical sounds and the
human body. The builders of some Indian temples, and also the
Cistercian architects of some twellth-century churches in France,
built them so that the chants used in worship induced what can
only be deseribed as a kind of mystical experience in the warshipper.
onnected with this is the fact that certain musical intervals are
known to produce physical changes which enhance spiritual aware-
ness, and religious chants (including plin chant) use these inter-
vals, though most people who use them now are not aware of the
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fact. Linked to this again is the impact of the Baroque, especially
German Baroques, a style in which architecture, painting and sculp-

ture use space and d('(nr'umn(m such a w ay as to unsutlc‘and

vnsu.ll Lategoriesjand give the mind littde to hold on to, so that it
"easily soars inte'the painted heavens whose ‘earthly edges’ scem to
have dnnppmrc(l Here, music also becomes so much part of the
pln(c in the which it sounds that onc can talk of the soaring angels’
wings of the music and of ‘sonorous repetition of arched spaces.,

The next category is that of readily seen but quite nn.\phc.nblc
phenomena, commonly dismissed as fabrication or illusion. [ can
only refer to a few examples, and among the weirder ones are ‘rains’
of unlikely articles such as fish, nails or frogs, recorded at different
times and places by reliable (and understandably angry or fiight-
ened) witnesses. There are cases including several contemporary
oncs of bodies found totally burncd up, but with clothes (even
stockings) or nearby furnishings unharmed and even un-scorched.
There arc cases of people being reported seen in two different and
distant places simultancously. Possibly (poltergeist’ phenomena
should also come into this category, since they often involve the
moving aroumd or smashing, or arbitrary disappearance or ap-
pearance, of objects. ‘Levitation’—the capacity of pcople in certain
mystical states to leave the ground and float around—is another in
the same category, and also violent changes of temperature, so that
some mystics have felt (and been felt to be) so hot as to be paindful
to touch, while sudden extreme cold often accompanics the appear-
ance of ghosts, or is experienced by itself as a type of *haunting’.
Some people have given off intense light, and by no means all of
theseere mystics. Evidence for these, and many other incidents is
plentiful and accessible. This does not mecan that all must be ac-
cepted but it docs mean that unless we continue to reject such
evidence as necessarily false we have to admit that the world is a
great deal odder than we normally recognize, and that it is odd not
in purely arbitrary ways but according to certain patterns which
can be traced, although they don’t correspond to the pattern of
everyday expectation. Various explanations of such phenomena are
offered from time to time.

I 'am not suggesting any particular explanation here, but only
noticing that such things do (if any evidence is reliable) occur,

A further category concerns things which are seen but are, in a
sense, ‘not there’, Rains of frogs and levitated mystics are definitely
there, however outrageously novel their mode of being there, A ghost
is not “there” in the same sense, nor are ‘visions’. ‘They may or may
not be seen by more than one person, and even when the secing is
shared it is evanescent. The things or persons seen in such cases
cannot usually be touched, though this is not always the case, for
some ‘visions’ do scem to involve physical contact, but in the arca
of ‘oddness’ it is impossible to be quite clear aboug where boundaries
come. It is arguable for instance, that the visions of certain saints
who not only saw but touched the person of Jesus were in the class
of sceings of things that arc there, so there may be a confusion of
interpretation, rather than an actual difference of category.

The volume of supportive evidence for see ings of ghosts by very

sane people is great, though of course never conclusive if one refuses
to admit that such things could happen, Some ghosts seem (o be
sxmpl) people going about their daily avocations, but in another
time. (These are the ones who walk serene ly lhlomrh walls which
when they were ‘alive’” were not there). Some seem to linger in a
place where they have been very unh: appy, as if the place had
aborbed the imprint of their misery, More rarely, great happiness
scems to have done the same thing. Others seem to have a purpose

<>

PRIV

-y

-

2

PoE B s

N iy -t

3

SR IR0 & et e foy a

“Betdivr




-

174
175
176

7

' 178
179
180
181
182
183
184
185
166
187
168
189
190
191
192
193
191
195
196
197
198
199
200
| 201
202
203
204
205
206
- 207
208
209
210
211
212
213
214
215
216
217
218
219
220
221
222
293
22
295
226
297
228

PASSONSSS5 (4) .

in mind, such as righting a wrote done during life, or preventing a
wrong amony the living, or just plaguing people. Some ghosts are
malevolent, more are well-intentioned. Again, I venture no theory
as to ‘what’ chosts arc, | only say that they have been seen.

It scems possible that many people who have visions don’t report
them, partly because they risk being put in hospital, but also be-
cause the things they see just don’t demand to be ‘published’. The
little girls at Cottenham who saw fairics in their garden only became
famous because aduls, overhearing their conversation, challenged
their veracity; they offered to prove the cxistence of their tiny friends
by photographing them, and did so, producing pictures which no
amount of expert fake-hunting has been able to prove to be other
than authentic. So perhaps the fact that we think of ‘visions’ as
mainly baearers of messages for others besides the visionary is
misleading. In any case, not only saints or mystics have them.
Mentally ill people have them, and most mediums do, and people
who are ‘fey’ get momentary ones. And they vary among themselves
cnormously, for some are distinctly ‘visual’ and others are impressed
on the memory by what Dame Julian of Norwich called ‘spiritual
sight’, though expressed in visual terms for purposes of communi-
cations. Some seem to be ‘straight’ encounters with recognizable
human bheings, however exalted; others are encounters with beings
in categorics which don't have any everyday equivalent, and so
have to ‘take’ an ecarthly-imaginative structure in order to com-
municate. Of such are visions of angels, or the strange theiphanics
of Ezckicl, and of such, I would guess, was the encounter with a
faun in the botanical gardens in Edinburgh, and later with the great
god Pan himself, by one of those involved in the remarkable explo-
sion of ‘naturc spirits’ associated with the beginning of the famous
Findhorn Community, At that time also this community was able
to grow vegetables and flowers of a size far beyond the normal,
which boggled the minds of local gardeners and was confirmed by
eminent and sober horticulturalists as being quite inexplicable in
terms of the natural noursthment available from a soil at first so
poor and salty as to grow nothing but coarse grass, This aspect of
the Findhorn experience is one of the hest attested contemporary
examples of things which are undoubedtly ‘there’ but inexplicable
in terms of ordinary cause and eftcct. (That was in the days before
Findhorn became ‘respectable’ and before the effects of a gnostic
type of theology, possibly associated with ‘white’ witcheraft, had
time to become evident). The visions were ‘scen’ in a fashion ap-
propriate to the cultural idiom of the seer hence a professor with a
classical background saw a ‘faun’. This applies whether the vision
had an explicit purpose and message, or whether it was a private
experience, such as those which sometimes happen to very sick
people, or apparenty just for fun like the Cotenham fairies, whose
clathes and hair-styles were so disconvertingly ‘in period’.

Bevond all these categories is that of experience which is de-
scribed in terms of “seeing” only because it is unclassifiable in terms
of normal sensory experience and can only be communicated in
quasi-visual paradoxes of bright durkuess and dark knowledge, or
‘unknowing’ which illuminates. It is stretching a point to call it
communicable at all, but as an experience it recurs over and over
again in the wiitings of mystics, though not, so far as T know, in
any other context.
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The categories of ‘odd’ expericnces I have described are not
exhaustive. T have not mentioned the category into which many of
the miracles of Jesus fell, as well as many other ‘healings’ which is
that of obvious physical change without normally explainable phys-
ical reason Healings are quite a frequent occurrence, now as then,
and some are done by dircct physical contact and some at a dis-
tance, some by ‘faith’ (of the healed) and some apparently. without.
Not all arc ‘realigious’; there are healings by magic, and some
people simply ‘have the gift’. There are such things as the multi-
plication of food, or the alteration of shapes of things (a grove that
is never the same length an successive measurings, for instance).

Another kind of evidence of oddness which has become much
better known recently is the witness by people who have clinically
‘dicd’ and come back to life. The expericnces recalled by these
people fall into recognizable patterns and scquences. Not all go
through the whole sequence, but there is one which commonly
includes the experience of being out of, and looking down at, one’s
own inanimate body. People who have experienced this can often
recall the conversations of those working on resuscitation, for in-
stance, but also found themselves able to move out of the room and
follow other people. If the experience continues long enough it
scems to come to a ‘beautiful country’ of some kind, but also to
some barrier in it, a river or other division, beyond which, possibly,
is the point of no return. Carl Jung recorded one of the most
claboratce of these expericnces, and he, like many others, decided to
come back, for the sake of those still living who necded him. These
aceounts are from so many ditferent kinds of people, varying in age,
intelligence and religion many of whom did not know that anyone
else had ever had such an expericnce, that it is hard to dismiss
them. They raise questions about among other things the relation
of ‘soul’ and body, for over and over again some kind of physical
being is experienced iu distinction to the sick and injured body
which is ‘dead’. The storics of people who have had telephone
conversations with a person later discovered to have been dead at
the time of the call are another weird question mark about the
nature of bodics, ‘dead’ or alive. We can also slip in here the
fascinating results of historical rummaging which shows scientific
discoverics made many centuries before their conventional dating,
and alchemical theories relating accurately 1o nuclear physics and
other matters). :
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There is one source of evidence about the ‘oddness’ of the world
which is not so much a distinct ‘category’ as a way of approaching
what may turn out to be the same or related phenomena, We hear
of particles describing curves which have no tangents, about num-
bers greater than Infinity, about the universe being supported by
sound vibrations, about ant-gravity and anti-matter. Scientists
draw on symboliy and cven poetic expression, devise ‘models’ and
diagrams which they assure us anxiously are ‘not really at all like’
the thing they ‘explain’. Such scientists do, in fact, preciscly the
kind of thing that anyone dealing with really strange experience
does, including the New Testament writers: they describe one kind
of expericnce in terms of another kind which, in default of any more
direct way, might help to convey to those who have not actually
shared the experience something of its reality and significance.
Together with all the other evidence of ‘oddity’ in the physical
universe, this kind of thing helps to provide a more realistic content
for considering the significance of the life of Jesus of Nazareth than
if we insist on regarding the strangeness in his life as either peculiar
to him or invented by the evangelists. Allicd however, to this scarch
for poetic image in order to convey some sense of the reality en-
countered at the furthest limits of scientific research is the suggestion
by some scientists thaat the very basis of traditional science-—the
possibility of ‘objectivity’—is ultimately misleading. Archibald
Wheeler, of the University of Texas, is emphatic that we have to
stop thinking of nature as a machine that goes on independently of
the observer and to realize that we ourselves ‘make’ reality by the
way we respond to it. There is (to use my terms) an exchange of
life between the observer and the observed. To help this realization
he has proposed a kind of mental ‘experiment”. Imagine a game in
which one player leaves the room while the others are supposed to
choose a word for him to guess. Subsequent questions and answers,
to discover the hidden word, suggest the way we usually suppose
that scientific rescarch works. But, says Wheller, suppose the people
in the room change the game. They don’t choose a word at all,
there is no pre-existent answer. All each will do is to answer ‘yes’
or ‘no’ as he or she pleases, provided he or she has a word in mind
which fits both the reply given and all the previous replies. The
outsider, asking questions, assumes there is a word, but in fact the
word is coming into being as he asks. Finally, he makes a guess
and is right, because he or she, and the others, have created the
concept out of their dialogue. In the same wav the plysical world
as we apprehend it emerges from the ‘questions’ we ask about it, If
the player asks different questions he discovers a different word,
and if scientists (or any one clse) does different experiments and
pursues a different line of research he will evoke a different kind of
reality. Thus, ‘observation’ can be thought of as a giving and re-
ceiving of encrgy in exchange, and at the intersection of that ex-
change a phenomienon comes to be. [ts individuality is the point at
which all those converging energics meet and break surface.
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The important thing about all this is not whether or not any
particular ‘oddity’ can be ‘proved’ but the way in which our mental
picture of reality is modifiedd once we take seriously the possibility
that such things do happen, for all of them contradict one assump-
tion or another about reality, They especially bring in question our
assumptions about the human body. The basic image which governs
assumptions about our bodies is that they are defined by their skin.
At this point, our physical being stops; or, conversely, our physical
being and all the emotions and thoughts which it makes possible,
arc ‘contained’ in that skin. Communication with other bodics—
human or not—can only be by touching them or speaking to themn
(directly or indirectly). Buw all the odditics of ESP, idcas about
‘auras’ which can be perceived around people, and the current
jargon about good and bud “vibes’, as well as those out-of-the-body
experiences, bi-location, not to mention powers of healing, imply
detectable and quite concrete relationships between bodies which
arc not verbal or tactile, as well as powers of bodics to do, and be,
things which are not explainable if my skin is where [ ‘stop’.

If we admit such ideas, or even the possibility of them, we posit
a different kind of world. If such things do or can happen, we
cannot use a mechanistic model, nor an ‘archetype’ model; neither
can wc use a process model, and we cannot, I think, even use the
‘exchange of life’ model I have suggested, just as it stands, but only
with the help of the extra concept of ‘breakthrough’. For the first
version of the exchange ‘model” T suggested was at least observable
as sequence. We could sec how it happens, at least in outline, even
if the sheer complexity of the actual operation defies imagination,
But ‘oddities’ don’t fit into this vision, they are not part of a
scquence imaginable in such terms. '

The name for ‘exchange of life’ is lore, and one of the manifest-
ations of love, the one in fact from which this book takes its title,
is Romantic passion and is precisely a break in some kind of se-
quence which scems opposed to love. It is therefore ‘odd’, in pre-
ciscly the same sense as those other things. Its oddness, like their
oddness, does not imply that there is no sequence or general
‘pattern’ of exchange, but rather that, somchow, the pattern as we
pereeive it is in some way inadequate to ‘carry”’ the full flow of the
exchange of life which we call love. There is, in fact, ‘something
wrong’, and the strong tides of exchanged life are defected or dis-
torted in various ways to compensate for this. These ‘tides’ must
find a channel, and the one they find, or make, takes routes which
are strange and even ‘impossible’ according to normal patterns.
With the temerity of the truly ignorant I would venture to suggest,
here, that the notion of curved space is an example of this, The
path of light through space is not a straight linc but is distorted
more or less by a strong gravitational field. Gravity is a ‘field’, like
amagnetic ficld, and the ‘magnet’ is matter itself, which creates the
gravitational field by the distorting the space around it. Gravita-
tional ficlds not only *bend” light but slow it down, measurable. It
isnot 56 long since such anidea would certainly have been dismissed
as ‘impossible’. We cannot casily deseribe gravity as ‘something
wrong’, yet perhaps it is. Perhaps the “differentiess’ of matter is a
distortion of the ultimate reality of its relationship with energy. But
since the distortion is there we have to discover how the *flow’ of
exchange actually behaves.
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A strange consequence seems (o follow from such reflection. To

use the ‘exchange’ image very concretely and naively, let us image
a stream flowing between banks which become damned, suddenly,
by fulling rock from the hillside. The flow is stopped, the water
builds up tv form a lake. Two conscquences follow. One is that
there is now a lake, and in it may grow fish and weeds, and by it
may grow trees, and animals may drink and flourish which other-
wise might not have heen able to do so. The other conscquence is
that when the new water level reaches the top of the dam, or
encounters stonc or carth loose enough to be pushed out of the way,
it will flow over the top and fall, with much greater force than that
of the original flow. This can produce results which would not have
been possible when the stream was undisturbed. It will wear away
the rock below much faster than before, but also it can be used to
generate other kinds of power—to pump, to drive cngines, to light
a town.

This suggests that the fullest encrgy of exchaunge of life, which is
love, becomes available because something is ‘wrong’ with the situ-
ation. Love, in fact, is experienced not only as peaceful creativeness
but as violent breakthrough; it becomes Romantic passion. But the
energy of love also issues, for parallel reasons, in the oddness ob-
scrved in material phenomena. To throw out a few unimportant
guesses at random, it scems possible that ‘ghosts’ may happen
because something called ‘death’ blocks a communication between
people which is (for reasons not always clear) essential. The energy
of exchange, unable to flow in ‘normal’ channcls, finds other and
‘odd’ ways, using what seem to our narrow cxperience bizarrely
disconnected aspects of physical reality in order to do so. And it
may be that food is multiplicd (and there arc modern examples of
this) very simply because there is acute need for food in conjunction
with the kind of person who is, in some sense, a ‘breach’ through
one of thosc blockages, I mentioned. Through that human breach
flows the power of exchanged life, and, since there is no possibility
of satisfying the acute human nced in ‘normal’ ways, this intensi-
fication of power takes abnormal channels.

All this is guesswork, but the imaginative model on which it is
based is extremely suggestive, It suggests, among other things, that
an essential element in the operation of addness is some kind of
breach in the blocked exchange. Such a breach in nature occurs, of
course, wherever the mounting pressure of frustrated energy finds
a weak spot. And this can be thought of as cither accidental or
deliberate. The rising water will fall over the dam whenever it can
surmount the lowest rock, or displace a wobbly one. But the creation
of a weak spot could be (as in a rcal dam) done deliberately, so as
to direct and cxploit the released power in the best way. Left to
itslf, the released power can be destructive than beneficial and,
this may account, among other things, for such horrid phenomena
as those charred corpses in uncharred rooms, or for the apparently
motiveless ‘panics” which seize peopli, or for destructive polterge-
ists. A weak spot, therefore, does not imply a faiture, but simply
the place where circumstances, random or planned, make it possible
for the interrupted flow to break through.

The whole phenomenology of Romantic passion is a direct result
of the fact that love is experienced not as natural exchange of life
as in plants or in ordinary human sexual feeling, but as concentrated
at one point, where it is enabled ta break the highly defended
barriers between two conscious and complex human beings.
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t
; 166 There are, however, various possible weak spots which can he
‘ 167 thought of as somchow pmvcr.fully evoking, by their nature, the
; 168 nature of the exchanged life. One is physical beauty. All images of
‘ 169 ‘heaven’ or of ultimate Good take beauty for granted as an accurate
: 170 reflection of the truth they scek to evoke within the mind and heart
171 of the listener or scc-cr. Beauty is heaven, in some way, and beauty
) 172 of face and form are capable of evoking recognition of the nature of
173 the inner and inarticulate ‘expericnce’ of exchanged life which is
1 174 oneself.
175 The Romance writers took this for granted and delighted 1o
176 describe such an occurrence. In one of the ‘Lays’ of Maric dc¢ France
? 177 (one of the many women—some of whom were actually
178 ‘troubadours’ or trouzeres—whom the Romance movement cmpow-
179 cred and inspired), there is an account of the arrival at Arthur's
180 court of ‘the flower of all the ladies of the world® whose mission is
181 - to rescuc her misjudged and endangered knight,
182
t Passing slim was the lady, sweet of hodice and slender of girdle.
183 Her throat was whiter than snow on the branch, and her eyces
184 likc flowers in the pallor of her face. She had a witching mouth,
185 a dainty nose, and an open brow. Her eycbrows were browan,
- 186 and her golden hair parted in two soft waves upon her head. She
| 187 was clad in a shift of spotless linen, and above her snowy kirtle
; 188 was sct a mantle of royal purple. ... As the Maiden rodc at a
189 slow pace through the streets of the city there was none, neither
v 190 great nor small, youth nor sergeant, but ran forth from his home,
: 191 that he might content his heart with so great a beauty., Every
Q 192 man that saw her .. . marvelled at a fairness beyond that of any
: 193 carthly woman, ~
1 194
And when the imprisoncd knight hears of her coming her says: ‘It 6
: 195 is small matter now whether men slay me, or set me free; for 1 am
i 196 made whole of my heart just by looking on her face.” Thus beauty
g" 197 can often be the ‘place” where breakthrough happens. Another is
i 198 some kind of shared enthusiasm or commitment, which is in jiself
% 199 a ‘place’ where the flow of exchanged life is secking outlet and
i 200 distination. Another is simply a shared image of love itsclf, as when
‘ 201 Paolo and Francesca, reading a tale of love together, found the
’ 202 barriers between them suddenly breached—in their case, to their
g 203 doomn.
’*ﬁ 2014 Another kind of human experience which is a natural weak spot
é' 205 is cleath, not only the actual experience of dying, but the idea of it. < gv
: 206 The knowledge that oneself of a loved person is suflering from a
Q! 207 fatal illness notoriously shakes people loose from preoccupations
: 208 which previously seemed very important and confronts them with
i 200 a deep truth, Death is often associated with Romantic passionl(
210 because passion is ‘timeless’, it has no ‘history’, it is a kind of death
i :; 211 to everydayness, There is a fittingness about the romantic preoc-
! ; 212 cupation with death, even ifit casily became sentimental or morbid.
; s 213 Romantic passion, thenis itself precisely the kind of breakthrough
O 214 of exchanged life, at the vulnerable point in some ‘harrier’, for
: 215 which I have tried o provide.an adequate imaginative model, But
; 216 there is something else about it which throws light on the notions
\‘ 217 of exchange and breakthrough in history. For just as people live A
; 218 meaningul sequences—that is, have a story—so communitics, na- { |
219 tions, cultures also have ‘histories’, in which traceable sequences
220 display the exchanges which build up an cthos, a religion, a whole
. 221 culture, with the significant breakthroughs which characterize that
' po222 process. But the term *Romantic passion” conveys to us a particular
Co993 inlcrprcl;uinn of certain human emotions hecause, at a certain puint
;
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224 in history, a wpe of perception developed which enabled the im- |
225 portance of the experience itself to be recognized.
226 The word *Romance’ derives from ‘Roman.” The Roman con-
227 quests took with them all over the subjugated territories the Latin
223 language, expressing Roman law, ideology and culure, It was a -
229 sophisticated. Hexible and highly logical lunguage, rich and lucid !
230 and selt-confident as the culture is articulated, and cqually unac- 4 /“X,
231 commodating to the twilight arcas of human experience, to the !
232 allusive, mostly orally transmitted culture and religion of the north-
233 ern peoples it subjugated. Yet, as conquered peoples became Ro-
234 manized. and as the ‘barbavians’ drove westwards in wave after
235 wave of conqquest and were themselves assimilated more or less to
236 Roman ways, the Latin language changed. First it lived side by side
237 with a number of other dialects and languages—Celtic, Norse, Ger-
238  manic and later Arabic—and then gradually in cach place the
239 ‘barbarian’ languages affectad the spoken Latin, itsell already a
240 much more ‘popular’ language than the classical Latin familiar to
241 people who read Virgil or Horace (or even Augustine). It was

942 different in cach place, of course, and no two were alike in the ways
243 the languages related to cach other. In some, the two coexisted for
24} a long time, in others they gradually merged, In Italy, homeland
245 of Latin a recognizable Romance language—Italian—was slow to
246 develop. In northern France (land of the Franks) where there was
247 growing cultural sell-confidence under Charlernagne and his suc-
248 cessors, the development was comparatively fast and distinctive.
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o The flow of exchanged life pushes onwards, breaking down bar- {‘%
250 ricrs, and it breaks through at the weakest point. Roman culture ;B‘e
231 was not ‘Romantic’ in our sense about human feelings. (It was sexy f;'
252 but it deprecated taking passion scriously). Yet, by the time all 21
253 these linguistic changes were taking place, the Latin culture had < l K.:(— ‘%“
254 carried with it over Europe the theology of Christianity, and Christ- v A.Lw_g {.‘},
235 ianity had been adopted (more or less” by the ‘new’ Europeans also. a "y o(/,,u.a;c\r i.{‘ !
256 So we have a situation i which the explosive force of Christian a ‘ b
257 awarcness was being carried around in vessels of Latin, whose _%'
258 modcls of reality were quite unsuited to contain the stuff. Latin g‘q‘
239 theological concepts boggled. and Furope was torn by heresies as XA
260 people tried to make sense of Incarnation and Eucharistin language
261 basically unsuited to the purpose. But Christianity is a lived thing, .
) 262  and as it was lived it was changing people’s lives and ways of
’ ™ 263 thinking and fecling, by passing the incapacities of language and wﬂ i
26+ producing in the process a remarkable loosening up in Latin itself. gl
! 265 Finally, however, this was not enough. New nations, whosce experi- 'ﬁ;
i @ 266 ence of life was quite unlike the Roman one, were also absorbing ,2') '
i o267 and modlifying and being modified by the new religion. The climate g4
| 268  of fecling about life was being changed, not, of course, just by the &
; 269 new religion, but by this combined with the need to adapt to a
!‘ 270 more settled way of life, 1o be *cultured’, to articulate law, and also
!; 271 to incorporate the remaining and stll strong Latin influence,
: 272 In the south of France, towards the cleventh century, there de-

273 veloped a language, the Provengal Romance language, the langue
274 d’0c, which was peculirly suited to a cultural breakthrough because
275 it was a kind of weak spot, linguistically and socially. Provence
276 recovering from the collapse of Charlemagne’s empire and sybjected
277 to the influences of returning Crusaders, their imaginations full of
278 the sights of forcign cities and strange and richer lainds. Tts language
279 while clearly ‘Roman™ in much of 1ts skeleton, was full of words o
280  dowith country life, a life essentially rural; much concerned with the
241 seasons, and growing things and human reaciions to these experi-
282 ences, whereas Latn was the language ol an essentially urban ‘
283 culture, imposing even on country life the orgamizational attdwdes
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284 of the city, but Provengal culture was also now deeply interested
285 in clothes and ornament, in festivity and hcroism and beauty and
286 food. Itslanguage was thatof a society in transition, Social divisions
287 were fluid, aristocrats and ragged jongleurs could write and sing the
288 same kind of poetry, and people could and did come quickly to
289 prominence in the little uncentralized courts with no long tradition
200 behind them. So there emerged a language of many diphthongs and
291 triphthongs, a liquid, incantating language, but one with the hard
292 ‘¢’ at the ends of some words which gave its name to that part of &{
203 France, the Langue d’oc. It was a language of surprises, light andl - &fﬂﬁg&
29+ stimulating, not sonorous or impressive like Latin, /) | k
295 In stress the crucial importance of the actual sounds of the -
206 language people have to use when they are trying to communicate !
207 ideas. Itis at the basis, for instance, of Tolkicn’s writing of Lurd of
298 the Rings. He wrote it, he said, to provide a context for the language -
209 he had been inventing, or rather adapating, from Norsc languages, 6 N\
300 as a ‘lingustic experigment’ or a ‘philological game’. Some critics ~’ ‘2
301 said this proved the hook was unimportant, a ‘mere’ fairy tale, but .
302 others held that the book could not be partofany game, philological Vv
303 or otherwise', since in it ‘the heart of the author is laid bare, as one 2
N v
30+ of them put it. *No one ever exposes the nerves and fibres of his
305 being in order to make up a language’. Maybe not, but nobody
306 could make up a language without exposing the nerves and fibres
307 of his being, however unintentionally. Conversely, it is only when
308 the right language hecomes available that certain ‘fibres’ can be
309 revealed at all. The need to uncover and communicate ‘pushes’ the .
3i0 existing language towards change and, as change begins to be felt
31 ‘under the surface’, attention concentrates at that point, itis ‘rubbed
312 thin® by experiment and desire. In the end something breaks
313 through, as in Provence, and a new dimension of spiritual awarencss \
31+ beconies possible,
315
316
! 317 galley ends
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The Passionate God
Galley 7

So in this new language men and women were finding ways to
say things that had not been said before. They were saying things
with religious roots, but not religious things, for the theology poss-
ible in Latin language could not ‘feel’ the spiritual impulse of the
time and place and people.

To put it another way, the Christian demand, implicit in even
the most crudely presented version of the teaching of the New
Testament, was for a free response of love, a fervent giving and
receiving, and openness, in fact an exchange of life which had to
be, somchow, physical-yet-spiritual. But the available language of
the Church and the customs and laws adopted by the Church had
been shaped in a fierce school of conquest and compromise and the
control of unruly crowds and unruly emotions. Rich and self-con-
fident, Rome had said, ‘We know it all; this is all there is to know.’
Challenged and forcibly adapted and displaced by the new nations,
Roman language and culture still said the same things but, under
that pressure, said them with a cynicism and harshness uncasily
balanced by a tolerance of what it could not prevent. None of this
allowed the Christian feeling for life to say adequate things about
itself. It could say nothing in Christian terms about real human love,
about sex (except negatively), about bodily experience as spiritual.
Its whole attitude to the physical was suspicious and grudging at
best. But the ‘feel’ of Christian being was, by then, in the mind and
heart of Europe. Inarticulate, it pressed towards words. Homeless,
it scarched for ‘a local habitation and a name—if not in a religious
context, then in a human one that fitted it I,lcould not use christian
words then it had to have human words which could carry that
kind of impulsec. ,

The impulse found its ‘weak spot’ in time and space, the only
possible one in the course of the history not only of Christianity,of
human kind, for the linguistic and culural breaking of the dam
which occurred in eleventh-century Provence affected, in the long
run, every culture in the world, as cach one reaches the point at
which the articulation of this different experience of reality becomes
necessary.

Through the ‘weak spot’ in the dam it came, at first a trickle,
then a stream and finally a river that widened and engulfed France,
Spain, Germany, England, Taly. As European culture spread, other
languages and cultures felt the ripples touch them and the water
creep upwards over their territory, sometimes on stony ground
where it simply stood in pools, and sometimes over soft land that
souked it up and where it was fed by native streams. So at last the
great freshwater sea of Romance, by inlets and along stormy coasts,
has touched every human culture, encouraging the growth of
strange fish and of luxuriant plants on newly watered shores and
providing, also, a way of the exchange across its surface, of strange
and exciting ideas which, in that exchange, grow and develop.
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That is Romance, but it began in Provence and it began with a
language which was capable of commuunicating love, Tt clidn’t com !
municate amor or even caritas, it communicated amour, which sounds:
quite ditterent, and specificially it communicated amour courtois, cour- ;
tcous or ‘courtly’ love—love as developed in those little, excited,
newly leisured courts, where people had time and desire 1o explore
new ways of relating and of thinking about relationship, because |
old sacial patterns had broken down and new ones had not yet
hardened. The word ‘court’ gave the adjective courtois, courteous—
with all that.the word implices for us of disciplined yet sensitive and
deeply respectful care for another. ‘Courtly 1ove’ is the notion and
practice of love which grew in the courts of Provence: a brief flow-
ering, but rapic and very intense, and it was a new flower. This
newness cannot be exaggerated. As. C.S. Lewis said, in the first
chapter of his classic work on Romance, The Allegory of Love:

There can be no mistake about the novelty of romantic love; our
only difliculty is to imagine in all its barcness the mental world
that existed before its coming—to wipe out of our minds, for a
moment, ncarly all that makes the food of modern sentimentality
and modern cynicism. We must conceive a world emptied of that
ideal of *happiness™—a happiness grounded on successful roman-
tic love—which still supplies the motive of our popular fiction.
In ancient literature love scldom rises above the levels of merry
sensuality or domestic comfort, except to be treated as a tragic
madness, an +==+—" which plunges otherwise sane people
{usually women) into crime and disgrace. . . Plato will not be
reckoned an exception . .. . In the Symposium, no doubt, we find
the conception of a ladder whereby the sou! may ascend from
human to divine love. But—you reach the higher rungs by leav-
ing the lower ones behind. The very first step upwards would
have made a courtly lover blush, since it consists in passing on
from the worship of the beloved’s beauty to that of the same
beauty in others. Those who call themselves Platonists at the
Renaissance may imagine a love which reaches the divine withe
out abandoning the human and becomes spiritual while remain-
ing also carnal; but they do not find this in Plato. If they read
it into himi this is because they are living, like ourselves, in the
tradition which began in the cleventh century.

Lewis did not try to guess why this new thing appeared. Bold in my
unscholarly status T have made such a guess, for this is nom';l’fcr
of scholarship but of recognizing (tentatively but with delight) the
characteristics of that phenomenon of breakthrough which will oc-
cupy much of this hook.

We may be able to grasp the nature of this cultural “weak spot’
andl how influential can be a ‘breakthrough’ at such a point, if we
consider a parallel case near our own time. ‘Blues’ music is a
musical ‘lunguage’ which came into existence out of an extraordi-
nary congrucnce of circumstances. Enslaved and uprooted, cut off
from their cultural traditions, the black people in the American
South had a strongly artistic and intuitive character and a_spiri-
tually decpened and strengthened by the streess of the need o resist
the natural tendencey of the enstaved towards apathy and servility,
Music s the one art-form which is literally *tree’. Tt does not require
materials or cducation or even time, because peaple can sing as
they work, and as so often the art of the poor was in the music of
the human voice it was in that special kind of vaice which i rarely
found except in black people, especiallywZdmen. thata new ‘sound’
broke through, with its use of particular musical intervals, of odd
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irregular rhythm, of syncopation, slides' and tremolo in idiosyn-
cratic but characteristic combinations. This sound expressed-—in-
deed made it possible to express—a range of human fecling which
had not been culturally ‘available’ before. The characteristic mix-
ture of melincholy, endurance, controlled yet passiumsc longing
and at the same time a quality of human and encrgetic carthiness,
and all this somchow shot through with a certain quality of mystical
wisdom: this is ‘blues’ music. Tt changed the Western musical
‘scene” permanently iand flowed over into the whole culture in some
degree. IUs influence has not been as powerful or as available as
that of Romance, because it is a musical, not a verbal, language
and therefore lacks the possibility of such direct and explicit assim-
ilation. but the kind of thiug it was and the way it happened display
the same *rules’ for the occurrence of Romantic breakthrough which
I shall be examining in the next chapter.

There is a nced to examine them precisely because this book is
not about Romantic love, except in so far as Romantic love is part
of that greater whole whose ‘pattern” it illustrates on a scale and in
a manner which is very accessible to us. In preparation for that we
need to ask, here, ‘what is it which broke through? What is so
special about it? What is Romantic lov¢?”

It has no relationship, as Lewis pointed out, to the experience of
human sexual love as the ancients understood it. Nor has it anything
dircctly to do with sacred sexuality, though this is as old as the
oldest religious, and sacred prostitution has been regarded as a form
of worship and union with the god or goddess in many times and
places.

In some of the ‘mystery” religions a ritual involving sexual inter-
course with a priestess or priest of the cult was part of the initiation
process, and a ritualized royal ‘mating’ of sacred kings and queens
was also (it scems, though there is much argument around this)
part of some fertility rituals. In all these, the actof physical inter-
course was itself the central fact, though the psychological cifect on
the worshipper might be regarded as important in varying degrees.
In contrast to this, the peculiar thing about the Romance idea of
love is that it is not primarily a matter of physical intercourse at
all, yet it is definitely and unambiguously bodily scxual love, di-
rected to the whole person of the beloved, not just to her ‘soul’ or
spirit. 1t is, therefore, not ‘Platonic” love, a union of minds only.

Romantic love, as the high medicval exponents presented it
concentrated on the experience of passion, the release of spiritual
power in, and betseen, a man and wornan through their specifically

sexual, but not primarily genital, encounters. Passion, they pro- .

posed, was the means whereby men and women might move into
a different and more exalted sphere of experience. 1t might, in due
time, be expressed in physical intercourse, but this was in a sensce
tangential to the central expericnce. There were ditterent symbols
of thought about this, as the exponents of ‘courtly love’ elaborated,
commented and endlessly argued about the nuances of the great
doctrines of saving passion, but all this clabovate and—in the end—
wrivializing debate sternmed from the tremendous discovery, by
puets and story-tellers s lovers, of a fundamental fact of human
experience, that of the siguificance of the ‘hreakthrongh' of spiritual
power and vision occasioned by the encounter of passivnate love.
The cultural breakthrough of *Romance’ came about in order to
allow Chiistendom to celebrate the fact of spiritual breakthrough
hetween men and women, whole, bodily and in love,
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163 ‘Courty love’ beran in Provencal, and soon French, courts, and
: 169 not in the huts of peasants, and has therefore been dismissed as a
! 170 trivial aristocratic garne, It was a game, and it was courtly, but
: 171 then the educated and (reasonably) learned at any period are usally
; 17 those who take time to develop ideas and spread them, And the { °
;" 173 most serious human preoccupation may be, in one aspect, a game,
174 with ‘rules’ and purposes. But this discovery, which began in the
175 small world of the Provencal courts, proved to be so obvivusly true-
: 175 to-experience that it spread in a remarkably short time (by the
' 177 standards, that is, of a world with limited social mobility and slow
178 communications) to other countrics and to other spheres of socicty.
174 It even spread outside Christendom, to the Persian court, but
160 there it did not penctrate beyond the courtly world, and that for 4
181 very good reason: it was not, in Islam, rooted in theology, but was

A2 simply a fashion of human love. So also we find in many other
cultures beautiful ‘rormantic’ storics, but they are not articulated as
184 a ‘theology’. In Europe Romance was, very precisely, rooted in
183 Christian theology, even though it seemed 10 take the form of a
186 revolt against the rule and teaching of the Church about marriage.
187 The fact that Romantic love was first elaborated in terms of an
explicitly non-married devotion, one which was indeed openly and
189 proudly adulterous, was in a sense, accidental; it was a reaction
againsta Christian Church that connived at, and profited from, the
191 degradation of marriage to the level of 2 commercial transaction for
the sake of dynastic or financial profit, or (among feudal depen-
193 dants) to suit the convenicnce of the overlord. Liule genuine love

.19 oreven respect had a chance to grow in such unions contracted in
;‘ " 195 sucha climate, and the Romaniic revolt was fully justified. But it
‘ 196 was a revolt based on an insight which could only have developed
: 197 ina milieu deeply impregnated with the Christian ethos. We shall
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E 98 sce this when we turn, in the next chapter, to the greatest writer in
’ E 199 the exposition of the meaning of Romantic love, the Florentine
i 20 Dante Alighicri.
P ] Itis often the case that one can Tive with’ an insight for a long
i 202 time and then one day some further experience will illuminate it 1o
& 203 such a degree that all before appears o use as sheer blindness,
f 24 though at the time it seemed sufficiently clear. We need the Ro.
- 205 mantic experience to understand what Charles Williams, who dis-
P 06 liked Latinisms, called the ‘Flesh-taking', even though that
J 297 fundamental statement about reality had been lived with, and lived C I
208 hy, Christians for eleven hundred years before the doctrine of Rom-
209 ance developed. We need it because it grew from the experience of }
210 living in the light of Incamation, and could not have developed wﬂ“
: 21 without i, 'ceMcM""L
212 For Romance is about the Spiritin the Flesh. It says, loudly, that y S ( (\,
23 love is not g ‘spiritual’ affair (in the sense of ‘unconcerned with
214 theology’), even when permanently unconsummated, In the vision vV '?—0‘\3'{
3 of the Romanijc pocts it wasa log which sprang into being precisely A
216 through secing, and responding to, the physical presence and beauty
U7 of the beloved. It remained physical throughout and expressed itself
A8 in terms of actions of worship and service of a perfectly material
39 kind, whether in the giving of a gift or a kiss, or the accomplishing
20 ofa Questor the winning of 4 fight in honour of the Lady. Ttis bodily
21 experience, hut an expericnce of the bady as transfigured by the
22 breakthrough of passiozy and seen thereby in a new dimension,
RAR literally changed, in the changed world discovered by this break-
24 through into a diflerent sphere of experience:, Only Chuistianity,
225 rooted in the Flesh-taking, could ¢reate the environment of thought '\0/
26 ang fecling in which such a concept could take root and floarish ¥ U’\\))
27 and affeer alt of European culture from thar time one, as no other
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cultural influence has ever done. Only Christian doctrine teaches
that the divine can be not merely immanent in or symbolized by
material bodies. but actually enfleshed, and only this doctrine could
make such an articulation of experience permissable and therefore
possible.

The other thing about Romantic love which could only have
sprung froni Christian roots (however litde the gardeners of Rom-
ance realized this) is that the dactrine is essentially dynamic. Ttis
about an cnergy that smashes through the surface of ceveryday
awareness and makes possible an exchange of spiritual power and
knowledge which not only penetrates the lovers throngh cvery as-
peet of body, mind and spiri, but reaches far bevond them to
transform other relationships and the very aspeet of the material
world. Tt is clear, also, that it docs not come from the loers but
‘enters’ into them, and having done so it demands to be sk, to be
given and taken, to act and alfect, to change and be changed. Tt
discovers its meaning in the response to it; it can only be known in
being given,

The language of Romantic love is clearly, therefore, a theological
language which expresses the sense og_r.ga_lul‘i_vl_yw;gs_Exgllvggm-
centrates, first, on that point of Fxchange where the flow of it,
encountering an obstacle, has to find a way through. This is the
thrust which leads to the passionate breakthrough. But without the
model of Exchange Romantic love does not make sense, for hreak-
through happens when there is something wying to get somewhere
and being prevented. The passionate breakthrough happens be-
cause Exchange is what life and being are, and w prevent it is ta
turn the universe back on its course, a concept which I shall have
to examine in the context of the nawre of evil. But if it is true that
t block Exchange is to conuadlict the very nature of reality, then
it is no wonder that, evenally, something has to break.

Galley 8§ follows
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7 2 The Face of Bezitrice

9 In 1209, Philippe-Auguste of France appeared with his army in the
10 Languedoc, massacred the inhabitants of Beziers and besieged Car-
1 cassonne. This was one episode in that particularly horrible conflict
12 known as the Albigensian Crusade, when a number of land-hungry
13 nobles were delighted to declare their Catholic orthodoxy by de-
14 stroying heretics and taking their lands and wealth. Centred on the
> 15 town of Albi, this heresgy was a form of the ever-recurrent Mani-
; 16 chean doctrine which regards material reality as evil and ultimately
; 17 unreal and secks spiritual liberation from the fesh, condemning
' 18 marriage and adopting, at least among the truly devout, an extrerne
" 19 asceticism. Since the povety, austerity and mutual charity of the
| ; 20 ‘Cathari’ (the ‘Perfect’ as they were called in mockery) were such
| . 21 an obvious condemnation of the eynical worldliness and militarism
22 of many Catholic clergy, they attracted popular supportand clerical
23 hatred, and the ‘crusade’ to suppress the heresy involved not just
24 a few obvious ‘heretics” but a great part of the population. In
; 2 particular it involved the courts of Provence, where the doctrine
: 26 had attracted people whose minds, searching and sensitive to new
{ 27 areas of fecling, were receptive to the aspiring quality of the ‘new’
‘ 28 doctrine in contrast to the gross materialism of the Church as they
; 29 experienced it. '
30 In 1213, Count Raimon of Toulouse, aided by his brother-in-law
i 3l King Pedro of Aragon, went out to repel the invader, and with
32 them were the finest of the courts of Provence, Aragon and Cata-
13 lonta. They met the French under Simon de Montfort at Murret on
A 3t September 12th and were completely defeated. The French scized
. 35 all territories east of the Garonne (that is, most of Languedoc). The
: 3o

crusade was well pursued, and among the many things it destroyed
was the courtly lile of Provence. The troubadours fled to Spain, to
Germany, even to England, but most significantly of all they fled
3 to Taly,

In Tialy, to be fashionable was to be French, and to be French

H was fashionable. Courtly love and its troubadours and songs, al-
12 _ though originating in Provence, had long since occupied the ‘Langaue
3 doeil as well and flowered brilliandy there, and when the Talian
& merchant Pictro Bernardone canie hack from trading in France he
*J called his baby son ‘Francois’ (which is old French for French’) or,

1 m ltalian, ‘Francesco'— ‘the Frenchman'. Francois wok the jm-

4 priut, and when he was converted and becane possibly the most
18 extraoidinary and radiant of all Christian saints, there was con-
( e . . . . .

19 verted in and with him the ‘courtly love’ in'which he had soaked
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himsell as a gay and gorgeous boy. About the year 1225 he com-

poscd the Laudes Creaturarum, a poem writien in Talian 'Romance’,

full of that vernal and delicate vitality, of a passion both gentle and

ardent, which is characteristic of the bestof troubadour poctry.
In Florence, hall a century later, a very different kind of man

caught the delightful infection. «He was. incidentally, a member of

the Third Order of Franciscan men and women who, while living

ordinary secular lives. wished w follow the poor man of Assisi and

to belong, in some sense, to the company of his jongleurs de Die.)

Dante Alighicri was the man who renewed the somewhat decadent

traition of courtly love by discovering in it the theology of his(

poetric insight and the poetry of his theological insight. -
In Dante we can find concepts of Romantic love worked througli bl"‘] 5

in detail and applicd to the actual experience of Romantic love at

its most intense and typical. For Dante's love for Beatrice is the

archetype of Romantic love, coming as itdid as a kind of final crest

of articulateness in the tradition of Romance before it took other

forms. But Dante is also important for us because he brought a true

Christian awareness to his experience of Romantic love and so

infused into his understanding of Christianity the light of his ro-

mantic experience. It was from the climate of thought and fecling - W“A'

created by the schools of courtly loveyid the whole luxuriant liter- a.

aturc of Romance that Dante drew his original images, but he was

both more consciously Christian and more humanly sensitive than | M
many of his predeccors, as vl as being a better poet and thercfore AM ?’b

a morc daring theologian and a more accurate lover.

Dante's exposition of the meaning of Beatrice spans the whole T gb
range of his poctric achievernent, from the Fita Nwova to the heights
of Paradlisc in the Divina Commedia. Fromone point of view one can
say that his first significant encounter with Beatrice, on a May
morning in the streets of Florence, was the point at which he met
Love, and that the rest of his life was devoted to exploring and
celebrating the meaning of this encounur. From another point of
view we can say that it was only when he was capable of writing
the Paradiso that he was able to experincee propetly the original
encounter, so that, in a sensc. he did not have the full experience
until that mament, Both these things ace true, and we shall sce fater
on, in the life of Jesus, the way in which an incident can anticipate
another oceurrence which is still to-come and which when it comes
will illuminate the real natre of the catlicy Event. When the b
Gospel writers emphasized symbolic links between earlier and later '
events, cither within the life of Jesus or between events in his life
and Old Testament ‘prophetic’ words ar events, they were doing
the same thing that Daute experienced andd which is indeed observ-
able in every humau life, seen from & certain point ol view. Inevery
case we can view the link between events cither backwards, per-
ceiving the fuller significance of the carlier event in the lightof the
later, or forwards, noticing in the earlicr event the prophecy or
foretaste of the fater. But whichever point of view is adopted, for-
wards or backwards, a great deal of varied experience lies inbe-
tween, T here is an evident passaze fromsphere t sphere in Dante’s
own life. This experience requires to be integrated, somehow, inthe
understanding of the experience of passionate breakthrough,

Helen Luke says in her commentary on the Divine: Comed s

W e S s e B LTy e s o m e




-

.
h
¢
H

104

103
106
107
108
109
110

T

112
113
114
115
116
117
18
119
120
1]
122
123
124
123
126
127
128
129
130
131
132
133
134
135
1365
137
138
139
1-H)
14]
142
143
144
145
146
147
148
119
150)
131
132
173
154
135
1503
157
154
159
164}
]')]

PASSONSS38 (3)

[tis very comnion experience; everyone who has truly “fallen in
love” has had it, nd sex in the narrow sense s not the important
thing. It is the recognition of “our natjve country’ through love
of another. We glimpse his o her cternal identity and so also
our own, and we know in that moment that we have the freedom
of that country forever,

This is the truth grasped by the devotees and students of Rom-
ance in the twelfth century. It is the ‘passionate breakihrough' 1o
a new life. It is very common and vet, fully lived, very uncommon,
and itis only in the fully lived experience that its essential meaning
can be discovered; we shall see this much more powerlully in the
lifc of Jesus. In trying to understand the ‘structure’ of the passionage
breakthrough. Dante gives the clarity of definition which is needed,
because he was not only a great poet, but 4 great Christian poct
(which is not the same as a greatpoet who is a Christian), and he
was writing about a personal experience which moved Charles
Williams, the modern prophet of Romantic love, 1o refer to ‘Bea-
trician moment’, the one when a person breaks through to a wholly
other sphere ol experience, and the eyes of the lover are both dazzles
and endowed with new vision,

In’l‘)ct\\'cen the first encounter with Beatrice and the full disclosure
of meaning lay the normal things which happen to human relation-

“ships: misunderstanding, divergence of ways, infidelity in some de-

gree, death—and time, For many people, the passage of time and
the cvents in the sphiere of everydayness which time carries are
proof that the revelation of that first encounter was a silly dream.
Dante, never wholly losing sight ofit, entered finally into the fullness
of the experience, or at least as much of that fullness as g dweller
in time and space can discover. But cven in the carlier days he
understood so well the nature of what was going on in himsclf on
account of this Florentine girl that timorous ccclesiastical censors
altered his all-too-precise terminolagy. For Dante calls Beatrice his
‘beatitude” und even his 'saviour’, He knows that in encoutering her

he has encountered that which he will, according to the teaching of

the Church, enjoy forever in heaven, the very life of the noble
Trinity, and since this is so she is the ‘saviour’, rescusing himn from
a hulf-lig_c of everydayness and introducing him into the vision of
glory-yet-to-be. Yet she is these things because she is also, without
attenuation, Beatrice, an ‘everydiy' young women of most solid
carthliness,

When, at the end of the Purgatonio, Beatrice comes 1o lead the
purged and aspiring poct to the awesome sphere of Paradise, she
appears in a processional chariot, surrounded and celebrated by
angels and allegorical figures, all providing a setting in which we
would expect the revealing of the cucharistic Lord, Yet when the
moment comes it is Beatriee who stands there, very much his own
Lady, and even though she is still veiled Jie responds to her presence
not only with wwe but with a strong stirring of human desive, “The
ancient flame’, he calls i, quating Virgil's words with Dido's pas-
sion. There is no mistaking the kind of *lame’ he is talking about,
which sprines 1o life at the sight of her, She iy his original and
unrepeatable Beatriee, yet she is who Chiist, also Fucharist, also
Many, the God-bearer, also Church—bady of Christ in its human
relationshipy of exchange. For when Dane i finally allowed 1o look
into the “ermerald’ eyes of Beatrice ("whenee Love leg fiy his former
shafts at thee') he sees reflected in them the image of Christ, In the
final and highest sphere of his vision, when he beholds the White
Rose of the spivit centred on ultimare Love, he sees Beatrice 'in her
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fory crowned” and hails her as the one who Cled me, a slave, to
liberty' She is indeed Lis saviour, the one who can break through
the spheres for and with him. But then she s her head o gaze
ever inwards, and he, guided by Bernard, most ardent adorer of the
God-bearer, perceives Mary of whom God ok flesh; but she in her
turn looks towards the Centre, and his eyes, at her enwreaty, are
empowered to behold the ulimate Bliss itsell. So Dante sees Mary
‘through’ Bearrice and the Trinity ‘through” Mary, ina perfect and
perpetual and “courteous’ exchange of love given and received,
flowing inwards to the centre and outwards in the same gesture, for
here, in Paradise, the spheres give way to a constant and perfect
cnergy of exchanged love,

Yet Beatrice does not merely stand as an ‘image’ of Mary and of
Christ and of Divine Love, in the sense of a more or less adequate
analogy. Beatrice actually 5 *beatitude” and ‘saviour’, *God-bearer’
and "Christ’. She is these things without ceasing to be her particular
self, but by being them in relation to Dante, who through her was
enabled (o break through to the sphere of glory in himself, as he
pereeived it in her.

Here we see the two aspects of Romantic love to which I referred
at first as specifically Christian because incamnational. It is the real,
bodily being of Beatrice by which Dante meets God walking in the
streets of Florence, and he is changed by that encounter in his own
bodily heing. Charles Williams. commenting on this scene, pointss
out the detailed comprehensiveness of the effect of the ‘Beatrician
cxperience’:

The appearance of Beatrice, her ‘image'—'la sua immagine'—pro-
duces at their first meeting these distinguishable effects which he
attributed in the physiological and poctic habit of his day to
three centres of the human body ... the ‘Spirit of life’ which
dwells in the inmost chamber of the heart wembled and said
‘Behold a god stronger than I who is come to rule over me’. The
‘animal spirit” which lived in the brain where all sense-percep-
tions are known was amazed and said ‘“Now yvour beatitude has
appeared’. The ‘natnral spirit’ which dwelled ‘where our nour-
ishment is distibuted’—that is. in the live—=begins to weep and
say ‘O miserable wretch! How often now shall T be hampered?’
... the Mliver” is the seat of organic life .. . Dante allowed fully
the disturbance to this third seat of his consciousness . . . his sex,
like his intellect, was awakened . .. long afterwards he was to
cry out: “T'he embers burn, Virgin, the ernbers burn® and the fire
was general through him,

The second aspect of Romantic love is the fact of the essentially
dynamic nature of being as it is revealed in Christ. The lover comes
o scll-awareness in the awareness of the beloved; they are defined
in exchange of life. The exchange can and must happen in *two
directions’, cach person being both lover and beloved. but in Ro-
mantic doctrine the relationship is defined in terms of Lover to
Lady, not the other way round. so that two lovers, though equal,
have a relationship 1o each other which s not interchangeable.
Beatrice, Dnte's fady. is the way i which he discovers and is
released into the “sphere ofalory™ Teis always so, thouch the one
who is ‘the way may be the man in the case. One reason for this
is that, in thiy discovery, the beloved is the *door’, which, being
touched, opens the way, so that the lover may enter into the new
sphere”. Tt is Beatrice who opens the *door” for Dante, but from
whichever direction one ooks as it there are two different roles,
even il both cnact both roles,
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pR1] Thereis, however, an important reason why the Romance writers
2 saw the roles embodicd only one way, in the male lover and the
) female beloved, and this lies notonly i the obvious and traditional

223 sense of the feminine as the ‘place’ or “earth’ of tove, the inner realm
-

PAS! where life arows, but—through this—in the feminine character of
25 Wisdom, which makes this relationship more theologically explicit,
22 This is not a consideration which was in the conscious minds of the
27 Romuance writers. Yet the more viie considers the images of Wisclom
228 the cearer the relevance becomes. In the central chapter and 10-

219 wards theend of the hook | shall have occasion to study the concept
230 and being of divine Wisdom at much greater length, Here I can

231 only sketch briefly the relevance of Wisdom to Romantic passion,
252 and so establish a link which can he taken up later,
233 Wisdom, in hoth canonical and deutero-canonical ‘Wisdom'
23E books of the Old Testament is notmerely a personification of human
; 245 wisdom, nor even of God's wisdom; she is herself divine, As 4
i 236 hypostasis she is the one who creates and holds all things in being,
! 23 not commandingly ‘from without' byt dynamically from within,
238 mozing in them. She ‘penctrates all things, reaching from one end of
239 creation to the other’, in the depths and the heights. All things are
240 made ‘through’ her, and she ‘enters into holy souls and makes themn
241 friends of God and prophets’. The word used by Charles Williams
242 to describe this relationship, which he discerns as a basic mode of
243 divine actiomn and being is ‘co-inherent’, Wisdom inheres in creation, \
RES] and creation inheres in her divine acticity. As divine, Wisdom has v
3 M5 authority, hut it is exercised from within as she forms and teaches ¢
! 246 and guides. Wisdom is, therefore, a fairly exact theological explana- 246 S
¥ 27 tion of why the ‘Lady’ of Romange love is the one in whom, and
! 28 through whom, the sphere of glory is entered and experienced,
; 2:9 When the lover encounters the heloved, what he sees is the ferninine
§ = Wisdom who is the radiance of the eternal God, and he sces her iy
; R the very flesh of his beloved. So for him ang in him the human
REW woman beeomes the God-hearer, the ‘Mother of God', but also . . vy
: 253 Christ, for whose role and nawre Paul, and the writer to the He-
2 Ht brews, and John, could find no hewer images than those once used
; 235 tudefine divine Wisdom Hersclf, All this i SO not in spite of huy
| 206 precisely in virtue of the fleshiness of the human woman, the *Lady’
; A7 which she shares with the Word made Flesh, In this role of *saviour®
; she is identified with him, she 45 what he is, hut o imposing one

reality over another 1o the obliteration of one. The pwe things can
be true atone and the same time because they exist only and always
in the movement of exchanged love,

In order w take this experience and make it available s a theo-
logical *0l in the rest of the book it is necessary here to take it
apart in some detail, and then 1o see how it works out in the lile of
Jesus. Romantic love is not simply sexual attraction. The language
of our culture in relation o sexuality and love is so restricied in
what it will allow sexual feelings to ‘mean’ that wha might have
been o transforming *Beatrician experience’ ends up as nothing
much but satisfied sive, hung around widl, unsatisfied nostaluias,
But "genuine Romantic love does oceur, i spite of the culture,
because itis o basic a human occurrence 1o be attogether denjed
or expliined-away., Ape however it may he subsequently weakened
ot corrupted through lLack of knowledge or courage, it has certain
characterisijcy which are signiticant.
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These characteristics  are  the  following:  ‘particularity’; g
¥
1

, e L '
“singleness’s a capacity for changing the “face of reality’; a kind of ~ !‘2\. QO

"#hlo’ of obscure glory: and, also. painfulness. It has also a great
potential for corruption, though this is less a *characteristic” than
a possible direction of the entire experience. (There is also a final,
but actually “primary’, thing to add about Romantic passion, which
is what one dees about it.) These characteristics need to be clarified.

The very obviousness of particulurity can make its importance less
noticeable. Because the Romuntic experience is a fully physical
exprerience, it is particular. It happens through one person, not just
in refation ro “huwmanity”. Tt is this particular girl (whose hair and
eves are a special colonr, who smiles just so) who is the gateway 10
a universal glory. She provides a direct encounter with a basic
reality of the universe ata level far deeper than the intellectual but,
by that fact, illuminating and strengthening the intellect which itself
is rendered sensitive to such awareness by the experience.

Singleness is a less obvious characteristic. It happens once, with 417
onc person, but other encounters of a comparable kind may come
later and raise problems which must be resolved. This does not
alter the fact that, at the point of encounter, the passionate break-
through is not only particular but single, for the whole energy of
the lover is concentrated on this single point. There is a curious
kincl of ‘proportion’ to this, whereby a relationship with more op-
portunity for the couple to meet and ‘get to know’ each other tends
to have less violence of emotion. Common-sense advice given to Ly 8
parents whose children have fallen in love with the ‘wrong’ persjon
is, often, 1o ‘let them see more of cach other’, because this will
probably dilute passion with experience, while opposition may make 1
the lovers cven more obsessed with cach other, This is so because ‘30?’ -
the passionate breakthroush does not, in fact, indicate any great
degree of compatibility between two people, All it means is that
something in onc is able 1o release that in the other which, at that
time, has reached the point at which the breakthrough is required
il spiritual growth is to be possible. Tt will force a way at some
point, and the concentration of the impulse at the single point of
encounter, through lack of opportunity for wider acquaintance,
actually gives it its ‘passionate’ character, though it also makes the |
chances of developing a full everyday relationship more remote.

From the point of view of the Romantic encounter this does not
matter, though there is another aspect of Romantic doctrine, that

of fidelity, to which it matters a great deal. But at the point of ) -
encounter intensity matters, and intensity is increased by narrow- i

ness and by obstacles, as a river runming through a narrow gorge

is faster and stronger than one meandering through meadows.

Ounce the breakthrough has occurred the waters so released rap- 319237
idly food the mind and emotions. People in love may look difterent,
they have a ‘glow’ they walk more tightly, move more delicately.

But the face of reality is changed the world looks different 1o them. 3
Al kinds of people seem more lovable or more interesting: compas- A
sion is more casily aroused, generous and tender feeling is so near )
the surfice as to be p;\intuf There is also, olten, o sense of daring,

a longing 1o undertake ditheult things for the sake of the beloved,

even without her knowledwee, And not only other human beings but

other material things acquire a sense that they embody a seeret

which is so near the surface that it is about to become apparent.

(T'he Romantie poct or artist, of course, tries actually o make it

apparent),
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Tné Passionate God
Galley 9

Evervthiug, from the face of the beloved down to the neighbour’s
cat. acquires a greater and more precise reality, but at the same
time. apparently contradicting this, there is the *halo’ of glory, Dante’s
‘stupor’, a sensc of not being able to perceive clearly what one sees.
The clarity of things scen is set within an ambience of felt ignorance,
a sensc that there is a more inclusive meaning, which should be
understood but cannot be. It is not a fecling of general *mystery’,
but rather a nostalgia for something which is precise in its nature
vet elusive because un-remembered, like the atmosphere of a dream
which flees as one wakes.

Finally, the Beatrician experience is painful. Even in its joy it has
a quality of longing for a completencss which is not achicved nor,
the lovers feel, even possible. The oneness which is experienced is,
they feel, only a glimpse of an experience which is closed to them,
Somcthing gets in the way, and although this ‘something’ may
present itself to them as other people’s codes of hehaviour, or the
necessities of everydayness, these are mere symbols of the essential

ys4

barrier within, The barrier has been breached by the thrust of 25

passion, but the opening is too small and somcthing which was
before unseen can now be ‘scen’ through the gap. ‘That hurts, with
a sense of inclfable ‘wrongness’ is the indication of something so
‘right’ that to be rid of the hurt would be unthinkably worse than
hearing it.

All these characteristics of the Romantic breakthrough are mat-
ters of experience, though temperament, circumstances and above
all the attitude of the particular cultre, filtered through the mind
that expericncg, passion, alter the proportion. For instance in some
the experience may be so deeply happy that the lovers would be
surprised to hear it suggested that it was painful, vet there is a pain
which they aceept and expect: of separation, of failure to understand
each other wtally, of need to be concerned with other things, Again,
people whose character is very ‘action-oriented’ may not experience
the changed ‘look’ of things in any appreciable way because they
have little awareness of *things™ except as a ficld for the expression
of love felt as a call wo caring. But, intenscly or barely felt, these
characteristics are present. :

Among human experiences Romantic passion is peculiarly open
to corruptin, and this opens up the discussion to the whale ‘problem’
of evil. The associations of the original Romance movement with
gnostic heresy (and even with Satanism in some of the backwaters
of Cathurism) is not due purely to the fevered imaginations of
celibate Inguisitors. The popular linking of the Romantic revival in
the nincteenth century with *decadence’, opium, occultism and
cult of sensuality for its own sake is also an indication (however
exaggerated by the suspicions of the kind of path that passion can
take. Recently we have seen an unprecedented flowering of interest
in the oceult, a renaissance ol serious witheralt, and finally the rise
of the cult of a kind of sexual licenee so idiotically degraded that it
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fume of it regularly, Butit is a less than authentic brand of Rom-

PASSONSSSI (2) 48’ F ol
%3
scems unsure whether to collapse into a luclicrous banality of ado- A *,i 1
lescent viciousness or to take a hopeless dive beyond tragedy. There if;
is something so extremely nasty about what happens to Romantic | ° l‘; ]
passion when it ‘goes wrong’ that it is not very surprising that EAL|
Romance itself has generally been viewed with suspicion by both ;} :
Church and State, and indeed by ‘all sensible people’. e
The last clement of Romantic doctrine is so important that it Fa
should have been placed first, except that it could not make sense 2% il
except in the context of all the rest. Tt is the clement referred 1o in %7 sat]:
the French of its originators as amour voulu. To them, Romantic ‘E': :
passion might seizc on human heings unawares, but simply to 8 &
submit to be swept away by emotion was unworthy. They had as a1l
profound a contempt for such amour fol as they had for the false L
lover, because the lover who betrayed love was not only one who 3 i 4
was calculating or shallow but the one who was self-indulgent, M
surrendering not to lose but to emotion. In contrast to this they ;
asserted that the only proper response to the recelation of love was
a commitment to love—absolute, unconditional and permanent. The
painful and often humiliating ‘service’ rendered by the sworn knight
to his Lady was the working out of this in practice. ‘Let him who
has found a constant lover prize her above rubies, and serve her .
with a loyal service, being altogether at her will,” admenished Marie ) ;,a
de France. Sl
Amour voulu is a ‘giving back’, ir. free but completely uncompro- 11-43 3: :
mising dedication, of that which has been frecly and undeservedly ;‘

received. This concept, strange to a culture which sees Romantic
passion not as ‘willed love’ but as ‘dominating cmotion’, leads us
to understand what Jesus meant when he spelt out the meaning of

-

AN . ! : A
love not as mystical invasion hut as acts of practical service. It is o ;
the basis of both mysticism and mnoral theology, %J@‘

All these characteristics of Romantic breakthrough are part of a ;% g
. o
total human devclopment. therefore in order to understand the 8

4

event itself as a theological paradigm, it is necessary to sce also how
it occurs. Why with this person? Why then? Why thus? These are
questions which will have to be answered in detail in a number of
different contexts throughout this book, and here it will be enough
to establish a kind of sequence of events for Romantic breakthrough,
to indicate what occurs, and why, and leave illustration to the
memory of the rcader. It must also be said that the sequence 1
describe here is established by hindsight only, and that the three
questions [ asked cannot, even then, always be answered with more
than ‘reasonable’ assurance, for no human person or situation cay, n
yicld all its clements to the outside observer.

The sequence goes like this: a remote preparation creates the situ- €7 - o4
ation in which an immediate preparation can make or discover the
‘vulnerable point® for the hreakthrough itself. Once the breakthrough
has occurred it requires something clse in order to be eflective—a
language.

"The remote preparation means a probably lengthy process in which
the person is inclined, by circumstances and by ‘education’ (con-
scious and unconscious), to revegnize and wand something at least
vaguely corresponding o the Romantic experience. This s both
likely and unlikely in our culre. We are culwrally sodden with
Romantic expectations, and the young are showered with the per-

ance, too heavily scented with purely sexual connotations, so it may

distort the experience when it comes,
r j e Y R DR . .
. l" \ N
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There has to be this “remote preparation’ or nothing happens.
(There are plenty of people around to whom, visibly, ‘nothing’ has
happened. Adolescence itself is such a preparation, and this shows
that there is a process, not just a state. If ‘nothing’ happens in
adolescence it is because growth has been, somchow, arrested.
Growth happens under the influence of cultural expectations, and
adaptations to them, which produce a variety of behaviour and
ideas but within certain limits of personal spiritual ‘reacli’. Yet this
reach is increasingly felt to be too narrow. There is a restlessness;
obscure desires stir but are still obscure. So the remote preparation
is ‘inward” and spiritual, reacting to and with the ‘outward’ and
cultural—but I say that with reluctance, merely to make clear two
aspects, for in practice the distinction is false. The ‘outward” acti-
vites and indeed ‘creates’ the inward, yet the ‘inward’ of cach,
touching other ‘inner’ persons, is what creates the culiure which in
turn bears to heavily on the developing ‘inner’ consciousness. [ have
put this account of ‘remote preparation’ in terms of individual
people, yet it will have been clear to anvone who has read the
previous chapter that the things which went on in France towards
the end of the *Dark Ages® provided just such a restlessness, a sense
of obscure need, a grabbing at trappings of luxury or heroism or
sensuality, expressive of a desire for something or other, without
any clear notion of what is desired.

In this situation occurs the immediate preparation, something which
creates a ‘weak spot’. Something happens which shakes the person
toose from normal expectations and seuled attitudes. It can be a
book, or a vacation, or a disaster, of simply an intensification of the
influences which have created the ‘remote preparation’. It can be,
in practice, the encounter with the person who will be ‘the’ person,
but in whom the ‘Beatrician expericnee’ has not yet appeared. It
can be something quite small and apparently trivial, such as sud-
denly catching sight of ont's face in a mirror. There is no longer
sinply a vague sense of need but a definite expectancy, which ma)'}
be somewhat fearful. There is within the person something which is,
as it were, on the lookout for ifself. It cannot ‘come out’ until
something opens the door, from ‘outside'—and when something
docs open it, there is an immediate sense of recognition. All is
new—yet this is *home’. Is it fanciful to see cleventh-century Prov-
ence elements like this? The strangeness of Crusading experience,
the sudden increase in the status and influence of wonien, the
comings and goings of landless knights living on “chivalry’, and of
poar, hold, exciting ‘jongleurs’, the influence of a persuasive and
officially abhorrent heresy? Any one of these might have been
enough to challenge the *new’ love W recognize itself.

The response to this recognition is passion: the thrust of the
whole personality towards the strange ‘home’ it perceives, It s
accompanicd by intense emotion, which varies in quality according
to temperament from a gentle but strong and certain joy to a
desperate violence which is afraid of losing that which is perceived.
But something very odd precedes this: [ can only describe it as a
kind of wap', in which there is no feeling or ‘movement’ but a
timeless instant of oneness. It is an experience of recognition so
complete and profound that it is impossible 10 say what is recog-
nized. That is why it is experienced as a “gap', and it can be so
content-less that the person recails and takes refuge behind a hastily
closed duor, Passion, therefore, is the thrust which leaps that void,
itis a leap of faith, without guarantess or even knowledge. The leap
is, therelore, not primarily emotional, but powerful emotion is re-
leaned by i The breakthrough of passion is this sell-giving towards
a whaleness itensely desired, but across a gap af ‘un-knowing'.
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This is what makes it pussionu(c—it is difliculy; it is, as we saw,
painful,

When the breakthrough has occurred, all depends on something
quite simple: What do we do about it? Amour voulu iust have some
guidelines it it is w do more than flounder. What people do about
the passionate breakthrough depends on what they understand to
have happened, and in conscquence what their expectation is of
themselves. Clearly, the reaction of a person who has learned that
Romantic passion is a disgraceful lapse from proper emotional di-
rection will be quite different from that of a person who views
Romance as the high point of human experience. or again from that
of a person who has been taught thatitis a fleeting though exciting
experience, to be indulged and enjoyed but not directed. So what \‘3 -
a culture or group ‘says’ concerning the breakthrough event is
obviously of quite crucial importance. On this “language’ depends
whether the experience is to be fully lived as amour voulu, or dismissed
as trivial, or rejected as sinful, or wallowed in, or surrendered to
without thought, or evaded, or greedily grasped, or perverted.

‘Language’ is communal, it means a socicty. The breakthrough
cannot be ‘private’ since its results depend on a shared ‘language’
about it. This is the origin of religious and spiritual movements. the
desert Fathers, the Franciscans, the Lollards, the Jesuits, the Sep-
aratists who went to New England, the Shakers, the Salvation Army
and modern communes and religious sects are (to name a few out
of thousands) examples of how the passionate breakthrough in one
person’s life is articulated in a language which becomes that of a
group who also respond to the vision they perceive in the founder.
Hence the passionate breakthrough leads, somehow or other, to
commurity, and also (ifit is fully lived) it creates and re-creates the
community within which it is understood, iluminating for others,
as well as for the lovers themselves, the reality which each has - ILQ}"
cencountered. (This is as true of a community for evil, such as the 1o
hithey youth became, as of a community of love.)

Clearly, Romantic passion did create a community in its historical
beginnings. The “language’ we now use to understand and live it
was made possible by it and re-created by it .

Romantic passion, then, is of all ‘normal” human experience the )31
one with the capacity for the highest soaring (even to Paradise, if
Dante is to be trusted) and the deepest degradation, It is certainly
true, as many have pointed out, that as a doctrine and cult with a
real influence on the morals and behaviour of a culwure it has bheen
confined to Western culture, and that only since the high mediceval
periock, But as an undefined (and therefore comparatively un-influ-
ential) experience it has been an ‘underground” movement in every
culture of which we have record. Tt has sometimes been cultivated
as an élitist pastime, sometimes covered up or excused as a social
Jaux pas; it has been ostracized as an aberration, recounted in story 4
or drama and used as material for myth-making and wle-telling, >
from Homer onwards. But untl it surfaced in European culwral
consciousness in the twelfth century it was not considered an event
so significant in hurnan lite that its implications might be of titerally %
eternal importance. The fact that the ceclesiastical censors deleted
references to Beatrice which directly suggested dhat she was, in
some senses, ‘God” to Dante, shows that this notion was there and
was shocking to them-—=but shocking as ridiculous. not as serious
enough to be dangerous. If they had taken it seriously they would
have heen obliged cither o accept it or o denounce itas heretical
They did neither.
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6 Yet the experience of genuine Romantic passion is of quite central '
7 importance in understanding the nature of human beings as God- .
8 created, God-directed, and God-centred, not only as an analogy of
9 human-divine relationships but as an example of it. Through it we
10 may be able to understand much more clearly the eternal realities
1 which include it, of sin, grace, redemption, resurrection—indeed, of
12 the nature of God. And in the process we shall come to a better
13 understanding of our unpredictable carthly expericnce, of material
14 reality in all its ‘explained’ and unexplained complexity.
13 But if Romance gives us a language which can open up the whole
16 of Christian theology that is at lcast partly because it expresses itself
17 as poetry and as story, sometimes one and sometimes the other, but
18 at its best as both together and simultancously. Poctry works by
19 the intensity with which it evokes mood, or place, or person, and
20 in itself is capable of creating a kind of breakthrough, so that the
21 hearer or reader is transported for the moment into another sphere.
22 In the light which flows from that sphere things in the sphere of
23 everydayness are enabled to disclose their own rcal nature, so that
24 we become aware that the most humdrum reality is, in fact, not
25 ‘evervday’ at all, but the means of grace and the hope of glory’. In
26 that light we sce, as Rilke supremely makes us sec, that the re-
2 demption of things is the especial task of human passion. ‘“Things’
28 arc not of themselves capable of glory, but in human response they
29 are:
30
Arc we, perhaps, here just for saying: House,
31 Bridge, Fountain, Gate, Jug, Fruit-tree, Window—
32 possibly; Pillar, Tower? . . . but for saving, remember,
| 33 Oh, for such saving as never the things themselves
~~ 34 hoped so intenscly to be. Is not the seeret purpose
35 of this sky earth, in urging a pair of lovers,
36 just to make everything leap for ecstasy in them?
o 37 ... So show him
| 38 some simple thing, re-ashined by age alter age,
! 39 6l it lives in our hands and our eyes as part of oursclves.
| 10 Tell him things ... ..
’ 41 These things that live on departure
: 42 understand when you praise themy; fleeting; they look for _
; 43 rescue through something in us, the most flecting of all. '
; c +
Children, and saints, sce ‘things’ that way in any case, because
45 they do not demand of them that they be ‘useful or bestow prestige,
\\J ) We, who lack that humility, need the poct’s vision to show us the
47 face of reality. But we have then to transform his vision into action,
44 we have © choose and be faithful aud so we need stories which spell
19 out for us the praper response to the vision granted to us in virtue
50 of the poetic imagination. We see in them people dealing with the
3l reality of "things’ as glimpsed in that vision and know that, unhi-
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mately, ‘evervdayness is the “category of glory’, but only when we
have learned to live in that sphere ourselves.

A story has. as Alice pointed out, a beginning, a middle and an
end, and if one of these is missing it doesn’t make sense. It is about
actions and consequences. But Romanee is a story about poctry, a
sequence of cause and effect in time which happens because of the
breakthrough of something which is timeless. And it is also, in the
end. poetry about story, an eternal moment in which the expericuce
worked out in tme and causality is seized and known, yet never
possessed. because its nature and purpose is simply to create the
means of exchange’ with another category. Romance is truly
(though 1 doubt if Eliot would have liked this idca) a ‘moment in
and out of time', a doorway between worlds, which is why this book
is a Romance, story and poetry: the story of God’s love for human
beings and it is the poetry of that experience, in its cffect on people,
but also in its effect on the context of people, which is the whole
materials universe. It is also the poctry, and the story, of the cffect
of pcopl‘c on God. It is this because the gospel story itself is a
Romance in the strict sense. Tt has a beginning, a middle and an
end (and this is true though there are @ number of possible begin-
nings, middles and ends which can be arranged to make the story).
The evangelists, and St Paul, are also writing fantasy, or ‘poetic
story’ in the sense that they are using certain imaginative categories
to evoke the fuller and deeper meaning of the events they narrate.
But, unlike ‘ordinary’ fantasy, which has to invent non-realistic
situations in order to cvoke the deeper meaning of those we experi-
ence in ‘real life’, the Gospels are about life at a point of realness
which only needs to be properly seen in order to disclose its meaning
and so to create a new world. Coleridge said that the Sccondary
Imagination, the human power to evoke reality by symbols, is an
‘ccho’ of the Primary Imagination, which is ‘the living power and
prime Agent of all human Perception and . .. a repetition in the
finitc mind of the external act of creation in the finfinge AM. The

W T\

breakthrough of the creative act of secondary imagination, in story 8§

or poetry, is the work of Wisdom, and Wisdom ‘rejoices’ in creation.
The intense joy of that experience is truly Romantic and we shall
see, in somc incidents in the Gospels, this joy at work, and also the
painfulness of the Romantic experience, ‘Having joy sct before him,
he endured the cross’, but the joy is there on the way, as well as
ahead, and T want next to study an example of this. In order to do
that T shall be using the kind of language I have been describing,
the language of Romantic passion, based on the model of realivy
called Exchange. Tt is a language of fantasy, designed to evoke the
deeper meaning which underlies ‘everydayness’, yet also it is about
cverydayness, about the most ordinary, carthy things, but scen in
the light of the sphere to which Romaatic passion gives access.
Equipped, with this language, T shall be able to move towards
the centre of the book, of theology and of all things, which is the
ultimate Exchange and the one essential Romantic breakthrough:
the incarnation of Christ, leading to his death and resurrection, But
before T ean dare to think about the transofrmation of reality which
is refereed to by the word ‘resurrection’ it is necessary to see Ex-
change, and passionate breakthrough, going on in this unique lite
in other wavs, as it does tor all hunan beings, Jesus is “the pas-
sionate God supremely at that moment which turned all of living
and loving inside out, which was his death and resurrection. But if
he is that then, he is that abways, and we have to see the passionate
character of incarnation working out in his life as it moves towards
that end. At the end, also, we shall see the ulumate encounter with
evil, and so this witl have o be understood more dearly in the rest
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1? of his life before we can understand the nature of the final struggle

113 between lite and death. Ef the progress seems stow, 1 would ask the

L+ reader to have patience. Possible short cuts would bring us to our

15 destimation, certainly, but we would approach it from an angle

16 which would make it impossible to see it properly, The way I} -

17 propuse to travelis comparatively stow and steep but the \'icwpoinl\

118 it obtaing is rendly necessary.

119 I want to consider the idea of *passion’ (in the sense given to it

120 so far) in the context of the life of Jesus as a whole, and sce how tht“

121 phenomenology of Romance helps us o understand him. But our

122 whole humar life is not an even progression but rather a series of .
123 cycles of growth, consisting of cpisodes of breakthrough to new

124 levels or “spheres’ of being, with stages between of using and : :
125 ‘exploring’ the new sphere, until a time comes when further break- ’
126 through is necded if development is to continue. [ have chosen to

127 take one especially important moment in the life of Jesus in order

128 to discover that interaction of the things 1 referred to in terms of

129 ‘exchange of Life’, ‘barrier’ and ‘breakthrough’. T have explored this

130 in connection with natural forces and in the phenomenlogy of Ro-

131 mantic passion.

132 The episode I want especially to consider from this point of view

133 is the one we call the transfiguration, because, amont other reasous, X
134 this incident shows us the human Jesus apparently quite at home

135 ina sphere which certainly does not belong to ‘everydayness’. Some
136 kinel of major transition is shown to a sphere which is quite strange
137 to us, and ‘strangeness’ is, as we have seen, something which cannot
138 besimply brushed off the surface of our world-picture by the dusters
139 of those efficient charladies, Reason and Science.

140 It is important to distinguish between the strange and the un-
I+l thinkable. The swangeness of the life of Jesus does not lic in the
142 idea of God becoming human. That isn't strange, it is literally
143 ‘unthinkable’, This is becausce there is no way even poetic language
44 can compass imaginatively a statement whose two terms split to
H5 show an intellecually unbridgeable gap.-All credal statanents are
146 really poetic images, intended to define the ‘edges” of the gap, but
M7 it is casy to slip into using them not to define the gap but w
148 obliterate it, and when we do that we are falling into heresy, no
49 matter how orthodox the actual statements. (It is, none the less,
150 always worth while to 12y to define the edges cf the thinkable in this
151 vital arca, with apophatic theology providing a healthy corrective
152 to such cfforts.)

153 Strangeness, however, is thinkable. Tt is not beyond the scope of
151 our imaginttion and reason, but it does odd things to them, and
135 hecause this is uncomfortable we try to reduce strangeness to ev-
156 erydayness, vet also we crave strangeness. We do not want wo
157 much of it but we want some—hence the atraction of travel in far-
158 oft places, in the ‘time-ofl” from everyday work, but hence also the
159 hoary old joke that the British abroad demand tea and fish-and-
160 chips and Americans demand ice-water and hot showers. Familiar-
161 ity is demanded, to temper the strangeness. But if we don’t want
162 too much strangeness in daily living we do want it somewhere in
163 our lives, and we get it through science fiction or in art or poctry
16t or seientific discovery itself, The craving lor sttangeness drove the
165 sades of ‘Polkices Lord of the Ringy into the millions, for his kind of
166 stranzeness wi, like torcign travel with fish-and-chips, the ideal ‘
167 blend of the earthy and recognizable with the utterly strange. But
168 Tolkien wrane fietion, and we experience vacations only as pauses
164 in Creal lite'. It is a very different matter to claim that strangeness’
170 is aclue o essential realits. This is why Thave chosen o *hegin in !
171 the middle™, in several senses, and o try 10 “see’ the efleet and
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meaning of the strangeness of the flesh-taking in this central incident
of the life of Jesus.

The story of the transfiguration is ‘in the middle’ in the obvious
sense that, chronologically, the three synoptic Gospels put it about
midway in the public life of Jesus, not in terms of length of time
(we can’t know precisely the actual time involved anyway) but in
the sensc that it formed a kind of watershed in the career of Jesus,
as Luke makes particularly clear. Itisinbetween the foreshadowing
and the fulfilment; it is neither one nor the other. It is an anach-
ronism, and has often been felt to be so. And it is ‘in the middle’
in the sense that it takes place not in one sphere or another but
across the ‘boundaries’, releasing one into another in the oddest
way. To some extent all ‘strange’ events do this, but it is uscful to
observe it in this ‘acute’ form, for it opens up questions with which
the rest of the book will be concerned.

In the accounts of the three synoptic Gospels the transfiguration
is an incident which takes its place in a course of events whose
sequence is reasonably clear, even if the dating and exact order is
not. [t is also an account of something which, as a ‘happening’,
could not be fully described within the category of cverydayness.
Recounting this story required the poetic recourse to words which
arc not so much descriptive as evocative of the precise nature of the
experience, because that is the only way in which it is possible to
say ‘what really happened’.

The four writers (if we include the Letter of Peter) tell us about
what we call the “transfiguration” by using concepts and symbols
evocative of relevant themes in the history of the Jewish people,
This daes not mean they are ‘really’ only exploring the inner sig-
nificance of the mission of Jesus at this point in the story. No such
spectacular incident would be required toitlustrate the fact that the
death of Jesus, which he had begun w prephesy, was the essential
work of redemption, one which (as their carly Christian hearers
knew) was to issue in tiumph over death, The writers are, rather,
telling us about something which was important because it had a
‘erisis’ character in relation vo what came before and what came
after.

Galley 11 follows
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'The transfiguration is quite different in kind from anything clse
in the Gospel accounts. It is not like an account of & healing or any
other miracle and it is not like any of the accounts of resurrection
appearances. Some scholars have indeed suggested that it is a
‘displaced” account of onc of these, but they do not suggest con-
vincingly (to me at least) why it should be so different from all the
others, nor why it should have been ‘displaced’, since it serves no
particular didactic purposc which could not be served without it;
It is simplest to supposc that the writers were doing what they said
they were doing—giving as clear an account as possible of some-
thing that happened in the sight of three men, who afterwards
recounted their experience to others as well as they could. But
because of the nature of the experience both the witnesses and those
who wrote down the story used images which give it precision by
reference to other experiences, from the past, which are recognized
by hindsight as belonging to the same sphere. This is poctry, and
it is theology. It is, in the case, sheerly roma'lic poetry, a poem
about a passionate breakthrough in the fullest sense.

In the four texts (two of which are almost identical) is a recoed
of an cxpericnce which conerns chicfly a person to whose normal
physical presence all three witnesses were accustomed. But it also
concerns two other people who had died many centuries before,
and who, therefore, could not have been recognized in the ordinary
way by the witnesses. At some point, however, they knew, or were
told, that the two men they saw conversing with Jesus were Moses
and Elijah, men who were themselves the symbols or ‘the law and
the prophets’, Isracl’s twin pillars on which her whole self-con-
sciousness as the chosen of Yahweh depended, The way in which
this strange encounter struck the witnesses is cvoked in terms which
deliberatly recall the great theophanies of Israel. The bright ‘cloud’
which covered the tent in which the Lord made his dwelling among
his people is a familiar image for God's presence in power. Itisa
word which indicates the inability of the senses to interpret what is
happening, and it occurs also in the worls of mystics of many faiths.
The brilliant light, and the ‘tabernacles’ or ‘booths’ which Peter
wanted to construct, are linked to this in the imagination of the
witnesses and of those who recounted their experience, for the
“qabernacles’ were those that Peter had been helping to build since
childhood. They were shelters of interwoven leafy branches dec-
orated with flowers and fruit, in which everyone lived throughout
the yearly ‘Feast of Tabernacles™ after the harvest, to remind the
peaple of the time when they had no land to plant and harvest hut
dwelt in tents in the wilderness, wholly dependant on the Lord's
hounty. And among those earlier tents had been the gorgeous “Tent
of Meeting’ on which the Lord descended to dwell with his people,
in a bright cloud of glory, from which Moses emerged with face so
brilliantly transfigured that he had to veil it before anyone could
bear to look at him.
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5t But in the evenagelists” accounts the clements of everydayness
35 and of strangeness, explicitly related to eatlier expericnees of God's
56 ‘dwelling with his people scem to succeed eavh other in a definite ‘
57, secquence. Thereis everyday reality, a mountain (people argue about .
58 which mountain: the very arguments assume it was a particular -
29 mountain and in principle idemtifiable), and there are four men
60 going up it and one of them going a little apart to stand and pray,
61 which is a thing he has often done before, and often, too, on moun-
62 tains. But then another sphere of experience is entered, for the
63 praying figure acquires a radiance, a ‘glory’. His facc, says Luke,
61 was ‘altered'; it ‘shone like the sun’, says Matthew, and his clothes
63 alsu became dazzlingly white; ‘as light', says Matthew; ‘glistening,
66 intensely white, as no fuller on earth could bleach them’, says Mark.
67 This is 'secing in the most precise sense, but it is seeing something
69 which ‘couldn’t happen’ in everyday life, as Mark's comment makes
69 clear.
70 Then, together with this radiantly transfigured Jesus (but still,
71 clearly, the Jesus they knew) appeared the other two figures, not
72 familiar to them except from the stories of their people, butsomehow _ :
73 identifiable. It seems as if, at this point, the experience moved into
74 yet another sphere, in which time was somchow by-passed. The
73 two visitors ‘belonged’ in another time, (There is no suggestion that
76 they were “glorified’ as Jesus was. They arc encountered as, in some
77 way or other, their carthly sclves, vet out of sequence). We are told
78 nothing of what they looked like, but it is clear that their appearance
79 was not vague but precise; they looked solid cnough for the idea of
80 making ‘booths’ for them 1o scem, if not sensible, at least appro-
81 priate. And, just like ordinary people, they were there for some
82 time, long enough for a real conversation to take place, which Luke
83 tells us was concerned with the ‘departure’ of Jesus, that is with the
84 accomplishment of his death, in Jerusalem. Whether actual words
85 were heard, or whether the import of the conversation was known
86 in some inner way, or whether Jesus told them about it later on, we
87 arc not told. We are also told by Luke that the three witnesses were
88 ‘heavy with sleep’ but *kept awake’, and this hemused condition is
89 born out by the rather wild nature of Peter’s suggestion about
90 building ‘booths’ made when the two visitors seemed about to
91 withdraw, And it was at this moment that the most awesome part
92 of the experience occurred, when they entered, or at least perceived,
93 a final sphere. Vision failed and the figures disappeared in the
91 ‘bright cloud’. A voice came to them: “This is my Son, the Beloved,
93 listen to him'. It was only after this, so they said, that the witnesses
96 fell on their faces as their ancestors had done in the wilderness of
97 Sinai.
98 Then (how much later we are not told) it was all over, and a
99 familiar hand touched them, and a familiar voice said: ‘Rise, and
100 have no fear’. When they looked up it was ‘only Jesus’, the everyday,
101 the usual, but to whom now they could never relate again in quite
102 the same way,
103 Such a tremendous and complex experience cannot happen hy
10-4 chance. Itseems only reasonable to suppose that some very strong
105 neeessity must have brought about an event so extraordinary, The
106 suggestion that the whole thing is a displaced resurrection appear-
107 ance attempts to explain it by moving the whole cpisode into a
108 context with seems (superficiallyi more consistent with it Events
109 in that context are not expected to be normal’s Bue the diflicuby
110 about the transtiguration accounts js that the thing occurs ‘in
1 among® events which, though sometimes marvellous, happen on one
112 prediceable Tevel of experience. Even the multiplication of loaves or
113 walking on water, thongh fanastic events, do seem at least 1o have
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been visible in the ordinary way. But if we refuse to let ourselves of

the hook by pushing the incident into the category of “resurrection
appearances’ then we want to know, or at least feel entitled to ask,
*Why then?', ‘Why to those?’ and ‘Why thus?’. This necessarily
involves a certain amount of imaginative recunstruction of the in-
cident and others which preceded it In the light of what [ have
already said about ‘models’, about ‘oddity’, and about ‘ringing true’
as a critical criterion, it scems proper to do this, making due allow-
ance for the non-biographical nature of ‘Gospel” as a literary form,

It is difficult, realistically, to suppose that the evangelists treated
the accounts of witnesscs, and the available collections of stories
and ‘savings' of Jesus, as so much inert material to be pushed into
a convenient didactive shape. Such a treatment is not consonant
with any sense of the uniqueness and power of the events being
dealt with, and no auathor of ordinary integrity would use it, still
less a convinced and converted follower of the Jesus celebrated by
these writings. Certainly the ‘material’ is shaped and carefully
pointed, the mood is frequently that of poetry rather than of jour-
nalism (though there is some of the later especially in certain
episodes in the fourth gospel). But this material is the actions and
words of Jesus, and writers” talent and skill is used to make these
actions and words—that is, the man himsclf—as clearly visible as
possible; and it is possible, from (not in spitc of) the way the
matcrial is presented to discern a full human development.

This development of the life of jesus is, like all growth, a passage
from stage to stage, the stages initiated by some event which seems
to make available, in the light of a new sphere of expericrice, know-
ledge and strength gained obscurely in carlier months or years. The
‘erisis’ nature of these transitions in all human life is sometimes
more, sometimes less apparent, but major and minor ‘alierations’
in life can themselves be the ‘immediate preparation’ for a much
greater breakthrough to a new level of personal awareness.

What I want to suggest here is that the sequence and nature of
the events in the life of Jesus which led up to the event we call the
transfiguration were of a kind which ‘expected’ sonte further break-
through, and morcover that this had to be one which must go
beyond what could be contained within the category of everydayness
(cven though we admit that this category itselfis neither so intevior-
ly consistent nor so obviously understandable as we like to think).

Such changes from one sphere to another were not, as [ have
suggested, unique to this unique life. Jesus himsell never claimed
that the things he did were possible to him alone; in fact he said
quite explicitly that his followers would do the same ‘and greater’
things. Also he constantly ‘played down® the significance of his
healings, not because he did not consider them important (he clearly
did regard them as proper signs of the sphere of experience he called
‘the Kingdom') but because people were treating them as indi-
cations of his role, whereas it was, rather, the person and mission
of Jesus which gave them significance. The same applies to the
different kind of strangeness exemplified in the incident of the trans-
figuration, and indeed not ouly o this and other events in his life
but to the whole ‘event’, the *hreakthrough' for human kind as a
whaole of this one human life. He was to be the ‘“firsthorn’ into the
sphere of glory, not the only one to make that passage.
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The sequence of previous events moves through rccognizable
stages. The carliest stage covers a period in the public life of Jesus
during which it was only just beginning to be ‘public’ at all. He
deeply impressed the individuals he met, and some chose to drop
every other concern in order to go with him. They recognize him
as in some sense *Messiah’, but the content of that title as applied
to their new teacher and friend is unclear; indeed its meaning was
ficrcely argued about then, and has been since. It was not a role
which they chose to follow but a compelling and unique personality.

At the end of this period, according to Luke, he visited his home-
town of Nazarcth and, reading the appointed Scripture in the syn-
agoguc, uscd Isaiah’s prophecy to asset its application to himsclf.
Here we have an indication of the ‘dialoguc’ nature of Jesus's self-
discovery. The reading of the prophecy seems to have revealed itsell
to him with a fresh absoluteness as the description of his own role,
and the account of his announcement of it to the assembled town,
suddenly and out loud, reads much more like an irresistible impulse
to share a discovery than a pre-planned manifesto. The reaction of
the neighbours was mainly negative, which was predictable, and to
suppose that he {after some thirty years’ experience of these people)
had planned it that way suggests a lack of concern for the right
moment to reach people which is out of character. But it may well
be that, once he had made this revelation of himself. he found
himself incvitably launched into the next stage. He had already
begun to heal and teach, as the people in the synagogue pointed

~out, and familiar passage from Isaiah revealed itself newly to him

in their reaction as a description of the significance of what he had
begun to do. .

At any rate we find him very quickly plunged into the most
completcly public part of his public carcer, a period characterised
by the great *sermons’ given to huge crowds and also by innumer-
able healings, a handful only of which are reported in detail by the
evangelists. The teaching began in synagogues and moved out into
the open partly because of the size of the crowds which came and
partly because of the resentment of the leading Jews, which was
alrcady hecoming apparent,

That he should teach was inevitable, once his self-discovery had
reached the point exemplified by the incident in the Nazareth syn-
agogue. This was what he discovered he had come for; his work
was, at least in part, *to preach the good news to the poor’, yet we
take this for granted too much. Public preaching need not have
been his methad. he could have taught a select few, or perhaps he
could have sought a role more completely expressed in terms of the
‘servant” sy mbolism of Isaish, which he clearly knew to be crucially
important. But preaching did become one of his main activities in
the first half of his public life, and I have suggested that we can see
why it did.

The healings, on the other hand, seem 10 have taken him by
surprise, and Luke suggests that it all hegan because, when he was
teaching in the synagogue at Capernawm, a ‘possessed” man began
to cry out at him, recognizing him as *Holy one of God™. Jesus,
knowing what kind of bicakthirough this vepresented, silenced him
abruptly by dismissing the evil spirit from the man. Again we have
a sense of the discovery of meaninyg ecwked by the stress of a sitation,
Everyone present was amazed, maturally enough, and the report
spread like wildfire. Meanwhile, he had gone a few doors down the
street o his Jodging with Simon’s family, and at onee they asked
him to heal Simon’s mothier-in-law, who was feverish,

\
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. 25 This is what one would naturally expect them to do after the
t oy synagogue incident. Itis in Luke’s account that I would be inclined
| b to accept Luke’s chrunology fairly closely, not only because he
2 cliimed to have taken much trouble to get his account ‘orderly” bt
230 because it makes sense psychologically. Matthew puts ‘teaching and
231 healing” all over the country together in one sentence to introduce
232 the chapters in which he picks out important examples of each.
P933 That arrangement suited his purpose. Luke, however tells us in his '
i 934 account of the carly days after the baptism that Jesus ‘taught in the
235 synagogucs and was gloridicd by all', but he indicates quite clearly '}
236 that the great period of healing miracles began after ‘something
237 happened’, specifically the encounter with the demoniac in the
L 238 Capernaum synagogye. It scems reasonable to suppose that Jesus's u
' 239 own response tg led to the further reaction of the people, to which 2
240 in turn he had to make the response proper to his growing sell-
241 knowledge. The response to his healing of the demoniac was, pre-
242 dictably, that people with all kinds of sickness, mental and physical,
I 243 gathered round the house at sunsct of that day (when the Sabbath
| 244 rest ended). And he healed them because, in a sense, he could not
i 45 helpit. He was that kind of person, though he must have realized
£ M6 eventhen the basic misunderstanding to which this would give rise.
27 He *would not permit the demons to speak because they knew him’,
! 248 but everyone clse, of course, talked and talked. And of that strange,
{ 10 chaotic and epoch-making evening in the street outside Simon’s

H 250 house Luke reports that afterwards, for the first time recorded, ‘A
' Dl great while before day, he rose and went out to a lonely place, and
¢ 232 there he prayed'.
| 233 The new and overwhelming development of his mission drove
[ AT him to seek solitude in orcler to wrestle with the knowledge it broght
| i 253 him of what he was, and must be, and must do. By the time his
‘ 20 disciples found him and told him that ‘cveryone is searching for
ﬂ: 257 you’ he had evidently come to terms with it. We told them, ‘Let us
: 238 gointo the next towns, that I may preach thiere also, for that is wht
§ 259 I came out” Yet he had apparently intended, up to the previous
o ; R day, 10 settle in Capernaum for a while atleast. [t was, presumably,
i 1 soon after this that the incident in the synagogue at Nazareth took
% 252 place. Otherwise why did he say that “this text is fulfilled as you
s 263 listen' This is possibly why Luke, whosc sense of literary vonstruc- ¢
{ 254 tion is superb, uses the Nazaveth incident to introdnce this period.
¢ 265 For, after this, the ministry of Jesus was a double one, of teaching
266 and healing, in a completely public and ‘available’ way. But this
(2 267 had the inevitable resuft that the healings were what people came
g 258 for; inevitable also was the mounting distrust of the wealthy and
) %9 influential and piows. Already the pattern was forming which had
\J X0 his death as its meaning, and he must have known it, even as carly
¢ 7 as this, and with increasing clarvity as the months passed.
RFN
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lThe Passionate God
Galley 12

We find him, very soon, choosing twelve from among his follow-
ers, for special training in carrying out his work. This also seems to
arise from the necessities of the situation. Sheer compassion for the
people who flocked to him drove him to heal, as well as to try to
convey to them the reality of the news of the Kingdom among them.
And compassion also required that he get help in doing these things,
for he could not personally reach all of those who needed him. Luke
says that he ‘appointed twelve to be with himn and to be sent out to
preach and have authority to cast out demons’. This seems to have
happened in two stages, for the ‘sending out” actually came some-
what later. At first they were with him and helping him, and all of
them were, it seems, so constantly besicged by crowds of the sick
and of the *hungry and thirsty for rightcousness’ that normal life
became impossible. ‘They could not even cat’, and his relations not
unnaturally concluded that he was out of his mind and needed to
be shut up until he calmed down. We get a picture of a man driven
by such an urgent sense of the need around him that rcason and
common sense were set aside. At the same time he was being
followed and harrassed by critics, many of whom were no doubt
sincercly worried about the implications and possible political re-
sults of his activitics, and who voiced fundamental questions about
the way he was carrying out his mission—questions which echoed
or perhaps provoked those in his own mind. And so he answered
them, with growing assurance and clarity,

He responded to situations and so discovered his own meaning.
If healing were needed he healed sickness, but what of the healing
of sin? Sinners came to him and so he told them they were forgiven.
Then came the obvious question, ‘Who can forgive sing? The an-
swer was obvious, too. And so we find him deliberately associating
with people whose sins needed such forgiveness as he found it in
himself to pour out. Thus he aroused even more criticism and anger.

It scems to have been towards the end of this period of the great
preaching tours of the country that Jesus crossed over into the
district of Tyre and Sidon, which was ‘foreign’ territory, possibly to
let the opposition dic down for a while, and perhaps also for a much
needed rest from the crowds. It was there that the old little incident
of the ‘Canaanite’ woman occurred, which shows more clearly than
most the way Jesus tried to obtain the answers to questions he was
alfsing of himself through the responses of others. Not ouly was this
yet another demand for healing, in a place where he might have
hoped for a respite, but the demand came from a foreigner, The
demands had hitherto come from his own people, God’s chosen
people, the ‘lost sheep of the house of Isreacel’, and this was proper
and incvitable, The question of how furcigners related to all this
simply had nut arisen; the whole dimate of thought made such a
consideration literally ‘remote’, even if he and his friends had not

already been driven to the limits of their capacity by the existing:

demands.
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[tis clear that it did not even oceur to the disciples that he would
cure a foreigner. “Send her away’, they begged him. But because of
his basic attitude 1o people, already hammered out in his dealings
with other ‘social outcasts’, to him it did occur. So he had to decide,
there aud then, how to respond, but the implications of accepting
what the woman clearly felt o be her right to healing for her
daughter were staggering. So he asked ker for the answer, provoking
her o respond by a kind of desperate hali-teasing rudencss which
was made “fitting’ by her evident confidence in his ability to help,
and in the fitingness of her request. (It was clearly a meeting of
two strong people; there is a strange kind of "camaraderie’ about
this brief conversation.) The response he got gave him a ‘way in'
to what he longed to do, and he did it. and broke through to a new
level of awareness through a kind of dialectic, which seems to me
o be characteristic of the way Jesus's understanding of his mission
developed. In this case the ‘immediate preparation” may be the
strange people and contest. in itself extending the available
‘language’ by which the event could later be understood.

Luke does not record this incident. He tells us, however, that at
some point during the Galilean ministry Jesus finally sent out his
disciples in pairs to preach and heal without him, and that when
they came back both he and they needed a holiday, not only for a
rest but in order to have sume peace to talk over their experiences.

Matthew’s version suggests that it was after he had received the
news of the death of John the Baptist that Jesus retired across the
lake, perhaps implying that this shocking event demanded time for
prayer and reassessment of the situation. In any case he was looking
for quict for himselfl and his tired followers: hut they did not have
it for long, for the crowds followed them round the shore of the lake
to the place which Jesus and the Twelve had reached by boat.

This “lonely” place, therefore, was the setting for one of the most
controversial of the miracles reported in the Gospels. the ‘feeding
of the five thousand’. (Matthew gives two separate accounts of
multiplication of food. Arguments ahout whether it really happened
twice, or whether there were in circulation two different reports of
the same event, cannot be finally resolved. 1 am inclined 1o think
there were two separate incidents, but the question is not important,
and for my purposes [ have drawn on both accounts.) Remember-
ing, first of all, that reports of the muliplication of food are not
confined o the Guspel accounts, nor 1o the remote past, but that
apparently reliable reports of such things are available in contem-
porary and near-contemporary instances, we still have to ask “Why?
Thesimplestanswer is the obvious answer: the people were hungry.
Yet he could have done as the disciples suggested and sent them
away to huy food, He had been teaching and healing them for sume
time—onc account says ‘three days'—and their hunger was pre-
dictable. But apparenty he neither did anything about it nor
showed signs of being aivare of the problem until his disciples (whu
presumably had expected the initiative from him. or they would
have spoken sooner) pointed it out to him. Once more, he was
wrestling with o demand whose implications were enormous, and
he needed some response which woald free him 1 do whit seemed
o be required of him, So when the disciples said “send them away
to buy food”, he did not reply, *No, [ will feed them', but *No, jou
feed theny',
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In Johu's account, Jesus himsell asked Philip, ‘How are we to
buy bread, so that these people may et This cmphasizes the point
I want to make. He knew that the people needed food, and john
says ‘he knew what he would do’, but said this to ‘test’ Philip. He
needed the response he got, in order to act with assurance. In all
the accounts, the disciples protested in half-joking exasperation that
it was impossihile to feed such a crowd with the only food available,
which was the cquivalent of, at most, two or three people’s picnic
meal. 1t was only then that he took the loaves and fish, and blessed
them, and there proved to be enough to feed everyone, and some
over.

If we want to know more deeply why he did this, we can discover
the answer in John’s account which gives us psychological clues to
the whole develepment as 1 think John often does. The people were
hungry, they needed food, and it scems possible, indeed likely, that
the challenze of it had been growing in the back of his mind while
he was teaching and healing them. These people, out there in the
‘wilderness’, were so obviously just like their ancestors, dependant
on the Lord's bounty, ignorant and bewildered yet hopeful. If he
did not send them away to get food before they reached the point
at which they ran the risk of ‘fainting on the way’, it could have
been because the sight of them and its associations (with the manna,
and with the hopes of the messianic banquet’) were driving him
imaginatively towards the action he in fact took. These people, as
much as their ancestors, nceded *manna from heaven’, and he knew
that he who was indeed Messiah, though not—in the sense in which
they understood it, had the power to satisfy them—physically, cer-
tainly, but the further implications were even more startling and
not casily accepted. So it was not for some time that he found it
possible to face the possibilities fully. In the end he needed, as we
have scen, the articulation of the problém which he obtained in his
dialogue with his disciples.

So if practical compassion had been the simple and suflicicent
motive, to respond to its demands inevitably opened up a path
whose end was only dimly visible. But by the time the crowds had
caten, Jesus had, it seems, reached a point at which he was taking
a firm hold of the immediate significance of his own action, espe-
cially (at this point) with its connection with the idea of the mes-
sianic banquet, and his instruction to the Twelve to gather up the
leftovers seems designed to underline the extraordinary nature of
the event, rather than to slide over it or play it down as a possible
distraction from his’main purpose. He must have known very well
that the wonder would provoke a near-frenzy of messianic expec-
tation in the crows, but this partially misleading interpretation
seemed o him a worthwhile price to pay.

John gives us the deeper answer to ‘why” in the *hread of life”
discourse, which he says was given next day to the excited crowd
of the miraculously fed. Tt opens with a condemnation of the people
who had come to him *because vou ate your fill'; it has an undertone
of warning, and it shows us that the hunger of the people—hunger
for food, but also for security, leadership, hope, forgiveness—opened
up for Jesus a further meaning in his own mission which had earlier
been only implicit. The actual development of the *discourse” shows
this, for itis presented as a diatectic leading turther and further into
discovery of Jesus's own meaning. The announcement of himself as
Hiving bread” is shown o us as the conclusion he was reaching, not
as the premise from which he began, There is a development which
is real and ‘organic’; it is not a systematic ‘explanation” of a thesis
developed beforchand, And it is soon after this that the synoptic
Gospels place the stange lile discussion in which Jesus asked his
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friends to tell him who he was supposed to be, by public opinion,
and by themselves. And when he had evoked from Peter the reply
(which no douht surpriscd Peter himself very much), ‘You are the
Christ’, he was then able to articulate in concrete terms the reali-
zation which John's account of the bread-of-life discourse shows
taking shape symbolically-—the fact that his career was bound, if
he continned to do what he knew he had to do, 10 end in torture
and deaih, yet already with an obscure but definite assurance of
what lay bevond.

This is the immediate prelude to the transfiguration in all three
synoptists. | have described this development at length, because it
shows over and over again that we are dealing with a real process
of personal discovery which had to be made, as all such discoveries
are made, through crucial exchanges with other people, whether in
direct cialogue or through acted-on response to need or to criticism,
And cach major development comes about with a ‘breakthrough’
quality. There is a sense that the dialectical process reaches a point
at which the conclusion requires takes the whole process into a new
level of living. This happened at Nazarcth and with the Canaanite
woman and at the point at which Peter made his profession of faith,
and many other times. But in particular it happened in contexts in
which the nceded conclusion pushed its way into an area of ex-
perience so unusual as to constitute a breakthrough to a new sphere,
not only in the sense of a ‘transition’ for Jesus himself but in the
sense that his making this transition forced open another sphere for
other people also. OF this kind are the beginnings of healings at
Capernaur and the feeding of the crowd in the wilderness.

The transfiguration happened very soon after the feeding of the
crowd and the acknowledsement of Jesus’s identity as ‘the Christ’
with the passion prophecies which followed that. When it came it
was not a dialectical progression in the sense of an explicit discus-
sion, but rather the acted-out dialectic of a truth so shattering to
the normal capacity of the human imagination as to force the
barriers of everydayness entirely. It was not just the operation within
the categories of everyday sensible expericnce of a power beyond
the normal; it was an actual, direct experience of the life from which
that power might be supposed to come.

It scems clear that the three disciples saw, and Jesus experienced
briefly, that life of resurrection into which he had ‘not yet’ entered;
itis as if the extreme need of the moment somechow ‘anticipated’
the proper order of events. (Such things happen, not infrequently,
in less speclacular ways. I have scen, for instance, a ten-year-old
child expericncing a genuine passion of romantic love and being
thereby introduced into a realm of experience "normally’ expected
considerably later.  Usually the ‘ordinary’ closes around the
‘anticipated’ experience, scemingly isolating it. yet it has its proper
eflect on the person.) '

This makes sense in the life of Jesus if we can try to experience
imaginatively the build-up of expectation, fear, hope, longing and
uncertain ty which must have been going on in his mind. And it was
not possible for him to share this explicitly with anyone. He could
‘prophesy” his coming death and rising, but we are told over and
over again, by Mk especially, that the disciples did not uader-
stand. Peter’s incredulous rejection of such a disaster was probably
his own typically outspoken Kind of reaction, but the general one
among the Twelve must have bheen similar, Yet the need to com-
municate, to share this growing knowledge in such a way as to come
to terms with it, must have been well-nigh intolerable.
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It has been plausibly suggested, on the evidence of accounts of
their behaviour later on, that the women around Jesus had a better
‘empathy’ than the men, but they necessarily expressed this by
attitudes and actions rather than by words. Mary of Bethany's
symbolic gesture of anointng the feet of Jesus is this kind of silent
indication of a comprchension of the whale situation. Jesus recog-
nised it at once, but the Twelve were evidently incapable of this.
Of its nature this kind of sharing was mute and limited; to Jesus it
must have been deeply important, but it could not provide the fully {
articulate sharing he needed.

Doctors and nurses who work with the dying have tried to impress
on others that to refuse to talk 10 a dying person about the approach

of death is not ‘kind’ but the deepest cruelty, because most people ‘

do ‘know' that death is approaching and desperately need to talk
about it in order to cope with it. If no onc will acknowledge the fact
of imminent death this relief is denicd them, and this agony was
many times multiplied in the case of Jesus, first by the knowledge
that what must come was both an essential aspect of his mission
but also (in principle) still escapable, and sccond by the fact that
it was his own people who would bring it upon him, people with
hom he lived but whom, step by step, he was being driven to
alienate. His references to the fate of former prophets show what
was in his mind, as well as parables like the one about the owner
of the vineyard whose servants were ill-treated and killed and who
finally sent his son to die also. But he was unable to share this
insight. He could not press on these young and very vulnerable men
a knowledge which would either drive them away in anger and fear
or impose on them a burden so hecavy as possibly to lead to
breakdown.

Yet such things must always be shared—mirrored, articulated
through another—if only imaginatively. Artists and writers do it in
their work, and we recognize what is going on when, for instance,
we make allowances for ‘poctic’ temperament whose emotional viol-
ence (needed, in the artist, to break a way through certain concep-
tual and imaginative barriers) overflows at times into other aspects
of life. No such relcase was possible for Jesus, or rather his kind of
poetry had to break a barrier more apparently impregnable than
that of any other poct. He could not, on the other hand, allow
himsclf o ‘overflow’ in erratic moods or even take ‘time off’, when
his days were saturated by the sheer quanity of human need. But
in any casc what was creating such a pressure in the person of Jesus
was unique, so that he could not have shared it in any adequate
way with cven the most courageous, loving and stable of human
fricnds. No relicf, none of the absolutely necessary sharing, was
available in the category of cverydayness, The breakthrough to
another sphere altogether was required by the nature of the case,
for there was no casier or more ‘ordinary’ way.

The picture we get is of one more occasion on which he went off
by himself' to pray, because of the need that was in him, only this
time he was not quite by himself because his sense of vulnerability
and loncliness was such that even the presence of uncomprehending
affection and loyalty was some comfort. Aud then it happened--not
‘planned’ but of sheer necessity, The power bioke through, the
doors between mortality and immortality were blown open by the
force of his longing. the mortal body disclosed its proper yet siill
unattained being. And the doors of time, also, swung loose in the
gale of that explosion of power, and men separated by centuries
found cach other in the contemplation of an experience which was,
for cach, the esplanation, the dénouement, the ultimate meaning
of human life. So he, the one about to die, was able to share with
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those who had died in expectation. His own fore-knowledge became,
in the process, lucid and assured, and he took hold of it with all the
power of a personality in which no psvchic energy was locked up
in the maintenance of defensive devices.

At this moment the witnesses were in the presence of that from
which all clse took its being, and it acknowledged the meaning of
what Jesus had just done. “This is my Son, the Beloved—the oue
who has taken on himscll the final deed of love, because his being
is itsclf the exchange of uttermost love with Me, in the Spirit whose
very name is Love. No wonder the barriers were breached, no
wonder the light shone from him, no wonder the glory of resurrec-
tion showed through before its time, since at that moment the death
which was to release that glory was embraced, absolutely and ir-
revocably. And no wonder that the evangelists, striving to convey
the quality of this experience, wrote poetry of an intensity only
rivalled by that which celebrates the high moments of encounter
with the risen Lord. Tt was soon after this, as Luke tells it, that ‘he
set his face 1o go to Jerusalem?', o do and o suffer that which he
had undertaken on the mountain,

Galley 13 follows
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Examination of the transfiguration in this way shows that the
extraordinary things which happened to this man happened in the
samne kind of way; and for the same kinds of reasons, as more
ordinary but crucial transitions happened to him and to others, and
which happen, notably, in the ‘'model’ breakthrough of Romantic
passion. Each breakthrough in human life releases the person into
a new sphere of his or her own personality, but also into a capacity
for deeper communion with others. (“The inside is larger than the
outside’). The extent, and therefore the power, of the potential thus
made available depends on two things: the greatness of the need to
break through, and the willingness to ‘be broken’. In Jesus we have,
because of his unique calling and responsibility, a nced so great
that it could break any barrier—if he were willing. And his willing-
ness was total, he had come only to ‘do the Father's will’, so nothing
else counted. Hence, although the nature of the process of break-
through is familiar in the life of any human being who is aware of
a responsiye to the pressure towards ‘something clse’, yetin Jesus
the degree of both need and willingness produced a difference not
just in the significance or ‘size’ of the breakthrough, but in kind.
His need, and willingness, made him free in a sphere of power and
knowledge to which other people do not attain. Yet it was only in
the final breakthrough of resurrection that he smashed a barrier
through which absolutely no one clse could break. In the episode
just studied we sce the foretaste of this, yet at this stage it is still
not completely unique as an experience. Even in the transfiguration,
as wellasin such things as the healings, the multiplication of loaves,
walking on the water and so on, we are hearing about things which
arc very unusual, but not unique in kind, and they are not even
alway's ‘good’, as we shall sce. Fvenin the culminating moment the
great Voice speaks words which are unique to this one man, yet the
Voice itself has been heard before, in other times and places. If we
are trying to understand both the meaning of Jesus—incarnaae
God, onc person totally unique—and also to realize the intimate
and ubimate meaning of the flesh-tking for all of material reality
whose nature is exchange of life, we shall have to pay close attention
to the method, nature, eftects and significance of the ‘breakthrough’
events in his life, not because their strangeness proves Ais strange-
ness but because his experience of these spheres has unique
significance.

There is another and vital aspeet of this incident which 1 have
touched on already. The witnesses were three only who, from that
time, were frequently singled out to be involved in important crises
in the hfe of Jesus. Why did he take them with him? He was not
given o displays of power for anyone’s benefit, and Ihave suggested
thatinany case he did notexpect what happened, although it seems
likely that, as is often the case, he knew that ‘something” was near
the point of breakthrough, Tt seems much more likely that, as 1
have already suggested, he took them with him because he needed
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their company. Knowing that, once more, he must ‘go apart’ to
wrestle with the appalling inner necessity of understanding and
accepting his own mcauning, he found that this time he did not want
to he entirely alone. Perhaps it felt” more crucial than at former
times, or perhaps he knew by then that whatever they could or
could not cope with consciously just then, it was vital to them and
to himm that they should be involved to the limit of their capacity in
the meaning he was discovering. This was not a situation in which
a ‘leacler’ could simply give orders and plan. The whole project as
he kuew by then, a shared one. And the sharing did not consist of
merely ‘training disciples’ in the usual sense, but of empowering
people to be what he was, and therefore 1o do what he had to do.
(In saving this I am using hindsight, as the evangelists, indced,
always did in their accounts. It seems legitimate to discern the
implicit presence, at that time, of what becaine so clear later on as
a basic theological principle operating in the actions of Jesus, name-
ly, their relationship with himsell not just as followers, but as the
Church, his ‘body’). So his need for companionship and their need
for involvement came together, as such things do. It was ‘natural’
for him to take his closest friends, and, to reverse the idea, it was
natural that it should be his closest friends whom he took.

These three had a special relationship with him which the rest of
the Twelve did not have. Once this evidently caused friction, when
James and John, through their mother, scemed to be demanding
special privileges, but on the whole the diflerence seems to have
been acceptable to the rest, to whom, perhaps, a closer relationship
at this stage might even have appeared as threatening, It is casier
to be a disciple than to be a friend, and it was only at the end that
Jesus was able to address all the Twelve as ‘friends’, precisely
because, by that time, they had ‘been through’ experiences with
him which had served to break down barriers within them and
make them capable of such a relationship. But the three who were
given the (from a ‘normal’ point of view) dubious privilege of being
closest to Jesus were men who had alrcady crossed one of the usual
human barriers, Really to be a friend is to lower one’s defences, to
be vulnerable to the demands of love. A secure childhood, an ad-
venturous terperature, previous gencrous response to suffering or
joy-—these are among the things that dispose to that kind of open-
ness. They dispose ot it; they do not create it. There is still the need
to create the conditions of immediate preparation, and we can see
in the Gospel accounts the ways in which, over and over again,
Jesus set himself, in his approach 1o people, to ‘loosen’ them, to
shock or shitke them into a condition of ability to ‘hear’. In the
story of the Samaritan women, of Nicodemus, of the ‘rich young
man’ and many others, we see him using appropriate tactics to do
this and then to try 10 break through, but not always with success.
The response is free, there is nothing fated about it. Yet it scems
that in some cases he had to do no more than just be thdir and
invite response. Whatever their previous history, the inner pressure
towanls breakthrough in these three young men was such that the
presence of his love was all that was needed 1o set them free, *And
they left their nets and followed hin’, with an case and abruptness
which are among the most moving of all the evidences in the Gospel
of what kiud of person Jesus was, and is.
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When it happens like that there is no going back. It scemns to be
one of the ‘laws’ of spiritual development that the greater the open-
ness the fuster things happen. Things certainly happened fast 10
Peter, James and John, and the expericnce on the mountain was
necessary for them, however hard. Just as ke had to share and
articulate his foreknowledyge, but could not do so with therm, so the
had to become aware of what kind of relationship they were involved
in. Afterwards, he warned them not to talk about it, ‘until the Son
of Man is risen from the dead’. ‘To make the knowledyge public just
then would be to distort it, because it would only make full sense
in the light of what had not yet happened. But cven though the
three could not fully understand, they had undergone a negessary
initiation which prepared them for a fuller sharing. '

It must, among other things, have created between them and the
rest of the Twelve a kind of a *gap’ which would, however, make
them not less but more sensitive to the needs and difficulties of
those who had been called with them. This is a familiar experience.
Spiritual ‘privileges’, if they are real, only isolate the privileged
person in the sense that he or she has an increased and incommun-
icable knowledge of the depth and responsibility of existing rela-
tionships. In a book by Ladislus Boros, he says this of the poct’s
need for ‘withdrawal in order to discover a new and more intimate
relationship with reality:
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An essential pre-requisitc for the salvaging of the truly real from
among its surrounding confusion is that the individual existence
should know about both the reality and the confusion. Accord-
ingly poctic activity can only occur in a frontier position . . . The
spirit . . . takes itsclf afar off in order to be nearer the world. The
ncarness of things is made really near only through their re-
moteness ... Only in this dialective of the proximity that is
realised in remoteness can the phenomenon pocetry oceur. .. We
abandon things, we give up all idea of scizing and grasping. That
liberates the world and makes it possible for mysterious and
transcendant realities to rise up.
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The isolation into which the three had been drawn released in them
depths of awarcness, obscure but working, which could only come
through such a painful yet exalting experience. To be seized by God
in this way mcans to be thrust to a greater depth into the mystery
of incarnation, and this is preciscly what happened to the three
young men on the mountain.

But for Peter, James and John with Jesus, this was not just a
breakthrough to another sphere, butan “exchange’ of spheres. \\'hcn&
a ‘barrier” is broken there flows through it the energy of love as
passion. But the energy is not just in one direction. This cannot be
expressed in the simple terms of the river and the dam, because
that is a onc-way flow. The dynamic suggested by the phrase ‘ex-
change of life’ is a two-way one, but the image has to be *stretched’
o sggest something about what *exchange of lile” (which is love) w
cant mean when it occurs in the contest of a breakthrough such as
the one I have described, whose ‘once for all’, crisis nawure is
obvious. (This applies not only to such a *supernatural” event as
the transfiguration but o any human crisis of major spiritual sig-
nificance.) 1 this is an exchange on the Romantic passion model,
what happens to the two sides’ of the “bavrier? Is the effect all
forward’ into the new sphere of experience, or does it also operate
‘hackwards'? The use of the model of exchange’ suggests that there
must indeed be an exchiange of spheres, not just a passage from one
o another. Tn some sense, the experience of being which is entered
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Lo must be modified by the entrance into it of a new consciousness.
o7 The person had added to what is in any case a shared sphere of
168 being something unicque, swhich then becornes shared, without losing
I its personal origin. A person who goes to live in a beautiful house,
170 tor 1nstance, may bring 1o the care and embellishment of the hoge w
7! many previously leamed tastes and skills, and not only the new-
172 comer but all who live in it will gain by that coming.

| 173 But the sphere fiom which a person moves o break through must ]
174 be somehow aflected, and this seems more difficult o envisage. To
175 use a very homely ilfustration, it might be something like what
176 happens when a person opens the door to a kitchen where onions
177 arce being fried! When the dooe was shut, people sitting around in r
178 the other room were unaware of onions. But if one of them likes
179 onions, and gets to know there are oniots through that doeor, and
180 gets up from his armchair and opens the door to the kitch and goes
181 through it, then the smell of frying onions comes out, in the opposite
182 direction to his movement, thus possible creating a longing for
183 fricnd onions in other people in that room, who ight otherwise
184 never have considered onions at all! If some dislike onions, of course,
185 the smell would irritate or nauscate them. We shall have occasion
186 to consider this reaction in the next chapter (I am reminded of St
187 Paul’s more clegant but similar image of the double effect of the
168 ‘smell” of the “knowledge’ of God; we are, he says, ‘Christ’s incense
189 to God for those who are being saved, and for those who are not,
190 tor the last, the smell of death that leads to death, for the first, the
191 sweet smell of fife that leads to life.” 2 Cor.2:13-16.)
192 This, roughly, s what I want to suggest by the phrase ‘exchange
193 ol splieres’ as an extension of the image suggested by ‘exchange of
194 life". Both are modes of love, but one operates in situations where
195 some kind of psychic obstacle or barrier stands in the way of the
196 needed flow of exchanged life. Romantie passion is this kind of
197 exchange, The lover’s impulse of love wuches a vulnerable point,
198 breaks through into a new sphere of experience. This experience is
199 charvacierized by a “different’ look, a kind of vision of the essential
200 bodily heing, and also by acute ‘obscurity’, which descends on the
201 senaes uneer the impact of the experience. We saw hoth of these
202 things happening o the three young men on the mountain, who
203 also suflered the painfulness of Romantic passion, for the vision

' 20t could not be made to last, the bliss glimpsed was withdrawn, This

3 205 event in the hife of Jesus is, in fact, not altogether beyond us im-

T 206 aginatively; we can and do *know what it feels like’, though in a
207 minor way. And so we know that all such experiences are a kind of ‘

I 208 breach between two worlds, by which cach aflects the other. The

| 209 lover tukes into the new world of vision his or her kind of awareness

}‘ 210 of life, and the poetry made will be personal and particular, never

! 211 general. And those who read this poetry will e changed oo, chal-

o 212 lenged in some way. The door between the worlds, opened with I

213 pitin and glory, can never e completely closed again, and there is

‘ 214 a traflic through i, however modest and unnoticeable, Also—and \

\_J 210 this is important=—this happens in time, There is a story, a before
2ih and after, something is going on which continues and grows. What '
217 this implies T want w explore Later, but there is a more important
218 cuestion to be answered first, and that is the question of why
219 spheres” exist at all,
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A universe, a reality, whose basic nature is exchange, and whicl
is characterized at every level by the phenomenon of breakthroug
from sphere to sphere, is the ‘given’ context in which Jesus lived
and did the work for which he was sent, as we live and do our work.
Itis the flesh’ of his ‘flesh-taking”. But the very fact that the passage
from one sphere to another requires violence, the thrust of Romantic
passion, raises the fundamental question which the believer has to
confront: how can it be that the one who took flesh in an ‘ensphered’
and *opaque’ universe can also be said to be constitutive of that
universe? No wonder it seems less blasphemous to reject the whole

notion of incarnation than to try to make sense of that,

Therefore the questions we have to consider are those I raised
carlicr and which are implicit in all the preceding studies: Why are
the ‘spheres” opaque to us? Why is passion necessary? What went
wrong? What, in fact, is ‘sin’? If the ultimate reality is Love, how
did sin ger there? What is evil?
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3  The Refusal of Exchange

If the breakthrough to an experience of glory is possible to human
beings at all, why should it be so difficult and so rare? A capacity
for this kind of experience there must be or it could not occur at all,
and in Christian teaching the experience of glory is in the end the
only proper one. Yet even the little ‘everyday’ breakthroughs of life
are problematic and costly, and the capacity for glory in the fullest
sense is recognized by few and experienced in their carthly lifetime
by only a handful. What prevents it?

Tven before we consider the obvious fact that there is (and always
has heen, as far as we kuow) ‘something wrong’ with creation, in
the sense that destruction and waste seem to be inherent in it, it is
a puzzle that creation should have what [ called a ‘passionate
character’. All the development we know of, natural and human,
physical and psychological, goes in §umps’ or ‘breakthroughs’ with
periods of consolidation and slower growth inbctween. After the
production of its fruit the trec changes its reactions and ways of
growth; after the chick is haiched the hen’s behaviour changes
suddenly and drastically; afier the first visit to the theatre the stage-
struck child is never the same again; when a nation has suffered
invasion, or experienced a major revolution, its whole system of
social relatedness breaks through rapidly to new patterns and can
never recapture the lost ways of exchange.

Breakthrough has (as the word implics) an clement of violence
about it; the encrgy of the exchange thrusts, hard and painfully, at
the weak spot in order to re-discover itself beyond, so even before
considering the nature of evil we come up against this notion that
there is a kind of resistance to exchange. In the next chaprer ['shall
be thinking about the meaning of incarnation and redemption,
which have to do with a sinful situation, but there is an old theo-
logical tradition in Chiristianity which held that God would have
taken human flesh even if there had been no such thing as sin. Why
should this be so?

I think we may suggest that this idea has w do with the Christian
instinet that God's love is essentially, and not merely accidentally,
‘passionate’. But how can there be ‘passion’, in this sense, in the
exchanged life of God, in whom there can be no resistance, no
obstadle, to love? T think we may suggest that there must be, in the
dynamic of divine love, something which has that quality of head-
fong givenness which we associate with passion. Indeed it sceins
inevitable that even by the wavering and feeble light of human
imagination we should discern some such quality, if the doctrine of

A LU A AR - L v prritripredl o b aivd

T
Q C




-1

L U QU e Lo L3 v L O
DT =1 D S e 2 1D e O

.
)
=

[y B S
—_—

52
63
&
63
ot
67
63
69
0
il
i3
it
1J
6

X

-ry

i0
19
o
81
82
83
ot
85
86

-

/
89
89
90
9]
62
93
94
93
16
97
93
iy
10
101
102
103

PASSONSS14 (2)-

the Trinity is to have any meaning.

I showed this happening in the context of Romantic passion,
which is not about casue and proportionate eflect, but about events
followed by reactions in a different category of experience, It is not
about gradual complexification but about sudden transformation.
It is not about a process, however beautitul, but about exchange. Tt
is not about a plan but about a love affuir,

If Romantic passion is indeed the human paradigm of the nawre
of all reality then we should expect to see all this verified at other
levels, and we do.

In the origin of life, for instance, it scems that the ‘remote
preparation’ would be the increasing availability, in high density,
of those c‘l}‘n\icul clements which are reqquired if life is to occur, but
which don’t necessarily produce it. The immediate preparation might
be, perhaps, some ‘disturbance’ of the status quo which moved the
clements of the situation into a different relationship with cach
other. What happened then? The only possible answer is that loce
happened. This is the answer of poctry, because no other language
is accurate. People with the appropriate scientific knowledge can
describe the composition of live cells: they cannot tell us ‘why’ life
happens. Only poets can do that, and did so in the book of Genesis,
and in the books of Wisdom, and in the introduction to the Gospel
of John, in the Scriptures of other religions also. So when we con-
sider this moment of creative passion we can properly use the
language of Romance and find that it does have the characteristics,
as well as the sequence, of Romantic passion.

It is particular: the chemical-physical circumstances which made
this breakthrough possible are precise. We may not be able 1o tell
exactly what those circumstances were, but we can be sure they
were precisely right, and coulcd have been no other way. Iis ‘single’,
and unrepeatable for the particular form of life to which it happens,
This new life may go on to need, and achieve, further break-
throughs, but this one is over. At this point, of course {(as we can
sce in human Romantic experience), the whole process of growth
may fail and then disintegrate gradually, as a romantically initiated
rclationship may simply disintegrate if those involved do not ‘claim’
the experience explicitly and live out its implications consciously.
At the level of unconscious being, this means that (assuming the
breakthroush to life for non-life happened millions of times) there
must have been many occasions on which that was all that hap-
pened. The circumstances did not opena way to further definition
and complexity of exchange, and life broke down into non-life.

Perhaps we may also discern the quality of ‘obscurity” about this
kind of breakthrough, in the Romantic sense that the event is, in our
minds, an example or glimpse of something greater, and indescrib-
able. Even the most rigidly “scientific” description of the origins of
life is dealing with a reality whose wholeness is beyond our mental
capacity 1o grasp, so it can only try to evoke an awareness of its
nature by analogy. There is, too, the clement of painfulness, for in
every breakthrough. to a new level of heing an calier simplicity,
which hid 1ts own kind of perfection and beauty, is lost forever. We
cun, perhaps. think of that love which creates this breakthrough
‘suffering’ in it, because what has previously expressed love has
died in order that the new love may he born,
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It we think of the beginning of conscions response 1o God in
creatures, itis even clearer here also that the exchange of lile works
by Romantic passion in creation. We can evoke a sequence, from
obscure hints in many cultures, of something lost, long ago. There
was some change of circumstance, some condition of challenge, for
which existing humanoid responses were inadequate. And ‘some-
thing happened® which we cannor observe, yet which we can imn-
agine without enormous difficulty  becauwse it has the same
‘character” as that familiar experience called falling in love. We can
perhaps conceive of' it as a moment when Divine Wisdom appeared
to a potentiatly vut not actually human creature and presented to
that dazcd being the face of Beatrice, the face of the one ‘by whom
all things were made’. In that moment he and she. what Charles
Williams called “the Adam’, was indeed made, in the image of love
itself, in the exchange of being with God. Love in the potentially
human thing leap to encounter love, in a thruse of passionate re-
sponse, and the barrier was broken, and humankind walked in
Paradise, knowing all earth as newborn, which indeed it was,
though it had existed for acons.

Afterwards. through countless unrecorded centuries, there was a
nced, as there always is, to know what had happened and o decide
what to do about it. The new carth must be described, names given,
patterns of understanding cstablished and patterns of behaviour
discovered. Amour voulu must succeed the breakthrough ofirresistible
passion; commitment to the human task must interpret the obscure
glory of human consciousness. This task is the unending service of
humankind to, but also as part of] creation, by understanding and
promoting its inter-relationships, by celebrating and loving them;
but in order o carry out this task the ‘paradisc consciousness’ of
undifferentiated oneness with God and with all creation has to be
surrendered, though the “memory’ of it persists in those hints of
somcthing lost long ago. We are already edging to the consideration
of sin, it scems, but we must not jump o quickly, To carry out the
human (ask in this way involves a distinetion, a differentiation,
which has the same kind of painful quality [ described just now, of
leaving behind forever something which is perfect in its own way in
order to respond to the demand for a higher experience of being.
There is pain, but the pain is not, I think, essentially connected
with what we have to call sin—that is, with what *went wront’.
Here, *hefore’ sin, we may discern something which we can perhaps
think of as ‘pure’ grief] a joyful sacrifice of one good for the sake of
a more intensely glorious and passionate gift. The beauty of the
unconscious simplicity of the animal, of love expressed in un-free
hut perfect exchanges of life, nourishment and care, must give way
to the perilous delight of the divine Romance of God with human-
kind. Ant it 15 precisely at this point that for the first time, real
tragedy becomes possible; there can be a refusal of love, a refusal
which is free, willed and absolute. The possibility of such a refusal
is the price that love pays, and is willing to pay, because no price
is too high for a love whose very nature is limitless gift.

This is the language of Romantic passion. Itis the only language
which can accurately bring to our minds the reality which it de-
seribes. These are descriptions, then, of the exchange of spheres, of
those crucial exchanges we call *ecological” and of those others we
stucly under the headings of payehology, religion, anthropology, as
well as of palicontology, chemisuy and more, These can give us
the circumstances, they can show us the materials of tansforming
pas-ion in creation, but they cannot evake the creative event. Only
tiralogy, in the form of poetry, con do that Ttis a work for divine
Wisdim herself
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Thus it is inevitable and necessary that his headlong love which
is the being of God poured out in the creative act and working in
the medium of mater, will encounter, if not precisely obstacles, at
least something which 1 called “spheres’. As ereated matter hecomes
mare differentiated and more complex it has to ‘leave hehind® pre-
vious forms, Iosing something as well as gaining something. But the
spheres of life are not in themselves ‘something wront'; they are the
way in which the exchanges of divine love can become even more
complex and marvellous as love gives way to, and supports, and is
supported by, vet another kind of being in the dance of divine
Wisdom. _

Differentiation is not evil, for in order that love be aware of itself
as love. the lover has to be differentiated from the heloved. There
can be no love. in any recognizable sense of the word, where there
is merely oneness, as opposecd to union. Even if I say that *I love
myself I can only mean anything by that if T have a concept of
myself which T can consider as lovable, and it would be morc
accurate to sav that 1 perccive, and somehow share in, a love first
giren to me. This is true theologically (as St John points out in his
first letter), but we know it simply from experience and in practice,
as it works in pcople. It is the love given to me which makes me
know mysclf as loved. Children deprived of lofe cannot valuc or
love themselves, and until somcone clse does they are ‘empty’ and
warped in their whole growth, If we remember the words of the
second ‘great commandment’, in which we are bidden to “Love your
ncighbour as yourself , we realize that this deeply ambiguous phrase
must mean, in one aspect at least, that love is known only in
exchange, between onc-and-another. If this is so, there has to be
‘another’,

One can only be said to ‘experience’ something—that is to be
consciously aware of it—if it can be sct over against something clse.
(1 would never leam to experience being white unless T met a black
peron, and vice-versa,) Oneness cannot be experienced as oncness
from within. It can only he experienced when it is union, and it
cannot be that unless it has known separation first, yet this necess-
ary separation feels unnawral and we resist it. The small child does
not want to separate from his mother and constantly returns to her
for reassurance, so risky does the big, new world scem, even though
it fascinates and draws him. Tt is hard, too, to leave home, and the
young woman § man on the cdge of adulthood needs to have a sense
that ‘my home’ is still there to come back o if the challenge of
difference is to be faced. Without this security the risks seem too
great, Perhaps we should not “read back’ such human states of mind

Anto the processes of unconscious life, but we can at least see that
there is a kind of inertia in nature, which means that changes only
take place because circumstances make them essential. The natural
thing (if I may so phrase it) is not to change—that is, not to discover
new and different ways of being. Tuis the pressure of external forces,
changing the environment so that the old state becomes impossible
to sustain, which produces differentiation,

But in human beings differentiation cannot, at the conscious level,
simply happen. The circumstances may lead o separation, but for
real differentiadon in a fice ercation there has 1o be conscious
choice. The clioise s not between good™ and ‘evil’, for we are
speaking of w situation in which, hypothetically at least, there is no
sevil', The chaice is between a known good and an unknown one,
and the unknown is presented simply as the choice of love, as
response to Jove. Yeu the known, also, is the work of love, The
crucial point is that. as g have seen, reality exists {and only exists)
in exchanze, and 10 refuse to go v meet the unknown is, in effect,
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I refuse exchange, Tt is refused in favour of a known goad, but that
‘goud s only good as it came into existence in the exchange of life, \
To refuse to leave itis, ina sense, to change its nature; it is 1o turn
it into something which is held to exist foritself and not in the How

of exchanged life, given and reccived. Tt ceases, therefore, to be \

loving. So we can see that differentiation is essential o love, and
e love is what reality is; there can be no question of simply being

part of a vast ‘process’. For conscious beings choice has to be real \

and it has to be loving, and it is in such choosing that creation
continues to take place. In this way, consciousness actually creates.

This difficult concept can be illustrated to some extent by the
example of recent teaching about the conduct of childbirth. The
Leboyer school of thought about the conduct of labour emphasizes
the fact that the very rough reception often given to the newborn
inhibits and may even prevent the good relationship with the mother
on which the child’s psychic health and growth depend. The baby
emerges from the ‘oneness’ of the womb life by way of an experience
which is, in any case, difficult, since the child is propelled, willy-
nilly, through a passage only just wide enough to allow him or her
to pass, and expericnces extreme and certainly painful pressure on
the sensitive head. Feelings of panic and anger are likely, il not
inevitable, even in a perfecdy ‘trouble-free” birth. Once emerged,
the child's untried senses are exposed to bright lights and loud
voices, and the cord is cut at once, which means the child has to
breathe immediately and deeply in order to stay alive, and so the
lungs are expanded suddenly and under stress and the child cries
from the shock. The newborn, after being hurricdly examined to
make sure all is well, is then probably weighed, wrapped up in a
blanket and put aside until later while the mother is attended to.
Adter all this, it says a lot for the emotional resilience of babics that
they do, usually, establish a relationship with the mother when they
arc eventually given a chance to do so, but it is not surprising that
their first reaction to Hife is a loud, angry and frightened crying and
their further reaction to the mother’s breast may be cither refusal
or angry, rapacious grasping. '

In contrast to this, the whole process of separation and re-union
can be gentle and harmonious. The baby is welcomed as gently as
possible into & room whose dimmed lights and lowered voices will
not assualt the unaccostomed senses. As soon as the body has
emeryged completely the baby is laid on the mother's stomach, face
down, with the cord still uncut, and in this situation of almost
wormnb-like proximity and warmth is allowed to take the first breath
at leisure and gently. Once breathing is established, the cord is cut.
After a while, when the baby his hecome accustomed to the new
environment, he or she is given a warm bath, again continuing the
womb experience but with a difference. Photographs taken during
this process, and when the child is finally at rest, show the contrast
between on the one hand the wary, withdrawn ook of the shocked
but finally quiescent intant, gettingg over the horror of abrupt and
painful separation, and on the other the smiling face, serene iu its
openness yer with an oddly “detachied” look, of the baby whose
experience of birth has been vespectful of the stages of readiness,
and carried out with tenderness,
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Scparation there has to be, however. We can casily understand
that the violently-born should be resentful, vengeful and resistant
in establishing relationship. but we have also to ask: is the gendy
separated child tully differentiated? Is that Buddha-like smile per-
haps a sign that full ditterentiation has not been achieved? Can it be
achicved except by some degree of violence? On the other hand, can
it be simply that the demand for union in love, presented in the
newly diflerentiated, encounters in a gently handled baby not the
resistance of fear and anger but the resistance of a quiescence, of
staying in ‘known’ good or oneness rather than union, in this way
‘refusing’ the gift? [t would need a great deal of close study of the
subsequent development of babies born in this way (with all kinds
of imponderables in the environment making assessment difficult)
to formulate even intelligent guesses about the difference this makes,
but it does seem possible that the risk of the differentiated entity
refusing the self-gift of exchange, and desiring rather to be self-
sullicnet {drawing to itself what it nceds from without) is very real,
yet it is a risk worh running, because the “gentle’ birth allows for
an un-fearful and *free” response.

Galley 15 follows

o
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Passionate God

" Galley 15

I have used this carliest possible example because it is a situation
in which we can sce that no guilt is involved, yet, there can be a
wrong, Yor whether there be an angry grabbing and grasping or a
placid acceptance of what is ‘good for me’ as of right (and anyonc
who has watched tiny infants being fed has probably seen both
these patterns), there is a tendency in the necessarily differentiated
personality to claim autonomy, rather than to exchange.

As St Augustine pointed out in his acid comments ou the evil
tendencies apparent in babies at the breast, even they exist in our
sinful situation. We cannot cxpect them, therefore, to provide us
with a model of ‘paradisal’ responses. But the description of a
‘perfect’ birth can help us to imagine a situation in which differen-
tiation could take place as frecly chosen, but without fear or pain.
The spheres of experience would be real, but in their rich diflerence
capable of a more complex and beautiful pattern of exchanged life.
To choose difterence would be 1o choose 1o go forward in the great
dance of creation, with Wisdom as chorcographer, from ouncness to
difference and so to the possibility of truc union. It is the choice
which matters. We can perceive, perhaps, in the scriptual descrip-
tion of Paradise the evocation of an environment designed to support
and assist the human choice towards love. The articulation of the
human task as that of caring for the carth (‘to till it and keep it’)
scams to express the demand for a loving response, a differentiation
leading to, and existing for, the purposes of a deeper and fuller
union,

But in practice the choice of differentiation comes to us as risky.
When the un-free aspects of human life (that is, the inevitable
processes of growth) cause differentiation to take place anyway, as
at birth and adolescence for instance, the newly differentiated may
be choked, oppressed and frightened by the new separateness to the
extent that they become paralysed and refuse to move further. They
therefore choose an ‘impossible’ autonomy—'impossible’ because
reality is exchange, and the choice of ‘autonomy’ depends on the
existence of continuing exchange in all other spheres. And this is
an indication of the nature of sin. ' ‘

In a previous chapter, the attempt to understand the nature of
the ‘passionate breakthrough’ in human life was illuminated by
studying its occurrence in an incident in the life of Jesus, because
his humanness, more completely human than any other, tells us
things about oursclves which we could not otherwise pereeieve,
except very obseurely in syinbols and myihs, Tn him we see the
symbolsand myths in historical, conerete faet. So in struggling with
the question of the nature of evil we can find help in the encounter
of Jesus himself with evil,
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The whole life of Jesus was, in a sense, an encounter with cvil;
indced its purpose was explicitly to rescue humankind from the
paralysis of sin. He encountered cvil in those who hated him for
various reasons, and in the form of sickness and death among those
who sought his helf, and he finally encountered it in his own sug-
gering and death. But it the incident of the Temptation we are
shown cvil presenting itself to him, in his own person; it is an
encounter undiluted by the complexitics and ambivalences of or-
dinary human motives and circumstances. It is, in a sense, quite
untypical of normal human encounter with evil, yet in another sense
it is at the root of the matter. By examining this, we shall be able
betier to see how evil works in human life; that is, we shall sce evil
as sin, a whole situation in which the human world is involved.

Two things about the accounts of the temptation of Jesus are
immediatcly apparent. Onc is that the encounter was regarded by
the carly Church as of great importance; all three synoptists give
accounts of it (though Mark’s is so short as to scem o be a
‘reference’) as they do of the transfiguration, and John, who does
not describe it, throws light on it from a different angle, as we shall
sec. The other thing we can sec at once is that, since Jesus was
alone throughout the experience, the account of it can only be in
some way derived from his own revelation of it at a later time. It
must have been a difficult thing to communicate, and the expression
of it is necessarily a poetic one. (I repeat, with cmphasis, that
‘poctic’ does not mean extra to any fact; it means the only way
certain kinds of facts can be accurately communicated.)

The way the experience of the Temptation is expressed is very
precise and unambiguous. It is rccognizably in the same style as
the terse but vivid detail of the parables, or the almost brutally
practical (poctic because practical) instructions given to the disciples
going on a mission, or to would-be disciples. It is generally quitc
clear when Jesus was using images as comparisors to convey his
meaning (for instance in the parables, or when he asked the crowds
if they expected John the Baptist to be like ‘a reed bending in the
wind’, or likened discipleship to carrying a yoke) and when, on the
other hand, he was giving cxact information about facts, however
peculiar. He did this, for instance, when he told Nathaniel that he
had scen him ‘under the fig trec’, or the Samaritan woman that she
had no husband, or the Canaanite woman that her daughter was
healed, or when he revealed to the Twelve his detailed foreknowl-
edge of the manner of his death. The accounts of the Temptation
do not read like metaphors intended to convey an inner experience;
they read like reports of actual experience, however unusual, and
necessarily using sharp images to convey what happened. The
rcason why many people assume that these accounts are a vivid
way of conveying a purcly subjective experience is that, as 1 said
before, we have ruled out, without argument, the possibility of any
such expericnce as ‘objective’. It cannot have happened because such
tings do not happen. And in this casc incredulity is compounded by
reluctance to take scriously the possibility of a ‘devil’ or ‘Satan’ as
a ‘person’ in any recognizable sensc of the word. We are so hung
up on the imagery used to cvoke this ‘person’ in medieval art of
literature that we cannpt get past it. We are also influenced, still,
by remains of cighteenth-century enlightenment prejudice, which
could just about stomatch God (within well defined limits) but was
nauscated by survivals of medieval peasant superstitions such as
belicl in ‘spirits’, who were indeed, in popular imagination, easily
lumped together in a catcgory including not only angels and devils
but goblins and ghosts.
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We nced not be so simple-minded as our ancestors in our rejece
tions (though a degree of level-headed skepticism is always proper
in dealing with accounts of the ‘supernatural’). I suggested, in
discussing the transfiguration, that the important of the incident
lies not in the fact that these things happened to Jesus, but that it
was Jesus they happened to. So here, also, there is plenty of evidence
that ‘evil spirits’, or something we can designate in that way for
convenicnce, do speak to people and can carry them around}l Lev-
itation and instantancous ‘travel’ are well attested phenomena
which occur in a context of evil as well as of holiness, and a great
many people have ‘seen the devil’ and felt *his’ grip.

To say this docs, in one way, beg the question of interpretation.
Assuming we can accept that people really do, physically, have

these experiences of sceing and hearing and touching, and being

gripped and even transported by some power beyond ‘nature’, there
remains the question of whether the ‘power’ was properly described
by them. Naturally, existing religious ideas would provide a vo-
cabulary for description which might make it all too glib to be
particularly valuable as evidence. On the other hand, there arc
reports of similar experiences by people who found it hard to explain
what had happened because they had no rcady-made language in
which to do so, yet what they did say tied in with the descriptions
of those who firmly attributed their experience to ‘Satan’. And this
gocs both for those who were appalled at, and resistant to, the
power of thier ‘visitor’, and those who wanted and welcomed it.
There is considerable literature available about Satanism, much of
it quite recent, and through it all ‘Satan’ comes through as very
definitely personal, with defined wishes and commands to convey
and with cnormous power over matter and to a lesser extent over
human minds. All this tics in with the expericnce of Jesus as re-
ported by Matthew and Luke. But if we can assumc that it is
possible to think of the evil power as ‘personal’, we still have to
wonder about the implications of the whole account for understand-
ing the nature of evil, which was what Jesus was up against.

In what follows I would want the reader to bear in mind that in
using words like ‘person’, or cven pronouns like ‘he’, to refer to the
‘other’ element in the cncounter with Jesus in the wilderness we are
stretching language beyond what is, in a sens, permissible or sen-
sible. We do not know, really, what weight to attach to such words
in such a context. We simply have to try to keep at the back of our
minds the awareness that, in a sense, we cannot ‘mcan what we
say’ but that in order to say anything at all about this question—
and we must do so—we have to usc such words. The same thing,
of course, applics to all theological language, but some of it is s0
familiar that we do not notice the strangencss. We have domesti-
cated it. Thereby we run into a great danger, but still we do have
to use and re-use and indeed re-discover such words, and we have
to do so now in the context of the nature of evil. So I shagl use
words like ‘Satan’ and ‘evil power® with no further apology, but
aware of the danger of misunderstanding which all poctic language
runs as an occupational hazard.

If we say Satan is ‘evil’', what do we mean by that? Ifhe has ‘evil
power’, what kind of power is it? Where docs it come from? This
raises the question of what we mean by talking of ‘evil spirits’ and
what, or who, it was who ‘tempted’ Jesus. The scriptual references
to such beings arc both strange and enlightening, and they arc,
after all, the oncs which shaped the mind of Jesus on this subject.

R L i e AR Ty

e SIS A ot o G e i L .
TR T e ) e O T L e AN S TRy 2 s ¥ 7R ey

e sy e 9 < S e s v e 7

e T D 7)o T T Ty e DI gy -

AN S SRS 98




' - PASSONSSIS (4)

The lifc of Jesus, like all human life, is situated in a *sinful’
context, and we are asking what this means and how it got that
way since, as we have scen, it ‘need not’ have been so. The ‘Fall’
of humankind and with it the fallen condition of all creation (which
St Paul calls ‘futile’), is attributed indircctly to such an ‘evil spirit’,
The story in Genesis speaks only of ‘the serpeant’ who tempted Eve
and Adam. It does not suggest why a ‘serpent’ should have wanted
to subvert their loyalty to the God with whom, until then, they had
been on intimate terms. But other stories throw light on this.

The Apocalypse, following Jewish mythology and legends, iden-
tifies ‘the serpent who had deccived all the world® with ‘the great
dragon . . . known as the devil, or Satan’. Satan is a strange figurc
in Scripture. The name means ‘accuser’, and in the book of Job he
is the ‘Counsel for the Prosccution’ of Job, trying to prove him only
virtuous because it pays to be virtuous. He is, here, the agent of the
Lord for the testing of Job's disinterestedness. But he could be the
agent of the Lord without wishing to be, and the New Testament
shows Satan as ‘tempting’ humans for his own reasons, putting cvil
idcas into the heads of people like Judas or Ananias and good at
disguising himsclf as an ‘angel of light'.Sometimes he is simply the
immediate cause of evil experiences such as sickness, although it is
clear that he works only within God's ‘permission’ even though he
does not acknowledge that permission. Jesus called him a ‘liar’ and
a ‘murderer’, and deception and destruction are his basic occupa-
tions; they are, in fact, his ‘being’ since we are talking of an ‘aﬁM’,
and whatever clse is meant by that concept it must certainly mean
that ‘being’ and ‘doing’ cannot be scparated as they can in human
beings.

But one important concept emerges from comparison of the var-
ious and very ambiguous scriptual references to Satan, and that is
that the coming of Jesus made a crucial difference to the ‘status’ of
Satan. In the Old Testment he is described as under God’s control,
yet human beings can do little about him except hope for rescue.
But over and over again in the New Testament Christians are
assurcd that they can resist him, even overcome him. Jesus said
that he saw Satan ‘fall like lighting from Heaven’, on the occasion
when he welcomed the return of his seventy ‘other’ disciples who
had been travelling through the country preaching the coming of
the Kingdom, healing and ‘casting out devils’ (Luke 10). Even the
devils submit to use when we use your name’, they told him. The
meaning of his exclamation is not perfectly clear, but it does at lcast
scem to mean that something very drastic had happened to the
power of Sata, In a sense that power had previously been a power
for evil but onc not clearly differentiated from human experience of
God’s action as his ‘anger’, and of his power to punish. Now, it
seems there is a sharp sceparation, Satan has ‘fallen from Heaven’;
evil can no longer be experienced as something to be submitted to,
rather it must be atlacked. And this conviction is forcibly and very

. clearly expressed in the poctry of the Apocalypse, in which Michael,

the defnder of God’s people, with his angels ‘attacked the dragon,
and drove him and his angels out of heaven and onto the earth’, which
is the realm of human beings. And it is human beings who are now
going to deal with Stana, by dying. ‘They have triumphed over him

by the blood of the Lamb and by the witness of their martyrdom,

because even in the face of death they would not cling to life.” The
significance of this in relation to the death of ‘the Lamb' Jesus
belongs in a later chapter, but here its importance is to give us a
hindsight only available through this specifically Christian theolog-
ical development into the meaning of that sinister but uncxplained
‘serpent’ in Eden. The scrpent, if he is Satan, is the one whose
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whole being consists in an attempt to destroy the links between
creator and creature, the web of exchanged life. Why does he want

to do so0?

If we transpose the poetic imagery of Scripture into the terms of
the model of exchange, we can perhaps say that one Being among
the great Receivers and Givers of exchanged love wills to receive
but not to give, wills to turn the energy of divine love—-poured into
him without limit—back into himself. He claims autonomy, he
refuses the exchange. By doing so he, in a sense, concentrates that
energy behind the ‘barrier’ of his own differentiated nature. He
makes it *his’, to use as he wills.

Among the best imaginative evocations of this ‘turning back’ of
divine energy by appropriating it and using it to dominate is to be
found in novels by Charles Williams. One is called Shadows of Ecstacy
and its theme is that of exchange and refusal of exchange. This
theme became more subtly developed in later books, but this first
one, crude in many ways, pins down very precisely what it is that
gives to the strange figure of Nigel considine power over minds and
bodies, to the point of almost over-running Europe. Considine is in
a sense ‘anti-Christ’, and therefore very like Christ. His doctrine is
that all experience, painful or blissful, must be dirccted ‘inwards':

. the business of man is to assume the world into himself. He
shall draw strength from everything that he may govern everything
.. . by the transmutation of your cnergies, evoked by poetry or love
or any manner of ccstacy, into the power of a greater ecstasy.’ He
intends to conquer death by driving into himself all the power of
life and possessing it. He ‘feeds’, therefore, on the ecstatic death of
his possessed followers, as well as on his own past expericnces of
desire and of beauty. All is turned back into himself. ‘I have poured
the strength of every love and hate into my own life and what is
behind my life’, he tells his followers, and bids them not to ‘spend’
their energy, but use it to ‘overcome’. Love must not be given: ‘It's
a waste to spend on the beloved what’s meant to discover more

than the beloved.” He tells them: ‘Put away all desire but to be .

fulfilled in yoursclves.’

This is an evocation of a human almost a supcrhuman_) bcmg,
living by the refusal of exchange. Considine’s power is enormous
and growing. Williams was right to express this choice in terms of

~a human being, for that is all we can do. Attempts to evoke ima-

ginatcly a non-human power must fail; all we can do is work
analogically and be aware that that is what we are doing. But, by
analogy, we can ‘sec’ in Considine the nature of the choice made
by the Adversary of humankind. In C. S. Lewis’s ‘space’ trilogy,
the power of evil cncountered by the hero, Ransom, in both the
‘angelic’ being who took to himself the divine power given him for
service and the human or other created beings who have free will
and use it in that way, are described as ‘bent’, and so arc their
resulting actions. Lewis, whose model of reality - was basically Pla-
tonist, was here employing an image which does not fot the Platonist

- model but does strikingly fit the model of cxchangc ‘Bent’ is pre-

ciscly what evil is; it bends back to itself the power of divinc energy,
deflecting it from its truc purpose. So this Being refuses exchange,
yet his ‘being’ is itself created out of the “stuff of the divine cx-
change. He, the Adversary, is exchange; he cannot ‘be’ without
renewing his being, therefore he needs to reach beyond autonomy
in some way. If he will not do it as giver, then he must do it as
conqueror, taking into himsell' yet more of the energy he has to
have, and craves, but cannot accept as a gift. The Gift by which he
exists is to him (having rcfused to acknowledge cxﬂeangc) an in-
tolerable insult, since to the one who refuses to love can only appear

o)
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asin itsclf a conquest, a domination. Refusing to acknowledge Gift,
he craves conquest and if he cannot as yet conquer the Giver he
can, at least, seck to conquer, control and deflect to himself the
energy of other crcated beings. But the choice he himself had orig-
inally made of refusing exchange could only be repeated by another
being whose giving and receiving were also in frecdom. Therefore
the loving responses of un-free creation were beyond his direct
reach; he had no foothold in thosc categories of being which could
not but give and receive, in and through and between their kinds,
There remained, therefore, two points at which he might hope to
deflect to himself the energy of exchange, and these points were in
the nature of other immaterial free beings, or in those material yet
aspiring creatures to which the Giver had also imparted freedom.
At these two points he was, so the poctry of Scripture tells us,
successful. With the perversion of other ‘angelic’ beings we are less
concerned here, for in a sense it makes little difference to our earth-
centred minds whether the damage to the material universe was
wrought by onc being or by millions, and in any casc the validity
of talking about numbers at all in such a context is questionable,
since the concepts of unity and multiplicity, though valid, must
have an altered significance in the context of the ‘purely’ spiritual,
which our imaginations cannot grasp.

The Apocalypse describes this perversion by saying that the drag-
on ‘swept a third of the stars from the sky and dropped them fo the
earth’. The acutely relevant point for us is Satan’s attack on human
minds. The poctry of Genesis does indeed show the approach as
being through the mind, which is what we should expect since, as
I suggested, un-fiee physical reality could not be directly affected.
The human thing was, we are shown, moving towards the destined
perfection of embraced love, for which it must reach through the
spheres, unimpeded yet governed by the proper measures of ex-
change. Nearing the scope of its own potential freedom, it encoun-
tered (besides the constant and patient and urgent wooing of the
divine Lever, awaiting the response of frecly given love) another
kind of suggestion.

Charles Williams developed the idea that the temptation of ‘the
Adam’ was to desire to perceive differentiation ‘as God' perceives
it. We saw, in considering babies, that the choice of love leading to
union presents itsell to beings in time and space as a demand to\
leave the known good for the unknown. The point is that both are
good and —in the being of the Creator—remain good. But in order
thus to ‘be’ with the Creator, the free time-and-space creatures
must move from onc to another. If this is done then the movement
is experienced as one from good to good. But it is only when this
movement is made, when the self is given to the exchange, that both
can be known as good. There is another possibility: to experience
the unknown good while still holding to the known good, since that
is (in a sense) what God does. If the choice is viewed in this way
the demand that the known good be relinquished appears as a
deprivation, cither of that which is known, or of that which is un-
known. In other words, the choice appears as one between good
and evil, for it is an ‘evil’ to be deprived of what one knows as a
deep nced. The two things appear as incompatibles, not as points
in the flow of exchanged life. The ‘good, here, is to see as God sees,
the ‘evil’ is to be obliged to make the choice of exchange,
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The point I am trying to make here is fundamental, because it
is about the actual origin of sin in human life; it is ‘original’ in the
sense of being ‘at the origins’ of human life as such, and also
‘original’ in the scnse that this is the basic pattern of all sinful
choices. It may scem a delicate argument, and rather obscure, and
I think-this is inevitable because we are dealing with a reality which
is obscured for us intcllectually and imaginatively by its own effects.
That is, our imagination is itsclf conditioned by the sinfulness we
are trying to understand and is resistant to this kind of clarification,
So there is, I think, a tendency to reduce the description of an
‘original’ sinful choice to a failure in somc kind of arbitrary test set
up by God, because that makes it all ‘exterior’ and manageable.
The idea that sin is somehow concerned with choosing our own
proper nature is hard to ‘hold on to’ because we dony, in fact,
experience our nature as ‘proper’ at all. Even in trying to think
about original sin we are actually tending to choosc a way of
thinking which enables us to blame God for setting things up that
way and depriving us of a privilege to which we have some kind of
right. I know this is a circular argument—which is exactly how the
Adversary wants us to move, in a circle with no outlet towards
trust, surrender und love,
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This notion of the kind of choice we have means that we see
‘good” as the ability 1o see as God sces and ‘evil as an obligation
to make the choice between known and unknown—i.c. to be
‘deprived” of “heing as Gods®. This is what the power of deflected
Spivit desives *the Adam’ to sce, for i, sccing this choice as
‘contention” and claiming ‘divine’ autonomy, they 100 refuse ex-
change, then they must share Satan’s voluntary scll-restriction.
They, 100, will be confined within their own sphere, refusing the
recurn of love, In that state. manipulated by him, they would
beconie his, to feed his craving for that very energy whose accept-
ance as love he rejects and being therefore in a state of intolerably
maintained rejection of that by which he exists.

Once the suggestion was accepted, and exchange refused, the
spheres became indeed what “the Adam® had willed to sce by per-
ceiving the choice in that manner: spheres closed off from cach
other, opaque barriers to love. Unable to pereeive, as love would
have them perecive, the sphere ofglory as onc with which they were
invited 1o exchange life, they perceived it instead as the ‘enemy”’,
that which had deprived them of autonomy. Indecd they could only
conceive of it in images, since they had refused direct pereeption,
They were “cast out’ even from that state of un-frec perfection of
exchange to which their physical animal nature adapted them,
hecause freedom, once entered. differentinted them, and as different
from animals they remained. for good or ill. If they would not
accept exchange in freedom they must be subject to the vision they
had chosen, the vision of contention, a world-picture of enemics
above, below, before or behind, The way back to undifferentiated
innocence was cat off by a harrier so absolute that it *burned’ them
when they encountered it in the form of other created but un-fiee
beings. These, therelore, seemed o *the Adam' to be rivals as
incomprehensible in their way as the sphere of glory to which they
had refused to give themselves and which, because of that refusal,
they could not understand. God was their enemy, nature was their
enemy, and the only advice they could hear, to enable them to deal
with cither, came from the one who had himself refused Wisdom,
The power which Satan has over human beings, it now appears, is
the power given to him by human beings themselves. Without their
free recowrse 1o him he could not ouch them in their freecom,

There is an extraordinary poem by Rainer Maria Rilke, about
the raising of Lazarus, It shows Jesus acutely aware of the way in
which human choice has closed off the spheres from cach other, By
refusing the invitation 1o pass freely from one to another, humans
make evil what is good and wen differentiation into separation, In
the poem, Jesus at fivstis distressed because even Martha and Mary
are not able simply w hnow, without proof, that he is Lord of death;
and as for the crowds, "not a soul believed hiny', Rilke shows him
as full of anger a the implicit demand that he make such a break-
through thus and then, He feels he is heing asked to respond not 1o
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faith but to lack of it. I am not sure whether this particular in-
terpretation rings true, though he did, on other occasions, act ‘out
of order” for compelling reasons. It is what follows which interests
me:

.

- .. But not a soul believed him;

*Lord, you've come too late,” said all the crowd.
So to peaceful nature, though it gricved him,

On he went to do the unallowed.

Asked them, eyes half-shut, his body glowing

with anger, *Where's the grave?” Tormentedly,
And to them it seemed his tears were flowing,

as they thronged behind him curiously,

As he walked, the thing scemed monstrous to him,
childish, horrible experiment:

then there suddenly went flaming through him
such an all-consuming argument

against their life, their death, their wholc collection
of separations made by them alone,

all his body quivered with rejection

and he gave out hoarsely ‘Raise the stone’,

Itis “their life, their death, their whole collection of scparations
madle by them alone’! The sense of fear we have when we are ‘asked’
to move from one sphere to another (to life through ‘deatk’ in
leaving behind the known) is the result of the refusal of exchange,
which has warped our imagination so that we cannot see the de-
mand as simply loving, It is not the cause of our refusal of exchange,
exeept in the sense that the world-picture we have (created by sin)
makes fearful what is inherently life-giving. And we can sce more
casily, afteran encounter with the urgent physicaluess of this pocm’s
evocation of ‘separation’, that the refusal must have more than
‘mental” eflects, It must be experienced through the whole physical
being. Through human bodics other bodics receive and arc changed
by and pass on one to another the cffects of their fear and cnmity,

‘In Adam® indeed all dic, for at whatever point in the network of
exchange a refusal is made there the deflected cnergy, now come
‘ovil’, distorts the whole process. It scemis impossible to tell whether
the “Fall” was single or multiple. Tt makes litdle diflerence, since a .

single refusal can spread death to an infincte number. t
How did it first happen? There is no way we can tell that cither
except in poeuy, which is what the writers of Genesis did, very eN

accurately, as we have seen. We know from experience, how,gr, that A
this is how it happens mec, We can see, any day, the way in which \
cach small refusal of exchange can and does set up a responsc of
like refusal in another person. The abused child hecomes the de-
pressed adult, refusing exchange because exchange feels too dan-
gerous, and in the process inducing responses of anger or fear in
others. One refusal makes the next more likcly. Yet, always, the evil
that is done clims to be good. It Justifies itself, clims reason,
claims to be ‘really’ doing the right thing. The cry of Milton’s
Satan, ‘Evil, be thou my goud’, is accurate, hecause evil is never
acknolwedged as eril by those who do it. He or she may call it cvil,
using the available vocabulary, but itis not ol o be evil as long
as it is positively willed. It is only when the wrong is repented that
itis recognized as evil,
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A contemporary example of” this can be observed in connection
with the growth of the nuclear industry. Whatever one may think
of the possible justilication for continuing the building of such
pontentially (and in some cases actually) lethal installations as
nuclear power stations and nuclear fuel *dumps’, even the most
ardent advocates admit that they require an cnormous apparatus
of security, including sereening of employees and their familics and
associates and a whole ‘nuclear police” to guard the sites against
possible werrorist use of the materials as well as to see 1o enforcement
of safety regulations made even more stringent, until human pati-
ence eracks and evades, as at Three Mile Island. The complexity,
extent and expense of the security apparatus and precautions cs-
calate constantly, because as the safety precautions are intensificd
the awareness of risk increases. More and more actual failures occur
and have o be hushed up, safeguards become more sophisticated
and so clo the “criminals’ envisaged by the computers which estimate
the degree of tervorist risk, But the disturbing thing is that, far from
deprecating the need for such measures, some nuclear scientists
actually: welcome them, for the power they give over human lives
is cnormous, And itis the power which is at the heart of the matter.
The need tor all this control is proof, to them, of the worthwhileness
of what is being done. The sheer danger of'it, and the never-ending
battle to combat the danger, gives a sense of dealing with tremen-
dous powers, with which itis necessary to ‘live dangerously’. A
recent book documents not only the things that to on in the planning
and runing (and frequent unannounced failures) of nuclear power
installutions but the speeches and levers of those most influcntial
in promoting them. The author mentions one, the German Professor
Hiifele, as representing

the new type of reckless but influential initiator and promoter of
major technical enterprises. These ‘project swingers’ are no
longer like the patient, modest, responsible and scholarly re-
scarchers of the old days, to whom science owes its status in the
world, but scientific enterprencurs and impresarios who know
how to manipulate the administration and the economy for their
hazardous mammoth systems. They imitate and associate them-
sclves with those tycoons and leaders who are interested only in
power advocating the crazy idea of building fast breeders on the
edge of Austrian alpine glaciers, or indulging his dreams of a
centralized world state in which ‘a new technology and a new
social stracture would enter on a symbiosis’ . .. . his grandiose
comparison of the nuclear power contructors with the builders
of the great cathedrals, his resounding conviction that this
hazardous high techuology is conerete evidence of the genius of
our age, has—as someone who listened to one of his tirades
conlided 1o me—"positively intoxicited our scientists. A new
Fiihrer who wanted to arise today would have to alk just like
that, combining emplasis on technical progress with a mythical
sewse of mission” [my italics|.

We are very close to Williams' fictional anti-Christ, Considine,
when we consider what power the great cathedrals were intended
to symholize and serve. The energy of divine love, received by
human beings and given back to God in worship in those construe-
tions of” human skill and devotion, is explicitly made equivalent to
constructions devoted 1o an energy received by and controlled by
human beings (quite a small number, ultimately) for their own
ends, which are only incidentatly the supply of electrical power: the
real power is that over human lives. Tn order 1o gain and keep this,
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any amount of minor and major deception about the degree of
danger to people and covironment is routinely used, there is bribery
on a huge scale, and intimidation of employees small and great is
normal, common, and well documented. There is even a strong
suspicion that assassination of people who know o much is ac-
ceptable, as the case of Karen Silkwood suggests, though absclute
proof seems unlikely, *Fvil, be thou my good's another more clear-
sighted scieatist, Alvin W, Weinberg, though still advocating and
working for the nuclear industry, referred to the *Faustian® bargain
that the atomic scientists offered humankind, But Jung adds,

In his simile, Weinberg sees himsell as a tempting Mephistoph-
cles. but in the long run he scems to have felt quite uncomfortable
in the role, for on the occasion of a discussion at Luxemburg in
1973 he said he knew a version of the drama in which Faust
made his deal not with the devil but with God. Certainly this
was meant only in jest, but it reveals something very significant
about the mentality ol leacling scientific experts. Even though
they would never admit it, nearly all of them are more or less
obsessed with the idea of being able (or having) to play God.

[t is not about ‘leading scientific experts™ only that this reveals
something. [t shows us once again, though in a form more acutely
and enormousty dangerous than ever before, the perennial temp-
tation to vicld to the intoxicating fecling of *quasi-divine power’.
This is a very old story, *You shall be as gods; “all these will 1give
vou, if vou will how down and serve me.” Evil is donc with the
utmost conviction of rightcousness, and opposition must be crushed
because it is futile to oppose what is obviously, in the cyes of the
‘bent’ person, the necessary and inevitable way to do things.

Sin is a complex notion, connected not only with what we usually
call *‘moral’ evil (that is, interior choices of wrongness) but with
other kinds of evil, such as sickness, defeat in war or in business,
natural disaster. and death. The close connection of all of these in
Hebrew thought is perhaps a litde easier to understand if we con-
sider the example T have just given, in which the notion of sin in
the context of nuclear technology involves the inextricable interac-
tion of moral attitudes such as those described with the hazards of
radiation accident in the plant, long-term sickness, genetic eflects,
pollution of water and soil, and death of people and other living
things resulting from any of these.

Paul makes a close link between sin. sickness and death, for we
are dealing with the vefusal of exchange by, and in, physical beings.
Huwman heings can choose to refuse exchange, but they are involved
bodily in the complex exchianges of the natural order and so here,
too, sin is at work, Unlike evil *spivits”, humans cannot *he’ pure
choice, Their choices alleet, and are affected by, their physical being
in all its involvements,

The wide question of sin in the body will be discussed in a later
chapter, but here we already have o recognize that sin is physically
experienced. The perversion of exchange, like the great break-
through of love, changes people all through. Tt does not always do
this in an obvious and predictable way, because the situation is
complicated by the et that human beings are capable of becoming
accustomed 1o, and producing compensations for, quite drastic
damage. For instance, people can *absorh™ for years and years the
damage caused by vating particles of lead, and seem perfectly well,
The symptoms of mild lead poisoning are ambiguous, and a case
can be made for auributing them to some other cause, It is only
when large numbers of people are seen o display the same symp-
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Loy toms and the common denominator is apparent that the nature of
225 the illness hecomes clear, and even then they may refuse to recognise
226 it. In the same way, habits of resentment or ambition or lust change
227 people physically and can be perceived in the way they move and
22 speak, but a mild ‘case’ is quite casy to live with and will tend to
229 be unrecognized, Such people appear, and fecl, normal, so much so
230 that those who do live in the fullness of exchange scem strange and
231 cceentric, much as a person in fullness of health is rare and scems
252 rather peculiar and even slightly repulsive! For us, sin is the normal \
233 state of adkvirs, and we show this when we say, ‘'m human, after
, 23 all’, and mean, *I'm sinful’. Sin cllects are so widespread that they
233 are the condition of our Ii\'cs,n:nd its effects arc physical, mental ,
236 and spiritual, " ‘
AT The relationship between spiritual and physical health is not fully
238 unclerstond and possibly cannot be, but it is certainly much more
239 intimate than we have been accustomed to think. In fact it is
240 misleading o talk of *spiritual” and ‘physical’ as if they were exclu-
24 sive categories, for to experience them as scparate is itself a result
24 of sin. Moral sin, in most cultures, has been closely associated with
243 physical illness, and although we need to avoid the more simplistic
2H kinds of cause-and-ctfect explanation we can see that, in some
245 senses, the moral act of the refusal of exchange is bound to have
246 physical cflects. To take a very simple example, a woman who
247 (because of insccurity—-a passed-on-result of her parents’ refusal?)
248 refuses to make to her hushand, children or neighbours the response
249 of compassion, attention and gencrous care which she *has it in her’
250 to give, must, in cach instance of refusal, go through a complex
251 process of self-justification, suppression of guilt and compensating
252 expenditure of encrgy on other things (to provice excuse for non-
253 involvement), All this uses psychic energy, so she is often tired, and
254 the need to resist involvement makes her tense; she cannot relax,
255 needs tranquilisers, has backache and headache. Tension and fa-
256 tigue also lead to digestive problems, and possibly to long-term
257 clfects on the spine and heart. Because she is un-relaxed her breath-
258 ing may be shallow, leading to lung trouble later. Also she is likely
2539 to smoke or drink or develop some other ‘comfort habit’ which
; 260 compounds the condition. There is nothing mysterious about this;
261 it is all very familiar, and the name of the game is sin.
262 In the same way physical sickness often aflects the ‘victim’ of sin;
- 263 the person who tries to respond to impossible demands suffers from
264 tension and fatigue algs, and so has a lower resistance to infection,
265 may ‘break down’ nervously or physically, or both, And ‘social sin’
(o) 2066 above all is a creator of discase among the innocent. Adulteration
| 267 of fuod for profit, bad labour sgdilions, inadequate wages and all
! 268 the techniques of social and economic exploitation are sinful and
| 269 lead to sin in body and mind and spirit. This sequence needs no
270 underlining; it is too well known.
271 Yet, however the sequence works (and some of it is quite opaque
272 to us) anc however blatant the evils involved, we can still see quite
273 well that even at this visible and tangible physical level evil has no
274 ‘independent” being. Much physical *discase’ is the body’s attempt
275 to rid itsclf of alien elements—catarrh, sepsis and ‘fever’, for in-
276 stance, are the result of mechanisms of Aealing.
277 Sin is “in" human beings, in their wotal being, and it is, in every
278 form it takes, hasically a refusal, a deflecting back into the particular \
209 being of the energy of life whose nature is 10 l;c'p()urcd' out, The
Po280 very energy of sin, its power and mialevolence, is in its origin the
;281 power whose naturce is Love, the Spirit. There is no other source,
;o8 Even at the level of un-fiee creation sin is present, not so much in
P83 what we call *natural disaster” (which is gencerally only ‘disastrous’
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to human beings) as in discasc in plants and animals, duc often to
human misusc through greed, pride and laziness, butalso to drastic
changes in the environment, leading to changes in available nu-
trients. There is ‘something wrong’ here, too, but we may guess
that minds powerful enough to do what human beings arc capable
of doing could, if they were moving fully in the flow of the divine
exchanges, cuter into and dircct other forms of life for good. Magical
powers arc essentially ‘appropriated’ powers, yet if this deflected
and thercfore at fcast potentially ‘evil’ power can affect natural
forces and human bodics (and the evidence that it can is consider-
able), this docs at lcast suggest the potential power of human beings
to guide un-free creation into a greater and more complete harmony.
But it also suggests that we may be more responsible than we realize
for ‘sin’ in ‘nature’. The web of exchange is intimate, and it scems
impossible that such a drastic event as the deliberate refusal of that
by which all things exist, a refusal which has become kabitual in the

human sphere, should not drastically affect all other spheres of

created being. In Adam, indeed, all dic—men and women, birds
and beasts and fishes and plants.

For death is the ‘proof of sin. It is the displaying, in physical
fact, of that divorce hetween spheres of life which results from the
rcfusal of exchange. Flesh and spirit, intimately bound together in
the dance of divine Wisdom, are, by sin, alicnated from cach other.
Like people living willy-nilly in the same house who say of them-
selves, ‘We aren’t speaking’, they live together but don’t communi-
cate. Finally, they cannot ‘hear’ each other. The body is gradually
or suddenly withdrawn from the exchange of life with the spirit, an
exchange alrcady rendered limited, awkward and painful. Death,
then, appears not only as the final end but as a dark power reaching
out into the daylight world of human life. It grabs people by the
heel as they walk by, it threatens and hovers, it is the inescapable,
the onc thing human beings cannot deal with, the ‘last enemy’. But
it is important that humankind should not seck a solution to this
by grabbing at physical immortality, because in this context that

“simply annexes to an alrcady narrowed and paralysed “life’ a larger

span of that ‘life’. Tt is still ‘their life, their decath’, it is not a des-
truction of death but rather a consolidation of the power of death
by making it, as it were, a permanent wall reaching so high that
nobody can look beyond it or even speculate that thereisa ‘beyond’.
This would indeed be the destruction of the last hope of break-
through, and itis better for the Adam that they should be cast out
of Paradisc by their own fears than that they cat of the other tree,
the tree of Life. Thus doces the refusal of exchange spread fear,
suspicion, isolation and ‘their’ death through the cosmos, as cach
individual lives in exchange.

So we sce that the great Refuser could not conquer the beings of
unfree exchange in any direct way, he could infiltrate them indi-
rectly. The exchange of spheres would continue; the ‘doors’ between
different levels of being in the ‘upward’ reach of exchanged spheres
were open, therefore, in the exchanges of life (feared and un-under-
stood though they were). Energy flowed from one sphere to another.
But this energy was now an energy not of love but of desire for
domination and possession. The force of perverted angelic energy
reached far into the spheres of unfree material being, by way of the
material being of those who were free, but confused, afraid and
confined by their own refusal. That refusal drove them, as it had
driven their Adversary, to scek to grab what they craved, not per-
ceiving that it was being ficely offered o them in love. The ex-
changes hecame exchanges of their death, one thing only coming
into being by the destruction of another.
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PASSONSS16 (7)

For this is our situation: we live in a cosmos whose bcing is
exchange of life, yet at cevery turn we experience this exchange as
hoth creative and destructive. There is no escape. The spheres
voluntarily closed are breached by the thrust ol passionate love,
and also of passionate desire to dominate, through magic or sexual
manipulation, for instance. Yet they are only breached, not laid
open to cach other, Tt is all quite senscless, because what we grab
is ours for the loving, iff only we would accept Wisdom. But that we
will not do, indeed we cannot, because we have minds now become
incapable of perceiving her, or wanting her, The initiative has to
come from her,

Galley 17 follows
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Passionate God
Galley 17

This is the ivony of the siwation, that the very power of the
energy ol exchange, by which all exists, can be used to refuse
exchange as love, Exchange there has to be, but it becomes exchange
as dominance and enslavement, forcing the surrender of that which
is needed for existence, and surrendering in fear that which should
have been given in tenderness. This applics at the level of nature,
when plants and animals get out of balance and destroy themselves
and cach other. and much more at the level of freedom, where
human heings destroy other creatures by greed and ignorance and
price (as well as from a need created by mutual “imbalance’) and
destroy cach other even more thoroughly, as races and as com-
munitics and as individuals, by forced and blinded exchanges which
cannot encurc. Yet through all this the sheer power of the principle
of exchange persists in making somce kind of sense out of it all, and
the opourtunity of passion is always there, the possibility of break-
through, driven by the intense necessity of cliscovering the thing
that is missing. Wisdom has been defined as the ability to know the
relative disposition of things’, and that “disposition” is constituted
by .the dynamics of love as the very essence of reality. The wise
person. the sage, is therefore one who has “a profound grasp of the
obvious', vet it is only ‘obvious’ to one who is willing to live in
exchange. The ‘obvious' veality, the wue relative disposition of
things’ is completely hidden frum one who refuses to love, Know-
ledge there is. but it is a mechanistic manipulative kind of
knowledge.

We cannot. of course, talk about the knowledge, or Wisdom, of
non-human creation exeept in a very limited and groping way,
Sentience is, we now realize. more widespread in nature than we
had imagined. bud il it has knowledge in some sense it certainly
does not have consciousness, and it does not have’ Wisdom, though
it lives by her, And in this situation of the opacity of spheres human
beings themselves can have only a very limited knowledge of ‘how
it works” because their own *working' is so limited and distorted by
the refusal of exchange in themselves. They are creatures whose
being operates essentially in several different spheres, including the
sphere of glory, but who are not able to perecive this except at “ockd’
moments (in both senses). Human beings are not able, then, to
‘use’ the spheres whether for good or evil ends, by their own know-
leddge and power, except to a veary limited extent. But they are aware
in some obseure but persistent way that this ignorance and pow-
erlessness iy unnatural and wrong: they want that wisdom, they
itch and crave 10 know, Henee, through all recorded history, the
urge to religion, and side by side with that (and often intertwined
with it) the urge o probe the davkness by means of magical or
near-magical operations, Mthough itis not possible 1o disentngle
motives completely we can say broadly that the dilference hetween
religion and magic is that the one seeks wisdom and the other seeks
knowledee, And the difference between wisdom and knowledge in
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this context is that knowledge is scen as a possession, to be used at
the will of the owner, for good or ill, while wisdom is a gifi, to be
received with gratitude and recognized as part of the exchange of
love. It is not for nothing that *Wisdom® is the word taken up to
define the nature of the Incarnate Word. Wisdom #s exchange of
divine life, love received and given hack.

Without Wisdom there can be no full understanding of why ex-
change is the stuft of being. [t cen only appear as material lor the
exercise of power by the possessors of knowledge, though frequently
the possessor of such knowledge fully intends, at least at first, to
use it in order to *do good'. This is why, for instance, ‘white’
witcheralt is so auractive. Healing power and divination are gifts
which can bestow great benefits, but they easily slip from serving
to dominating, since they are treated as ‘possessions’, and so the
only criterion govering their use is the personal judgement of the
person concerned, which is subject to all the hidden fears and
cravings which influence human decisions. But the power is as great
in the abuse as in the use. And this perhaps helps us to understand
the enormous power of evil. The energy of love is turned back on itself
and so ceases to be love, but remains as powerful as ever. It must
be, ina way, even more powerful, because love is of its nature non-
cocrcive. Love seeks a return of love which, since it must be free if
it is love, cannot be extorted but only desived and invited. But the
energy of the refusal of love has no such inhibition in the exercise
of availuble power, It will use any means ot get what it wants,
which is more and more control. *It" (or 'he’ or ‘she’) fully believes
that this is what is ‘good’, for there is no other. Love is strictly )
meaningless o such a will,

This is, of course, its limitation. The refusal of love means the
impossibility of receiving wisdom, and so the refusal restricts the
vision of reality to an extent which actually presents reality quite
‘untruly’. What is scen is true but is only a small part of the truth,
and that part rom a point of view which alters its whole meaning.
If, for instance, you try to interpret the hehaviour of people who
are genuinely in love while disallowing the possibility of genuine
love then you are hound to reach some very odd conclusions ahout
human motives; and any action based on those conclusions will be
aberrant, from the lovers’ point of view, though strictly logical and
obvious from the point of view of the non-lover (Romeo's and
Juliet’s parents, for instance). ‘This is truc of all reductionist psycho-
logical and sociological theories which exclude preciscly the cle-
ments which are most significant to the actual people they desribe—
and manipulate.

This kind of basic misunderstanding is precisely what we find
Satan labouring under in the accounts of the Temptation, However
we find it possible to think of the power of evil, Jesus must have
represented o formidable challenge it He was not yet widely
known, but the incident by the Jordan, when John baptized his
cousin, was of a hreakthrough kind (and one on a unique scale),
and it must have created shock waves of awareness in minds sen-
sitive to such things. Witches, and people who ke the nceult
seriously and wark at it, do become sensitive o events which have
spiritual significance. This sensitivity can also be the result of a
mystical gift associated with holiness, for instance in the case of the
old man Simeon who recognized the extraordinary ‘nature of the
apparently very ordinary baby hrought to the temple by his obscure
parents, but it has no necessary connection with goodness, Some
people are naturally and permanently sensitive, but some become
sensitive for a while; for instance some kinds of mental illness are
accompanicd by powers of dairvoyance and of disconcerting
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thought-reading: also people under stress of danger can have this
kind of awareness. But those imvolved in occult practices, or those. .
who have fiirly deliberately surrendered themscelves to any kind of
impulses they cannot control, will also be strongly awarc of the
presence of a “contrary’ power which is unnoticed by other people
who lack this sensitivity. Such people may react with violent loa-
thing to the presence of the energy of divine love in human beings
or between them. (At the end of the last chapter 1 quoted St Paul's
remarks about differing reactions to the “scent’ of holiness.) If this
is so we can sce that the underground ‘seismograph’ of spiritual
reality must have registered that something quite extraordinary was
going on around the young man from Nazarcth. But, Satan needed
to know, what kind of thing? The state of mind of many of Isracl
was onc of acute expectation, but the reasons and hopes associated
with this expectation varied from those of pure longing for a king-
dom of loveand peace to thoughts of conquest and vengeance. The
available interpretations in contemporary human minds of the na-
ture of the power present in one who might be ‘Messiash’ were
therefore ambiguous. ‘Reading’ through human minds, Satan re-
cognized power in Jesus, on a scale he had not hitherto encountered.
The idea that it could be the power of love was ruled out because
love docs not exist for him; therefore it must be the kind of power
he recognizes and understands very well: the power to dominate
and manipulate—to ‘manage’ the entirc system. Satan docs not, of
course, ‘manage’ it as totally as he thinks, because there is this
other element in the situation which he is incapable of sccing—the
clement of love. In encountering the phenomenon of Jesus, he
necessarily interpreted the evidences of love as will-to-power gone
wrong. '

In the first Temptation, the tempter knows that the ‘Son of God’,
the Messiah chosen by God, would have power to ‘make these
stones bread’. It is the kind of thing that Jesus actually did do not
long afterwards, at Cana. This is onc of the breakthroughs from one
sphere of experience to another, and a Messiah can be expected to
do this, butit need not be damaging to the grip of the power of evil
if’ Satan can make surc that there is no exchange of spheres. If the
power returns on itsclf, if the spheres, though breached, are kept
separate, so that the ‘everyday’ world (where loaves of bread and
stones reside) is simply plundered by a superior power for its own
benefit, then no change will take place, the control will be unbroken.
Such a ‘Messiah®™ would pose no threat to Satan’s dominion. He
might cven he a valuable ally.

‘The other two Temprtations have the same character and purposc,
Luke locates the last Temptation in Jerusalem, perhaps because he
wanted, as usual, to emphasize the Jerusalem-oriented’ nature of
Jesus® career. In any case, although the supreme temptation gum-
ming up the others is clearly the one to world domination by
worshipping the one to whom ‘it has been commiued’, we can
credibly read Luke’s order of events as indicating that when this
atempt had failed there was sill the possibility of reducing the
impact of that (from Suan's point of view' disastrous resistance.
This could he done by making sure that the inconvenient Messiash
should at least establish his identity and mission in a way that
would maintain an autonomy, a refusal of exchange,
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But Jesus would not make stones into bread, nor make a spec-
tacular descent from the Temple roof to conquer and reign as the
heaven-sent and expected Messiah, nor scize the vast political pow-
er available to him; and to Satan’s mind the reason for these refusals
must be that he was not as powerful as he seemed. To the blindness
of evil, evil's way must be the best, indeed the only way. So whatever
scheme Jesus might be supposed to be hatching (he must have some
scheme, afier all, even if he would not admit it!) he could not
possibly be a scrious rival. It was important however to know what
that scheme might be, and Luke tells us that ‘the devil left him’ but
only ‘to return at the appointed time' when, perhaps, the sense of
a threat to the dominance of cvil greater than Satan had supposed
possible was becoming apparent.

There is nothing in the accounts to suggest that the tempter on
any occasion felt a need to use guile. He does deccive, but only
because he is necessarily sclf-deceived. He is not, on this occasion,
pretending anything; he is asking Jesus to act on known facts: *You
can do this, it's obviously sensible, so do it.’ Even in the vision of
‘all the kingdoms of the world and the offer, ‘Worship me, and it
shall all be yours’, he is not promising what he cannot perform. All
this has been ‘committed’ to him, and he can ‘give it to anyonc’. He
is stating/a fact and drawing an obvious conclusion—obvious to
him, that is. He can sce no other sensible way to act on the facts,

* becaus¢ he himself can only sec created things as means to reinforce-

ment df the power that is naturally his. He quotes Scripture, not to
dccci‘y"c, but becausc for instance, the text about protection by
angels fits in very well with his own notion of the only proper use
of the power present in the higher spheres.

The way I have described this makes Satan sound very ‘human’,
or at least ‘personal’. This is how, in fact, the ‘Prince of this World’
is presented to us, in these accounts and also in many direct refer-
ences to him by Jesus, epsccially in St John’s Gospel. Jesus finds
the poctic form nceded or the truth. Satan comes through to us as
very much a personal adversary, one to be reckoned with, even
though he is, in the event, completely overthrown, His hold on the
cosmos, claimed so bodily in the Temptation account in Luke, is to
be broken precisely by the one thing he could not envisage, which
was unconditional love. Jesus had good rcason to know the force of
evil intimatcly, not only through the temptation but through all his
healing ministry. And iff he himself habitually talked about it in
these very personal and poctically precise terms, then we do well to
take him scriously. It is certainly inevitable that he would usc to
describe the experience of evil the language of poetry culturally
available to him, but there seems to be more to it than that, There
is a scusc of intimate personal encounter, rather than of customary
expression in the terms and images used by the evangelists about
Satan as Jesus experienced him, and it scems unlikely that any
modification of Jesus’s words by the writer would take this particu-
lar direction. We might expect them to formalize a little, to put
obscure references into language more meaningful to contempor-
arics, but we would nat expect them to insert that note of immediacy
with which, for instamee, John has Jesus say that ‘the Prince of this
World is coming soon’, during the discourse at the last Supper,
This sounds like an inner knowledge of a very precise kind, similar
to the forcknowledge of his passion which he had tried to com-
municate to his un-hearing followers. Just as he foretold his passion
because he knew it had o be that way, this is a knowledge of how

“death ‘works’, It is confirmed by modern swdics of the dying pro-

cess. One kind of refusal of exchange is the refusal, or denial, of
dcath; but to be open to death is to be open to evil, for death s
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‘3 228 evil. By going knowingly to death Jesus was, in a sens, command-
' 229 ing death, that is, commanding the coming of Satan. This *Prince’
. 230 was ‘coming soon’ because he had no choice; but hc was coming to
231 his destruction,
9232 There is, after all, no other cvidence than the words of Jesus as  °
- 233 the evangelists give them. We can, if we choose, explain them away
234 without too much difficulty, but the fact remains that the New -
235 Testament takes for granted the existence of a category of being
236 which we have traditionally referred to as ‘angelic’, and which is
237 understood as a powerful and significant part of the cternal ex-
238 changes by which Ged communicates his lifc to his creatures, and
239 they to cach other, and to him, with him and from him. There
940  scems to be no reason whatever except prejudice why we should
241 not acccpt this and go on to ask, as we must, scarching questions
242 about what and how and why—knowing, of course, that most of
243 them are unanswerable. But if we can accept the fact, without being
944 thercby tied down to particular interpretations of it, we shall find
945  that it makes scnse of many quite usual phenomena, as well as of
946 the new Testament references to angels and other spiritual ‘powers’.
247 We can, however, build on the developing theology of Satan in
248 Scripture already referred to and suggest (only suggest) one possible
249 way of understanding the ‘evil one'. In carlicr writings, as we saw,
950  evil happenings arc attributed to the anger of the Lord, and even
251 the evil wills of men are under his order, so that in a well-known
932 instance the Lord is said to ‘harden the heart of Pharoah’ against
953 the Israclites. Later, Satan becomes a ‘delegate’ of the Lord, to test .
25%+  or punish human beings. Finally, in the New Testament, he is an
255  active and personally malevolent ‘adversary’, who is to be cast out
" 956  ofhcaven and overcome. It scems thereis a differentiation occurring
957 in human minds in this development, and it parallcls Paul’s descrip-
258 tion of how ‘Law’ and ‘Sin’ are rclated. ‘Sin existed in the world’,
959  he wrote to the Romans, ‘long before the Law was given. There was
260 - nolaw and so no one could be accused of the sin of *‘law-breaking”,
261 vet death reigned overall, from Adam to Moscs’. In the same way, Y
962  the ‘evil onc’ is not recognized as a ‘separate’ being for a time. The
963 source of the power even of evil is known to he the Lord. There are
9%+  no ‘other gods’ opposed to him as his equals, so all must derive
265 from him. Itis at this stage of moral reflection in a pagan milicu
_ . 966  that we can perceive Pan or similar ‘nature gods’ as nccessary and
g7 beneficial even in their erratic and destructive aspects. The great
968  and uncontrollable powers of nature arc numerous, and they have
960 their equivalent in the ‘a-moral” impulses in human beings which
0 270 are creative and demand outlet beyond social norms, as, for in-
: 271 stance, in the Dionysian cults. Death and destruction arc the work
972 of the gods also and in the Hindu parthcon Shiva is both creator
and destroyer. But in Jewish minds, in a culture whose experience l g
of divine power is unique, the notion of a ‘separated’ evil develops
gradually. They observe and reflect and find it increasingly im-
possible to sec evil events and people as manifestations of the will
of the Lord who has saved and guided them, whose case for them
is so ‘personal’ and intimately loving. And the more acute beconics
the sense of God’s communicated Being as love, the more it becomes
clear that the ‘evil onc’ is a perversion, is ‘opposed’ to God, and so
must be opposed by the true servant of God. Satan in ‘driven out’ /2
of heaven, he is no longer a ‘delegate’ of the Lord, nor cven the
Accuser; he has no part in heaven any more. There is a legend that, l wo (w )
when Jesus died, there was a cry through the wordl of the old gods: A
‘Great Pan is dead!”” The coming and death and resurrection of
Jesus made it impossible any longer to experience the powers rep-
resented by Pan as divine or ‘worshipful’, They were, and are,
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important constituents of the psyche and cannot safely be sup-
pressed, but neither must they be treated as gods, as many people
in our time are trying to do. If they arc so treated they soon become
‘devils’, and so Pan gave us our favourite devil image. But they
must be brought to consciousness and identified, and may then be
‘converted’. This stage of response to evil is now becoming cultur-
ally, as well as individually, possible, and 1 shall have to return to
this. < '

This is what happens in peoplc’s minds, reflecting on the notion
of evil. But is there more o it than this? [t scems possible to suggest
that this development in human intellectual moral and spiritual
responsc to cvil both reflected and brought about a change in the
‘evil onc’, whatever ‘he’ may be. We have wo be careful not to think
of Milton's kind of Satan, a superb and very ‘human’ kind of being.
We are thinking (or trying to think) of something utterly non-
human, not existing in human categories of spacc and time at all,
and not necessarily having the kind of ‘boundarics’ of personality
by which we recognize human heings as distinct individuals. It is
imaginable that a ‘being’ could *choose itself? Could an ‘angelic’
heing take its nature as love, from the love which made it a ‘chooser’,
and so "become’ itsell, and become so more and more, cternally, in
unimpeded exchange with the infinite Exchanges who are Love?
Might such beings perhaps also become more ‘themselves’ by sharing
in the exchanges *between’ the love of the Greator and those physical
creatures who also are the overflow of that Love? If so, could not
this happen (in reverse) for evil also? If it be ‘angelic’ nature to be
‘chonser’ of its own being, there could be a choosing of refusal, as
I suggested. But this would not be a ‘finished’ situation, The choice
is the *heing” and must continue to choose itsell. But if it cannot
(having refused to do so) choose the love which gives it being, the
choice of refusal means that itis always ‘hungry’ and will ‘cat’ (that
is ‘choose to be’) anvthing that is not love. The speculations of
human beings about the nature of the power of evil in the world
arc articulations of a deep struggle within the psyche, the struggle
first to dilfcrentiate and then to ‘cast out’ evil. Could these ‘uncon-
scious contents’ be the ‘food’ of the power of evil itsclf? If so, the
two processes would complement and reinforee cach other. As hu-
man beings strove to understand evil, especially their own evil, and
to ‘deal with’ it intcllectually and spiritually, so Satan ‘ate’ the
psychic energy created in this way, and in his turn brought to bear
on the human psyche this increasingly defined cnergy of malevol-
ence and of a huge hunger for perverse *heing'.

In Charles Williams’ novel Ilar in Heaven there is a passage in
which three kinds of evil will are concentrated on a person in the
story, and they form a progression, for the first is simply the perv-
crsion of genuine religion, a desire for power in order to reach the
ultimate sccret and sacrifice to It. At this stage,

galley ends
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The Passionate God
Galley 18

It trembled with desires natural to man . . . not by such passions
was hell finally peopled and the last rejection found. But ... it
was controlled and directed by mightier powers . .. There im-
pinged upon him the knowledge of'all hatetul and scparating and
deathly things: madness and tormenting discasc and the venge-
ance of gods. This was the hunger with which creation preys
upon itselt, a supernatural famine that has to relish except for
the poisons that waste it. This was the second death than cannot
dic. and it can actively through that world of immortalitics on
a hungry mission of death . . . the third stream of cnergy passed
over him. ... This was no longer mission or desire, scarch or
propaganda or hunger; this was rejection absolute. No moral
mind could conceive a desire which was not based on a natural
and right desire; even the hunger for death was but a perversion
of the death which precedes all holy birth, But of every conceiv-
able and inconceivable desire this was the negation. This was
desire itsell sick, but not unto death; rejection which tore all
things asunder and swept them with it in its fall through the
abyss.

This rcjection, the refusal of exchange, desires only that it has to
have to keep it in being, but that being feeds on destruction and
must destroy: that is its sclf-chosen being. This ‘explanation’ docs
at least suggest why the Tempter was so cager and persistent in his
approach to Jesus, for here was potential “food” of an unprecedented
quality. He left him, then, but only to ‘return at the proper time',

It follows from all this that the knowledge which the Evil One
has is bound to be always inadequate and misleading, since his
choice of sources of ‘heing” is limited to those areas where love is
absent, (There can be neatral areas; but since ‘Great Pan is dead’
cven in such apparvently harmless things as astrology and ‘table-
turning’. The innocent but muddled mind may be very open to the
gradual infiltration of evil through what are potentially obsessive
*hobbics)’. And his power, therefore, is limited in the saume way.
Evil spirits must be limited by their ignorance of that love the

refusal of which makes them what they are. They have o work ik

within the limits assigned o them by love.

So when Jesus went into the desert he went deliberately, ‘led by
the Spirit’ in order o be tempted. Tt was necessary to him o
encounter this other power. Love required it, anc so love provided
the setting in which Satan could work. Il we look at it from this
other point of view we can see that this was, for Jesus, another of
those experiences of breakthrough. Tt came immediately after he
had heen recognised by John the Baptist when he, with many
others, came to the Jordan to be baptized. This recognition, sig-
nalized by the Baptist and awesomely articulated and confirmed by
the coming of the Spirit and the Voice of the Father, was over-

[
A




32
33

PR

33
36
a7
38
59
60
6!
62
63
6+
63
66
67
68
69
70
7l
72
73
74

Y B)
76
7
78
79
80
81
82
83
8t
85
86
87
88
89
90
91
92
93

96

PASSONSS$18 (2)

whelmingly in its impact. Things had, no doubt, been stirring in
his mind before that. His thought and longings drove him to scek
baptism, and to accept his cousin’s reluctance to baptize him not
with surprise but with acknowledgement and quict authori_ . The
awesome rcéponsc to his action made it impossible, for the time
being. to resume life in the category of evervdayness. He was led or
driven by the Spirit into the desert because he now required the
experience of utter loncliness. 1t was necessary that he should pen-
ctrate, at this carly stage of his mission, to the roots of life where
the deeper exchanges take place, where human passion cmbraces
and is embraced by God in the joy of differentiated love. But this
is also the place where the power of evil—that is, of perverted
exchange—is strongest, because (the conscious mind heing power-
less in this region) it is not rationally recognizable and manageable.
He fasted, because he was (we may fairly guess) physically changed
by his experience in the Jordan so that temporarily the body was
not the primary medium of love, but subordinate to the intense
need to be aware of an encounter in which the physical as such was
unable to help. It scems likely that ‘he was hungry” at the end of
it heeause he was ‘coming out” of this condlition. (This is certainly
what happens normally when a tremendous spiritual change seems,
for a while, to have suspended ordinary physical needs. After a
time, they reassert themselves,

Perhaps it would be nearer the truth to suggest that the experi-
ence of the temptation was a continuation and extension of the
breakthrough by the Jordan. It was a discovery by expericnce of
some of the scope and meaning of that tremendous naming: “This
is my Son, the Beloved'. 1€ he is the Servant, as Isaiah prophesicd,
it hie is the Anointed, the Chosen one, then what follows? Satan also
wanted an answer to that question. He and Jesus found it out
together, but their answers are different.

Perhaps we may guess that for this breakthrough the remote
preparation had been the news of the Baptist's preaching as it
percolated through the gossip of Nazareth, bringing to the surface
the obscure hints and longings of years. And so it scems the final
challenge and response came in two stages the Jordan expericnce
only finding its meaning in the desert. In that wilderness, isolated
from the past, from other people, from everyday consciousness,
Jesus entered willingly and urgently into a loneliness so absolute
that only two things could enter it: love, and rejection of love.
Loncliness and temptation go together, and if you want to encounter
temptation pure, then the desert in some former other is the place
you have to go, which is, of course, why maost of us avoid it *like the
devil’.

The litde bit of information we have is no doubt only the tip of
the iceberg, Luke says Jesus was ‘tempted for forty days’, and there
is in any case a terrible timelessness about this kind of experience,
which must be measured by intensity rather than by time. (But
time, also, is an clement in real loncliness, for time isolates, Only

.a nearatic person can be very lonely in one day.) The little hit we

know makes clear how the temptation was used, and [ prefer the
word ‘used” to the word ‘overcome’ o deseribe what Jesus did with
it, because if we seriously aceept that he was led by the Spirit to
this encounter, then he needed it and had o work with it
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106 All three of Jesus’s answers to the tempter’s very practical sugges-
i 107 tions amount to saying, ‘Yes, that's perfectly possible, but there is N v
© 108 another clement in the situation, which forbids jt.’ This other cle- 2 .
109 ment, which of his (and its) very nature Satan cannot recognise, is . g f*(‘x"w Ly\
110 love. God’s being is love, he is only known in his total sclfgiving \
A B A ‘within® the divine nature and through and in creation. Creation,
' Pl therefore, in its turn can ouly truly come into being in responsive )
K] self-giving, as I suggested in the second chapter. Jesus, incarnate
: 114 God, makes that response as a fully physical human being in, and

BRI E) as, and with, creation. His being, thercfore, is ‘by bread' but not
i 116 ‘by bread alone’, Bread only makes sensc as gilt; if claimed ‘alone’,
117 as a right, it is no longer life-giving, it only feeds what Paul calls

I

118 ‘the hody of this deatly’, the thing destined 10 destruction by its own

{19 refusal.

i 120 In the same way, total dominion js offered to Jesus in return for

. 12] the rejection of love, for the demand to worship Satan means to be

122 subservient to his principle of action. By such a denial, the servant

R b of Satan can share in his master’s power to manipulate and ‘feed
124 on’ created categorics, unhampered by any considerations except

P 125 those which serve his own cnds, at least until it becomes apparent

i 126 (as it must) that there can be no final sharing in the exercise of this

Co127 kind of power. In the end, the servant of Satan must cither beat
© 128 him at his own game or be swallowed up by him. But meanwhile
i 129 the possibilitics are dazzling. To this suggestion, Jesus’s reply is the
130 samc one: true worship is return of love, it is pure gift, responding
131 to pure gift. To serve God' alone is, in fact, to be filled with his
132 Spirit, because that is the kind of ‘thing’ love is, but that love claims
133 nothing, possesses nothing. To claim or possess is to kill what one
134 chims and possesses.

135 The final suggestion—one which, in onc form or another, was to
136 be made to Jesus all through is public carccr—was that he might
137 wse his proper and necessary power of living ‘across' the spheres in
138 order 1o impress people with the reality of his mission. Since it was
139 what nearly everyone scemed 1o want, including somce of his hest
40 fiiends, it caused him great agony of mind. His dilemima was, oficn,
14 that cven to do things out of pure love would appear to he a dem-
42 onstration of power of the kind Satan was suggesting. To heal, and
143 feed, and teach are proper signs of the Kingdom, as his message to
4 John the Baptist in prison explained. But what kind of kingdom
145 would these things indicaic to the spectators? Over and over, the
M6 answer was that the kind of kingdom people wanted, and thought
147 they saw offered to them by Jesus, was Satan's kind of kingdom, in

_J

o 18  which bread is not gift but posscssion, and power is power to
149 dominate and 10 manage and to punish cnemics, and supernatural
. 130 powerisa weapon of war against unbelievers, Jesus's answer, in
. 131 the desert and every other time, is, *You must not try to manipulate
o152 God’. You cannot wse love as a means to an end. He is End and
;1533 Beginning and also Exchange between beginning and end, since he
S5 s love.
b 135 After it was all over, Matthew says, angels came and ministered

1 136 to him. The spiritual power which refuses love gave way to the
i 137 messengers of love, the agents of Exchange. The all-too-familiar
i - - . .

o158 wilderness of ‘realism’ blossomed into a garden of exchanged love.

159 Finally, friom John's Gospel, we have a comment on the results
"~ 160 of the ordeal through which Jesus had passed in his days of lone-
© 16l liness and temptation. For it scems that, leaving the wilderness,

I 162 Jesus came back to the Jordan arca, near the place where the
i 163 Baptist was still at work. There he *hung around’, unattached, still
1 16+ disoriented by his expericnce, perhaps, and not clear about the
0163 manner of any renewed contacts with the world of cveryday, since
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166  hc himsclf was so deeply changed by his period of initiation. He
167 scemed to be waiting for some signal. The Baptist was his only
168  possible ‘contact’, becausce John understood to some extent what it
169 was all about, but even John was remote. John, however, did vn-
t 170 derstand, intuitively, Sceing Jesus ‘coming towards him’ (but it
171 seems he never actually got there), he told those nearby, ‘Look,
172 there is the Lamb of God’. And then he told them what had been
173 revealed to him at the time of the baptism. Next day the same thing
174 happencd, and John repeated the strange title, this time explicitly
175" addressing two of his own disciples.

176 John clearly intended these two to do what they did do, which
177 was to follow Jesus, and so to sct him off on the beginnings of his
178 public life. Perhaps John knew that he needed that ‘trigger’, but

179 the words he used to announce the identity of his successors who, S :
180  as he said, ‘existed before’ him are words which have cchoed
181 through Christian liturgics from the beginning until now: ‘Behold
182 the Lamb of God'. "
183 It was clear to John, sceing Jesus newly returned from the wilder-
184 ness, that something had happened to him which made him not just

185  the ‘chosen onc of God' but one chosen in a special sense. He was

186  the suffering Servant who would be, in Isaiah’s image, ‘picrced ~r

187 through for our faults’, ‘likc a lamb that is led to the slaughterhouse’.

188  This is the one, says John, who ‘takes away the sin of the world’,
189  and the image links up with the image of the Passover lamb, whose
"190  blood on the doorposts of Isracl ensured the people’s salvation in
191 the day of punishment. The Passover lamb was the symbol of
192 freedom, of that great rescue from the evil power of Egypt, the
193 ‘housc of bondage’ which is sin. ‘Behold the Lamb of God® who has
194  already taken on that role which will lead him to death. Alrcady he
195  knows, though perhaps only obscurely, where he is going, and he
196  knows it because he has entered willingly into an intimate struggle
197 with evil in its most pure form, at the point at which its power is
198  most clearly a divine power, poured out by divine Love which cannot

- 199 help giving itself because that is its nature. The power of love is
i 200  constantly pourcd out, so the rejection of love continues to be
’ ‘w 1201 possible. If it were not so, there would be no possibility of the

i 202  acceptance and return of love, cither. So in encountering the tre-
© 203  mendous majesty and knowledge of Satan Jesus was encountering
“ o C204 that which was most intimately his own, the very love which was
205  his life, his own Spirit, the Spirit of Love herselfl It was necessary
i 206 that, there in the desert, he should make the choice of absolute love
207  in the face of absolute rejection, both of them real possibilities. In
208  his case this was infinitely more so than for any other human being,
' 209  since in this man the possibility of love was literally limitless; there-
210 fore also he experienced to the uttermost the possibility of the
211 rcjection of love, What that meant to one who said that ‘my food
¢ 212 isto do the will of my-Father' and told his dearest beloved that ‘the
i 213 Father and 1 arc onc’ we cannot even begin to imagine. But it
i 214 shows us well enough what we mcan when we talk about the
t 215  problem of evil, evil which is so obviously real, and powerful, and
216 yet is nol. It is not because there is no such thing as cvil in itself, As
217 Dame Julian tells us, since ‘nothing’. Itis the perversion of love, no
218  morc and no less than that. And it was the work of Jesus to make
219 cvident in his own hody the ultimate unreality of evil,
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4 Resurrection

This chapter is the centre of the book from which it takes its
meaning. All the rest depends on it, for here we are at the heart of
things, and at the crucial point—and both those images arc meant
with all possible literalness.

The centre (and the beginning, the end and all in between) is
Jesus, the Christ. It is the divine flesh-taking, and at the heart of
this is the concrete mystery we refer to as resurrection, which
reaches out, as is reached to, by things that I have to put in othen
chapters. The ‘passionate’ character of all reality was shown to u
in the mysteriously familiar example of Romantic passion, vet it i
not Romance which gives meaning to the flesh-taking, but the other
way around, the *Way of Exchange is the nature of all being, but
Just how it is spivitual and cternal as well as cultural and ccological)
we could only know by secing it in the person and work of Jesus.
This is why I used an incident from the Gospel accounts in order
to discover the way of exchange, and of breakthrough, going on in
his own lite. And the strangest question of all is the one everyone
asks, implicitly or explicitly, in every human age and socicty: Ty
is there evil, and what does it mean? This question is posed con-
cretely and fully, and answered concretely and fully, in the life of
Jesus who is our redemption, but in order to talk about redemption
there has to be some language about sin already available, Therelore
that chapter had to come hefore this one but linked to it by its use
of the experience of the temptation as the *way in’ to an understand-
ing of sin and evil,

‘The chapters which follow this one are also *concentric’ to it. We
need to ollow up some of the implications of the sheer fleshliness
of the flesh-tuking and think about the human body under the
impact of that event: Christ’s body, in all senses. Not really separ-
ated from all this are what are called the *last things’, though “last’
must mean not only chronologically *last’ hut ultimate and cteral,
coming under the heading of eschatology, and what that tells us of
the nature of the Church now and haptisin as somehow the frame
ol all this. These things derive their being and their mcaning from
the supreme and constitutive instance of passionate hreakthrough
which is the flesh-taking itself, and so do the activities of people
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Is it possible to sce the wholeness of the life of Jesus according to
the dynamics of passion already discussed, and having those same
Romantic qualitics? It is always too casy to read back into history
the things one wants to sce. ‘History’ is, in any case, the pattern of
past cvents as laid out by the historian in order to give meaning to
the present, In the case of Jesus of Nazareth we have a more bizarre
sidution than in that of any other historical human being, because
of the claim that he not only occurred in history but was also the
meaning of history, backwards and forwards. But in considering the
flesh-taking as ‘passionate’ it is best to take the categories and
characteristics set out in the contest of the Romantic expericnce
and simply sce what emerges, This procedure helps us to be precise,
and precision is what is needed, so that we may be at least in that
respect not too unworthy of the very precise and practical character
of the actual message of Jesus as it is given to us by the New
Testament writers.

The chronological scquence is required to provide the context,
both before and after, for any passionate breakthrough, There is no
problem ahout this. The remote preparation is clear. The history
of the Chosen People known through own historical records, its
storics and myths of origin and prophets, had more and more
scemed to point forward o some event, or person, or probably both,
which would somchow ‘fulfil” all that had gone before. By hindsight,
as is always the case, the hints and gucsses look much more pres-
cient than they can have scemed when they were preached and
pondered and written about, but itis clear that they were recognized
very carly to be hints and guesses about something of ultimate
importance to the whole people. As time went on it was scen that
they concemed not only the people of Isracl but all people, and
finally that they involved, somehow, the whole natural order as
well. The images of the Messianic Kingclom are a late development
in the literature of Isvacl. The expericnee of invasions, and finally
of the destruction of the kingdom and of Jerusalem with the long
exile which followed raised the chosen people’s expectations to a
planc of universality because that was the only level on which they
could survive once the hope of worldly peace and prosperity had
been dashed. This is clearly not at all unlike the process by which
the vague longings of adolescence are focussed at first on a pop-idol,
a journcy to some cxotic place or a motor-bike, which later show
themsclves to he inadequate to symbolize the increasingly important
but still obscure longing for an experience of meaning which will
change everything. There follows, typically, the stage at which
poctry, or music, or religion, is the means by which the deep longing
is hoth expressed and fed. .

But none of this is enough, however intense the longing may be,
and in Isracl it was indeed intense, as even the most superficial
reading of the later prophets shows. But the stage of immediate
preparation has to consist of some experience which dislocates the
person, shaking up habitwal ways of thinking and acting, creating
onc of those weak spots at which the demand for hreakthrough 1o
the new and prophetically promised life can be experienced. With-
out this no real change can occur, although a person or society,
under presswre of such need, can produce from within itself some
convincing counterfeits of genuine breakthrough. “Falling in love
with love is [alling for make-believe’, said a popular song, and it is
common enough. Social panaceas preached by demagogues, pacik-
aged “lullilment” via meditation or sexual harmony, the ‘peace and
Joy" of the kind of religions movements which flourish in troubled
times and invariably concentrate on inner states: all these and many
others are ways in which the longing for cternal life (for atime and

|

S

.|/ Sit\_{f'

A

(.0\-'

S LA R by B A

3

¥
P

i




T S HGENE WIS e A
) LB R T B R i B e R RS S TS R YL e T

v .
PASSONS$S19 (3)
107 after a fashion) satisfies itsell with somcthing which is not genuincly
n_‘IO&i a breakthrough hecause nothing has broken, all is being manufic-
- 109 tured within the state of imprisonment, making it tlerable and .
G therefore even strengthening it
111 The real I)ro;nkthrough comes to the one who is vulnerable, whose
N2 self-confident enclosure has been worn thin or looscncd by the
3 impact of some disturbing experience, For Isracl, this experience
1+ was the Roman occupation. To he conquered was not new, The
15 Jewish people had known invasion and oppression and slavery and
16 managed to make theological sense of it. What they had not known
7 was the combination of subjection with comparative prosperity and
U8  the rightto the free exercise of their religion, hut only by permission
© U9 oftheir forcign rulers. Rome did not, normally, ‘oppress’ conquered
2120 people or destroy their laws, and the Jews found themsclves, as a
121 nation, probably more prosperous than they had been since the
22 time of Solomon. Roman rule was severe and its justice rough and
123 swift, the poor were heavily taxed and suflered accordingly, but the
14 nation as a whole had the advantage of Roman trade and com-
133 munications, and even the poor were better off under the Roman
16 judicial system than they had often been under their own unpre-
127 dictable rulers. So the Jewish people under Roman rule were hu-
128 miliated yet not oppressed, prospering under a peace they loathed,
129 practising their ancient faith by favour of, and goaded by, pagans
130 who regarded Yahweh as just onc more tribal god.
131 This was an experience for which nothing in their religious culture '
32 had prepared them, They could not integrate it into any of their
~ 133 categorics of thought and behaviour, and as a result there were
13t successive and interesting episodes of anger, despair, obstinate hope,
135 apocalyptic or transcendental religious cults, occasional violent re-
136 volts and constant minor ‘resistance’ movements. There were att-
137 tudes of passivity or of cynical opportunism. This is what we should
138 expeet; it is what we see in individuals under similar conditions,
139 though naturally in the individual one single type of reaction tends
141) to predominarc, according to temperament, whereas in a whole
I-H nation many Kinds of reaction coexist at onc time and nonc
142 predominates.
143 We can say with some certainty, from the available evidence,
1H that this was the case in Isracl, and we can sec at once that this
- 15 wits exactly the kind of experience which creates a weak spot al -
16 which breakthrough can occur. It always occurs at one particular ‘ :
RY) point, even though the thing itself is potentially “total’ in its cffect
148 and in practice quickly affects the whole situation. But it has to

© 14 start somewhere, and the ‘somewhere’ olten looks (and in a sense , *

150 is) quite accidental. Dante might have encountered a different girl,
151 or he might have got hims('lf1'0munlic;|lly embroiled in the feverish
132 political causes of his time, or he might have gone off on pilgrimage,
153 fired with a vision of Jerusalem through the cloquence of a popular
154 preacher. In fact, he met Beatrice, and so *ir’ happened in and
135 through her, for which afier ages give thanks,

C 156 In Isracl, the weak Spot was a also a girl. [t was a particular .
157 Jewish girl, of royal descent but of otherwise obseure and ordinary .
158 family. In the web of exchanged life many threads crossed at this o

L 159 point. Some are clear, some are conjecture, ‘The influences on the
160 nation as a whole I have sketched. “They worked with especial foree ;

161 on a sensitive and ardent temperament such as we can discern in &

162 cven the scanty seriparal veferences to Mary of Nazarcth, She was f

163 a thoughutul and “interior® person, evidently, but her thoughts were £

161 the thoughts of her people, its prophecies and hopes and haies. ;‘
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In his book The Virgin, Geoffrey Ashe has speculated that Mary’s
family drew its spirituality from onc of those religious movements
in Isracl which werc based on the messianic expectation. Since in
Judaism body and spirit are onc person, to meditatc ardently on
the hope of salvation was to speculate when and where the Messiah
would come and, no doubt, of whom he would be born. In such an
atmosphere (and the existence of such a mentality at the time is
not in doubt), the development of a girl who was spiritually gilted
and temperamentally highly wrought would be rapid and
extraordinary. :

But to this soul, as to all who are to live, the decisive moment of
breakthrough had to come, the onc which is not necessarily final
and not necessarily complete but in virtue of which all that comes
after becomes possible. It scems that the moment of breakthrough
for Mary was also the beginning of the breakthrough of salvation
for all creation. What was the ‘immediate preparation’ for her? We
can only guess. Perhaps is was the imminence of marriage, a con-
crete and practical reality which challenged a spiritual development
so intense and unusual as to be, necessarily, very private and very
solitary. Perhaps, even, she was actually in love, for this also would
shake up the tendency for concentration on the inner vision which
we might expect in such a girl. One kind of breakthrough prepares
the way for another kind. This is a law of spiritual development, as
we saw in the study of the transfiguration.

Whatever the nature of the sequence in her, a moment came at
which a unique demand was made on her. The uniqueness of this
demand matched the uniquencss of her need and preparedness, as
the transfiguration occurrence matched the uniqueness of the person
and the moment, and as the multiplication of loaves happencd
because of the same kind of coincidence of person and need. Her
responsc was a self-giving so total that she was, as it were, subsumed
in that giving. It was hersclf. But the event we are talking about is
the conception of a baby, which is above all a bodily event. The
perfection of exchange in body and spirit is evoked marvellously by
Charles Williams in a passage from his novel, All Hallows Eve:

It had been a Jewish girl who, at the command of the Voice
which sounded in her cars, in her heart, along her blood and
through the central cells of her hody, had uttered everywhere in
hersclf the perfect Tetragrammaton. What the High Pricst vi-
cariously spoke among the secluded mysterics of the Temple, she
substantially pronounced to God. Redeemed from all division in
herself, whole and identical in body and soul and spirit, she
uttered the Word, and the Word became flesh in her.

Mary, mother of the Word, had much to learn, later, She made
mistakes, she did not understand, she suffered. But from that time
her being, her very body, was the Being of the Onc to whom she
had assented.

Anybady could have been the God-bearer. Somebody, some par-
ticular body, had to be and was, She is the perfect image of ex-
change, the ‘gate of heaven’ through which sphere after sphere of
concentric glory is opened, and excluded human kind may once
more come to its own proper source and end and sclf in the giving
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O Virgin Mother, Daughter of thy Son,
Lowliest and lofticst of created nature,
Fixed goal 1o which the eternal counsels run. ...

prays St Bernard in Dante’s hymm to Mary, but the *fixed goal’,
the point to and from which all the history draws, the trysting place
of divine love, is in reality not fixed but is rather the point of
exchange, the weak spot at which human pride and self-sufficiency
was breached and the Hoods of the Spirit flowed through the gap.
Charles Williams' compactness of imagery brings all to the same
point when in “The Founding of the Company® he considers how
those who know the exchange arc:

... tach alone and none alone,
bearing and borne,

as the Flesh-taking sufliced
the God-hearer to make her

a sharer in Itsclf,

For Mary alone, as all arc alone, yet she only becomes her most
personal self as she comes to a point of knowing in the acceptance
of being given and received, ‘bearing and borne’. In the willed
exchange of lofe the divine amour orelu is laid on her and expressed
in her, and so she is never alone, for she is the door between the
worlds.

There is an extraordinary ambiguity about the figure of Mary,
Apart from Jesus himsell there never was a concrete historical
personage so bedecked with interwoven images. It is significant, for
instance, that as soon as the developing liturgics of Chiristianity
began to differentiate the cult of Mary and celebrate her Son in her
at scparate festivals they drew on the imagery used to refer to the
feminine Godhead, divine Wisdom Herself. There is an interesting
counterpoint in the way in which this imagery is applicd to Mary
and the way it is used in the New Testament to describe the nature
and role of Jesus, the Word and Wisdom of God. Tt was a misplaced
and ncedless fear of magnifying Mary at the expense of her Son
which caused the compilers of the revised Missal and Offices of the
Roman Rite to remove almost all the Wisdom passages from the
liturgical celebrations in honour of” Mary. Poctry is of its nature
allusive, one image reinforces another, or complements it, or strikes
sparks ofl it, and two images may gain in significance by contrast,
The poetry of Wisdom can often illuminate the breakthrough of the
flesh-taking by the way it describes the role of Mary, to whom the
human body of Jesus owed its existence and its actual physical
characteristics, The fact that both Mary and Jesus can be evoked |
by the same image seems only appropriate.

In the old form of Matins for feasts of the Blessed Virgin occurred
the magnilicent poem from the book of Proverbs, describing Wis-
dom as co-creator. The Greek translators, as well as cautious mod-
ern ones fearful of a feminine creator, wanslate the Hebrew as
Yahweh created me .., before the oldest of his works’, but St
Jerome's Latin, bolder than they, transhited the word as *possessed’,
which makes a great deal more sense, whether one thinks of Wisdom
as a ‘quality’ of God or as his Tmage and active power. Also, that
most unambiguously Trinitarian of all the Fathers, St Athanasius,
was quite clear that the references to Wisdom as “ereated” did not
alter the faet that the deseription referved to the pre-existent Word
of God: *Because his form and likeness is created in God's work, he
sivs as though of himsell” “The Lord created me in the beginning
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274 of his ways in his work.”: 5
275 T
Yaweh created me when his purposc first unfolded,
276 before the oldest of his works.
277 - From everlasting I was firmly sct,
278 from the beginning, before carth came into being,
279 The deep was not, when T was born,
280 there were no springs to gush with water. . .
281

In the ‘Liule Office’ of Mary, the Matins reading is from the
282 deutero-canonical hook of Ecclesiasticus (Sirach), describing how
283  Wisdom, coming forth ‘from the mouth of the Most High’ was sent
28+ topitéh her tent among God’s people, Viewed in a certain way, this
285 is a poem about the scarch for, and the discovery of, such a weak
286 spotin the human race as might enable divine love to he recognized,
287 and 5o to enter into the human world and be one with it

»

o8 e I W Stean £t

* 288 ¢
I camy forth from the mouth of the Most High A )
289 and covered the carth like a mist. a';
- 290 I had my tent in the heights :
’ 291 and my thronc in a pillar of cloud. 5
g j © 292 For memorics of me are sweeter than honcy, Yo
293 inheriting me is sweeter than the honeycomb. ' %
| O 294 They who cat me shall hunger for more, "
‘; - 295 they who drink me shall thirst for more. IS
‘ 296 Whoever listens to me will never have to blush, 1
297 whoever acts as I dictate will never sin, H
298 ¢
299 !
300 Galley 20 follows ‘
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; 6 Pocts scldom fully know what they are writing about, at lcast at
b1 the time of writing. The writer of this poem certainly could not
i 8 gucss that, centurics later, his word would proclaim with unique .
b9 forcce the turning-point of history. But if all life is exchange, through .
10 all the spheres, then the images of poctry are not confined to the
) categorics of meaning which are consciously in the mind of the poet.
12 He, indeed, reccives them from conscious and also from dceply
13 unconscious sources, and so he gives them, and from him they are
14 received by others, and again given, changing and growing as they
15 are thrown from onc to another through many themes and ages, as
16 the underlying reality is rediscovered and recrated. And ambiguity AE’
17 is of the essence of poctry, since it must speak at many levels and
. 18 stir the depths of the mind in ways that words of single value—
© 19 prosc words—cannot do.
P20 So here itis indeed possible to read these passages, among others, ' R
L9l to express the reality of Jesus, and clearly he recognized this himself,
L2 for there arc obvious echocs of this particular passage in the words
E ! of Jesus as John recreates them. But these words also cxpress the
C24 theological reality of Mary, in whom Wisdom found her place, the
P9 woman from whom he took human life; neither will be confused
. 26 with, or distracted by, the other, but rather cach illuminates the
Lo other. In these and other passages (but these two must suffice me)
28 in which poets echo and re-ccho an awarencss too great for any to
29 handle alone we come closest to grasping the reality of the coming
30 of Christ, the Word and Wisdom of God.
i3 For Wisdom is also the ‘Word’ of God. She is his self-utterance,
32 the exhalation of his very being in a total giving of love. So Paul,
33 trying to cxpress the incredible reality of Christ, took up the imagery
34 of two diflerent pocts of divine Wisdom. He did not simply repro-
35 duce them but, as a poct should, created from them a new pocm,
P36 giving to the older images a new precision and depth of meaning.
i 37 ‘I was by his side, a master craftsman’, the author of Proverbs
| 38 makes Wisclom say (further on in the passage quoted carlier). Wis-
! 39 dom, who was ‘possessed’ in the beginning by the Lord, comes (in
| 40 the book of ben Sirach) ‘forth from the mouth of the Most High,
4l and covers the carth like a mist’, which pencetrates every reach and :
I detail of creation, the depths of the sca and of human minds. And N R T I
43 the greatest of the pocts of Wisdom is sure that ‘alone she can do
+H all’, because she is ‘breath of the power of God, purc cmanation of
45 the glory of the Almighty . . . she is a reflection of the cternal light,
46 untarnished mirror of God’s active power, image of his goodness’,
47 So, with utter conviction of the rightness of it, Paul defined the
48 meaning of Christ, not as king or victim, as healer or teacher, but
49 simple as exchange, as the ‘place’ in and through which divine love - to
50 is poured out, the create and then to redeem, and so to give back
4 3l to the Father, ‘reconciling’ everything in his own being, whosc only :
q 52 definition is love: f
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He is the image of the unseen God and

abd the first-born of all creation : n
for in him were created

all things in heaven and carth;

everything visible and everything invisible,

Thrones, Daninions, Sovercignties, Powers—

all things were ercated through him and for him,

Belore anything was created. he existed,

and he holds all things in unity:,

So far it could be simply Wisdom, as the old covenant knew her,
that Paul described. But Paul knew Wisdom in another way, which
thrusts the poem and the experience it expresses and the fact itself
into a different catcgory, the catcgory of fleshliness; not just as
‘penctrated” by Wisdom but as herself, as a body, ‘planted’ in a
people. In that people she grows in and through them as the point
of exchange in such concrete and ascertainable ways as we have
seen, until the final breakthrough makes possible another kind of
bodily being. *The Church is his body’, says Paul, astonishingly
carrving on the passage as if this statement were the most obvious
corollary to what he had just said; and to him it clearly was:

++ - now the Church is his body,

he is its head.

As he is the Beginning

he was the first to be born from the dead,

so that he should be first in cvery way
because God wanted all perfection

to be found in him

and all things to be reconciled through him and for him,
everything in heaven and everything on carth,
when he made peace

by his death on the cross.

The transition from ‘the Beginning' of creation to the one ‘born
from the dead' is one movement, yetit is abrupt, it is not a smooth
or efortless movement. This ‘reconciliation’ is not clfccted by the
screne SQ\}')' ol Wisdom in creation. ‘He made peace by his death
on the cross.” ‘This is the passionate breakthrough, by which his
hody, the Church) comes into existence. This ‘body’ is a conscious,
known and knowing organism of exchanged life, so that the Church
is nothing other than the amonr voulu of Jesus at work in individual,
concrete men and women, evoking in them a response to the love
which ‘made peace by his death on the cross’,

But in the transition from the gracious self-gift of Wisdom to the
uttermost extreme of passionate sacrifice there has to be a ‘medium
of exchange'. There has to be flesh, human being; but Love docs
not ‘take’ body, it requests it, it avows neediness, it waits upon the
reply of the beloved. And this cannot be a generalized one; again,
there is need of the particular response. Mary's fial is indeed the
response of creation to its Lover, but it is that because it is her own,
her personal und unique response of love. And once her reply is
given she becomes, herself, uniquely the place of exchange, the gite
of heaven by which must traffic pst pass in and out. But she is
not merely passive, hers also is amonr wulu, a willed and conscious
co-operation in the work of recreation. How else could hers be the
reply of all bodies—of all life—to its creator and redeemer? She must
be co-worker, or she does not make human sense, She, the hody in
which his hody is formed, must then he able 1o say, in her own
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different and distinct way; *From ‘cternity, in the beginning, he
created me, and for eternity [ shall remain. 1 ministered hefore him
in the holy Tabernacle, and thus ws | established in Sion.' She
must say, with absolute assurance: ‘Yahweh created me when his
purpose first unfolded.’

Mary is the *handmaid’, the slave of the Lord, she is onc of the
poor, the “anawim’ of Yahweh, and so she is the weak spot where
God's Romantic passion for human beings, and through them for
all creation, could break through. She is carth, body, ‘medium of \4\
exchange’, vet she is all three (because otherwise she could not be
these) as conscious and fully willed, as active and scnsitive, as a
real human life. It happens because of a real woman's courage and
doubt and joy and bewilderment and deep pain and utter fidelity.

In a sense, Mary was the incarnation, the flesh-taking, because
for a while that simply was the situation. Historically, biographical-
ly, Mary knew more about it than Jesus did, for some years. How
much was intellectual knowledge, and how much intuition, we
cannot tell. That she did ‘ponder” we are told, and we also realize
that the result of some of her pondering was an interpretation of
her son's role which, on two occasions at least, clashed with his,
and thereby perhaps helped to clarify his own discovery. She was
a particular and recognizable human being. She was, it scems clear,
strong, intclligent, dedicated and (I would guess from her abrupt
disappcarance from the apostolic scence) a born leader, capable of
being a focus or resentment and misunderstanding and being, there-
fore, partially rejected by the voung Church. She was, in fact, very
like her son. figlia del wo figlio, as Dante pointed out. As human,
as this mixed and intense woman she as it were ‘held’ the moment
of divine hreakthrough, as the action of a movie is sometimes sus-
pended ata moment of dramatic tension so that we may obscrve,
oddly enhanced, the clements of a scence which is essentially in
motion, The stillness of the held moment does not prevent or even
check the movement, it only allows us 1o experience it more
intenscly.

This was the gap’ of romantic love, the leap into the darkness

and ignorance of flesh, of being time-hound and culturally condi-
tioned. All this Jesus ‘got’ from his mother, and all this he took as
his own heing; and it was with him and in him as he went on to
discover and live the further and final meaning of his manhood. She
was *in’ him as he went up to Jerusalem, and so, therefore, were all
the other beings with whom she formed one vast web of exchanged
life. So when it became necessary on the historical ‘other side’ of
the passionate breakthrough. to find & language to express this
coingerence of all humanity in Christ Mary became the language.
The images of the Church are images of Mary, and images of Mary
are images of the Church; the ‘Beloved' of the Song of Songs, the
Bride of Christ, the hieavenly City in which God dwells, Ark of the
Covenant, the Woman of Revelation who bore the child who was
caught up 1o heaven, the very Body of Christ.

Singular. particulair—the flesh-taking is clearly these. Itis com-
municated by one and one: by divine Messenger o Mary, by Mary
to Elizabeth, by the Spirit to Simeon, and he 1o Mary, by John to
Jesus and Jesus o cach of his heloved, and they 1o cach other and
all others. Ttis present in the acute particularity of human bodlity
being, the body of a young man from Nazareth who looked like his
mother. And it changed lives, and life, at the point of breakthrough,
as we have seen that Romantic passion must do, When Jesus said,

‘the Kingdom of Heaven is among you® or *within vou', and when
he wold stories about that *kingdom', he was evidently referring w
something very precise and quite ascertainable, something with
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17169 ‘edges’. There is a border to be crossed, a reality to be ‘released’
170 from within, a new sphere of being to be experienced. Whether you

. V) cnter it, mix it in the dough, cat it, dig it up, release it, plant it—
172 whatever way you treat it, ‘it is not vagye nor remote but a here-
173 and-now power expericneed in the very nature of things, and itis | |

. 174 immediately recognizable. Tt changes cach person, but this change :
175 is experienced as betieen pmplc They immediately *see” cach other %
176 differentdy. W hat they see is, he tells them, God's reality. So, of 2
177 course, they must act according to this new and accurate vision of <
178 the proper nature of life. They must hehave as lovers do; they must %
179 scrveone iother with complete fidelity and humility, and also with 8
| 180 a kind of jovful unreason. They must forgive to an exaggerated e

181 extent, give beyond the demands of commonsense, cultivate an 3
182 auitude 1o property and carcer which most people will regard as
183 thoroughly irresponsible. This is how lovers are, and theirs is the
184 Kingdom of Love, in which they also arc to rule. But to rule, here,

185  mcans to put on an apron and wash people’s dirty feet. It also
186 mecans tw dic for them.

187 There is one other cffect of the breakthrough of Romantic passion
188 which is very obvious throughout the Gospel accounts of the carcer
189 of Jesus. Itis the clement of obscurity—a kind of dazzlement. The
190 concrete and observable events, the healings, the changed lives, the

' 191 challenges and encounters, are lived in a context of mystery, not
192 because they are at all hard to perceive but because their unmis-

193 takably concrete nature scems always to be what it is in virtue of

194 a ‘something clsc’, unstated, unseen, yet with a frustrating sense

193 that it ought to be seen and stated—whatever ‘it’ is. The nostalgia

196 without obvious reason, the sense of ‘somcething lost’ and unattained

o 197 within cven the most satisfying love, is familiar in the poctry of

198 Romantic love. The same thing is evident in the Gospel accounts.

199 The disciples’ love for Jesus was immediate, devoted and sufficiently
200 unrcasonable to satisfy all the canons of Romance, but clearly it
201 was often a baffled and hurt love. Just when they thought they were
202 getting to understand, they found themselves dropped into hclplu‘.s
203 bewilderment.

2014 Why could they not cure the epileptic boy? They had donc all
205 that he had tld them, but nothing happened. His reply 1o their
206  puzzled question was cryptic and unhelpful. “This kind’ required
207 prayer and fasting before healing could occur. Which king? They .
208 did not know. And when they had done all that he bade them, they
209 would he still ‘merely servams’, he told them, all their cnllumasuc
210  services dismissed as no more than matter of duty. He said, too,

MW__,_,/\M_/ e e e e e ———

T T T T e
D—

211 that they were to be like children. Something in a child’s response (\ ' '
212 was what he wanted from them. Why? Children were, after all, /

213 silly, messy litde creatures who got in the way of sensible people. |

214 He often snubbed their enthusiasm and brushed away their sugges-

215 tions and questions, sometimes almost angrily, yet the next minute

216 he would be urging them on, almost begging their understanding
207 of the urgency in himself, He cured their relatives and told them to

218 ‘hate’ those same relatives. He gave the people bread and then

219 blamed them for wanting it. He broke the law and upheld its

220 holiness. Altogether he seemed to operate according to some appre- o
221 hension of reality which they could not share; it always cluded their ~ -

222 grasp. The glory which lhb love shed around them clarified, and
223 yet dazzles. They felt themselves moving in a mist which closed

224 them in blindness and ignorance, and then parted w reveal a land-
225 scape of such jewellike intensity of light that the everyday world
226 scemed, alierwards, ghost-like. But once more the mist would close
227 in. They returned from the feeding in the wilderness to the plots

228 and suspicions and doubts of the town. They came down from the




el L e e e o e PRSP

. C e e ey s e
PASSONSS20 (5) . : |
229 mountain to frustration and the growing sense of impending doom. ) &
230 Those closest to Jesus evidently suffered most from the sense that
231 they were always on the edge of discovering the vital clement in the .
232 situation and never quite doing so. Peter comes through to us as
233 the one who was most constantly trying o force his way into this 3
, 234 central mystery and most often getting thrown back, but the others |
235 fele it too. Philip’s naive request, ‘Show us the Father’, really sums 3
236 up what they all wanted: the key to the whole thing. But it was not
237 to be obtained in thatway. The only way they could come to know ;
238 what it was that seemed to be always just about t show itself (but |
239 never did) was to do what Jesus himself did when he ‘went up to S :
20 Jerusalem’ for the last time. The painful obscurity which surrounds I
24 the experience of even the most idyllic love can only be penctrated ) :
242 by the thrust of total gift. [tis in the Liebestod that Wagner's Isolde \
243 finally breaks through bevond nostalgia, finding the fulfilment of !
RE love only through death.
| 245 " We may understand this better if we look again more closcly at}
246 one particular clement in Romantic love. It is hard sometimes 10!
247 distinguish that baflling and unidentificd nostalgia which surrounds
218 Romance from the clement of sheer pain which Tidentified as onc
249 of the essential marks of the passionate experience. The two things
250 arc not identical, for some of the pain will have quite obvious !
23] reasous, such as absence or misunderstanding, or practical obstacles '
23] to the relationship. But behind all these is the reason for the essential |
' 233 pain of Romantic love, which is indeed closely allied to the nameless '
254 nostalgia, itself painful. For Romantic love creates a situation for |
23) itself which is. in a sense, ‘artificial’. Tu deliberately excludes certain L
256 clements of the ‘wholeness® of the nararal experience of human love. !
257 For a time at least the complete satisfaction sought in conummated E
258 physical love is excluded. The intensity of Romantic passion which \
239 creates the breakthrough of the spirit into a new kingdom comes |
26) about, it scems, because of a deliberate refusal to do whatis ‘natural® |
261 and proper about the perecived good in another human heing. This (
262 concentration of the full energy of exchanged life in a narrow chan- .
QQX 263 nel forces a way through yet more barriers between the spheres of ? '
264 reality, instead of immediately allowing it to spread sweetly /
: 265 throughout the realitics of a satisfied everydayness. Romantic love |
e 266 is here, as I noticed at first, both ‘everyday’ and ‘strange’. It in- ,}
| 267 cludes all kinds of delightfully and poignantly everyday things such
: 268 as the discovery of shaved tastes or having a meal together as well | .
| 269 as the experience of physical desire, but in the Romantic experience
270 all this is caught up and in a sense dissolved in a deeper and more ‘:
271 painful desire and a more inense delight which takes the whole
272 thing beyond the sphere of everydayness, The cost is high, and the
273 complaint of the ill-used physical and emotional nature is intense,
274 and in a sense proper and right. Such a restriction is, as critics of
27) Romance have pointed out, an outrage on nature, which she has
275 not deserved. Only the conviction that this is, somehow, the way to
277 the innermost kingdom of love justifies such a perverse treatment
278 of good gifts. Yet the notion that it is worthwhile to suffer this, if
299 not permanently then atleast through postponed satisfaction, is at |
240 the heart ol the Ronntic doctrine. And even when there is physical
241 union, in marriage ovnot, itnever fulfils all that itseems to promise.
282 There is still pain, stll a sense that something essential is missing,
243 or lost,
C ¢
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We may come, by this way of considering the marks of passion,
to the heart of the mystery of the flesh-taking, by which the flesh
taken was destroyed and transformed and became something new,
and yet the same person; but a person in whom not mercly some
but all of the barriers to exchange between the spheres of experience
had been destroyed. We come to that part, or aspect, or meaning,
of the life of Jesus which is normally called by the word which
describes his whole mission.

Ifwe can say that the passion of Jesus shows us most clearly the
pain of the kind of love which can break barriers, then, we can also
understand why such love is painful, wherever and in whomever it
occurs, not accidentally but essentially, and this hecause of that
reversal of the flow of exchange which is the nature of evil. If the
way I have approached other events in his life has validity then we
should expect to find in the final acts of the life of Jesus the kind of
necessity and urgency which created, for instance, the experience
we call the transfiguration. We do find precisely this.

A sense of urgency is increasingly clear from an carly stage in the
public carcer of Jesus. It is an urgency which certainly includes the
fecling that time is short, because the mounting hostility of author-
ities of various kinds makes it clear that they are not going to
continue for long to allow him to challenge and disrupt their care-
fully constructed political, psychological and spiritual enclosures,
but there is another kind of urgency which has litle to dowJith
time, as such; it is the urgency which the lover feels in sccking a
return of love. He may be prepared to take a lifetime for the job,
but every moment of that lifetime ‘contains® the full force of his
longing desire.

galley ends
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The Passionate God
Galley 21

The cvidence of all this is not hard to find. The ‘training’ of the
Twelve, for instance, is pushed ahcad in a way which seems, from
a common-sensc point of view, to be asking too much too soon. A
group of young men who could get into an acrimonious discussion
about precedence in what they evidently thought of as a very carthly
kind of ‘kingdom’ do not scem to be, in any obvious way, sufficiently
Daturc psychologically or spiritually to be able to cope with the
vision of the kingdom which Jesus was presenting to them. If Luke
is reliable (and I suggested that his ordering of events usually makes
psychological sense even though it is not a strict chronological
order), the incident in which Jesus took a small child as a lesson in
humility to the status-secking disciples was completely lost on them,
at least for the time being. John ‘answered’ by congratulating him-
self and the others on having rebuked a man who was healing in
the name of Jesus but was not ‘one of us’. We can hear the resig-
nation in the reply of Jesus: ‘Do not forbid him, for he that is not
against you is for you.” He answers John, but makes no attempt to
take up again the lesson previously ignored.

Jesus was demanding of his Twelve, and indeed of the crowds,
a degree of understanding and faith which we may well feel to be
unrealistic. He was doing what peoplc in love so often do, which is
to have much faith in the vision of essential beauty and life in the
beloved that peripheral qualities are ignored, yet itis these periph-
eral qualitics which may well determine the response, limiting it or
suppressing it altogether. The sense of urgency is such that it scems
at times that good pedagogy and even aflection had been sacrificed
in a risky attempt to break through to minds all too well defended
against love. And the outbreaks of bitterness—cursing the unres-
pounsive towns and ruthlessly snubbing would-be disciples who show
more complacency than dedication—are preciscly what one would
expect when the passionate plea of love is repulsed.

The amount of sheer warning in what the evangelists record of
the words of Jesus—against failure to ‘watch’, against unfaithful-
ness, against complacency or worldly preoccupation or cven family
relationships—is often overlooked, for we prefer to remember the
lessons on the mercy of God and his fatherly care. The whole fecling
of this very marked aspect of the words and attitudes of Jesus is
summed up in the double cry of longing, for the end for the necess-
ary means: ‘I came to cast firc upon carth, and would that it were
already kindled! I have a baptism to be baptised with, and how am
I constrained until it is accomplished!” The very word ‘constrained’
(RSV—the Jerusalem Bible gives ‘how great is my distress') gives
the sense of pressure, of frustration and pain at the intolerable
restriction of love, and the passage which follows is a promisc of
stress and division for those who would ‘catch fire’ and so sufler the
same ‘constraint’ of not-yet-consummated love. But the ‘constraint’
is part of the movement of passion itsclf, pressing through the
narrows towards frcedom and joy.,
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34 The accent in all the references of Jesus to his coming suffering f*!f
35 and death is on the necessity of it all. “The son of man must suffer T
56 - . i “Let these words sink into your hearts....’; ‘... everything . -’ ]
5 thatis written . . . is to come true’ (Luke); *Jesus began to make it R
58 clear to his disciples that he mus¢ go to Jerusalem and suffer’; “The %

P99 son of man is going to be handed over ...%; * ... the Son of Man -

{60  isabout tobe handed over . . . (Matthew and Mark almost ident- o §¥
hl ically). And in several places these prophecies are coupled by the f{

. 62 evangelist with the comment that the only way to be a disciple is ;{

! 63 °  to ‘carry his cross’ after him. It is scarcely surprising that the .
64 Twelve ‘did not understand’. The inner logic of Romantic passion \ Al

! 65 does not appeal to minds whose familiar imagcs are those of con- : ;

;. 66 quest and rule. e

- 6] The’ necessity of passion, the ‘must’ of the lover, is self-cvident to ! 3 %"
68 him, bafling to others. The Twelve continued to the end to refuse £
69 to believe that the failure and degradation of which he continually i
70 warned them could really occur, and when it came they were utterly !
7l demoralized. Living among them in those last months Jesus had o { 't
7 be alone with the knowledge of that necessity, unable to share it ¥ 1

N with them because they could not accept it; yet they were the i ;

/! nearest to him, the ones most likely to be able to share. Beyond this o

L) inner circle were other disciples, men and women, and many more .

i 76 whose hearts had responded to him, who had been healed and ’-i;;

; 71 changed. Beyond those were the thousands who had heard him, or t

178 heard of him, and been encouraged, at least momentarily, and X+

{79 beyond those again were the ones who distrusted him, the majority -
80 of the powerful and influential. Step by step, he had alienated them ﬁ
8! all. Many of those who had been thrilled by what they thought was 4
82 his message had become discouraged by his strange words and
83 forbidding manner; others had, afier the days of the great healings 1.»

i 84 and crowds ended, shrugged cynically and laughed at their own o

| 83 hope. Others again felt betrayed and resentful. The disciples were -
86 doggedly faithful but increasingly puzzled and even angry; the 3
87 Twelve were cdgy, frightened and withdrawn. Finally, he was alone ¥
88 with the driving sense of necessity, an urgency narrowed down to L
89 his own single-minded dedication to the thing his Father was asking a
90 of him, by which alonc love could have its way. ' ’
9] Thereis a quality about the behaviour of Jesus during his passion
92 which sets it apart from any other kind of heroism. In a sense, it is d
93 not heroism at all, because a hero is intent on being a hero, on 1
94 making clear to cveryone his moral supcriority and his indiffcrence .

i 95 to the worst that his enemices can do. Jesus did not behave in a i
96 heroic way. His attention was, at every point on which we are 3
97 informed, not on himself but on others, rcady to respond in whatever :

98 way was nceded. There is a detailed attentiveness, an extremity of 5
99 compassionate awareness of the nature of others’ reactions and ;
100 needs, which we casily overlook because we have heard it all so i
101 often, From his concern in Gethsemance for the wounded servant 3
102 and for the fate of his own followers, to his plea for the men who 3
103 nailed him to the cross and the assurance of salvation to his fellow :
10t sufferer, the impulse of his whole being is a love pourced out in

105 detailed, personal carc as it was poured out in the gift of his body

106 to destruction. He did not merely surrender to death; he gave

107 himsclf away, body and mind and human heart, all one gift.
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What was it that he had perccived as ‘necessary’? What, in all
this, was to accomplish the purposc of his love? His whole ging was
directed to this purpose. Clearly and more clearly it appcared to
him as the way he had to go. And he knew it not vaguely but in
detail; he walked knowingly to a death accompanied by contempt,
betrayal, -public degradation, rejection by his own people and de-
sertion by his friends. He ‘set his face’ towards not only the worst
of physical torture but the total destruction of dignity and meaning
even in death.

It was, morcover, in everyday terms a uscless, an unnecessary
death. He could have avoided it, many must have felt, without
compromising his ideals. He could have continued to teach and
guide his friends in their search for truth and love, he could have
been still the healer and consoler of the poor. By thus walking into
the arms of death he might be said to have shown a callous disregard
for the people who had turned to him and necded him. He was
abandoning them, in their trust and longing, to the worldly, cynical
powers he had so often denounced. By any reasonable 1magmatwc
assessment of the situation the death he chose—and ‘chose’ is the
only appropriatc word—involved the loss of everything that could
give coherence to a human life. It undid that life. Tt gave way to
mco,ncrcnce, asking of Mecaning itself, ‘Why hast thou forsaken me?’

"The scope of this destruction can only appear if we look not only
4t the human circumstances but at the nature of the person to
whom this was so necessary. The unique force of this passionate
breakthrough arises not only from the degrec and extent of the

destruction, but from the ability of the person to be affected by it.

He was, he always had becn, more intimately aware of the power
and meaning of evil than anyone clse could be. In a sense it lived
‘closer’ to him, in himself, than it could live with any other human
being, just because that sclf was of the same ‘stuff” and intensity as
the pcrvcrtcd encrgy onc of whose names is Satan. "He knew his
own being in this uttcrly alien usc. (The tempter had, after all,
recognized not so much an enemy as a potential ally.) Every impulse
and cvasion of evil was known to him with an immediacy which
caused him, all his life, to respond with what was by normal stan-
dards a quite disproportionate force and urgency to the human necd
for releasc from it, whether he encountered it as sickness or as sin.
The only thing that had, until then, kept him from estruction was
the fact of his own purpose, for he knew what evil could not know:
the point in time at which there was a coming together in the
network of exchange of many things to a centre, Historical circum-
stances, human purpose (for good and evil), and his own human
readiness as his self-discovery rcached its love-accelerated complete-
ness—all had to flow together. Until they did so there was no
‘permission’ to the awaited clawing attack of evil, designed to an-

nihilate this rival who had refused alliance or service.

This unique scope for the attack of cvil, which we saw in the
Temptation, made possible the unique significance of this passion-
ate surrender. Evil had never had an opportunity for such a total
conquest, because never had it been presented with a victim so
undefended by those thick layers of ignorance and rationalization
which human beings, under the pressure of the presence of
‘wrongness’ in material reality, have developed to protect them-
sclves. Jesus was aware of and lived fully in depths of humanness
which are accessible only to the Beloved of the Father, the divine
Wisdom who penetrates all things. In those depths he suffered the
intimatc onslaught of evil to which the sheer horror of physical and
mental pain and spiritual desolation had laid him open.
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The paradox of passion is that the thrust of love secking love \\

consists in being vulnerable. It is the undefended sclf being offered,
the naked appeal of the absolute person for the gift of life. It is
taunted, sometimes, as shameless and undignificd, and soitis. Only
when shame (in the older sense of reticence or modesty) and dignity
are the necessary defences of human nature as yet unready for
passion, and so-properly avoiding it. There is no dignity, or shame,

., in the naked suffering of the passion of Jesus. There is only utter

vulnerability, a giving which is so absolute that Christian imagin-
ation has all too often becen at work to mitigate the horror, either
by supposing that the Son of God had evacuated the condemned
body of Jesus at some point sufficiently beforchand to lcave scope
for majesty, or simply by sentimentalizing the thing into a kind of
divine heroism. It is not heroism; it is simply love.

But this love is, in the flesh-taking, essentially and incvitably
painful. At this point we can suddenly sce why redemption involved
suffering. We can be precise in saying exactly what it was that made
the suffering of Jesus so much greater than that of any other human
being. Suffering—any kind of suffering—means that something
which should be ‘complete’ is somchow prevented from being com-
plete. A cut finger hurts because the wholeness and function of skin
and muscle is broken; hunger hurts because the stomach lacks food;
bereavement hurts because a person who was ‘part of my life’ has
been taken away; mockery hurts because my ‘self-respect’—my
sense of who I am—is reduced; betrayal hurts because someone 1
relicd on, who ‘held’ part of me, has taken away that part, leaving
a wound. But all these various kinds of incompleteness which hurst
us are only partial. They are part of, and also images of, the
incompletencss which is scparation from that intimate, inmost ‘self
where (the inside being ‘larger than the outside’) we encounter God
and are united with him. We truly do ‘hunger and thirst’ for
rightcousness, as Jesus said; and that hunger is blessed, it is the
human soul’s ultimate hunger, the longing for God. If, then, these
smaller incompleteness hurt us so much, how much more must the
lack of God hurt? Yet we do not, usually, fecl this. We are protected
from fecling it by layers of ignorance, and we know it only indirectly,
and muted by acquired defences. The name of those defences, in
Paul’s theology, is ‘the flesh’ (oapf in Greek), by which he meant
not just being bodily but the human state of being conditioned by
physical existence, shut into an unlovely isolation within and be-
tween ourselves and unable, therefore, to exchange life freely. It is
the ‘body of this death’, and in this condition we do not feel the
longing for God, we only fecl hints of it in our failures to be, even
in small ways, what we are obscurcly convinced we ought to be.

The great refusal of exchange is indced part of our inhcritance;
it is the whole structurc of ‘the world’, whose function is to enable
us to relate to each other and work together without seeming too
much to threaten our carcfully built-up defences against the forces
of desired exchange.

But in Jesus these defences were absent. He felt the minor hurts
of human life, but he knew them for what they were—the images
of the frustration of that dcepest and ultimate hunger, the longing
for God. He who is the Beloved, whose real Being is to give love
back to the Father in the fullness of joy, was prevented from that
completeness of gift by the human nature he fully was, and must be
for love’s sake. We know a little of what that meant, because those

~human beings who have even for a moment broken through to

spheres of experience in which he lived have suflered a longing for
God so painful that it scemed, at times, that human nature could
not support it. Even those less terrifying gified, yet called to share
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to some extent in his awareness, can testify to the quality if not the
degree of that pain, It is the pain of sheer love, a longing so simple
that it penctrates every aspect of the person, for it is a longing for
that which is the person. There is no pain so great as the pain of
the soul’s longing for God. In it, all other pains are included and § .
drawn to a point at which it is impossible to distinguish between
pain and love. This is the urgency with which Jesus moved towards
death, in the full impulse of passionate dedication.

But such a simplicity of love is unimaginable to the evil will,
because it is not attached to anything. Attached love, even the
purest, can always be wisted to look like sclfishness, if one wishes
to believe that there is no such thing as love. But simple love and
longing for God is somcthing which evil cannot touch bccause it
cannot ‘sce’ it.

It is because it is simply love that the self-gift of Jesus is redemp-11it
tive. Since love is the one thing evil cannot compass, cither imagin-
ately or really, it evades the grab of evil. Therefore the power of
evil—nataral’, human or diabolic—did indeed succced in doing
precisely what it set out to do, which was to destroy the cnemy it
perceived, a foe of tremendous and baflling strength, capable of
healing and converting human minds as well as matcrial clements.
The huge power in Jesus, which had refused co-operation in what
the Great Refuser saw as the only obviously sensible usc of power,
was (inexplicably, but opportunely) vulnerable to ‘the Prince of this
World'. And into all the channels laid open by love the power of
destruction thrust itsclf, to seize the very citadel of that power. It
found nothing there. All was destroyed except love, and love is 1
‘nothing’ to the intelligence and grasp of evil.

But the very being of Jesus is love, and when he had accepted
into himself the fullness of the thrust of evil there was no more it
could do. The Christian assertion, repcated liturgically again and
again, is that by dying he ‘destroyed death’, This is literally true,
because the power of death is sin, and sin is that ‘defendedness’ of \
human nature which keeps love confined. Where there is no sin,
death finds nothing to ‘grip'. Love is exchange of life, and sin, which
blocks that exchange, is the place where death can hold on. In
dying, Jesus, as it were, released the grip of death’s power lo be an
el

In order to realize the scope of this we have to remember how
the model of exchanged life displays for us the infinitely intricate
and intimate coinherence of all reality. Jesus was (like all human
beings) inherently related, physically and mentally, to all of crea-
tion. And this man, Jesus, is the Beloved, the onc in whom the
Father's purposc (nccessity, the ‘must’ of passion) is to ‘unite all
things in heaven and on carth’. Therefore when the impulse of love
drove him to make himself vulnerable to the worst that cvil could
do (could do, that is, not merely to a human being but to zhis human
being, whose capacity for suffering was necessarily unique because
he was God), the cffect of the ultimate impotence of evil in him
spreads outwards also to every being with whom he is enmeshed
“in heaven, on carth, and under the carth’.

This could not but be so. Reality is exchange, and if this thing
happened in reality, then all of reality is affected by it, radically,
intimately and permanently. But material reality (from which the
spiritual) is not separable but only distinguishable) exists in time and
space, and the exchange of life is therefore an exchange in and
through time and space, even though in certain circumstances these
categorics of experience may be twisted or by-passed. Thercfore the
full effects of this irreversible cvent are not apparent immediately,
but only (as the ‘nature of things’ would indicatc), litle by little,
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287  as and when the flow of exchange carries the message of freedom—

'+ 288 fastest by human will and choice, or mediated more slowly, and as

' 289 Wisdom enlightens, to other forms of created being, °

290 It will be necessary to consider the clement of time in the trans-

- 291 formation wrought by the passion of Jesus in other contexts. Here,
292 itis important in considering the way in which the mcaning of this

11293 destruction of death became apparent and operative. This is the
294 aspect of the matter which we call the resurrection. The resurrection
295  is the thing which actually happened in the death of Jesus. It is the
206  moment of breakthrough, the explosion of fully reciprocated love
297 which knows itsclf frec of all restriction. Whercas the ‘Beatrician
298  moment’ of human love experiences the reality of divine love only
299 fleetingly and within the confines of earthly life, the resurrection is
300  divine love unlimited, or at least it is that for Jesus himsclf, the one
, 301 who is ‘first born from the dead’. Others have still to follow him,
302  but he has opcned the way.
303
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p
l!he Passionate God
Galley 22

We may sum up the event thusfar: the nature of God is love, and
the origin of love, the Father from whom is life, pours himself out
in total giving in the Beloved, who, in his human nature, reccives
the outpouring of love, and receives it as Auman, that is, as coinherent
in all human lifc and in all creation. Therefore (since sin is the

condition in which crcated life is) he receives it in a condition which \

‘blocks’ the flow of love in return. It is the work of incarnate Wisdom
to make that longed-for returr possible.

The cry of Jesus on the cross at the very end was, therefore, the
cry of awarcness that all was indeed accomplished, brought to its
consummation. He knew that he could, at last, give back to the
One he loved the unshackled fullness of love, and in so doing carry
with him on the surge of that passion the love which is the essential
being of all creation. This is, in a sense, the moment of resurrection,
or rather it is the moment at which that process begins, for 'the
resurrection is not a single event but the ever-extending ‘outflow’
of the encrgy previously dammed up by the power of sin and death.
This out-flow of love to the Father from whom it came operates, as
I said, mostly in time, and timc is involved in the sequence of events
we know as the resurrcction. The period of time during which the
body of Jesus lay in the tomb is part of this sequence.

I want first to consider this sequence in Scripture and an history,
so as to get an idea of the workings of it outwards through human
lives and all creation. After that I want to come back and consider
more closely the single and personal being of the risen Jesus. This
may scem to be the wrong way round; I want to do it this way
because the consideration of the strange way in which resurrection
is actually found to work raises questions and offers a challenge to
the would-be disciple, and the only way to discover some answers
and learn to respond to the challenge is then to sce how it begins
to work in Jesus himscls, who is the model for the disciple. As
always the personal experience of Jesus is constitutive of all that we
mean by Christianity. Incarnation is first of all an expericnce, only ‘
subscquently and inadequatcly a ‘doctrine’.

The cxtraordinary change wrought by the passion was at work, .

but not all at once. It was, it must be emphasized, a material
change, and material changes take place in time. What exactly these
changes were we cannot tell, though the strange evidence (still
incomplete but very suggestive) provided by experiments on the
cloth of the shroud of Turin carresponds with odditics in the Gospel
account of what happened. There is, for instance, the fact that the
grave clothes were found in place as if wrapped round a body, but
the body had gone from inside, and the report that the guards were
knocked to the ground by some mysterious force. These things at
least strongly suggest that, as we would cxpect, there was a radical
change in the ‘molecular structure’ of the body, which at a certain
point passed a barrier at which ‘quantitative’ became ‘qualitative’
change and produced violent cffects in the environment, scorching
the grave clothes in incxplicable ways and knocking the guards
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54 insensible.
55 This was not the end of the process of change, for another barrier
56 of somc kind was passed at a later time. The onc we call the 1
57 ‘ascension’ is even harder to discern since its chiel characteristic, to ; :
58 the outside vicw, is that Jesus. became invisible to his followers, yet
59 he assurcd them that he had not left them and that he would be .
60 with them in a dcfinite but indescribable way, by the power of his
i 61 Spirit. The third stage in the process of resurrection, which occurred
r 62 some ten days after the ‘ascension’, produced definite physical and
© 63 emotional effects, and these were observable not merely by those to
; 64 whom ‘it’ happened directly but to others who saw and heard them
. 65 under the impact of this strange experience, The mighty wind and
l{ 66 tongues of firc of this ‘Pentccost stage’ of resurrection are yet another
. 67 indication that somcthing very fundamental was happening to ma-
. 68 terial reality.
P 69 What I am suggesting is that if we take seriously the claim that
. 70 God became human then the consequences must be expected to be
- n observable in material fact, but not in matter as isolated from the
72 ‘spiritual’, because the whole point of the doctrine of exchange is
73 that material creation reflects and is constituted by the exchange of
. 74 life in the blessed Trinity. To become spiritual in the Christian
75 sense is not to become less material, but rather to become, as Jesus
i 76 did by his passionate sclf-giving, more material. In the resurrection
| 77 matter it becomes fully possessed of that perfection which it can
r 78 only otherwise experience at odd moments, such as the ‘Beatrician’
|79 moment. But since it is occurring in the total material universe this
P 80 process takes place according to the conditions of that universe. It
i 8l works by exchange, but likc all exchange it occurs in time and
| 82 through space, and its occurrence in time and space is modified by
i 83 the effect of conscious, living decisions—as all occurrences are since
. 84 humankind appeared on the carthly scene. In this process—the
85 process of exchanging the new life of resurrection ‘outwards’ from
86 Christ the firstborn—a great deal must depend on actual human
87 communication of the event itself and its implications, by word and
88 by physical action. The latter takes place as part of a communica-
89 tion which is not purely conscious and opcrates at the level of
] {90 unfree, natural exchange also, but under a kind of pressure which
’ “‘\ 91 produces changes analogous to the changes which originally took
» 92 place in the physical body of Jesus. (This is the same kind of
j, 93 pressure which, as I described it carlier, pushes the everyday ex-
®) 94 periences conncected with falling in love into a different sphere, v
95 thereby in a sensc leaving out the everyday quality itself, but only L
. 96 so that the beauty which is exemplificd by everydayness may be T
| 97 rediscovered in its own fullness ‘on the other side’.) f 2
\ 98 ‘In Adam’ all dicd, for once the process of sin had been initiated GE
“. 99 it could not help including all of material creation, since all is coin- -
E 100  herent, But since evil is inherently self-contradictory its power de-
e 101 pends on the deflection of an encrgy whose ‘proper’ tide is towards ’Yh
102 exchange. In that case there must be a progressive build-up of 0.C+
103 ‘frustrated’ exchange. the pressure is not a fixed weight, it must
u 104 incrcase, with time and with the human responses and choices
105  involved. If we remember that the energy of exchange is the very
106 being of God—that is, of love—and that this love by its very nature
107 canno! help pressing towards all possible gift, then we can sce that .
108  the pressurc and the resistance must both increase, in human minds
109 and in the rest of creation, until they reach a point where onc or
: 110 other has to give way.
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To put it naively, either God had to ‘give up’ or the deflected
current of evil had to be reversed and the encrgy released. But God
cannot ‘give up! without ccasing to be God, so no dualist interpret-
ation of the struggle is possible. Only there had to be a way to get

out of this impasse of locked tensions, and it camc at the only point

at which it could come—that is, by a will within the situation of sin,
a will locked into that tension, yet not conditioned by it. We have
seen a little of how it happened just then, historically, but there is
one consequence of taking material reality seriously on the plane of
both sin and redemption which might not be immediately obvious
as a result of resurrection.

The process of resurrection has to work in time and space but
the pace of this can be altered by the conscious decision of human
beings who offer themselves to the process and become, thercfore,
very powerful ‘points of exchange' of resurrection. But they, too,
are bodily, limited by time and space, and cannot reach out to give
the message directly to all human beings, nor doces the process
proceed far enough in a normal lifetime for any onc of them to have
a very great impact, as points of exchange, in the non-human
creation. Some effect they do have, in the degree of their own
changedness, some being more changed than others in ways that
are obviously physical. Pcople who can heal, communicate with
birds or live without food arc comparatively rare, and these oddities
arc no criterion for judging the person’s total ‘degreec of
resurrection’, only for secing how far the process has been able to
reach at the purely physical level. Remembering always that love
(which is the sole encrgy of the ‘process of resurrection’) cannot
cocrce, it follows that the build-up of the tension of sin-and-grace
in creation does not actually ccase at the historical point of the
resurrection of Jesus himself.

The tension broke at the point of greatest tension, which was when
the faith of Isracl reached its own peak in Jesus. But if it reached
a peak there and then, it docs not follow that all of creation had
reached a comparable degree of tension: in fact we would expect
the opposite, for the tension in Isracl had been ‘deliberately’ heigh-
tened by the passionate nature of divine love, as is indeed the nature
of passionate love, and the story of this heightening is the whole
history of the Chosen People, its tales and poctry and prophets and
agonics. If this dcliberate heigtening took place at a certain point
then all the rest of creation was, by contrast, still comparatively—
and variably—in a state of much less uncomfortable tension. This
is one reason why non-Christian religion and non-Western (i.c. not
Chr'stian-influenced) cultures often scem much more integrated
and at peace with the human condition than is Christianity. As
Paul put it (Rom. 7), ‘I was once alive apart from the law. .., the
very Commandment which promised life proved death to me.’ But
the process of the progressive heightening of this tension of sin and
grace must go on chronologically afler the historical point at which
the great reversal of evil began to operate. We would expect, then,
that the presence of cvil as a felt and operative thing in human
socicty, and in the indirect cffect of human socicty on natural things,
would become gradually more and more obvious as time went on.
We do seem to be witnessing such a process, and it is, as we would
expect, exponential in its growth.
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Thus we get, at points all through history since the point of
incarnation, very evident encounters between the two thrusts of

“energy, of a kind which would not occur before. We get not only

the expected conflicts between good and evil (with Christianity as
‘good’ and athcists or pagans as ‘evil’) but something much more
baflling to our moral sense. We witness the encounter of still barely
corrupted cultures, such as those of some North American Indians,
with a kind of culture in which the impact of the message of res-
urrection has itself produced that heightening of tension before the
breakthrough which occurred originally in the history of the people
of Isracl. Before the breakthrough there is an embattled resistance,
as there was resistance to Jesus himself, and it is this structured
resistance in a human society to somcthing alien and threatening
in the middle of it, heightened and strengthened by the sense of the
presence of challenge, which scems to turn the encrgy of a whole
society to conquest and subjection in its own territories and else-
where. There is likely to be more, and more obviously, malevolent,
evil in a society in which Christianity is preached than in one which
has not heard the ambiguously ‘good news’.

This happens because in only a small number of people will the
message of resurrection be fully accepted and at work. And some
will (according to the nature of evil) in their degree deflect the

. energy of the knowledge of Christ in order to reinforce their own

resistance to the reality of his demands. Just as, in Isracl, the old
Covenent was missed to reinforce resistance to its own fulfilment in
the new one. By forced exchanges such a society will seek to assim-
ilate to itscll the power of goodness (material wealth, beauty of
things or ideas) which it encounters in groups or socicties which
are still uncorrupted, and to impose its own values on the culture
it has robbed. ‘Spiritval imperialism’ is onc of the more horrible
crimes of our era, but it is exactly what we would expect to happen
if I am right about how both sin and redemption are at work,
The things which have happened to the culture of the Indian
sub-continent arc a good example. It began with ordinary imperi-
alism, that is with a desirc for wealth from a fresh source, as
European businessmen discovered tremendous possibilitics for trade
and gradually controlled and later took over the political scene in
order to safeguard trade. At this stage there was at least an explicit
and theorctical (and ofiecn more than theoretical) commitment to
carc. for the well-being of the conquered peoples. But the forced
exchange of goods became a forced exchange of culture, as an
already largely self-sterilized type of Western education was intro-
duced as the price of acceptance into the world that mattered. The
ancient webs of social, cultural and religious exchanges in the sub-
continent were broken, and although quite large bits survived they
lacked connections and could not function well. The old social and
religious systems, though often brutal and (by real Christian stan-
dards) lacking in compassion or a sensc of the absolute value of
human beings, did work and give meaning to life. But Indian art
and culture and religion, taken in isolated bits and out of context,
were exported with enthusiasm to the West, where also they had
no context. Eventually, Western people disgusted by the sclf-ob-
sessed quality of much Western culture picked up clues from Indian
cultural exports and went off looking for salvation in India. A few,
who had the good fortune to meet teachers whose roots were long

“in the surviving and genuine spirituality of the East and whose

minds were aware of the problems, found something real. But many
found the trappings of religious techniques whose life-stream had
been cut off by the break-up of the ancient systems.
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This is one example among many of how a culture which has
assimilated some clements of Christian moral insight can combine

it with the desit€ for sccurity and domination and persuade itsclf

that its Christianity justifies all its actions. And there will be just
enough real Christian ‘feling’ in individuals to make the whole
process tolerable to the dulled consciences of the public in the
oppressing society. So the real religious genius of an older way is
adulterated, enfeebled or obliterated, and the quasi-Christian so-
cicty is even more convinced of jts own inhcrent moral supcriority.
Its openness to the genuine exchanges of resurrection is therefore
minimal, until such time as its hypocrisy becomes lo blatant that
a substantial number of its own people can no longer by deceived
by it, and this is what secms to have happened in Europe and in
America. We are in the next stage, of demoralization, anger and
doubt, but there are signs of a further step, and I shall look at this
later on. Another aspect of this progressive heightening of tension
can be seen in the way in which much technology and scientific
discovery have been used. The desire to dominate other forms of
life, and to use them in any way which tends to produce more
wealth, is the basis of ‘factory farming’, in which animals are treated
purely as food-sources, not as living beings at their own level. The
concept of science which allows People to pursue a line of rescarch
for its own sake, because it is possible and without regard for (or
even awareness of) repercussions in other kinds of life or environ-
ment, is also typical. ‘Science for science’s sake’ is a devilish formula
and has devilish results, just as‘Art for art’s sake’ became a formula
for an cventually debilitating approach to art. Yet both of these
were attempts to ensure that human talent was not used simply as
a tool for other ends, whether political or religious. But talen
serving only itsclfis as thorou ghly corrupted as talent serving some-
one elsc’s ends. In cither case the flow of exchanged life is turned
back, and the pressure build up until a breaking-point is rcached,
which may take the form of political or intelectual revolt or religious
‘revival’, In all of these there is an clement of genuine spiritual
breakthrough in individuals who are truly ‘converted’, yet the final
eflect is merely a different kind of corruption. The reason is that
the customs and words and rituals which are used to express the
new awareness of life in the revolutionary situation are, for most
People concerned, not a result of their converted experience sceking |,
expression but merely an alterative behaviour pattern, another l
kind of ‘law’ by which to protect themselves from the implicit or
explicit demand that they die and rise again, and thus become, in)
their turn, points of exchange for the new life in all creation,

So it happens that the very message of life can be uscd to prevent
the exchange of life which the message demands, and many great
saints and reformers have known this and wept because of it. In
William Blake's litle, bitter poem “The Garden of Love’ he spcaks
for all those who have scen religious language, morality and ritual
as a blight, a destroyer of life ang of joy in exchanged love:

I'went to the Garden of Love,
And saw what I never had scen:

A chapcl was built in the midst,
Where I used to play on the green,
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. 278 And the gates of this Chapel were shut, !
;219 And ‘Thou shalt not' writ over the door;
' 280 So I turn’d to the Garden of Love
;281 That so many sweet flowers hore. A : : .,
. 282 ' : . '
283 And I saw it filled with graves,
284 And tomb-stones where flowers should be;
285 And pricsts in black gowns were walking their rounds,
286 And binding with briars my joys and desires.
287

This kind of religion—all too recognizable in all Christian trad-
288 itions—is the dcathly parody of that sacrificial constraint, that fer-
289 vent dircction of will in the service of love, which is the amour voulu

290 of the passion of Jesus as it is carried and lived by those who are
291 ‘in’ him.

29  Galley 23 follows
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But this parody and paradox seem to me to be an incvitable
result of the fact that resurrection is being exchanged, in a world in
which sin is also being cxchanged. There must inevitably be a
greater and greater likelihood of direct encounter between the true
and the false, and in this struggle the older, less consious and in
many ways beautiful ways of religious exchange are destroyed,
instead of being allowed to reach their fulfillment gradually. Sooner
or later this heightening of tenision must lead to open confrontation,
and 1 shall be considering this in the chapter about baptism and
death. ’ '

Yet the heginning of all this is the single fact of the resurrection
of the man Jesus. For all the moral ambiguity of its results, which
Jesus himself foresaw and wared us about, it is a matter for joy,
a Liebestod tragic and yet triumphant, ' .

‘Having joy set before him, he endured the cross’, but the joy was
not merely in the futurc, it underlay the whole expericnce and made n
sense of it. And Paul’s great poem of praise and blessing (Ephesians
1) makes the pattern apparent and shows us that what Williams
called ‘the One adored Substitution’ is the place from which a
wholc intricate growth of ‘substitution’ takes place, so that we eat,
work, suffer, pray and rejoice in and for cach other, in so far as we
do these things in and for him.

+«« he chose us in him before the foundation of the world
That we should be holy and blameless before him

He destined us in love to be his children through Jesus Christ
according to the purpose of his will

to the praise of his glorious grace

which he freely bestowed on us in the Beloved,

In him we have redemption through his blood. . ..

His gracc is given ‘in’ Jesus and redemption, the ‘bringing-back’,
is ‘through’ his blood. The crossing point is his death on the cross.
But a little further on the task is, as it were, laid on those who have
thus been loved and redeemed. ‘We who first hoped in Christ have
been destined and appointed to live for the praise of his glory'. As
Jesus lived, so must his faithful ones live, realizing ‘what is the
immeasurable greatness of his power inus who believe . ., which he
accomplished in Christ when he raised him from the dead ... he
has put all things under his feet and has made him head over all
things for the church which is his body, the fulluess of him who is all
in all,’ :

-
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This is first of all the personal experience of the man called Jesus.
It is because it is his own personal experience that it is all the other
things. We must avoid the tendency to dissolve the expericnce of
Jesus into a gencralized experience resurrection. There is no such
thing as generalized action by God, rather the particular experience
of cach (human or non-human) is exchanged with every other,
through time and space, and thus becomes shared and common—
but never gencral, always particular.

I want to end this Chapter by considering the Gospel accounts
of the resurrection appearances, which need to be read side by side
with the theological reflections on the same event of Paul and of the
writer to thc Hebrews and of John. They are poctry, striving to
evoke accurately the nature of what actually happened, to Jesus
himself and to those first witnesses. This is the foundation for
understanding what happens to others who arc brought into contact
with the experience, and so become themselves points of exchange
of resurrcction. If they are to do this with real dedication, and with
comprehension of the paradoxical nature of the undertaking as I
have explored it, the fullest appropriation of this expericnce is
essential,

One of the first things which is noticcable in the four accounts—
and it is equally noticcable in all—is that the man who appears to
his friends afier death is recognizably the same person as the onc
they knew before. The whole expericnce is so strange that it is easy
to overlook this. But not only do they recognize him (though not
always immediately), but the style of conversation is recognizable
too. The odd mixture of ordinariness and authotiative wisdom is
there. ‘Have you anything to eat? has all the poignancy of remem-
bered familiarity. (Was it not ordained that Christ should suffer?’
is the voice of the Teacher of old. The sterness mingled with decp
love is there, and even the frustration at incomprchension. “You
foolish men!" he cries again, and ‘What s that to you?’ is the loving
rebuke to preserve reality. He greets Mary by name;, very simple,

\

— ——

with the directness of an old and profound rclationship, and his-

question to Peter cuts through to a tried and basic devotion. ‘Do
you love me?’ ‘Be not faithless but believing’, he commands, in that
familiar tone of urgency.

We might, of course, say that the writers who gave accounts of
the earthly life of Jesus would usc the same style in recounting the
strangencss of those later days. But on reflection it scems more like
that, in default of evidence to the contrary, they would transpose
the style of speech into something more nearly in accordance with
what they might expect of such an cvent themselves, an event
unique and altogether unfitted for any known literary category. The
odd thing is the note of practicality and the insistence on physical
presence, whether in the explanation of Scripture or the cooking of
breakfast. Even the final episode of the ascension scems to be de-
signed to emphasize the physical reality of a body which can be
seen, and then suddenly can be hidden altogether. This is so natural
(and yet the point is not laboured or underlined, but merely
‘appears’), that it scems impossible to invent. It has all the con-
creteness and immediacy of real poetry, which makes experience
available by giving it a context in which we can make sensc of it.

Another aspect of the resurrection stories which is significant is
the time-sequence. The speculations which thought of the forty days
as merely an image of a waiting period referring backnto the forty
years of Israel in the wilderness and having no reference to any
actual space of time scem to overlook this. What is being cvoked
for us in the accounts of the resurrcction is not a single event but
the heginning of that process in time whose further implications are
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made clear by quoting the words of Jesus himsell when he sends
his followers out to ‘preach the Gospel’ and also from the reflections
of Paul on the incorporation of all humankind and all creation in
the process. But it begins with the death of Jesus and from this
moment the great undoing of the power of evil began, affecting first
of all the person of Jesus himself.

In the imagery of the *harrowing of hell’, Jesus, after his death,
was able to set frec the spirits of the righteous who died before his
time. This is a sign of the awareness from early times that even
before the moment (whenever that was) of bodily resurrection there
was somcthing going on which indicated an unprecedented power
at work in creation. This ‘descent to the undenworld’ is actually, if
it means anything, an ‘interference’ with time. The ‘adored
Substitution’ reaches back to men and women long dead to change
history from within. The accounts of the transfiguration lend some
support to the idea. The possibilities and problems raised by such
an idea arc too large and too unsupported by evidence or even
realistic guesses to be leaned on or discussed at length, but it docs
suggest interesting avenues of speculation.

More concrete and definite is the indirect evidence for the kind
of thing that happened to the body of Jesus at a certain stage. It
seems that the ‘making’ of a glorified body could not be immediate
but took time. The cvidence of the Shroud of Turin, to which I
have already referred, bears out the evidence of the few indications
given by the evangelists. Something very basic had happened to
nature at that point. If the death of Jesus actually did what Paul
said it did, it destroyed sin and death in him, and that meant it
destroyed the inner barriers of resistance to the exchange of life, at
first at this onc point, and it is plausible that the carthquake which
occurred was a reaction to this, a shock wave spreading outwards
from the body which still hung on the cross. But the resultsin the
physical being of the risen Jesus are more verifiable.”

We rcally have to stop thinking of the resurrection accounts in
the Bultmann manner as simply ways of recording inner expericnces
which the disciples had. Inncr experiences of that magnitude do
not, in any case, just happen; they are caused by something which
has an impact commensurate with the effect, But in any casc to
think of it in terms of spiritual expericnce is to miss the whole
implication of the flesh-taking, and all of the thrust of Paul’s the-
ology of redemption. Jesus was the eruption of God into creation,
not just as immanent but as explicit, human fact. This is not a
reversible process. It could and did have effects both backward and
forward in time, but it could not retire from time, to “return to the
Father' did not mean that Jesus, having finished his work, simply
went home like some tired commuter. A human body, a human
person, is in creation—enmeshed with it totally—and Jesus waus,
from the moment of his conception, in creation in that sense. By
being in it, he altered its composition radically and permanently,
and the moment at which the cffect of that alteration became op-
crative was the moment of his death.

There are indications of the nature of the change and the stages
ofit. The earlicst stage scems to have produced very violent physical
effects, as we have scen, but the obvious characteristic of this stage
is the clear physical, visible and touchable presence of a recogniz-
able person. After a certain time, another stage was reached at
which it became possible for him to be present to his beloved in a
different way, and in more than onc place at a time, therelore no
longer physically visible in the same way. Yetall the things he said
about this later kind of ‘presence’ sound just as concrete and definite
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implication is quite clear that he was to be in some senses more than \

was possible before. -

Again, there is a time-gap. Between his disappearance from view
and that explosion of divine encrgy by which he swept the persons
of his most intimate friends into his own new life there was a period
of waiting, as there had been between his death and his comijg from
the tomb, and between that and the ascension, Why these pafticular
time-spans were necded we cannot guess, but thwt they were not
merely arbitrary we may properly conclude. The final and greatest
time-span suggested is that between the coming of the Spirit and
the final Coming of the Lord, and it is hardly surprising that the
carliest Christians expected that it would be short. The whole thi ng
up until then had been at high speed, and also they had no way
(as we have) of realizing the complexity of the processes of exchange
in nature and in its human dimension, which must slow down the
process of resurrection. The expectation was intense, and much of
Paul’s theology of resurrection, as well as references in the Gospels
to shortness of remaining time, is developed in relations to this
expectation.

Yet the reasons why this stage of the process had to be, in
Practice, vastly longer than anticipated is implicit in Paul’s the-
ology. The famous passage from Romans 8 about the travail of
creation towards new birth contains one reason why resurrection
had to take a long time to reach the next and final breakthrough,
as I have suggested. But this is clear also in all the passages in
which Paul wrestled with the fact that Christians were still, in many
(maybe most) cases, very far from fully living the life of Christ to
which they had dedicated themselves in baptism. It is an intractable
problem with which all theology and all Christian life has had to
struggle ever since, and it has been among the most fruitful sources
of heresy. On the one hand it leads to thinking of human beings as
powerless in the grip of divine process and on the other hand to
making them morally independent of God and able to reach per-
fection by shect effort of will or (in a modern version) by know-
ledgeably manipulating the unconscious mind. Both of these
tendencies are attempts to simpligy the process of resurrection and
make it more understandable. But a process begun and continucd
according to the dynamics of exchange can only work by the way
in which exchange actually does work, that is by passionate break-
through at its many levels and countless occasions, in individuals,
in groups and in whole cultures. So Paul’s theology is relevant even
when his time-scale is not, and I shall have occasion, later, to
consider further a strange idea which s implicit in so much of what

- Paul says about the expectation of the End, but which the sccond

letter of Peter makes explicit. It is one of those ‘throwaway’ lines of
Scripture in which the most staggering theological concepts are

referred to in passing, here the idea that the timing of the End of all ‘\

things depends on the activity of the Church, especially in prayer.
‘What sort of persons ought you to be in lives of holiness and
godliness, waiting for and hastening the coming of the Day of God?’
asks the writer. The point of this quotation is to help me to pin
down immediatcly one aspect of the exchange of resurrection which
we can sce going on, and it hS TO DO WITH THE REVERSAL
OF THAT DIRE RESULT OF SIN WHICH IS THE ‘scparation’
of spirit and matter, not only in concepts but in experience. Our
own inability to come to terms woit our phsyical being, our ignor-
ance of and lack of control over its processes and especially over
the ‘last encmy’, death, is one of the most distressing and obvious
results of sin. Again, there are signs that in ‘primitive’ cultures the
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it is partial. It is under the pressure of deep religious and Romantic
longing for a fuller truth that the body becomes the focus and
symbol of all that gets in the way of enlightenment. This was true
in the world into which the Church cmerged; and the Church jtself
inevitably absorbed this anxicty and even intensified it, as it waited
for the Lord with a passion becoming increasingly anxious, bewil-
dered and frustrated as time passed and ‘nothing happened’.

But we can sce in some very everyday occurences that the in-
tended exchanges between spirit and body can become actual if
there is a sufficient motive, that isg a sufficient thrust of passion.
Doctors and nurses are familiar with the fact that a person so sick
that he or she ‘ought’ to be dead will stay alive until some beloved
person has come or some plain is accomplished. The person will
then quite suddenly ‘decide to die’, and it often happens within
minutes. Conversely, a person who is medically as good as dead
may suddenly ‘decide to live’ and make a rapid and complete
recovery, because of an intense need to finish some task left undone.

There is a real alteration in the usual relationship between body
and spirit. But if this really is ‘exchange of resurrection’ at work,
changing creation towards its end, why do so many disciples of
Christ in all centuries seem to have had cven more than the usual
share of physical illness, instead of being unusually “at one’ in body
and spirit? (The East, in fact, scems to have been much better at
realizing the physical possibilitics of spiritual growth than the Chris-
tian West, But, as before, it is not so much that these things are
proofs of the power of Christ but that such power, used ‘in Christ’
and not for self-transcendance or illumination alone, becomes a way
in which his power is cffective.) I would suggest, tentatively, that
in the West anti-physical doctrines and moods penctrated Christian
thought to such an extent that it was, in a sense, impossible for
most Christians to let resurrection be effective in this area of ex-
perience. Like Adam and Eve, they experienced something good as
evil; therefore for them it was evil. Consequently in such a person
the intensity of divine passion is deflected round that obstacle and
instcad becomes blazingly intense in mind and heart. But sometimes
this intensity ‘overflows’ and aflects the body in violent and uncon-
trolled ways, such as cctsasies. These arc involuntary and can even
be distressing, because they are not understood and therefore not
developed as ways of exchange. Occasionally there are signs that
the situation rights itself at the point of death, when weakness of
the body makes it ccase to scem a threat. Then the flow of divine
love is able to penctrate that also, and brings who whole person to
a point of cvident oneness and peace in perfect exchange with God,
on the brink of cternity. This is one of the ways in which we can
sec how resurrection is exchanged through creation. There are many
others, and some will be considered in the context of body-symbol-
ism and sexuality, later on. It is all part of what began on Calvary.

Thus there is indeed a process at work in the whole of creation,
but it is onc which depends on the free response of human beings
for its accomplishment. And this process is intimately and vitally
connccted with the actual personality of Jesus. It begins with him
and spreads outwards from him in detectable ways of exchange,
affecting other humans by direct communication, challenging them
to do as he did and affecting non-human creation both in the natural
ways of exchange which occur without human decision and in the
many ivays by which natural exchanges are altered by human
intervention.
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283 This time-sequence of resurrcction is linked to the first aspect of

' 284 the resurrcction accounts which noticed, that of being recognizably
285 “Jesus of Nazarcth’. This may seem a fanciful conception, but it is
286  worthwhile to ponder and observe and wonder whether the ways in
287 which the transformation of creation takes place do not reflect quite
288 recognizably the personal character of Jesus as he comes through
289 to usin the Gospels. Those people who have lived most consciously
290 and intimately with God, and even those who more erratically relate
291 their lives to him, report that he comes through to them in carthy,
292 everyday ways, which may suddenly give way to the inexplicable
293 and openly marvells. He is sometimes ruthless in dealing with their
294 weaknesses, but only when they are willing that he sould be, and
295 yet he is often extremely gentle, not to say tactful. He provokes
296 questions and gives crytic and unsatisfying responses. In all circum-
297 stances he is unexpected and even outragcous in his methods, and
" 298 ‘speaks as onc having authority’. He plays jokes on people which
299 can even be fairly brutal (but only if they are ‘up to’ that). It all

300  sounds very familiar, and although this sort of subjective assessment

. 301 cannot be offered as evidence to the unconvineed it is verifiable by

' 302 the believer, and indeced it is what we should cxpect to be the case

! 303 if the incarnation really happened, and if the basis of reality in

. 304 which it happened is that of exchange of life. The transformation

' 305  which takes place, in space and time, is a transformation not only

© 306 originating in Jesus, who is incarnate God, but also continuing to
307 be him, and yet only with full respect for the nature of things, human

. 308 or non-human. There is no coercion, but only patient waiting for

: 309 thc moment at which the passionate breakthrough becomes possible

P &w&;fﬁimm et T

=~ | 310  becausc desired. This is not some “cosmic process’ at work, but very
311 personal love. z
312 5
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The Passionate God
Galley 24

The symbol of this strange reality, through the Christian centy-
ries, has been that of the human heart of Jesus. Response to this
image in recent times has been made difficult by the interposition
of a layer of strikingly sentimental and trivializing devotion to the
Sacred Heart, decked out with suitably third-rate art, (This was
paralleled, significantly, by the general trivialization of the concept
of Romance, so that by now the word itself indicates mawkish
escapist fantasy, very unlike the strong, exciting and yet tender and
vernal tone of the original Romantic voice.) The use of the heart of
Jesus as the proper and adequate image by which the poetry of
Christianity could CXpress its awareness of how redemption hap-
pened and happens begins from very early times. It looks for its

roots in the Gospel of John, in which it is told that ‘the disciple

whom Jesus loved’ leaned against his heart at the last Supper, and
in which also the strange incident is recorded of how the side of the
dead Christ on the cross was pierced by the spear of-a soldier who
wanted to be sure he was dead, and from the wound flowed water
and blood. The incident is plausible physically, but John’s emphasis
on it is duc to a recognition that this cvent symbolized a profound
truth about the whole redemptive act. For the water of regeneration
and the blood of the new covenant came—both, and both together—
from the passionate death of the human being, Jesus, and must
always find their origin there, or fail in their power to save. This
awarencss looks back in time and finds jts foreshadowing in the Old

Testament, so that the liturgy of the Heart of Jesus speaks with the

mouth of Hosca:

When Israel was a child I loved him,
and I called my son out of Egypt...

Iled them with reins of kindness
with lcading strings of love,

I was like somcone who lifis an infant close against his checek,
stooping down to him | gave him his food.

How could 1 treat you like Admah. ces

~ My heart recoils from it
My whole being trembles at the thought—
for I am God, not man. .. .

So it is that Jcsus, the man who was God, sums up in himsclﬁb.c
kind of love which Hosca expressed. It is the cry of a person in love,
desiring love, and Paul’s great poem (Rom. 8) of humankind over-
whelmed with love knows it all as the decply personal love of Jesus
who is Christ: :
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' Who can be our adversary, if God is on our side? He did not -}
' 48 even sparc his own Son, but gave him up for us all, and must é
P 49 not that gift be accompanicd by the gift of all else?.. . Who will : |
! 50 pass sentence against us when Jesus Christ, who died, has risen i
; 51 again and sits at the right hand of God, is pleading for us? Who z
52 will separate us from the love of Christ? . .. Of this I am fully .
’ l 53.. persuaded, neither death nor life, nor angels or principalities or i
R ,powers, neithcr what is present nor what is to come, no force {
;39 - whatever, neither the height above us nor the depth beneath us, ‘i
i 56 nor any other created thing, will be able to scparate us from the '
. 57 love of God, which comes to us in Christ Jesus our Lord. Sl
. 58 f
It is cosmic, yet not dissolved in the cosmos, for the power of this ,
59 love is that of a properly human love, yet a human love faithful,
60 vehement and absolute beyond any human love, because it is also
61 God’s love. So, centurics later, St Bonaventure held together in the ‘
62 essential Christian tension the vast scope of redemption and the : i
63 source of it all, the love of the human hcart of the man, Jesus: o
64
You who have been redeemed, consider who it is who hangs on ‘
65 the cross for you, whose death gives lifc to the dead. ... God's M
66 providence decreed that one of the soldicrs should epen his sacred Vi
L 67 side with a spear, so that blood and water might flow out to pay L
' 68 the price of our salvation. This blood, which flowed from its
i 69 source in the secret recesses of his heart, gave the sacraments of
+ 70 the Church power to confer the life of grace, and for those who
R already live in Christ was a draught of living water welling up
T2 to cternal life.
P _ .
’» It has been sadly possible to read statements about ‘grace’ in terms
f 4 of a static imagc of some ‘thing’ conferred on the faithful 10 make
|7 them holy. Bonaventure’s words, among many others, present the
I 76 outpouring of blood as the adequate image of the self-giving of .
l 77 passionate love poured out in exchange. } W
P78 - ‘O wonderful exchangc’, the twellth-century Cistergian Gueric of |-
P79 Igny wrotc in his ‘Christmas sermons™ * .. . you take flesh and give
80 divinity, a commerce in charity ... emptying yoursclf, you have
1! 81 filled us. You have poured into men all the plenitude of your
. -~ 82 divinity. You have transformed but not confounded.” This is the
, 83 genuine Christian insight, which brings human beings to union with
84 their God not by dissolving them in him, or him in them, but by
; 85 bringing them to a glory of distinctness through cxchange of love
( © 86 - with the ‘onc adored Substitution’.
; i 87 St Gertrude, the thirteenth-century German mystic, thanked God
* 88 above all for ‘the priceless gilt of your intimate friendship, giving
, 89 me in so many different ways that shrine of your godhcad, your
90 Son’s divine Heart, to fill up the sum of my delights’. This is the
! | 91 authentic voice of incarnational spirituality, theologically accurate
: i 92 in its tone of human and romantic love, and perceiving with the
c 93 immediacy and intensity of truc passion the cternal God fully and
94 only given in the human, bodily reality of Jesus,
: 95 For that is the significance of this great image. The heart is
\_. 96 physical and it is the vital centre of bodily being in a person who :
97 expresses and experiences love. Julian of Norwich told it vividly, :
98 showing us the joy of the lover in his power to give himself so %
-4 99 completely. This is a theological statement, the accurate poctry of ;
100 redemption: F
..é;’
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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 rest in peace and love. I was reminded of the most
precious blood and water that he shed for love of us. And, gazing
still, he showed me his blessed heart riven in two. In his sweet
cnjoyment he helped me to understand, in part at any rate, how
the blessed Godhead was moving the poor soul to appreciate the

eternal love of God that has ncither beginning nor end. At the
same time our good Lord said, most blessedly, ‘See, how I have
loved you’. As if to say ‘My dearest, look at your Lord, your
God, your Maker, and your endless joy. See the delight and
happiness I' have in your salvation, and because you love me,
rejoice with me’.

Finally, in the scventeenth century, the message of the human
and Romantic love of Jesus was sent out once more, through the
mouth of a lover whose whole life was a passionate self-giving. More
soberly, but with the urgency of the insight of love, Margaret Mary
Algcoque shared the message which was the mainspring of her own
life, as she (suffering and ardent point of exchange) was bidden by
love:

I believe that the reason behind our Lord’s great desire that
especial honour should be paid to his sacred heart is his wish to
rencw in our souls the eflccts of our redemption. For his sacred
heart is an inexhaustible spring which has no other purpose than
to overflow into hearts which are humble, so that they may be
rcady and willing to devote their lives to this good will and
pleasure.

‘The effects of our redemption’ is a name for the process of
resurrection at work in all creation. It is physical transformation of
the limited and enslaved creation into ‘the glorious liberty of the
sons of God’ by ‘the love of God which is in Christ Jesus our Lord’.

At this point we arc thrown into awareness of the meaning of that
ultimate Christian statement about reality—that it is Triune, It is
not in considering the origins of created things that we can best
catch some sense of what it means to say that God is ‘Threc in onc’,
nor even in being exposed to Paul’s intense vision of Christ as
‘image of the unseen God'. In cither context the doctrine of the
Trinity can be—must be—encountered, yet it secms to me that it
is only here, at the most intenscly human and bodily point of the
movement of redemption , that we receive some faint but real
intimation of why it is essential to make such a strange asscrtion,

For most people, the doctrine of the Trinity is bafMing, a humanly
mcaningless statement onc is taught to accept ‘on faith’, and not all
the shamrocks in Ircland can really help. Triangles, linked circles,
paintings of two men and a dove, or three identical men do not lead
into the heart of it, and the marvellous metaphysical counterpoint
of the Athanasian creed only makes music in the mind which js
alrcady attuned to the mystery, But if we follow the mystics and
simply seek to enter as decply as possible into that which is signified
by the human heart of Jesus then we find ourselves also at the heart
of the Trinity and sce it from ‘inside’,
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The passion of love which offcred itself to be the point at which
estranged human kind could receive the torrent of divine amour voulu
is the demonstration of the inmost reality of the Three in One. It
is the point at which we are enabled to sce, in dircct and unam-
biguous human terms, the nature of that which is the very being of
God. The love which incarnate Wisdom so longs to give back to
the source of his own life is received totally, as it is totally given
and returned to its Source and Origin in one unbroken movement
of ecstatic joy and thanksgiving, and that joy, that intensity of
exchanged Being, is the onc called Spirit. That which the Father
breathes, speaks, expends is his own being, and it only is in being
given. Thercfore also it only is in being reccived, and the essence of
that exchanged being (Exchange itself) is the one who from the
gencrative embrace between Holiness and Wisdom has being as
life, gives life and praises life. There is no holding, no containing,
but an cternal torrent of exchanged glory which in human experi-
cnce we have to separate out and call ‘love’ to distinguish it from
other human exchanges. But it is ‘love” because it is. This is reality,
whose nature is indecd love, totally given, totally received, totally
given back. All else that we call reality is ‘made of that, and
creation is the natural exaggeration of a love which must always
love more. )

Thatis why the refusal of the Exchange is unimaginably Nothing,
a contradiction inconceivable, yet it happens. And because it hap-
pens there arc no lengths to which love itself will not go to restore
the broken communion with, through and within those who have
broken it, and themselves. Resurrection is the restoration of ‘all
things in Christ’, so that ‘all things’ may be what they are in the
movement of the dance of divine Wisdom. *. .. And the Church is
his Body’, because that is where it is known that this incredible fact
is the answer to the question people ask each other, or try not to
ask: “What is life all about? But we know the answer, the nature of
reality, the meaning of things, only because we arc drawn to ex-
perience it, in the particularity of the flesh-taking, at the point
where the heart of Jesus marks the centre of all the Exchanges of
the passionate God. : -
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5 The Body of Christ

The title of this chapter is deliberately ambiguous, yet precise, The
body is the physical being of Jesus of Nazareth, living, dying and
risen, is—as risen—still present in various ways which are equally
real, maybe more real than his ‘ordinary’ presence on earth, The
body of Christ is the Church—and what is the Church,The body
of Christ is the cucharistic food—and what is the Eucharist? The
body of Christ is every human being, and indeed all creation, for
he is the beginning and the end of all. And all these meanings are
onc meaning, ultimately, yet they are distinct. What is the relation-
ship? How docs it work? '

We need to grasp the sheer literalness of the way the phrase ‘the
body of Christ’ is meant by St Paul, from whom we gain our most
preceise understanding of the whole strange affair, though this same
emphasis is found differently but complementarily expressed, in
John’s Gospel and letters. As John A.T. R Robinson says, in his
admirable little book called The Body (quite the best study of Pauline
concepts in this arca that I’ve ever read), ‘Itis almost impossible
to exaggerate the ‘materialism and crudity of Paul's doctrine of the
Church as literally now the resurrection body of Christ’; and the
same applics to the other ways in which the phrase ‘the body of
Christ’ is used. We are not using a mctaphor or a symbol (in the
usual, weak sense of ‘symbol’) to help us grasp a different kind of
reality. We are simply saying this (the Church) is Christ’s body;
this (the consccrated Bread and Wine) is Christ's body; this (the
human and risen Jesus) is Christ’s body. To ‘incorporate’ somecone
in Christ is for that person literally to be, in his or her ultimate
rcality, Christ—not by mystical expericnce or even by evident hol-
iness, but just by accepting to be what he calls each one to be. At
this point we should, perhaps, recall what I noted in the first
chapter, the fact that an unprcjudiced view of accounts of ‘oddness’
in the material world persuades us to modify our assumptions about
the naturce of bodics, in particular about their ‘limits’, and to con-
sider scriously the imaginatively difficult idea that our skin is a
misleading symbol of the limits of our physical sclves. It is a uscful
way of ‘wrapping up' certain important aspects of our physical
being, a wrapping which, because of sin, has become a kind of
prison.
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The best way to approach this mystery is, as before, to sce how

it all begins in the actions and words of Jesus himsclfl: the body of
Christ is no other thing than the body of Jesus, and the body of
Jesus is the person of Jesus. It is perhaps necessary to make clear, -
once more, why I continually ask the reader to enter into imagin-\
ative reconstruction of the personal experience of Jesus. This is not
an extra, a kind of background or light relicf, nor an aid to
‘devotion’. This whole book is based on the idea that theology must
spring from taking seriously the fact of incarnation—and this really
does mean the fact, not just the doctrine. The incarnation was, and
is, a pcrsonargr\?f)cricxlcc which happened, first of all, to one man.
Therefore all that happened in it, and grew from it (resurrection,
eucharist, church) are also his experience. We really cannot hope
to understand thesc huge things at all unless we can perceive their
beginnings in the actual human experience of Jesus.

We saw in earlier chapters how it scems that Jesus broke through
to new areas of experience of himsclf and of his Father’s Kingdom
(both at once), not because he planned it but because obedience to
his Father’s will required some-action of him which, in practice,
had extraordinary material concomitants. The thurst of the nced to
give love in a particular way broke through the normal bchaviour\
of material reality because that was the only way for the Father's
will to be done. ‘

I suggested, carlier in the book, that the impermeability of our
‘spheres’ of experience is the result of sin, Jesus lived in this sinful
state of affairs and worked with it, but the love that was his being
was bound by its very nature to change that situation. Centrally,
he did this in his death, but his living of a human life did not follow
a planned progression towards that moment, any more than any
other human life does. The very thrust towards that moment re-
quired him, often, to follow what one might call detours round the
granite rocks of human blindness and ignorance, but also it required
the breaking down of obstacles around which a detour was imposs-
ible or inappropriate. Among these cvents, a few seem to have the
character of anticipation, as if fime itself were the obstacle. They
manifested the effective power of the resurrcction to which he had
‘not yet’ attained in his flesh,

In a sense all he did was that kind of anticipation. the way he
loved people, and their response to him, was an introduction for
them into ‘the Kingdom’. They were experiencing that in him which
was ‘not yet' and yet which could not be wholly contained within
the imprisoned scrvant status which he had taken on. It was there
and it showed and people responded to it. Sometimes it showed
more strikingly and created a furore, but it was always there. So all
his teaching and healing and indeed all his many relationships were,
theologically, the ‘anticipation” of the resurrection life (his own and
ours) which was ‘not yet'. But there were a few occasions of which\ '
we can usc the word ‘antictpation’ in a more precise sense, and the D
transfigurcation was onc of them, but it was bricfj he did not stay
within that spherc of his being. He returned to the outer spheres,
yet the needed change and development had been accomplished.
Somecthing had happened to Aim, to his own personality, his own
bodily sclf, which affected others also, though at that time both the
number of those aflected and the extent of their realization was very
limited. but the point is that things could and did happen to Jesus,
in relation to those he loved, which changed their relationship
permanently because it introduced them, and himscll, there and
then into an experience which ‘belonged’ to the life of the resurrec-
tion, although he was ‘not yet risen from the dead’. I am suggesting,
now, that this kind of thing is what happened at the Last Supper, \
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also, and that by trying to understand this we shall come a little
ncarer to understanding what we can mean by the words ‘the body
of Christ’. .

As a preliminary part of this, I want to think for a while about
the other obvious cxample of ‘anticipation’, when Jesus changed
water into wine, at Cana in Galilee, right at the beginning of his
public lifc, at a time when his direction and role were still surround-
¢d by questions to which he had, as yet, no clear answers, and
when he himself said that his time had ‘not yet come’.

This incident gives us, among other things, the clearest indication
we have of the kind of relationship Jesus had with his mother. This
is important because, as we saw, his physical relationship to her
gave her a special place in the network of Exchange, in the sense
that his most direct and simple involvement in the human race was
through her. Yet she was not simply an instrument. She was God’s
‘door’ because she was a very remarkable woman and her particular
qualitics developed in relation to the calling to which she responded.
Soit is not at all surprising that on the first occasion on which we
are shown Mary and the adult Jesus involved in something together
this involvement should have the nature of a conflict.

Commentators, especially Catholic oncs, try to play down that
conflict, yet it secms a proper one. Jesus had just been through his
wilderness ordeal, a process of discovery of a kind which must have
shaken up and brought into question everything he had up to that
time learned and thought and hoped and feared. When he was
‘given back’ himself afterwards, everything that he had taken with
him 1o the time of temptation was restored to him, but changed. It
was so changed that it was like walking in a new country. By the
time he came back to Galilee and joined the wedding party of Cana
he had had time to work out a few things, but nothing was ever
going to look the same as it had before, and all had to be re-learned
and ncwly interpreted, step by step. But his mother had not shared
that expericnce, (Her own ‘desert expericnee’, we may guess, had
been during the time when Joseph was trying to make up his mind
whether to marry her or not, but other such experience had to
follow, for there were big changes to come in her life which were
linked to what must happen to her son.) During his growing-up
years she had no doubt shared with him much reflection on the
meaning of the prophecics of their people. We can never know how
explicitly they dared to articulate even to themsclves the ‘role’ of
Jesus himsclf—child of mysterious promise yet so normal in his
daily life up to that time. But it was incvitable that they would
‘ponder in their hearts’ the meaning of it all, together or separately.
And we can detect, I think, a definite parting of the ways. Luke’s
evocation of Mary’s sclf-understanding in the ‘Magnificat’ shows
aninterpretation of God’s action as saviour in terms of revolutionary
change in social rclationships. She saw herself as the one who
stands, humble but exultant, at the gateway of the reign of God,
the messianic kingdom of justice and peace. And among the things
that God will do for his pcople is to give them food and drink: ‘he
has filled the hungry with good things’. The years between had no
doubt deepend and refined her vision, but it did not leave her, for
it waspand is at the heart of the Christian idea of salvation. An
interpretation of God’s redeeming love in action which fails to sce
that kind of transformation as integral to the action of the kingdom
in humankind is in danger of ‘spiritualizing’ it out of existence. If
God’s action in history transforms reality it transforms social reality.
This Mary knew and Jesus knew. But the further question was,
how? And cven if we sct aside those cruder versions of *how’ which
inspircd the Jewish resistance movement at the time, we can, I
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think, suggest that Mary's attitude at the wedding shows that she
thought of the ‘how” in terms of the excrcise of supernatural power
when the time was right for it, and it scemed obvious to her that
the time was right. For what other reason had Jesus gone to John
at the Jordan, and then spent all that time in scclusion, and has
subscquently already attracted disciples? She scems to have ex-
pected that Jesus would automatically share this view, and this is
a very normal maternal expectation! Very likely he had previously
shared it, or at any rate accepted and pondered over her expressed
thoughts about it. But he had been through an experience which,
among other things, specifically called in question such a notion of
‘how’ God’s kingdom was to be established. In fact, Mary’s request

(more of a demand, in fact) that he act as ‘messianic’ part in this .

simple and obvious way must have caught him on a still raw move,
for she was asking him to do something very like what Satan had
asked him to do: *Make these stones bread’; ‘they have no wine’.

Bread and wine, food and drink, the basic necessities of life, the
basic symbols of life. To exercisc power over these is a kind of
ultimate assertion of sovercignty—but what kind of sovereignty?
“You shall worship the Lord your God, and him only shall you
serve.” This kingdom can only be itsclf in obedience, in service, in
exchange. And so, coming out of the descrt, Jesus had heard John’s
voice evoking a different, yet equally familiar interpreation of how
God was to be obeyed. ‘Bchold, the Lamb of God', the sacrifice,
the Substitution.

If John said that, he spoke out of a deep intuitive awarcness
which came to him when he saw Jesus newly returned from the
desert. John was, at that point also, the ‘voice’ articulating what
was in the heart of Jesus himself. He was announcing not only to
his own disciples but to Jesus himself what he was percciving in
Jesus at that moment. It must always be —there has to be a voicc |
from outside to articulatc inner conviction. And the shape of this
role which John's words evoked was very different from the other
one; it was the role of the suffering ‘Servant’ of Isaiah, the role of
undergoing, of helpless yet fully willed suffering and dcath.

This was the ‘title’ which Jesus took back to Galilee with him. It
made it impossible for him simply to accept the kind of saviour-role
his mother, and indecd his friends and new disciples, thrust athim.
His rejection of it was, inevitably, in some senses a rejection of her
also. ‘What have you to do with me? as the RSV has it. The
Jerusalem Bible, trying to be tactful, gives ‘Why turn to me?, but
the notes to the passage admit that the closer translation of this
‘semitic formula’ is ‘What to me and to thee?' and that itis ‘intended
to deprecate interference or, more strongly, to reject overtures of
any kind’. This, it scems, was preciscly what Jesus was doing. He
was ‘deprecating interference’ and ‘rejecting overtures’; specifically
he was rejecting the role offered him, but his reason is odd: ‘My
time has not yet come’. this ‘time’ or ‘hour’ is the ‘proper’ time for
the Kingdom to be manifest. It is the hour of his glory, the hour of
resurrection, in fact. If he knew anything certainly at that time it
was indeed this—that his hour had ‘not yet come’.

But his rejection was not a simple rejection of the kind of mes-
sianic power implicd, as if we had to choose between two alicrna-
tives. The implication is that it was inappropriate then. And we can
sce why, for at that juncture it did indced appear as a contradiction
of all that was implicd in John's recognition of him as ‘Lamb of
God’. Yet, when the ‘hour’ did come, the two sceming alternatives
would be reconciled, indeed they would be seen to be one, for the
transforming power is relcased in the moment of passion. But that
lay far in the future, in a knowledge still obscure. My hour has not
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yet come.’

In that case, why did he turn all that water into very good wine?
Perhaps it is not fanciful to suggest that we can sec here an example
of the process of separation leading to the possibility of real union,
to which I referred before. If so, we can sec that it sheds light upon
the later event, a strange and more powerful ‘anticipation’, when
union could only be brought about by a defining of scparatencss.
The child in the womb, still onc with the mother, is fed dircctly by
her body. Itis only the separated individual who can actually be
given and receive food and drink. It is necessary to differentiate,
even violently, before there can be the decpest union.

This happened at Cana, and it happened in the upper room.
Jesus rejected his mother’s demand, which was in a sensc an un-
justificd demand, of the kind that mothers do often make on their
children. It showed a lack of respect for the proper separateness of
the child now adult. It was made suddenly, under pressure of real
compassion and desire to help, and therefore allowed no time for
the ‘pondering’ which might have modificd it; and so it expressed
very directly and simply the strength and weakness of the relation-
ship. It did not ‘ask too much’ but it asked wrongly, and to obey
would have been to accept a wrong relationship, disrespectful to the
reality of her as the making of it had been disrespectful to the reality
of him. So he rejected it, he separated himself strongly and clearly
from any simplc identification with her wishes or ideas. In that
differentiation they were able to rediscover each other, newly and
beautifully.

Mary had, in her impulsive demand, given to her Son the clari-
fication he needed in trying to understand his own direction. And
he, in rejecting that kind of authority in her, gave her a tremendous
insight into who, and what, he truly was. We can see that in what

- followed. She did not renew her request, rather something happened

to the character of the request itself. It became something which
she had given him, and she left it with him; she took her hands off
it, as it werc. She simply bade the servants do whatever he told
them, It was an act of trust, of homage even, but with no hint of
servility, And it set him free. It set him frce in relation to this
particular situation in which there was a real, human need for
preciscly that action which she had demanded. There was a necd
for it, and thercfore it was appropriate that he should fulfil that
need, and her action made him able to do so, because it broke a
barrier for him. Because she ‘gave’ him this, it was no longer the
kind of suggestion that Satan had made. To respond was to respond
in love, to liberate into this particular bit of the world of sin (‘sin’
being, here, the lack of wine, and the social humiliation and personal
hurt for the family that such lack involved) the power of exchanged
life which itwas his whole mission to pour out on carth. The time
was ‘not yet', but love and need could bypass time. To meet this
simple, real, human need the love of the risen Lord—Messiah, the
saving God who feeds his people, who ‘fills the hungry with good
things’—could go ahcad of itsclf. Divine Wisdom could indced say,
as she had come to do, ‘Come and cat of my bread and drink of the
wine which [ have mixed.’ ¢
There are clements in this extraordinary encounter and its result
which arc a help in approaching a more crucial encounter and its
infinitely more far-reaching cffects. The note of ‘anticipation® in
response to a nced not otherwise to be met I have already referred
to. It is important to notice that the ‘need’ was not mercly for a
given quantity of wine. Conccivably, some wealthy friend might
have been induced to buy wine. The need was, more deeply, for an
acted—almost a ritual—decfinition of relationship and role, with his
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286  mother, his people, his disciples, in fact with people. This is an
987  element in the whole account of the incident which has far-reaching
288  significance. The modcl of reality with which I have been working,
289  that of exchange, helps us to realize more vividly the ‘organic’
990  nature of the actions of Jesus. They are not applied to situations and
291 people from outside, as from some divine platform. They grow from
292  and to real people, they are exchanges, and always at several levels.
293 In this story we have seen the vital exchange between mother and
294  son by which a new depth of trust and lovc was reached, and in
. 295 this and conscquent on it an exchange of Wisdom, in word and in
. 996  action. The thing happened between them; in that exchange of love
. 997  Wisdom poured out her gifts and they reached to all those who
i 9298  were in the path of that torrent. In the need to give and receive
i 299 that exchange the spherc of the coming Kingdom was breached and
! 300 its power released into the everyday reality of a country wedding.
i 301  And the country wedding was not just a laboratory for a divin
I

302 experiment. The occasion was a ritual one, and a special kind o
303 ritual, having to do essentially with the most intimate and basic o
304  human exchange, that of marriage. This is not accidental. The

305  Baptist himself knew Jesus as the Bridegroom, and having pro-
306  claimed his coming he was concerned only to present the Bride to
307  her Lover and to disappear. The wedding feast was alrcady begun.
308  The ritual of marriage celcbrated by the community of Isracl was
300  a cclebration not only of the union of onc human couple but of
310 God’s bridal covenant with his pcople, a covenant which Jesus was
311  to transform into an cxpliciteness of material fact which could not
312  have been conceived before. The occasion of this ‘beginning of \
313 miracles’, therefore, was as fitting as it could be. The ritual ex- ) i
- 314  pressed both the immediate human encounter and the wider, sym- ;
315  bolic one. And at all levels food and drink were involved, indced i
316  were indispensible. Separation made union possible, wine could be ’;,
317  consciously given and reccived, as an act of love. 5
318, '
319 _
320  Galley 26 follows . '
321 _ ' . i
. .
iy
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Passionate God
Galley 26

We have, then, clements of chellenge and response, of nced an
response to need, of ritual encounter and cveryday encounter. There
is a coming together of national history and of personal experience.
There is a whole rich complex of exchange, weaving in and out,
and all of it meets at one point of breakthrough, when the power of
love transcends the restriction of sin and the presence of God be-
comes cxplicit, ‘And his disciples believe in him.’

At the end, when the time had almost come for the last barrier
to be broken, it was the same only much, much more so. In order
to try to realize the theology of this I want, once more, to discover
as far as I can the human reality which made it happen.

We have to rid our minds, as far as possible, of the view of this
supreme Gift which sces it as something which Jesus planned to|
give as a mother gives a parting gilt to console her children if she
has to go away for a while, This is a good image, from one point of
view, but it is quite inadequate to express the dynamics ofan event
which was to crack open the categories of reality in such a way that
they could never be fully closed again. The trouble with ‘gift’ image
is that it is static, it evokes<an object and as soon as we think of the
Body of Christ as an object we arc on the wrong wavclength and
get nothing but misleading signals. '

Food, after all, is basically a kind of communication. The sharing
of food has always had an enormous significance in human societies.
To share food creates a bond so intimate that, in some socicties, it
is as sacred as a blood relationship. The human instinct is to offer
food to a guest, and many people feel unsatisfied and humiliated if
they cannot offer what they feel is adequate farc. (Hence, of course,
the great worry about the lack of winc at Cana.) To give and reccive
food is to exchange life, not only because it actually nourishces the
body but becausc it is a language, a vocabulary of quite exact
statements about the relationships involved. The kind of food we
share is a clear statement about the nature and level of communi-
cation which is intended. The bread and cheese given to a tramp

at the back door delincates the relationship we have with him as
clearly as the roast duck we give to an ‘important’ visitor, Fish and
chips in a newspaper defines the nature of the occasion; so docs
champagne at a wedding or cake on a birthday. Sharing food also
scems to have an inherently spiritual character, and its use in cvery
kind of religious cult scems to us perfectly natural. To offer flod to
the gods is not ridiculous, it supposes no physical need in the
recipicnt; it is simply the obvious language of shared life. It is
exchange, in symbol and in fact. If we begin by holding on imagin-
ately to the model of exchange in thinking of the nature of food, we
shall be closer to its reality. We may put uncaten food in the
refrigerator until the next meal, but that docs not tell us much

about the human significance of food for it is not as an object on a\
shelf but as a communication of life that it is at its most real. So

this strangest and yet most finally ‘real’ kind of food can best be
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thought of as, first of all, exchange. It is a love-gift, but that means
its reality is known in the giving and receiving, in its own particular
way. But we must then ask, why is it given and reccived in this
particular way? Why did it happen and why then, and indeed what
was it that happened?

For this happening, also, is an ‘anticipation’. As we have scen
and shall sce, it is ‘proper’ to the glorified body of the Lord to be
known in being shared. The Eucharist, therefore, belongs to the life
of resurrcction. If it had been instituted during one of the resurrec-
tion appearances it would scem fitting, but on this night before his
passion he was still an enmeshed in the blocked and inadequate
exchanges of a material reality paralysed by sin as he had ever
been. Why then? There must be a reason. The answers to these
questions, or rather the attempt to find them since there are no final
answers, concern not only the body of Christ which is the eucharistic
Exchange but the other ways in which that body is given and
reccived in Exchange.

In thinking about this I am drawing on all the Gospel accounts
of that evening, including that of John. For John, as so often, gives
us the theological and psychological context, the ‘reason why’. His
setting out of the way in which Jesus talked to his beloved on that
night provides the logic of that exchange. I am aware that I am
asking much of the reader in following through all the careful and
lengthy stages already passed, and still to come, and here I want
to say with Eliot:

I said to my soul be still, and wait without hope

For hope would be hope for the wrong thing; wait without love
For love would be love for the wrong thing; there is yet faith
But the faith and the love and the hope are all in the waiting.

"To embark on such a venture as this scems shecr folly yet, we are,
after all, only doing what Jesus himself told us to do, when he said,
“Follow mec’, and to follow this part of his way we have to begin
further back, as I did before. We have to recall once more the days
and weeks and months during which Jesus and his Twelve had
been together, working and walking and talking and eating and

_sleeping together.

They had no headquarters or regular place to return to, though
they had, it scems, a habit of turning up at Bethany for a rest from
time to time, and no doubt there werc other similar stopping places.
But mostly they were on the road, and therefore however many
friends they had they were, as a group, very reliant on cach other
for support and companionship. They could not have that gentle
spreading outwards of roots in varied but reliable relationship with
their surroundings which is available to people who belong in a
definite neighbourhood, even ifthey arc away a good deal. Although
all no doubt kept in contact with familics and old associates they
had uprooted themselves. Jesus himself had done so, and so had
those who came with him, and we can see from the many references
in the synoptic Gospels to such uprooting from family tics that this
was something which bothered all of them and needed to be clarified
and justified. The Jewish people are, after all, a very community-
conscious people, and while nowadays this necessarily concentrates
in the family (at least in the Diaspora), at the time of Jesus it was
concentrated in a different way by the alien presence of Rome, in
face of which local communitics needed to feel strongly their Jewish
identity. Thercfore to be isolated, as Jesus and his immediate fol-
loers were by their travelling habits, was an unusual thing and one
which threw them on cach other, not only because there was no
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one clse but because they were likely to be surrounded by compar-
ative incomprchension rapidly hardening, as we saw into increasing
distrust and hostility. ‘ '

To the Twelve, and to other men and women disciples whoswere
part of the immediate circle of those who travelled with Jesus, the
growth of hostility must have becn a bewildering expericnce. It was
not what they had expected, and they could not fully understand
or accept it however often Jesus told them it was inevitable and
fitting. It did not tie in with any of the patterns of thinking they
had learncd, and although their ideas must have been changing,
decply and permanently, through their daily contact with Jesus,
this kind of change takes time. As we have seen in other contexts
it does not nccessarily break through and take over consciousness
until ‘something clse’ comes into the situation. To our way of
thinking, the fact of the presence of Jesus should have been just this
‘something clsc’, but we have to realize that for these particular
people Jesus was the continuity in their lives. They lived with him,
and his being and words changed them and shaped them, but at
this time mainly as lifc in a family changes and shapes people. It
is only when something challenges or upscts the continuity that the
personal depth and reality of what has been learned becomes ap-
parent. So we find that, up to the very end, the disciples—cven the
closest—displayed what seems at first sight a baflling lack of sen-
sitivity and understanding.

Anyone who has experienced life in a good and loving family or
community will know how hard it is, just because of the closc daily
interaction, to introduce into the normal exchanges of word, act
and ritual anything that overtly challenges or is likely to demand
a completcly different kind of response from the ones by which the
group is accustomed to live. If someonc in the group, even the most
loved, tries to introduce something really new there is a very high
probability that one of two things will happen: either the new thing
will be rejected without a hearing, and for the time being at least
a wall will closc around the person who tried to change things; or
else, if the person is decply loved and trusted, what is said will be
listened to and then dropped quictly into a kind of pool of non-

reaction, whilc the usual affectionate exchanges hasten to cover over

the gap as if nothing had happencd.

It scems that this kind of thing is what happened in the group
around Jesus. There were many things they could and did con-
sciously learn from him, by word and example, and there was much
more which they were unconsciously learning from him, which
would only be apparent later. But there were some things which
were so out of tunc with all that made sense of their relationship
with him that they could not hear them. One of them rejected the
speaker with the message; hie built a wall higher and higher to shut
out what he would not hear, until he could not sce over it. The
others listened, but they did not have ‘ears to hear’. They dropped
such sayings quictly out of sight and hastencd to show their beloved
Master how much they loved him, in spite of what he said. And he
had to let them do so. There was no way he could get through to
them without damaging the relationship, perhaps irrevocably. In
that one case it was, indced, irrevocably damaged already.

So we have the picture of a man moving towards an end he
foresces with increasing clarity and cmbraces with a sense of mount-
ing urgency, but unable to share the knowledge of it in any explicit
way. Indircctly, he tried all the time to ‘get through'. The form of
‘warning is constant, as we saw carlicr. It scems he was trying, in
a way, to rcach the minds of his friends by way of the tcaching he
gave to larger groups and crowds. But there was nobody with whom
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he could ‘try out’ what he was discovering, nobody who could -

support him in moments of panic or near-despair, no onc who could

* validate or constructively question his sensc of dircction. If the need

to share had been so great before the transfiguration that it blew
open the gates of time, how much greater must that need have been
as the last Passover approached. '

Yet, as often happens, the very impossibility of full communica-
tion probably made the emotional bond all the stronger. The dis-
ciples, ensing his moods and his nced, could not do cnough to show
their love and devotion, surrounded as they were by hostility and
suspicion and an element of disappointment in the people. Their
support was nceded and they gave it. He referred to this, later, at
the Supper itsclf, when he said to them, ‘You are the men who have
stood by me faithfully in my trials.” John says that he called them
explicitly ‘friends’—that is, pcople one can share with, and he had
indced shared with them ‘everything I have lcarned from my
Father'.

This remark, and its context, suggest that the last months to-
gether had been in spite of the tacit exclusion of one subject a time
of increasing intimacy and depth of relationship. The discourse and
prayer with John presents in the context of the last Supper is no
doubt, as we would expect, the kind of thing Jesus might have said
on that occasion, but it may convincingly be perceived as a putting
together by the evangelist of conversations developed in times and
places of comparative intimacy with the Twelve over a longer
period. It is not public teaching, and its extreme difference from
the style of address in the Synoptic Gospcls is easily explained if we
imagine the group, as they travelled around the: country, taking
their brief periods of privacy as the precious things they were, and
in them finding it possible to enter together into theological depths
which would have been impossible in a more public situation. And
we would expect to find this kind of thing presented by John,
especially if the author was indeed John-bar-Zcebedee (and an in-
creasing conscnsus accepts this). He was a constant cornpanion of
Jesus and onc of his three most intimate friends, and the thought
and teaching he presents comes to us through a mind probably
more closely attuned to that of his Master then any other and

‘growing (as these things do) in a dialectical development.
Ideas, cspecially such ideas as John presents, are the result of

dialogue, one person challenging another to develop a concept or
to scize on some thought and heighten or modify it. For a man like
John to write down the words of Jesus would be to recall, in that
form, the give and take of cxchanged thought not only privately

-pondcred over the years but talked over with others who had been

present, and with people who wanted to know what Jesus had
taught. This process, which is very familiar to anyonc dealing with
important memorics, acts as a kind of filter by which things which
are less significant to the person remembering (even though they
might have been highly significant to someone else) are dropped,
and thosc things which are most fruitful of further thought—again,
for this particular person—are heightened and, as it were, ‘framed).
So I think the ‘discourse’ is one man’s memorices thus filtered, of
rcal conversations, in which Jesus was ‘tcacher’ but in which the
response helped to direct and shape the teaching. So the discourse
as we have it is, among other things, valuable evidence of the kind
of relationship which had been growing between these men.
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The rclationship was deeply important to Jesus himself. The
Twelve and other disciples were not just pupils or listencrs, they
were friends and lovers. They had to be, for on the quality of this
relationship depended the nature of the new thing which they were
to become: the Church, Here already we can see thatit isimpossible
to separate the body of Christ as Eucharist for the body of Christ
as Church or from the body of Christ as his risen being, which is

“also, though transformed, the earthly, local, daily-scen and daily-

loved body of Jesus of Nazareth. For this onc human being repre-
sented the final point, the ‘remnant’, of the scope of Covenant
between the Lord and his people. The promises were first made to
all humankind, but infidelity and the refusal of exchange had meant
that more and more were progressively self-cxcluded as explicit
bearers of the Covenant. A smaller and smaller ‘remnant’ received
that Covenant which God, on his side, would never break. Noah
remained faithful and he is the ‘type’ of those groups who remain
faithful 10 a central insight of Wisdom in the most unlikely sur-
roundings, but Abraham, fahher of faith, represents the elcction of
onc nation as both sign and agent of the unbroken covenant. Yet
the chosen people is unfaithful also, and in time is punished, until
of that also only a ‘remnant’ remains. The restored Temple is the
sign of God’s fidelity, his constant presence, but the people are
spiritually disunited and torn by false hopes and misicading ambi-
tions. Only a few are left who are still faithfully waiting ‘for the
consolation of Isracl’, for it is becoming apparent to these few thaat
there can be no recovery of the past. If Isracl is to be reborn it will
be in a ncw way, as a new people. The new people is moving
towards birth, and in the group of disciples around Jesus we see
that birth being prepared. But it is still in the womb, not yet capable
of breathing the air of the kingdom, and the birth, when it comes,
will be (as all birth is) the moment at which a long and infinitcly
complex process of exchanges comes to a single point of action and
passion. Thercafter, the newborn, taking into life all the old ex-
changes which made it, makes them new in itself and begins a new
exchanging, reaching out cver further and further.

Therefore both the love and companionship, and the increasing
and final isolation of Jesus within it and eventually from it, are
essential. They happened because that is how such human things
do happen but, because of the intensity of undissipated love in him,
both his sharing and his inability to share produced the most ex-
traordinary cffects.

At the risk of being boring I want to re-emphasize that we cannot
scparate the actual human being of Jesus from the ‘theological
things’ which happened, which means that there have to be real,
credible, human reasons for them, arising out of real situations and
relationships. We may not always be able to know about them, but
we must know that it was so, otherwise we are getting very near to
the view of Jesus which sces him as somchow ‘inhabited’ by God,
or worse still as inhabited by a divine plan which he had to carry
out. This was a man and is a man, a human bodily person with all
that this means of nced and possibility.

The occasion was, like the wedding at Cana, a ritual occasion.
There is 4 disputc about whether this was actually the Passover
meal dcliberately anticipated by Jesus since it was properly to be

celebrated after sunset next day. It is not possible to he sure about -

this, but we can be sure that the way in which this mcal and the
Passover arc inextricably linked by the evangelists and indeed by
all Christian writers since is not due to purc muddle. Even if the
meal was not, in fact, the Passover, it was just before it the time
and place were soaked in its symbols by every kind of association
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of custom and expectation. And in the minds of the carly Church
the imminence of the Passion is part of all this, for Christ is the
new Passover.

We are, at this point, in the middle of many kinds and levels of \

exchanges. We are at the place where an old history ends and a
new history begins, at the end of the old covenant and the beginning
of the new one, at a place of flamily reunion and national renewal,
in this city, ruled by forcigners, which is the holy city where the
prophet has to die. We arc at the heart of a ritual encounter which
is also 2 human encounter, and which was ‘mecant’ to have that
double character by its nature as ritual.

The Passover is always like this. It is the dialectic of the personal
and particular cclebration (the place and time and clothes and food,
how these particular celebrants are fecling and who they are) with
the ancient ritual which draws into itself not only the cclebration
of the great liberation from Egypt but so much other symbolism—
of spring, of a pastoral people at lambing, of dependence and con-
tingency, of sharing, of chosen-ness. Neither side of this dialectic
swamps the other. Whether Passover is cclebrated under threat of
persecution in medicval Spain_in Nazi concentration camp or in
New York or in a Kibbutz in Isracl, the particular occasion gives
its character to the experience, but it is a character expressed in
and through the established ritual and in no other way. And cven
if the meal which Jesus shared with his friends was not actually the
Passover it was sct firmly in a Passover context, and that ritual and
its meaning were in all their minds. It heightened awarencss and
yet gave a sense of support and clear direction which made possible
an intimacy and depth of encounter rarcly possible when the setting
for encounter has to be newly and consciously devised.

galley ends
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So we get a situation in which it was possible for the group to
reach a new level of intensity of presence to cach other. All the
circumstances heightened it: the uncertainty and hope and fear of
preceding months; the tumultuous public encounters of the last few
days, contrasted with the sudden privacy and isolation of the upper
room; also the sense of some impending crisis whosc character was
not clear. They were in just such an inbetween, unsettled state as
is requirced for a breakthrough, and they were wanting it. Above
all, Jesus was wanting it. He was reaching out to what was to come
with all the urgency of passionate love that was in him, but at the
same time and in the samc thrust he was longing and needing to
communicate with his beloved. ‘I have longed to cat this Passover
with you before 1 suffer.’

Many scholars have puzzled over Luke's mention of two cups of
wine, the first one clearly not the cup of the Christian Eucharist,
but associated with the saying which is coupled, in Matthew and
Mark, with the words of institution: ‘From now on I shall not drink
wine until the kingdom of God comes.” But the Passover meal
traditionally includes four cups of wine, and cven if it was not so
clear-cut in the time of Jesus as it became later (and indeed even
if this was not actually a Passover meal) to bless and share wine
more than once scems quite a likely thing to do. But there is more
to it than this. It scems possible that Luke is showing us the outlines
of a very credible kind of sequence of feeling and action. For Luke
creates a time-gap between that first cup and the moment of insti-
tution, and underlines it by saying that Jesus took the cup ‘after
supper’. Paul, reminding the Corinthians of the essential ritual they
were in danger of overlaying, uses the same phrase, and Luke quite
probably got it from Paul, but in any casc it was part of the oldest
tradition. But sceing that this time gap is created, we can most
easily suppose that the other incidents of that strange night (the
avowal of coming betrayal, arguments over precedence and the
washing of feet, the warning to Pcter) took place in that gap.
Matthew and Mark divide them up on cither side of the Institution,
and il Mark was acwally drawing on Peter’s memorics it scems
likely he has it right. Luke brackets them all together in a somewhat
scrambled way after his account of the institution, but his account
reads as if he had put the moment of institution first simply because
his record of the command to share the first cup provided a context
for his account of the blessing of the bread, and of the second cup.
John alonc tells how Jesus washed the feet of his friends, but scems
to show in this the fuller demonstration of the reply Luke gives to
the arguments among them about who was the greatest: “Yet here
I am among you as onc that serves.” All of this could take its place
before, or during, he course of the main part of the meal (if we are
willing to allow that Luke was not using the two cups as a ‘theo-
logical device’ but rather recognizing the theological significance of
something which happened), he provides a vivid insight into the
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way it all came to a hcad. For the first sentences, during the meal,
refer to a fulfilment of the Passover, They arc about the awarcness
which Jesus and the Twelve shared, that the kingdom of God was
about to come—though the Twelve gave that event a different
meaning from the onc Jesus wanted them to realize.

‘I have longed to cat this Passover with you hefore T suffer,
because, 1 tell you, T shall not cat it again until it is fulfilled in the
kingdom of God.” These arc words which the Twelve could under-
stand, or thought they could. Likewise, at the first cup; the-words,
“Take this and share it among you, because from now on, I tell you,
I shall not drink wine until the kingdom of God comes’, could well
have been the trigger (in the edgy, wrought-up mood they were in)
for the argument about ‘who is greatest’ and so have led to the
great act of menial service which sobcred them all and brought
them closer together. The bits of converstion we have to fitinto this
atmosphere, and John's discourse, il 1 am right about this, shows
us the renewal and reinforcement, with greater intensity than before,
of familiar vet now awesomly heightened teaching. He had wanted
1o cat the Passover with them. He had shared wine with them as
a sign of an end and a beginning. Bread and wine lay on the table
between them. Perthaps he remembered other meals, and cspecially
the time when he had shared food among many in the wilderness.
Perhaps there returncd to his mind the way in which he had strug-
gled to express to the ignorant, longing, ncedy people just how it
was that he was, himself, the food they necded.

Perhaps not much of the discourse which appcars in the sixth
chapter of John’s Gospel on the bread of lifc was rcally developed
on that occasion, yet the basic idea which comes to us through
John's special kind of imagination rings true, growing out of the
intense challenge presented to the sclf-understanding of Jesus by
what he had done for the hungry people in the wilderness. So
perhaps on this later occasion the symbols of Passover, the words
and the actual roasted lamb, brought it all to the surfacc. As so
often, his own words and actions led to other words and actions.
He had given himself to them in service; he had told them they
would ‘cat and drink’ at his table in the kingdom. He had warned
and comforted. We feel them coming closer and closer together,
touching each other physically and emotionally and mentally, with
a gradual decpening of exchanged life in this unique atmosphere,
But only Jesus knew exactly how crucial this moment was, and so
only he was torn by the realization that, cven now, they did not
understand. Perhaps he had hoped that, at this last moment, they
would truly meet him in insight and awareness, but they could not,
Yet how was the Father's will to be accomplished unless these, the
very lifc with him of the kingdom of exchanged love, could receive
into themselves, somehow, the self-gift which was his, and so be with
him through it all> There had to be a way. Words had fuiled, even
that great action of service had failed, though it had brought them
all so close to him. There they were, together yet parted, around
the table on which lay the remains of the long, lcisurely, intimate
meal—bread and wine. So we can sce how, at this moment, ‘after
supper’, it all came together. We know what he did. He had found
a way to share—to communicate—the fullness of the love that pos-
sessed him. Words could not be an adequate medium of such an
exchange, only himsell could be that, himsell as the onc who was
Adam, the onc who was the remnant of Isracl, the one who was
drawing all things to himself to make onc what had been separated.
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They did not understand very much, even then, but it was done
and they remembered later. The kingdom which he had spoken of
as imminent had broken in before its time, disrupting sequence,
forcing its way through impossible barricrs. :

I suggested in an earlier chapter that when the force of some
great expericnce brings about a breakthrough out of due time it
gencrally happens that the event remains without immediate reper-
cussions. Because the surroundings are not ready for it, it has as it
were ‘nowhcere to go’ and ordinary life closes over and around it, at
least for a time. Although the time was bricf, and the circumstances
in fact far from ordinary, this is what happencd to the Twelve (or,
by then, Eleven) after the Supper. They did not really know what
they had been given and had become, and they did not even begin
to discover the fullness of it for quite a long time. Their reactions
to the events of the next two days show no greater awareness than
before of the meaning of what was happening. The salient charac-
teristic of the group of disciples at this time seems to have been
bewilderment.

Something had happened to them which they were wholly unable
to *know’, for no language had yet been found to communicate it.
But as an experience it had, perhaps, made them even less able to
bring mind and will to bear by means of olden, familiar categories,
and so enable them to take hold of events and act with courage or
sense. In the garden they slept, and later ran away because their
minds had no foothold in what was going on and their feet expressed
this fact. The person who did act with decision was Judas, because
he had sorted out his categorics; he knew cxactly what he thought
and what he had to do, and he did it. The rest of them behaved
indeed like a flack of sheep, in their mindless reaction to successive
but unconnccted stimuli. They were altogether demoralized, these
men who had just shared in an action which changed the very basis
of human community, ' '

They could not make sense, and they were right—small choice
though they had in the matter—not to make sense, for the sense
which was to be made of it was not yct possible. So they muddled
miserably through those two days, appalled, isolated even in their
clinging together, afraid through and through, moved passively,
only by the sequence of exterior events.

There is this same fecling of passivity in their behaviour during

the forty days after they knew that he was risen. It is then shot
through with joy, but it is still impossible to ‘make sense’ and wrong
to try. They arc like people only half awake. When he is with them
they are alive, but between these mectings they go through the
motions of daily life peacefully but without any sense of urgency or
direction,

But, by hindsight, and with the theological asscrtion of the facts
of incarnation and redemption to inform our view of the matter, we
can sce that it was inevitable that it should be so. Somcthing was
happening to them at a level far too decp for conscious awarencss,
as yet. That would come in time, but it could not be rushed. This
change was not just a spiritual one in the usual sense, which means
‘not material’, Itwas, however, indeed a spiritual one in the Pauline
sense that they were being made into a body whose being is the
Spirit of Christ, which was to be their spirit. We take such an idea
so calmly because we don’t grasp, imaginatively and really, what
we are saying,
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167 When Jesus died the resurrection began, the reveral of the pro-
168 cesscs of death which had spread throughout all creation through
169 the refusal of exchange. A different kind of exchange began, an
170 exchange more coherent, freer, above all more conscious and pur-
171 poscful, than anything possible before. It worked, as it had begun,
172 at every level of reality, for it was a reconciliation of those things
173 which had been at odds. Matter and spirit, mind and body, hecaven
174 and carth, the everyday and the glorious—the sphieres of reality
175 were laid open to cach other, distinct but not scparate, interacting
176 with the joyous perfection of consummated love. But in considering
177 the way this worked, and the way those who experienced it strove
178 to communicate it, we have above all to realize that this came about

179 by a change in the basis of relationship in material ability. The
180 outlines of identity—bodily identity, the nature of bodics—faded, :
181 not into indistinctness, but in the glow of an experience of identity : /M”L o
182 in which cachone, of any kind, came to its perfect sclf-knowing not +

183 by recognizing its limits in relation to some other being but in

184  knowing itself as the unique point of an incredible multiplicity of\
185 loving exchanges.

186 The Eucharist did not occur as a kind of ‘bonus’, to support and
187 encourage those who were 10 be Christians, and the Church did not
188  happen because Jesus thought it would be a useful thing to have
189  around, though he could have managed quite well without. (I am
190  not bcing flippant, mercly cvoking rather brutally the essential
191 weakness in some kinds of theological thinking.) Rather, thc\
192 Eucharist and the Church are one thing, which happened fo him.

2

SP

193 \We have scen the nature of love, in the human flesh of Jesus of
194  Nazarcth, struggling and agaonizing and rejoicing and longing, in
193 concrete human situations as they unfolded, and in them always
196 pressing towards the desired goal, that of truc union, the re-estab-
197 lishment of the fullest exchange of love. Tt happened in particular
198 people, in their human circumstances and temperaments and rcla-

199 tionships. We have seen the headlong love of the Father for the Son
900  reccived with a passion of reciprocated giving which caught up in

201 its tide the human beings to, in and through whom that love was
902  communicated. They became a language of love between Father
203  and Son.

204 ‘That language is spoken by the Spirit, the life of Jesus himself,

205 the divinc Exchange in the body of Jesus. Tt is difficult for our
906  imagination, conditioned to categorics of scparation, to grasp the
207  extreme physicalness of this. When Jesus picked up some brea

208 from the table and said ‘This is my body’, and when later he too

209  a cup of winc and said “This is my blood’, and when he gave tha
210 to his friends and they ate and drank, their relationship to him wa

211 changed. The bodics of the lovers of Jesus were open to the thrust
912 of his love, simply hecause in that moment they trusted him abso-
213 lutely, though without understanding. It was onc of those spaces of
214 unknowing, between time and below all knowledge, in which the
915  act of creation takes place, and this was indeed the moment of
916  creation towards which all created things had poured themselves.
917  The first bearers of the new life, the new-born people, found their
218 being newly constituted as his own, his Spirit’s work and expression.
219 In this cating and drinking of his body and blood their bodics
220 became his, and the Church sat at table. Next day, that same bodly,

221 the man Jesus, accomplished that destruction of the deathly mean-
222 ing of death which made possible what had ‘alrcady’ happened: the
223 fullness of personality given and received in and through the fullness

994  of the sacrifice of all that feels like personality. In the body which
225 was the Bread and Wine, which hung on the cross, this change took
226 place which was a change in his new people because they were now
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his body.
I have alrcady tried to indicate the nature of this change. We
casily suppose that the alternative to 2 circumscribed individual :
personality must be a loss of personality. But I have suggested that
this sense of personality as consisting of existence within limits—to
be defended at all costs—is the result of sin. It is a refusal of
exchange, or rather it is the rationalization of the state of affairs
which results from that refusal, In a sense, the use of static or even
cyclic models of reality arc ways of accommodating sin, and the
experience of isolation and alienation which sin both creates and (fih
needs. If we think of individual personalities as ‘constructions’,
however beautiful, we are forced into thinking.of redemption either
as the redesigning of that construction or as the release from it of
some essential reality which has been forced jnto ‘using” it. And if
we think of it like that we cannot assign any meaning to personality
as more than temporal and even necessarily sinful. To attain the
desired state must then mean to be free of that which constrained
and distorted it. And if that distorting thing is thought of as what
made people personal, then to be saved must mean to lose person-
ality, to merge with the All,

PASSON$$27 (6x)
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There is absolutely nothing in the New Testament (or the Old,
for that matter) to lend countenance to this. The picture of reality
which emerges is quite different. Jesus talked to people about eternal
life, or lifc in the Kingdom of God, in ways which made it clear
that he thought of them as being still and always ‘themselves’. They
would not ‘merge’ into the kingdom, they would ‘inherit’ it, live in
it, have ‘mansions’ in it.

Yet just as all preceding humankind, in its longing and waiting,
came to its point of breakthrough in the body of Jesus, so in that
body must the new creation find its origin. It was all there, in his
body, sitting at supper, hanging on the cross. The people, then,
who were to be in him, the new creation, must come to a kind of
relationship with his body which would make them not less but
more personal. Yet the way of being that person must be changed.
The sinful person, defined by ignorance of and defence against othcr\

persons, must come to a kind of being whose personality is defined
in conscious and joyful recognition of the exchanges which give
jtsell to itself, These exchanges are, basically, physical, but we have
to understand the nature of physicalness in a way which is itself }
changed by the different kinds of bodily relationships we are trying
to discern. . '

It may help a little to remember that one of the ways of recog-
nizing increasing spiritual maturity is by noting an increasc in arcas
of full consciousness. The spiritual breakthroughs of life always
make consciously available arcas of personality previously uncon-
scious. In some spiritual traditions it is also expected that the
seckers after wisdom will become increasingly aware of, and able toj
control, previously unconscious physical processes. Also, large num-
bers of people are able, in greater or lesser degree, to be aware o
the state of mind and body of others near them, or cven far off, and
even to affect that state, and it seems likely that very many more
people—possibly everyone—could develop this capacity. There are
many cascs of people who know what occurred in the lives of others
who lived long before. These experiences do not, | think, indicate
‘previous existences’ but simply the fact with which we have been
dealing all through this book: that people live as exchanged, in time
and place, at various levels of biological and psychological being,
and this is so literally the case that the experience of one person
can be discovered by another, transmitted bodily in the network of
exchange.

If we take all this together, not as a complete picture but as
random indications of the kind of thing we are trying to understand,
we may find it a little easier to grasp that when Paul says the
Church is the body of Christ he is speaking with absolute litcralness.

. But this makes our experience of bodiliness look not normal but

weirdly distorted and inadequate, as monstrous in comparison to
the perfected body as an anencephalic infant seems in comparison
to a normal baby.
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I suggested, in the last chapter, that we can see in the accounts
of what happened after the death of Jesus a number of distinct
‘stages of resurrection’. As compared with the daily intercourse of
their journeyings together, the appearances of the risen Jesus to his
friends were rare, unpredictable and brief, and after the ascension
they did not sec¢ him at all. Yet he said he would be ‘with’ them
always, uc said he would ‘come’ to them, he said he would be ‘in’
them. The language uscd by all the evangelists to describe his
relationship with those he loved after his passage through death is
so unambiguous that we must either dismiss it as some kind of
obscure hyperbole or else accept it as meaning cxactly what it says.
He said he would be ‘in’ them, but not ‘in’ them as separate
individuals. He would be ‘in’ each of them as the new creation, as
the Church—which is his body.

It could only be so. His body is himself. His being is now this)

group of pcoplc, and thcy exist—thcir being is dcﬁne——-m terms o
the life which is his glorified body, that life which i is the Spirit o
God, which is now their spirit also. This is what it means to live in
the Spirit. The implications of this require another chapter, but
there is a dimension of the subject of this chapter which also pro-
vides the sctting and the purpose of all the rest. I mean that we
know that the body of Christ is not only the Church but all pcople,
and all things.

Something of what this means was discussed in the last chapter,
for what we are talking about is part of the process of resurrection.
Now, however, we are trying to see why it is accurate to speak of
the body of Christ and mean by that not only the glorified humanity
of Jesus, and the Eucharist, and the Church, but also all humankind
in so far as it is willing to live in exchange, and with it all created
things, animate and inanimate. '

Here we rely on St Paul’s extraordinary theology of how redemp-
tion works. When Paul uses the words ‘body of Christ’ or ‘of the
Lord’ he means the Eucharist, or he means the people who are
called and chosen to be the Church, God’s new creation by baptism,
but he docs not differentiate between the Church and people of
good will who are not the Church, in the way we do, because for
him there is no alternative between accepting Christ and refusing
him. To refuse is to refuse life, to accept is to be a member of his
body, living by him. There is no neutral condition, Yet itis apparent
that his definition of the Church is not, as we would expect, confined
to its visible and explicit membership. The implications of this are
not worked out, becausc for Paul there was no need to do so;
histeology, like all thcology, grew in response to particular problems
and situations. Nobody was asking ‘what happens to all the other
people” So he did not deal with that question, but the implications
of what he did say are clear, and they are particularly apparent, as
so often, in the things he felt no need to say because all concerned
took them for granted. Onc of these was, clearly, the assumption
that the spirit of Christ was being shared in an outward-spreading
pattern of exchanges.

Unbelicvers, he says, may “be sanctified by association with be- -

lievers. A husband may be sanctified by his believing wife, a wife
by her believing husband, and the children of such a union are
holy. There is no suggestion in this passage that the unbelicving
husband or wife, or the children, become sanctified by being con-
verted to beliel. They might or might not be converted, but the
holiness is something they share in, anyway, simply by the rcla-
tionship, though only if they are content to dwell with the believers,
not refusing cxchangc They are sanctified in the exchange of life
with onc who lives in exchange with Christ. The fact that the
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relationships mentioned are close physical ones shows how bodily
is Paul’s theology of the Church.

This way of being sanctified is not confined to close relatives or,
apparently, to people present to the believers in space or even in
time. The odd (to us) practice of being baptized ‘for the dead’ is
mentioned by Paul in passing and without comment. Its precise
significance is much dcbated, but it is at least an example of the
way the carly community took it for granted not only that the
baptized lived in and for cach other in Christ, but that others, not
yet believers, or even those who had died in unbelicf, could be
brought into the life of resurrection by substitution. This only makes
sense if there is a real identity in the body of Christ, so that the
members of Christ can do what he does because they are himself.
Since they live by his Spirit, which is another way of saying they
live his life, they can do as he did, they can ‘die’ in baptism in place
of another who never knew, in the flesh, what new life was close at
hand. The ‘one adored Substitution’ lived in many other substitu-
tions, for the life of exchanged love made such things not only
possible but inevitable. '

But if particular, known people could be so brought all unknow-
ing into the dance of divine Wisdom, the matter did not end there.
The examples of husband, wife and children show us that this
reaching out of the new life was by bodily exchanges; but all created
exchanges are bodily, even to the most unseen and unfelt. Yet the
sharing of holiness with the unbelievers is not thought of as an
unconscious or an autornatic thing. Holiness is living more and
more in Christ, being ‘formed” more and more into Christ. So the
‘sanctification’ of the unbeliever does not come about because he or
she lives in the same house or shares the same bed with the believer.
It comes about because the love of Christ is being consciously and
willingly given. Thus the believer, as one with Christ, becomes a
place where the exchange of daily life change their character, as the
character of the bread and wine was changed ‘on the night in which
he was betrayed',

Clearly the extent of this is limited only by the limits of created
being. Those who become, through exchanges of life with the risen
Jesus, themselves ‘other Christs’ are the points at which the spheres
are exchanged, and the glory which is transforming them hecomes
present (even though unrecognized) to those to whom the spheres
are still opaque. And unfree creation cannot itsell refuse, though it
can be and is involved in the refusals of free beings.

But if all can and must become at last the body of Christ in its
‘full stature’, this is mostly an unconscious process. The fact that
most people, and all other kinds of created beings, do not know

. themsclves as ‘body of Christ’ makes no difference to the fact that

this is what they are progressively becoming, yet the gradual and
unconscious exchanges by which Resurrection becomes universal
do not happen smoothly and incvitably, any more than the process
of evolution happens smoothly and inevitably. It cannot be so,
because of sin. The exchanges of resurrection encounter sin at every
moment, and no unconscious responsc is adequate to deal with this,
It has to be conscious, it has to be amour voulu. The Church, then,
in this sensc is the body of Christ in his willed and conscious decisions
of love, The Church does not define the limits of divine love, indced
it may often be that his love is more visible in the ‘unconscious’
arcas of the body of Christ, but the Church’s essential relation to
love is well evoked in that other image of the bride of Christ. For
a bride is not a woman seized willy-nilly. She is chosen, but she
must choose. She recognizes her bridegroom and gives herself con-
sciously to him, so that from their union a new creation can be born,
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This offspring will begin in the unconsciousness of infancy when
it—human and non-human—is inarticulate, and so the Spirit (the
spirit of Jesus in his Church, his Bride) must speak for it ‘with sighs
too decp for words’ both in its human expression and in those non-
human existences with which humans live in exchange. But it must
grow, becoming in time capable of knowing itsclf and expressing
itself as ‘children of God' in full and conscious liberty. Those who
are the bride, therefore, in this sense, are those who have consciously
chosen to respond to the love they experience by a response which
is fully willed, and articulated in language as clear as the humann
mind can compass. This is, inevitably, poctic language.

A very remarkable and moving book gives a modern example of
an apostle making the same discovery. Vincent Donovan is a mem-
ber of a missionary congregation who, after being involved for a
while in normal missionary work in africa reached the highly novel
conclusion that the way to preach the gospel might be actually to
preach the gospel. He visited regularly the Masai villages who were
willing to listen to him and explained as well as he could what Jesus
said and did and was. A year later nearly all of them did ask for
baptism, but the evangelist learned as much as the evangelized,
and among the things he acquired was a deeper insight into the
strong bond which is the awareness of exchanged life in the Church.
In this passage the poctry of an African people gives a new depth
and precision to the older theological symbols:

I asked them: If you do accept baptism as a community, what
will you call yourselves?

There was, of course, no notion of Church, or word for it, in
their pagan language. I had no idea of how to refer to them after
baptism. After some discussion among themselves, a man stood
up and said, ‘When we are baptized we will be the Orporor
L’Engai, the age-group-brotherhood of God.’

The age-group-brotherhood, the orporor, the most sacred notion
in their culture. It was a word that could grip their hearts, set
their hearts on fire, the single most important value in their tribe.
And they had chosen it as the word for Church. Not only was it
the only notion of brotherhood they had, but it was one that
could not be acquired by birth but only by deliberate, painful
initiation. Their original notion of orporor was limited to all those
initiated within a seven-year span, and those females who mar-
ricd into the brotherhood. Every seven-year time-span had a
name which was never repeated. The Orporor of God would not
span seven years but would extend from now until the end. It
would, because of the message that brought it into being, cross
sex lines, age lines, clan lings, tribal lines, national lines. It would
be the first universal brotherhood, but it would necessarily still
be an agc-group brothcrhood—of the last age, the final age of
the world, rcaching to the kingdom. It has eschatological dimen-
sions built right into it. It has come to be called alternatively the
orporor (age-group-brotherhood) of God, of Christ, or of the end.

This concept of the body of Christ is founded on actual experience
of the exchanges of people so deeply committed to cach other that
they scarcely exist except as united. These men had deliberately
and painfully given themselves to that body, and it scemed obvious
to them that baptism could be no less profound and absolutc a
transition, a dying more complete than tribal initiation, since from
it one rosc to a world unmcasurably vaster, in which the exchanges
arc cven more intimate and ultimate. In the same way, Vincent
Donovan, Christianity Rediscovered: An Epistle from the Masai.
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Notre Dame, Ind, Fides/Claretian, 19__. It is important, even
though Paul was not emphasizing this but only mentioning it, that
the example he gives of people deliberately substituting themselves
for the dead in order to bring them into the life of the body, was by
being baptized for them. They did not (as we do) merely pray for
them. In Paul's theology baptism is the belicver’s passage, with
Christ, through death to new life. Another aspect of this has to be
looked at in the context of the ‘last things’ in the next chapter, but
here I am trying to understand not just that but how the Christian
becomes the substitute, the crossing-point of death and life, as Jesus
was, for all of creation.

One of the most mysterious sayings in the New Testament is one
which seems, at first sngh! lucidly simply in its meaning. When
Jesus took bread and wine he added to the words dcﬁmng the gift
a command also: ‘Do this in remembrance of me’ or ‘as a memorial
of me’. Luke gives the words after the consecration of the bread;
Paul in 1 Corinthians puts them after the gift of both bread and
cup. They were, in any case, clcarly part of the liturgical formula
accepted by all. Itseems, indeed it is, a command to continuc to do
what he had just done, thereby recalling and making actual the end
and purpose of his life in the most complete way possible. But there
is at the heart of this command a simple word which opens up an
abyss of meaning. That word is ‘this’.
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Do this in memory of me.’ What is ‘this’? What was ‘this’ that he
had just done? He had taken himself in his hands and given him-
self—but a self immolated, a self poured out in reality, though an
anticipated reality. The anticipation made it fully present, and what
was made present was himself dying, himself as undergoing death
so that nothing was left but pure love. As we have seen, only his
death—his death—could accomplish this. Yet, he told them, ‘do
this’; if they—and not only himsclf personally—were being told to
‘do this’, then they were being told to do what he had done: to give
themselues to cach other. In him, as his body, they must ‘do this’ and
give their bodies to and for ‘many’. So when Jesus told his beloved
to ‘do this’ he was telling them that they, like himsclfand as himself,
must die the kind of death he was about to die, a death in which
the power of the refusal of exchange, which makes death happen,
would be turned around by the total acceptance, in love, of the
onslaught of that refusal. Only by doing so could the meaning of
the Eucharist as body of Christ begin to come true. Paul’s famous
passage in the cighth ¢hapter of the letter to the Romans indicate
the way in which obedience to the command to ‘do this’ is the way
in which, in fact, creation is ‘giving birth’ to the ‘children of God’
who are one with the first-born, Jesus. They are his ‘images’, whic
as we have scen docs not mean a ‘reflection’, a scparate and merel
imitative thing, but the point at which the gift of love is received
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and rccognized and given back. And it is clear that Paul (again:

taking it for granted rather than explaining or defending it) knows
that this responsc of love by which the Spirit ‘bears witness’ in the
Christian is one which works in exactly the same way as it worked
in Jesus—that is, by bringing him to death. If we are ‘*heirs of God
and co-heirs with Christ’ it is only because we are brought by his
Spirit to ‘sharing his sufferings so as to share his glory’. And his
‘glory’ is what I called the ‘sphere’ of glory, that ever-present, yet—
to us—mostly inapprchensible heart of reality which, when broken
open, flows out in exchanged lifc to transform all that it touches.
Through the break in the sphere the glory is ‘revealed’ as it was
revealed on the mountain, and ‘all creation’ feels the effect of it, is
touched and enkindled and changed, until it comes at least ‘to enjoy
the same freedom and glory as the children of God'. ‘He called
those he intended for this', and having 4ustified’ them he ‘shared
his glory’ with them. This ‘sharing’ docs not mean giving them bits
of it, as onc sharcs a cake. It means that his glory is in theme as its
proper mode of being and thus reaches out to all creation through
the exchange of spheres, as the Father’s will is to ‘unite all things
in him, things in heaven and things on carth’.
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John’s Gospel has no account of the institution of the Eucharist,
yet of all the evangelists John is the one most acutely conscious of .
the physicalness of the personal and beloved presence from Galilee
to Calvary, and to glory. In the last paragraphs (apart from the
‘appendix’, chapter 21) of his Gospel we see even more clearly that
quality of passionate love which gives meaning to the words ‘the
body of Christ’, .in Paul's theology also. John’s setting out of the
words of Jesus on the ‘bread of life’ and his testimony in his first
letter, together with his presentation of the risen Lord, help us to
understand this final reality, and he gives us a strong sense of some
functions of the Church which later became more explicit.

We can remind ourselves once more than a considerable body of
recent biblical scholarship supports the traditional ascription of the
Gospel of John (and his first lctter at least) to John-bar-Zebedce.
The dating of the fourth Gospel, also, has crept back and back, and
John A. T. Robinson is not alone (in his ‘re-dating the New
Testament’) in assigning a very carly date to much of its material.
Without going over Robinson’s detailed arguments it is possible to
say that therc is plenty of evidence—not undisputed but very coh-
erent and persuasive—to date the writing of the bulk of John's
Gospel over a period of about twenty-five years, from some time in
the late thirties of the cra to the carly sixties as the work was
gradually being written, added to, altered and rewritten. This makes
sense, for if the author really was John-bar-Zcbedee (and even if he
was some other carly disciplc) he must have been moving around
and occupicd chiefly not in writing but in the ministry of preaching,
with all the varied, complex and unpredictable duties this involved
in those turbulent carly days of the Church. The needs of converts
to whom he could not speak personally would make it natural to
write down some of his teaching.

We have to rid our minds of the picture of the Twelve as unfet-
tered peasants. Jewish boys were normally at least basically literate,
and at that time many of them but especially any engaged in selling
anything, as Zebedee's family were), spoke ‘Koine’ Greek as their
indispensable second language in dealing with the Romans and the
many other forcigners who came and went and settled. And the
jewish tradition was very ‘writing-conscious’, naturally. So as time
passed John would find it proper and natural to write down more
and more of his unique personal memories, and also to sct out as
clearly as possible the teaching of the Lord. If much of this was
done in bits and revised at different times and later put together by
himself or others (or both), that is cxactly what onc might expect.
Onc point arising from the evidence is that he probably wrote his
extant letters after, or towards the end of, the period during which
his Gospel was accumulating and developing, and this also ‘rings
true’ since one gets the impression, in the marvellous first two
chapters of his first letter, that he was taking for granted his readers’
familiarity with his particular way of presenting the significance of
the Lord’s carthly life. If this early date is correct John's account
of the risen Lord and his presentation of the Lord’s doctrine of the
bread of life are drawn from memories as recent as ten years olf or
less, and not more than thirty years old at the very most. That is
long enough for much thought and development to take place, but
it is short enough for memory to be not only very vivid but easily
verifiable by others. These are not, as in older theorices the reflections
of a very old man on his long-ago youth, but thc memory of a
young, highly intelligent und perceptive man, dealing with cvents
not only recent but of such unique importance to him as to others
that he had thought of little else since that time. And if this is truc
of the discourses, formally and carefully presented as they are, itis
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much more obviously true of the ‘reporting’ parts of the fourth
Gospel, The stamp of personal recollection is apparent in the detail,
but the poetic talent and personality comes through in his spare yet
vivid shaping of each story to create its own impact by the images
and allusions which are the language of this deeply personal com-
munication. In John’s words, in John's mind, we mect the Lord
himself, not less but morc immediately than those met him who did
not know him as John knew him,

With this in mind we can read John’s accounts of the appearances
of Jesus to his friends after his death on two occasions which John
puts cight days apart, the first being that ‘first day of the week’
which turncd reality inside out. Once more the physicalness of the
Lurd’s presence is one of the most obvious features of this account,
but the implication of it arc often overlooked. He ‘came and stood
among them’ and greeted them and then ‘showed them his hands
and his side’ and evidently they saw the wounds at close quarters
and probably touched them, because this is what Thomas, who had
not been present, demanded to do when he heard about it later.
John’s own later words in his first letter scem to indicate this when
he spoke of that which ‘we have seen with our eyes, which we havd
looked upon and touched with our hands concerning the word of
life’. This could and probably does refer to the daily intercourse
with Jesus during his ministry, but there was no need to cmphasize
this, The insistent reiteration of the claim to direct physical experi-
ence of the ‘word of life’ seems most of all to underline the witness
to the risen and glorified Lord who was still and always present to
his people just as bodily.

Then, he ‘breathed on them’ as he bade them go out ‘as the
Father sent me’. We have to keep remembering the phenomenology
of God's romantic love. This requires preparation, the right con-
ditions, and if the moment of the last Supper had mde the Eleven
at that point capable of recciving his love in that degree of com-
pletcness which began to ‘incorporatc’ them into him, so much
morc—inconceivably more—were they open to him after the ex-
pericnces of the next three days. . o

Every remaining vestige of reliance on older certainties must have
been swept away. They had been brought down to the depths of

.personal incoherence stripped of meaning and even of identity not

only by the death of Jesus but, perhaps even more, by the reports
of the body’s disappcarance and of the vision of angels announcing
his rising. None of it made sense, there was nothing to hold on to.
Bercavement is painful but it is at least solidly factual but these
men were not even allowed that basis of fact; they were rocked with
impossible hope which could not let them take refuge in despair,
though the dismay in which they were clothed refused to allow
them to turn their faces fully towards hope. When he came to them
they had nothing to hold on to except his presence, and so his
presence was all. They might almost want to disbelieve (Luke ncarly
says as much: they ‘though, they were secing a ghost’ becausc that
was morc bearable than the truth) but they were not allowed to.
On a previous occasion he had asked them, ‘Will you also go
away from mc?’ and as it almost reluctantly, Peter had admitted on
their behalf that there was nowhere else to go. On that occasion,
also, the cause of their dismay had been the impact of a demand
that they accept as a fact the inconceivable intimacy of the physical
communication of love which he was offering them. Not understand-
ing, they had yct known that ‘You have the words of cternal life',
Now, the litcral breath of the word of hife was cnabled to enter their
being in this state of utter vulnerability, changing them as they felt
its gentle warmth on their faces. This was an exchange of life; the
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Eleven received him and in recciving must give.
What they must give he told them, was that samec life, their lifc,

their breath breathed out in forgiveness to others. That was what

it was for, and it was to be one of the most important functions of
the Church. To forgive in the Spirit of Jesus is to be his Spirit,
historically, himsclf, and so to forgive in the Spiritnof Jesus is to be
his Spirit, historically himsclf, and so to forgive as he did. Such
forgiveness is no'detached announcement of an arrangement made
between God and the one in need of forgivencss; the one who
forgives gives himself or herself to another who reaches out for it.
That is why the one who lives by the Spirit may have to ‘retain’
sins, for the one in nced of forgivencss may refuse to know that need
‘Forgiveness’ is the name of the particular kind of breakthrough
which occurs when the barrier to the thrust of God’s passion has
been the deliberate refusal of it. To receive the impact of the out-
pouring of love and to refuse to accpet it is, as it were, to thrust it
back on the giver who must, therefort, ‘retain’ the thing whose very
nature is to be notg retained but given. The ‘unnaturalness’ of such
a thing, the pain suffered by the one whose breath is thus “stifled’,
is implicit in the phrase. To be (as all the followers of Jesus are
called to be) one whose breath is that of exchanged love in Christ
is to carry, with him, the weight of others’ unforgiven sin. But since
it is carried with him it has died with him; in his decath it is
‘exchanged’ and made love, but only because it is brought to the
cross, the point of exchange in Christ’s death for the one who, in
decp pain, ‘retains’ the unreceived gift.

There is an almost inexpressible cohcrence of reality to be per-
ceived in the way this works. The breath is thelife of the body, and
that body, at that moment on the cvening of the first Easter day,
is defined in the group of young men huddled in the upper room.

- They are the body of Christ, they are his ‘flesh’ which is “real food’.

As they have eaten and drunk his body and blood and thus ‘drawn
life from him’ as he told them, so (living by his life, breathing his
breath, flesh of his flesh) they in their turn must give themsclves to
be caten and drunk ‘for the life of the world’. If they forgive, that
is because they are given—given as food, shared out, given away
until nothing is left; but that ‘nothing’ is eternal life, the giving and
recciving of perfect love which is the Three-in-One.

Peter’s response to the first promise of that bread which costs the
receiver his or her life had been an act of faith not in the teaching
(which was quite incomprehsnible to him) but in the teacher. ‘You
arc the Holy onc of God.’ He was the onc the Father had sent, he
was ‘bread from heaven’, whateber meaning they could give to that
claim. Now, as this time whose distance from that other moment
could not be measured in months but only in intensity of love, they
reccived that which had been described to them, and in receiving
it they became it. So, when the experience found a spojesman, it
took the form of the most explicit statement of the fact of incarnation
in the four Gospels.

In reflecting on the encounter of the risen Lord with Thomas, we
sce once more the clements of romantic passion. There is a particu-
larity about this meeting as John describes it which makes it stand
out. It is different from anything elsc in the Gospels, recognizably
peculiar to this one man. It is not foresecable: Thomas had not
been, previously, very noticcable in the Gospel accounts. Certainly
we did not expect him to be at the heart of such a theological
breakthrough as this. Thus, the simple unique, yet (because unique)
archetypal character of it is made clear. But the ‘obscure’ quality,
the strangencss of glory, surrounds it and drives the prosaic Thomas
across the imaginative gap in such a leap of theological articulations
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as no one clse could manage. And so through him the relationship
of Jesus to his little gathered Church is changed and transfigured
by that extraordinary definition. And it hurts. John does not say
50, he does not need to, but the pain of that encounter, mixed as it
is with unuttcrable joy, is so keen that it is hard even to read about
it. But we need to feel our way into the special quality of that
encounter in order to recoguize what was happening.

Thomas had not been there a week carlier. Thomas had probably
not wanted to be there. The others had hung together, through that
Sabbath, in a crowd of bewildered solitudes going through the
motions of community. Thomas, however, was one of those people
whose way of dealing with the unbearable is to draw a line round
it in heavy black ink. He had done it earlicr, when Lazarus died.)
He knew what had happened, and it meant the end of hope and
love. Without those, what was the use of the companionship which
had expressed them? So he took his solitude off somewhere and
dwelt in it. And when the others came after him, saying, we have
seen the Lord’) he did not move out of it. On the other hand, he
did not refusc to listen. He had not cut himself off by rejection, he
was only protecting his wounds from abrasion, and he listened to
them in spite of this. He consented to go back and be with them,
as indecd in a sense he had not ceased to be. It was by virtue of
this onesness with them in the body of Christ that he could share
the experience of the risen Lord, eventually, for even when Jesus
came to people alone, as he did to Peter and (later) to Paul, he did
so not to cach in isolation but to each as member of his body, even
if they were temporarily unable to realize the fact. Thomas, then,
remained in his solitude in the sense that he would not accept their
witness, but he accepted fhem. He went with them, but as he did so
he traced once more the outline of his despair and demanded that

the thing they thought they had scen should accurately fit that

definition. The definition hie gave to his refusal of belief was that of
areal human body. If it were indeed the one body which mattered
to him, it must have holes in it. They said it did, but their eycs were
not his eycs nor their hands his hands. There is, in this demand, all
the anguish of the rejected lover whose state of twitching vulner-
ablity makes him unable to acknowledge hope lost hope should
make possible yet another unbearable disappointment. o

Thomas's obstinacy is not that of inscnsitivity, it is that of the
super-sensitive person whose only defence is disguise. He wanted—
how he wanted—his beloved. He wanted Jesus himself, for himself,
He got him. He got all that he had asked and much more, he
received the full flood of that passionate love which longs to respond
even, and cspecially, to such demands as that of Thomas. That is
why it was Thomas, and not Peter or even John, who was enabled
to utter that cry of faith which was to be forever the greeting of the
Bride to her Bridegroom ‘My Lord and my God!

Yet, it does not end there. Thomas had insisted on seeing and
touching. John underlines constantly the physical rcality of that
which they knew, saw and touched, the one who came forth from
the Father, Jesus himself had once driven his disciples to limit of

* their loyalty and of the intcllectually bearable in his attempts to get

them to realize the terms of a relationship so physical it must break
down the categories of all known bodliness; and in the neediness of
love he had, cven before his death, broken the barriers of personal
definition in order to create a new order of identity. And so he
must, finally and yet again and again and again, make them realize
the enormousness (and cnormity) of the thing which had happened
to them—the change in the fundamental structure of reality, as the
exchanged life of God was sct frec in his body, ‘for the life of the
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289  world’.

. 290 It sounds, ot our desentisized and indelibly Cartesian minds, as ~ 't»
. T 291 if the words of Jesus to Thomas about ‘secing’ and ‘believing’, were —

| 292  making a contrast between acceptance of proof by mere physical

293  verification and the depper aand more ‘spiritual’ union attained by @ Ae,a/?-‘-’ (B
994  blind faith. But that is not what John is telling us that Jesus said. €
295  The point is that what Thomas finally believed, and what ‘those
296  who have not seen’ are blessed for believing, is exactly the same
. 297 thing, and that is the fact that Jesus lives bodily, personally, in and
. 298 by those who receive his love. He is their Lord and God because he
299 is their life; he breathes in them, exhaled and inhaled, given ard
300  received, cating and eaten. To believe this is to live in exchange, to
' 301 give oncsclf to that process of Resurrection which must reach little
302 by little to every particle of created bcing, in an cxchange from
303  which nonc arc excepted but those which refuse it, and by this

| . 304 ecternal outrage remain suspended, as it were, within the movement _
| . 305  of the dance of widsom, which holds them in being but in which (\7

|
| 306 they will not move. _ é AL
| 307 Nothing in John’s Gospel is put there unthoughtfully. Webare a wt
| : 308 - left, at the end with that challenge to fully passionage and incar- _ ' 03-"’
“™ 1 309 national faith, but also with a vision of how such faith begins and 't -
E 310 how it must live itself out, '
L o311
o | 312 _
| 313 galley ends
o1 314
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p
llhe Passionate God
Galley 30

Thomas wanted and nceded to see and touch the wounded body
of Jesus. He put his fingers into the holes of the nails, he put his
hand—indecd his hand was taken and guided—into the gaping hole
made by the Roman spear. This is where faith has to begin, that
kind of faith which earns the title ‘blessed’ for those who embrace

. it, here, at that place where the human heart of Jesus marks the

uttermost centre. It is the heart of 2 man who has dicd. It is the
symbol of a passionate death, the death of the lover for whom life
only has meaning if it is given for the beloved. ‘For me’, said Paul,
“to live is Christ and to die is gain’, becausc it is in death that all
barriers to that life are undone. Mystically, theologically, the body
of the man with a gaping wound in his side is where it all begins.
It is a real body, a sweaty, bloody, repulsive thing, obviously and
judicially dead, as dead as the piled bodies of Jews in the gas
chambers of Auschwitz; as dead as the child whose parents have
battered her once too often; as dead as a political prisoner in a
Brazilian gaol or as the meths drinker who, when dawn nudges the
others into reluctant awarencss of another day, fails to move, and
all these bodics are also the body which Thomas touched, into
whose sickening wounds he put his finger, then his hand. If John
described this scene. in such emphatic detail it was because he
wanted those who came after him to have this image indclibly
marked on their minds. Better than any words this image would
form in them a faith truthfully related to its source, the man Jesus.
To believe in him is to be in touch with what Thomas was in touch
with. To say, then, ‘My Lord and my God’, is to sce reality from
that point.

The vision obtained is threefold. The believer who is ‘blessed’ is
simultancously awarc of reality (self, other people, things, feclings,
the longing for God) as onc who shares food with those he loves, as
onc who hangs on a cross, and as one who, wounded to life, breathes
that life into his lovers. It is an awareness of reality as centred and
carthed in the human body which is Jesus, but which discovers
there that which extends not only ‘to the ends of the carth’ but to
the imageless bliss of exchanged life in the Three-in-One, yet is also.
onc with all other helplessly suffering bodies who are ‘the body of
Christ’.

Saint Teresa of Avila, expressing herself in the language of six-
teenth-century Spanish courtesy, repeated her certainty that it is
only from here that God can be accurately known and even the
most ccstatically mystical life honestly lived. ‘It is by this door that
we must cnter if we wish his Supreme Majesty to reveal to us great
and hidden mysterics. No other way should be attempted.” The
door to all reality is the human body of Christ for, through and in
whom “all things were created’. In him all things begin, because ‘in
him the fulness of God was pleased to dwell, and through him to
reconcile to himself all things, whether on earth or in heaven,
making peace by the blood of his cross'.
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5 St Bernard spoke for all Christians who reach this moment of
55 awareness. “The nail that picrced became for me the key that opened
56 the door so that I might sec the will of the Lord. How should I not
57 sce through that opening? The nail cries out, the wound opens its
- 58 mouth to cry that truly God is in Christ reconciling the world to
.. 89 himself . . . The secret of that heart is laid bare through the openings
60 of the body: that great mystery of love lies open.’ Through the
- 61 doorway we glimpse meaning in the futility and perversity of human
62 death, which is now his death, Those suffering bodics are his body,
63 and through him, and so through those who accept to die with him,
64 - even unknowing wounds are his wounds, now the wounds of a risen
65 body. - :
- 66 Every inarticulate movement of love is the movement of that
. 67 body, every impulsive and scarcely noticed sclf-offering is the pulse
i 68 of its being. Every overcoming of fear or hatred is the victory of its
, 69 passionate desire. It docs not matter, from one point of view, wheth-
.70 er the movement is conscious or not, yet there has to be that
Pl moment of conscious recognition when the name of the lover is
| - 72 spoken and the pledge of fidelity given and received. The body of
’ 73 Christ is the measure of all things, it is in all and for all, yet the
74 body of Christ finds its definition only in those who, though bewil-
k 75 dered and confused, respond with all the passion of which the Spirit
0@ 76 of love itself has made them capable to the command: ‘Tak, eat,
] 77 drink—do this in memory of me.’ "
78
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Galley 31

6 Baptized in His Death

Religions of all nations have always been concerned with what are
sometimes called ‘the last things’. The scriptural concern with this

end time and the Church’s credally official refusal ever to give it

less than primary importance underline the fact that the Church
lives by the resurrection, but it also awaits the completion of that
resurrcction. There is a scasc in which all of history between the
first Easter and the Day of the Lord is simply an interval, while we
wait for the curtain to go up on the last Act.

The link between these two is baptism, a ritual which, familiar
in other faiths but with ‘the Lord’s Supper’ found a new significance
in delineating the self-understanding of the carliest Church. Christ-
ians were people who, repenting, were baptized and so died with
Christ and rose to new life in him and by him, henccforwards they
expressed and nourished and celebrated that life by sharing in his
body and blood, which were their unity and community. So baptism
is the best place to begin trying to understand the time between,
when we live the reality of the symbols which both express it and
conceal it, as our lives both assert it and falsify it.

In George Macdonald's story, ‘The Princess and the Goblin’, the
little Princess Irene discovers in the attic of her home an old woman
who, she learns, is her great-grandmother. The ‘Old Princess’ is by
turns a shabby old woman, a radiant girl, a queenly comforter, and
always a powerful helper. She is wisdom, though Macdonald does
not say so, and young, gentle and yet enormously strong, all-sceing,
pervasive, loving and yet ruthless. When the little Princess must go,
alone, into the dark caves under the mountain to find and rescue
Curdic (who is himsclfher saviour) she goes safely on her hazardous
way by following with her fingers the invisible thread which her
great-grandmother has stretched for her. She cannot see it, but
since the Old Princess has told her it is there she believes her.
Putting out her hand she can feel it, and she knows with assurance
which way to go. Such a thread, tangible to faith, may be found if
we begin with the experience of baptixm and follow it through the
‘last things’ to the ‘end’. Baptism is, from one point of view, an easy
thing to hold on to, becausc it is a ritual which may plainly be
observed in any Christian Church or sect, and everyonc knows, at
a certain level, what it is about. But when we try to sce it more
clearly we find, like the Princess, that we cannot see it at all. But
if we put out a hand in faith we fecl it again. We may intend to
examinc its symbolism of birth and find ourselves looking at
nothing, because this birth is really a death. We may try to consider
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it as a purification by water but find oursclves led into very deep
water indecd, drawn onwards to pass through the narrows of birth,

Thinking about baptism, therefore, takes us out of light into caves
of darkness and ignorance. It takes us from thinking we know into
realizing we don't know. There is little imaginative foothold even
in the familiar idea of deah, since death, in this context, is a purely
poctical concept. It is not the thing we can sec when a human being
comes to the end of earthly life, for that is a jumble of experience
with no nccessary shape to it. Death, in the context of baptism, is
not simply what happens to a body in dissolution; it is about what
meaning can be discerned in all that mess and miscry. The fear
which many people have of sceking ‘meaning’ in the phenomenon
of death is duc to the fact that it is. too casy to write bad pactry
about dcath and so move it out of the category of last things—
august and mysterious, overthrowing complacency—and make it
domestic and falsely ‘comforting’. .

Baptism is essentially a poetic action taking from haphazard and
diffused experience of death the essentially significant symbols, so
that they become the means by which we can consciously enter into
a relationship with the reality we thus apprchend. It is by the
sharpness of the imagery of poetry that it focuses the personal vision
on the point of breakthrough to strange realms of still obscure glory
and terror. If 1 want to pass through that point, imaginatively, in
the hope that from there I shall be enabled to discern ultimate

things, I must first look very carcfully at the things which are easily

seen, the symbolism of the visible ritual,
The significance of baptism only seems simple because we think

“of it as a metaphor. A metaphor evokes a sense of one thing by

reference to something other, which is comparable at certain points.
It is the ‘otherness’ which makes metaphor possible and effective.
It is the extreme unlikeness in most respect, of a rose to a girl's
chegck which makes the comparison illuminating. But a symbol is
more than a metaphor, for it lives out of the thing it symboliscs; it
is unlike and yet one with it, as a hand can symbolize a whole
person, and it is just this symbolic character of baptism which is
difficult to discern clearly.

How little we sec may become clear if I ask a few idiotically
crude questions about it, for instance, why does bathing with water,
combined with words, cffect a change of such a momentous char-
acter? (The words, after all, do not tell us much, at lcast at first
sight.) If therc is a real change, what kind of change is it: change

of modd, goals, ethical dircction? Docs it bestow mystical enlighten- |

ment? Paul teaches that in baptism the Christian ‘dies with Christ®
but when we look at someone who has just been baptized, what
precise meaning can we attach to that extraordinary claim?

These questions are naively posed so as to make clear the diff-
culty we arc up against. If we want to get to the real symbolic links,
beyong metaphor there are two related ways in which I think we
can come to a closer understanding of baptism as the entrance (in
every sense) into the ‘last things’. One is by considering the personal
effects which are to be expected (though they do not necessarily
follow) from undergoing the kind of ritual which baptism is. The
other is by linking this to the basic conviction which underlics
Pauline Christology, that whatever happens in or to the Christian
happens because of, and in virtue of, that intenscly physical and

total involvement which is indicated by the phrate ‘the body of
Christ’,
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The first of these ways is clearly linked to the phenomenology of
Romantic love. The visible ritual of baptism is the dcliberate cre-
ation of a situation in which breakthrough can occur. A weak spot
can occur accidentally, but also it can be created deliberately, the
nced for it and the probable effect being foreseen and planned for.
Many rituals are intended to create a deliberate weak spot for the
breakthrough of spiritual power, as even the most cursory study of
anthropology must demonstrate, and the particular kind of spiritual
effect desired will be indicated by the kind of ritual language em-
ployed. By ‘language’ as in some other places, I mean not only
spoken words but gesture and the whole pattern of symbolic com-
munication including its penumbra of associated feelings and ideas.
In the circumcision ritual of the Ndembu people (described by
Victor Turner in his essay on the subject) symbolic objects and acts
are each of them centres of complex and ambivalent association.
Turner chooses three of them and says:

The set of three symbols [examined here] play a dominant role—
The symbols are trees of different species . . . . each may be said
to represent a stage or ‘station’ in the novice’s passage from
social infancy to social maturity. At cach of these ‘stations’ a
series of actions are performed by persons enacting ritual roles.
Furthermore, each trce is associated with a cluster of symbolic
objects. Finally, the passage . . . is regarded as a unitary process,
with a simple meaning . .. In the course of this simple process

.. each novice s regarded as having grown up. The implications
of ‘growing up’ are multitudinous.

The ritual expresses both this simple, uniting theme and the com-
plexity of relationships, of people and roles and social function
finally embracing the whole tribe, its past and future, which are
involved in it directly or indirectly. The ‘language’, like all language,
is clear-cut at one level and yet charged with obscure yet vital
cchoes and associations, for ritual language is a kind of poetry. And
the words of such ritual Ianguagc are not merely indicative or
evocative but effective. the ‘novices’ do make the passage to grown-
up life. The catechumens do become incorporate’ with Christ. We
shall have to sce what that means, for the language of baptism is
a basic vocabulary which enables people to ‘say’ what it means to
become a Christian.

We can understand this much more clearly if we consider the
ritual as it was performed at that stage of the Church's sclf-discovery
at which baptism and Easter (nccessarily connected) were the focus
of the living of its faith by the body of Christ. This was after the
apostolic period, at a time when the immediate expectation of the
Parousia had faded and the Church had to find a way of living in
relation to the last things while not thinking of them as embodicd
in an iminent and final cataclysm. But it was before the time when
the business of ‘converting’ huge ‘barbarian’ populations made bap-
tism something perilously like a magical ritual used to remove the
pagam from the power of the old gods and devils into the power of
the Church. (And power was very much what it was all about, the
holiness of many of the missionarics nowithstanding.) The period
of the great b'lpusmal liturgies lasted from about the second to the
sixth centuries, when the liturgical life of the people in the ‘older’
Christian lands (Italy and North Africa, for instance) was housed
in imposing great basilicas, cach with a separate and usually large
baptista,
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St Ambrose's treatise ‘On the Mysterics’, for instance, evokes
vividly the fecling of the time about bapism. We can sce with his
help and a bit of imagination how preciscly baptism can be undes-
stood in terms of the phenomenlogy of Romance.

The catechumens who were to reccive baptism had often been
living as part of the body of Christ for many years beforchand.
TThey could not take part in the cucharistic liturgy, but they had
shared in the lf(fxrgy of the word with everyone elsc and had been
expected to live by the moral norms of the Christian community.
This long period formed the ‘remote preparation’ for the moment
of baptism, and the ‘immediate preparation’ was quite literally and
intentionally just that, for the lenten period was one in which the
catechumens who were to be baptized that Easter underwent an
intensive ‘course’ in Christian life and doctrine, punctuated by a
series of progressive rituals of cxorcism and of stage-by-stage ac-
ceptance into the Christian community. A version of these was later
squashed into the one baptismal ceremony of more recent centurics,
but happily there is now an attempt in many placed to reintroduce
the gradual instructional and ritual preparation for baptism at
Easter, preciscly because Christians have become aware of the
psychological appropriateness of it if ‘conversion’, rather than mag-
ical transference, is what is desired.

The process of ‘loosening’ the hold of the catechumen on the old
life was assisted by deliberately maintained ignorance of exactly
what the ritual involved. Questions were evaded and answers re-
fused and no catechumen had ever scen the inside of the baptistry.
At the end of this time the catechumen would be radically detached
from ‘worldly’ concerns and structurcs, almost de-personalized,
rcady to receive back personality as member of Christ, living by his
life. All this preparation was like what we would now call a retreat,
It was intended to open up the catcchumen to the action of the
Spirit, who would invade him or her in the final moment.

The whole community was involved in this, supporting and sur-
rounding the candidates in prayer (as well as refusing to answer
their questions!). On the evening of the Easter vigil the whole
congregation was in the basilica, engaged in the night-long vigil of
prayer and rcading and singing, while the candidates were taken to
the baptistry for the final rite of their incorporation. There, the
whole setting was designed to reinforce the impact of the ritual. The
walls were often decorated with mosaics of baptismal symbols and
scenes, and the sunken pool of water was apgroached by steps
downards, symbolizing the descent into death and the grave,

The solemn questioning of each candidate by the bishop and the
afirmation of faith, bringing to a point of intensity the requirement
for decp sclf-knowledge as given to Christ, were followed by a
startling event: there and then, the bishop unambiguously and
terscly commanded the candidates to take off their clothes. Each
one stripped naked, the women by the deaconesses, the men by the
dcacons.

Physical nakedness has a profound significance, or rather when
it has significance at all it is profound. In many culturcs it has
none, it is simply the way people are, and there is an unconscious-
ness and ‘innocence’ about this which provokes guilty envy in more
conscious people. But in such a culture there is really no such thing
as nakedness. As I suggested carlicr, there has to be differentiation
before there can be union. To be naked does not mean simply to be
unclothed, it means to remove (or to have stripped off) the normal
defences and disguiscs of common life, by which sinful people pro-
tect themsclves from too much knowledge of themsclves or others,
Jt means 1o be defenceless, intensely vulnerable. Lovers delight to
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be naked to each other because it expressed their joy in mutual

giving, without reserve, but violently to strip off a person’s clothes

is a recognized means of humiliating and degrading a human being. Vi
In Christianity, with its awareness of the significance of the phhys- a
ical, for good or evil, it is not surprising that nakedness has always

had a peculiarly strong symbolism. (The anti-physical prudery of

some Christian traditions is merely a perversion of the truthful
awarcness of the fact that bodies are where sin as well as holiness,

resides.) Nakedness, in Christian iconography, has symbolized

equally the crotic and the innocent, the extreme of penitent love

and the extreme of brazen seduction, Francis Bernardone stripped

naked and handed his worldly clothes back to his father, and many

rcligious orders and sects have initiated new members by stripping

and re-clothing them, though not necessarily in public. For the -
Christian, un-clothing is a word of penitence, renunsiation and love,

and the stripping of the baptismal candidate was a very powerful

means of preparing the moment of breakthrough. In a sense, it
represents the edge of that gap, the entrance into the darkness of
unknowing, which is the way of passionate love.

So, finally, the candidate went down into the water and was
immersed in it, really under water, three times. Everyone who has
ever learned to swim under water (or 1cfused to do so) knows that
this involves overcoming a kind of fundamental recoil from the sense
of being stifled and crushed by the water as it presses on eyes and
ears and brcath, the symbolism of the helplessners of death and also ’
(and simultancously) of the helplessness of the unborn in the waters N / guj:
of the womb is clear, by my concern is to cmphasize as much as
possible the effect of the actual physical experience on the state of
mind of the candidate. In such a ritual expericnce the sound of the
words of the rite, spoken by the bishop while the candidate was in
the water, were so much one with the fecling of the water and the '
scent of chrism in it and then chanting voices nearby that they must
have been almost ‘psychadelic’—sound felt and water heard.

The ordcal was brief, for the moment of submersion was followed,
as one movement, by the coming up from the font into a totally
different atmosphere. In an instruction to the newly baptized in
Jerusalem in the carliest times it was said, ‘You saw nothing when
immersed, as if it were night, but you emerged as if to the light of
day.’ The new members of Christ were dried and anointed with
fragrant chrism. Christ was anointed with spiritual oil of gladness’,
said the author quoted above, ‘that is with the Holy Spirit—and
you have been anointed with chrism because you have become
fellow and sharers of Christ.’ They were then robed in a new white
garment, the women by deaconesscs, the men by deacons, whose
job it was also to encourage and instruct them at this moment of
joy and bewilderment. They were then embraced formally (and no
doubt informally too), When all were rcady the newly baptized
went in procession, with the bishop and the other clergy, to the
basilica itsclf. The great doors were opened and the congregation
grected their coming with songs of praise and joy. Smelling of
scented oils, still damp and vulnerable as newborn babics, they
were carried on waves of greeting and thanksgiving to their scats,
to take part for the first time in the full celebration of the Paschal
mystery. They, who had thus diced with Christ, were now celebrating
in his body the transformation of death to life in Jesus which also

‘transformed them in him. They shared then, for the first time, the

meal of the bady and the blood of the Lord in which they knew and
reccived their life in him. the poetry of the Paschal cucharistic
liturgy, as well as of the very presence and life of the Christian
community, provided the language in which the new members could
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understand and begin to live by the sphere of glory into which they
had broken.
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The Passionate God
Galley 32

It is impossible, as the last pargraph no doubt makes plain, to
describe the reality of such a baptismal ceremony without, finally,
using the poctry of theology. Try as one will, any other kind of
language cnds by missing the point. But we also have to realize that
such language can be misleading, because what it describes is the
essential significance of what happens, without asking questions
about how far the description is true in particular instances. For it
is obvious that the impact of all that I have described will vary
from one person to another, in degree and in kind. It would take a
very unlikely degree of deliberate resistance to remain altogether
immune to the effects of such a ritual, but with all possible good
will the degree of breakthrough which actually occurs must be very
variable.

If this is true of a ritual as powerfully articulated as the one
described, the fact raiscs basic questions about the cffectiveness of
the abbreviated and often perfunctory, as well as theologically illit-
erate, forms of baptism to which many Christians have been sub-
jeeted for hundreds of years, and mostly when, in any case, they
were too little to be consciously aware of what was going on. All
the same, the thing has this Romantic shape; it is easy to perceive
in the rich and sensitive ritual described those characteristics of the
Romantic experience which I mentioned—particularity, singleness,
a capacity for changing reality (moving into another sphere), also
the ‘obscure glory’ which is particularly noticcable here, and the
painfulness, apparent in the experience and symbolism of the actual
descent into watzr. Finally, the fact of taking part in the cucharistic
liturgy of the full congregation acts out as well as states the explicit
and conscious direction of amour voulu, dedicated to a lifetime of
service, yet giving that service already in the power of the new life
entered in the moment of passionate breakthrough. And baptism
has this kind of shape and significance even in its most simplificd
or routinized form, yet it is hard to make any sense of the theological
claims made for it if we arc relying only on the psychological effects
of the ritual as experienced. '

What I am going to say now must be taken to mear; iFhat T say
it means and no more (and no less). I am not going to explain that
‘it doesn’t matter’ how impoverished the rite may be in form and
theological articulation, because the essentials are there. And I am
not going to say that ritual baptism must inevitably be the deepest
initiating experience for a particular Christian, In practice, if it is
not it may well be because the ritual is so inadequately experienced,
but in any casc it is obvious that for many pcople the moment of
incorporation in Christ, the crucial conversion experience, has oc-
curred in totally non-ritual contexts, and baptism, if and when it
was undergone, was more nearly a conscious articulation and di-
rection of what was alrcady known. In such a casc it has more of
the character of the Romantic vows of fealty and service—the ex-
plicit commitment of amour voulu—than that of the moment of pas-
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sionate breakthrough itself.

What I want to say herc is that we can never discover the real
significance of baptism as incorporation in the dcad and risen Jesus
by examining only the likely psychological effects. Doing that is
very helpful because it shows one aspect of ‘how it works’, but that
examination will only help us to realize how people feel about the
experience, not about what has actually and essentially happened
to them in the only available terms, which are those of poetry, It
is ultimatcly simply meaningless to say of the baptized, ‘he has
wet’, or ‘they were clated’, or even, ‘she was in love’. The final
reaction to such descriptions can only be ‘So what? If we really
want to know what happens to a person who is baptized we can
only answer the question in the terms in which the theology of it is
expressed, and then the way in which it can be scen and felt to
happen will become capable, also, of poetic description as essential
to the whole event.

The important poctic assertion is that this happening is some-
thing which Christ does. In his risen body he is himselfin that kind
of exchange which is able to express his own unique bodiliness in
and through those other bodily beings who are open to such an
exchange. By willingly recciving and giving in this exchange they
become, personally, Christ. The relationshipis a dynamic one which
can only be grasped imaginatively (cven if’ clumsily) by realizing it
on the model of cxchange. Though certainly not adequate it does
make it clear that Paul’s central assertions about baptism are not
metaphorical, and that when he docs use metaphor, as for instance
when he compared the Christian to a litigant who is discharged
because ‘the law has no more claim’ on one who has died with
Christ, he is using it to bring into relicf by this mcans the implication
of a fundamental reality which is verified by the lived experience of
those to whom he writes. Mostly, cven the metaphors he uses are
startlingly physical. He talks of Christ being ‘formed in’ his con-
verts, like an embryo; with a mind-stretching reach of poctic
imagery he says that he himself is ‘in labour’ to bring this embryo
to birth, so much does his imagination operate on the basic as-
sumption that there is one person, Christ, in whom both he and his
fellow Christians live. And when he uses the image of sexual union
to describe the relationship of Christ and Christian he is saying
somcthing about the intimate personal oneness both of the couple
in marriage and of Christ with his Church and is able, then, to
perceive preciscly why it is so horrible that this exchange be rejected
by choosing intercourse with a prostitute. The actions of Christians
arc the actions of Christ, ‘the body is for the Lord’, and so Christ
acts in, and only in, his body the Church. This is why, when a
person is baptized, he or she is changed in a way which is not
brought about simply by the creation of a weak spot for break-
through. It happens when Christ acts in a person offering the
fullness of love and, the offer is accepted.

But there is more to be said. Christ acts in his body the Church,
and in that only. It is by the Church that the new Christian is
changed, for the exchange of life in Christ becomes the ‘way of life’
of the one who willingly receives it. But that means, as we have
scen, that it can happen without full consciousness, it can happen
(so at lcast the carlicst Churches thought) on behalf of the dead,
and it can happen in babics, because babies also (perhaps babies
especially) are living in the flow of exchange and are vulnerable to
the love which secks for a way to come to be in a new point of
exchange. So all this happens in, and only in, the life of divine love
exchanged which is the Church, the body of Christ. But this body
is the same one which walked in Galilee and hung on the cross, If
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it is not that body, baptism makes no sense, because the baptized
will still be living the kind of body which is ‘subject’ to death, open
to ‘claims’ by the law, because it is still the body of flesh and in
process of death. This is why Paul insists that in baptism the
Christian has dicd with Christ. Christ died to sin becausc sin,
having done all it could, gave up, baffled by something it could in
no way grasp. It was only at that point that resurrection became
possible. So death, the actual physical death of Jesus on the cross,
is what is exchanged by the Church when she receives a person in
baptism. He himsclf spoke of his coming death as the ‘baptism’ for
which he longed, towards which he pressed forward, and this fact
gives us the link we need to bring this consideration of baptism to
the point at which we can, in the light of it, consider death itsclf,

There is a progression: Jesus himself chose to be baptized hy
John; later he spoke of his death as a baptism, and after he was
risen he told his followers to baptize others, or at lcast that was how
they understood what he was telling them to dol. Taking that
backwards, if we read the last sentcnce of the Gospel of Matthew
we find that the command to ‘go and make disciples of all nations’,
by baptism, is coupled with the claim to universal ‘authority’, and
the two sentences are linked by the word ‘thercfore’. In other words,
the kind of authority which Jesus has is properly (‘thercfore’) ar-
ticulated in the making of disciples through baptism. Mark adds
the warning that if to accept the Good News, to believe and be
baptized, will lead to salvation (that is, to sharing in the exchange
of the living body of Christ), to refuse belief is a fundamentally
deathly choice. It is to choose to *keep out’ Christ. Mark makes
clear the expressly physical nature of what he calls salvation, for
the disciples will have gifts of casting out devils and of tongue-
speaking, they will be immune to venom and poison, and their
touch will heal. This, says Mark, is what actually happened, and
it is what we would expect, because the new life has broken the
barricrs made tough and opaque by sin, and so it gives to the
members of Christ the freedom of the sphere of glory. In this sphere
the relationships in matter change drastically, as we have seen. (But
it is still important to notice that what matters is not that this
happens to disciples of Jesus, but that it is to disciples of Jesus that
it happens. Those who refuse Exchange, turning the power into
themselves, may also be operating in this sphere, but for them what
is glorious is experienced as hellish.) In Matthew Jesus says, ‘Iam
with you always’, and when Paul takes up that word he makes it
clear how far from external is the relationship it describes. To be
‘with’ Christ is the same as to be ‘in’ him: it is an organic
relationship,

Luke, who does not usc the word baptism in this context, has a
remarkable sentence in which ‘therefore’ s clearly implied: ‘So yon
see how it is written that the Christ would suffer and on the third
day rise from the dead, and that, in his name, repentance for the
forgiveness of sing would be preached to all nations.” [t is because
of his death that the call to repentance and forgiveness (in practice
through baptism) could be made. But Luke (in Acts I) it is who
uses the word ‘baptism’ to describe what was going to happen to
the disciples at Pentecost. They were, at this point, to come up from
the font, after their long immersion, able now to realize and affirm
the amour voulu of Jesus in themselves, '
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They could do so, and could get others to do so, because of the
death they had witncssed and which had become their own, Jesus
saw it that way when he looked forward to his death as a baptism,
the moment of crisis at which the situation must change radically
and cnable him to be to his beloved what he longed to be, This
insight may, it scems to me, have stemmed from the experience of
John's baptism, after which he had heard the voice of the Father
defining his being and mission: ‘My Son, the Beloved’. For this
calling was already linked in his mind with the poctry of the servant
of Yahweh who, in Isaiah, was ‘for our faults struck down in
death’—the word for ‘scrvant’ and ‘Son’ being the same. This
claiming of Jesus by the Father for the work of passion came im-
mediately after he had undergone the ritual of John’s baptism,
experiencing (in very different physical circumstances) the same
kind of scquence of disorientation and surrender as was to be de-
veloped more fully and consciously in Christian baptismal rites. It
scems not only likely but almost certain, therefore, that the break-
through of Wisdom at that point made it clear to him that this was
how it had to be. This is, in any case, how the evangelists under-
stood it. The Father’s naming of him was the language of his whole
knowledge of himself as dedicated to death. And as the months
passed and his vision of it all became clearer he knew that those
whom he in turn called his ‘beloved’ must go the same way.

This way goes from baptism to baptism. From his own baptism
by John he learned of, and went to, the baptism of his death. By
that death he became able to exchange with his own beloved the
freedom from the power of death, through baptism in him, but that
is not the end of the matter, for because of baptism (because of living
in the kind of exchange which baptism opens up) the Christian is
called to a further baptism. He or she must also dic, as Jesus died,
in order fully to share, both by receiving and by giving.

Of all human cxpericnces death is the one which is most clearly
a breakthrough, when it is ablc to be experienced. The fact that we
cannot know, in many cases, what it is like as an expericnce, because
it happens so fast, or in a state of unconsciousncss, makes no
difference to this. Those who have been most fully aware of their
death and able to communicate something of this awarencss to
those about them have made clear the structure of the event, and
it does have a Romantic character.

The expericnces known as ‘after death’ expericnces, which have
increasingly been recorded in recent years, scem to be in practice
accounts of what it fecls like to be dead when you did not expect to
be. They are the expericnces of people trying to make scnse of
something whose character they often do not recognize at first. The
do not even know they are ‘dead’ for a while. And of course all of
these accounts arc from people who have ‘come back’, somne, it
secms, by deliberate choice to finish an unfinished task, and some
reluctantly, consenting to the will of others to keeep them in life.
So, in a way, that kind of expericnce is not the experience of death
as passionate; compared with the Romantic experience of death it
is rather likc an arranged marriage. This may scem contradictory,
because an arranged marriage is planncd and takes time, whercas
Romantic encounter is unexpected and swift. But in an arranged
marrage which is lovingly entered into, with no reluctance but no
awarencss of passion, the reality of the mutual discovery of man
and wifc takes place; but in gradual and its naturc perhaps only
rcalized by hindsight, whereas the Romantic experience is discov-
ered in responding to something which has, to the new lover, such
a strong and immediate inncr self-validation that, once recognized,
the only proper responsc is utter surrender. In the same way, the
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person who dies accidentally or suddenly and not consciously pre-
pared may perhaps go through the recorded ‘after death’ expericnce,
without realizing the full character of the experience. Thismchar-
acter may bccome apparent, later, to the person who has been
‘brought back to life’, and there is evidence in some cases that this
is preciscly what happened. Also the person who has been close to
an unprepared death and has been saved or recovered will ofien
reflect on the nature of the expericnce, afierwards, and in both cases
such people realize it as containing a kind of demand, to which they
know they must respond with their whole being. This is why such
an expericnce can change the whole sense of meaning and direction
in a person’s life. It is a conversion cxperience of a very clear kind,
but onc which occurs out of rather than in the experience of dying
or nearly dying.

On the other hand the person who is able to prepare for death
and recognize its Romantic character (without, of course, using
such a term) comes to it as would the courtcous lover whose whole
training has prepared him to recognize in the face of the Lady

- Death the ultimate meaning and joy which moves in himself but

can only be fully lived towards her. The same kind of recognition
comes, also, to one who has never received such training in the
ways of love, yet whose living of life has been such that when the
face of the Lady does dawn on him, the person recognizes the call
that she is and can be helped very quickly to overcome the first
bewilderment and shrinking and to find the confidence and hope
which will cnable him or her to respond to it as fully as the other.
This help jis the work of those who assist the dying, and it is crucial.
They do for the one approaching death what the deacons and
deaconesscs did for the baptismal candidates. They lead the neo-
phyte to the font, they help him or her to unclothe, the stand by
the ncophyte descending into the water, and if they truly understand
their work they present the new candidate, in death, to the one in
whom death dies and so acclaim this enfiance into the body which,
having been dead, is now risen.

As we begin to sce very clearly the links between baptism and
death, and to see them both in terms of passionate breakthrough,
we realize that both, as passionate, break through to the sphere of
the “last things’ or ‘end time’, and that they arc last not because
they arc remote but because everything is summed up inthem, We
live, now, the facts of eschatology, which is rcally about the ultimate
discovery of what is going on in all creation all the time, though the
organic connection between ‘now’ and ‘then’ can only be understood
when the whole thing is interpreted by means of the model of
exchange and the phenomenology of Romance which shows us the
‘how’ of exchange in sin-dominated world.

The casicst way to do this is to use a concrete cxample of it. In
the writings of the great von Hiigel there is a description of a death
which is so supremely and passionately Romantic that it plungs us
deeply into an awarencss of “where’ what is called eschatology
actually happens. (It is a passage [ have quoted before, but indeed
it can never be reatoo often.) In it von Hiigel records a story told
him in he early ycars of this century by a priest he met, a good,
dull man who was so overwhelmed by what he had encountered
that he was driven to share the expericnce:

'
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He had becen called, a few nights before, to a small pot-house on
the outskirts of this large and fashionable town. And there, in a
dreary little garret, lay, stricken down with sudden double pneu-
monia, an Irish young woman, twenty-cight years of age, doomed
to die within an hour or two. A large fringe covered her forehead
and all the other externals were those of an average barmaid
who had, at a public bar, served half-tipsy, coarsely joking men,
for some ten years or more. And she was still full of physical
encrgy—and of the physical craving for physical existence. Yet,
as soon as she began to pour out her last and general confession,
my informant felt, so he told me, a lively impulsc to arise and
cast himself on the ground before her, For there . .. lay one of
the sweet, strong, simple saints of God at his feet. She told him
how deeply she desired to become as pure as possible for this
grand grace, this glorious privilege, so full of peace, of now
abandoning her still young, vividly pulsing life, of placing it
utterly within the hands of God, of the Christ whom she loved
so much, and who loved her so much more; that this great gift,
she humbly felt, would bring the grace of its full acceptance with
it, and might help her to aid, with God and Christ, the souls she
loved so truly, the souls He loved so far more deeply than she
Kerself could love them. And she died soon after in a perfect
rapture of joy—in a joy overflowing, utterly sweetening all the
mighty bitter floods of her pain. Now that is supernatural,

Indced it is. It is the place at which the full force of divine love
breaks in, because one more human being has opened her arms to
love and said, ‘let it be donc to me’. If we consider this story in
even the most external way we cannot help realizing that the impact
of this experience must have changed the life of the man who was
called upon to assist this ‘saint of God’ at her baptism, to lead her
and unclothe her and present her to her Lover. And if it changed
him it changed, in their degrees, all the others to whom afterwards
it was his work to minister, so that they in their turn might place
their lives ‘utterly in the hands of God’ and be baptized in him, as
she was. Her death was the breakthrough to glory, it was cross and
resurrection, not only for her, but through her for others beyond
counting. It was this because at this weak spot the passion of Jesus
broke through into her. It did so not (evidently) for the first time
but with an unprecedented completeness, so that she became in
him gate of heaven, God-bearer, but also saviour, and very presence
of glory.
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Passionate God
Galley 33

The coming Christ is made present in such a dcath. We can set
aside (only for now, and not because it is unimportant) the question
of what happens to the person who has died. The important thing
is, first of all, what happens because she has died. The direct and
indirect influence on minds and hearts of that bridal surrender is
part of it all, but I mean chiefly that such a dying lets into the
world of material reality still under the power of sin (thr *body of
this death’) that power of resurrection which ‘releases’ that element
in dcath which makes it deathly. Death as euil loses its grip, exactly
as it did when Jesus died on the cross, and for preciscly the same
reason—and I mcan the same reason, not a parallel one. It was
Christ in this gril who dicd to sin, because for years she had been
living as incorporate with him, as his body, doing ‘this in memory
of me’, She was no doubt baptized as a baby and could remember
nothing of it. Yet that baby was open to the flow of exchanged life
in the body of Christ, and within that exchange there were, as she
grew up, those little encounters with love which can be as small as
a smilc or as great as martyrdom. As & child from a poor home she
had suffered, as the childien of the poor do; in that home she had
been taught (in crude religious language, no doubt, but truly and
really) that suffering can be redemptive. What the words could not
tell her the lives of others did, and especially the life and death of
the man on the cross whose image faced her above the altar in
church every Sunday, and in cheap little crucifixes on the wall of
her family’s kitchen or of her garrct in foggy England. Thus was
the life she shared enabled more and more to invade her being, and
then to reach consciousness and with that to increase its power by
an exponential leap, breaking through sphere after sphere, So, fin-
ally, she came from baptism to baptism and went down into death
with Christ, and rose with him, and in doing so she was the “sccond
coming’ of Christ,

This has to be so because the Coming of Christ in this sense is
the ‘revealing of the children of God’, it is the recegntiion, as
complete and perfect, of what is going on now and has been going
on since the carth shook and the veil of the Temple was torn and
the forms of the loving dead were seen in the streets, and will go on
until he in whom it began is ‘all in all’. And the way it goes on is
in such ways as that girl's death, and the death of thousands and
millions of other saints, some acclaimed, but mostly people whom
nobody has ever heard of outside their own circle and who were
soon forgotten cven there. And it is going on in all the little ‘deaths’
whercby women and men and children respond with passionate
openness to the love which, in its terrible poverty, waits for their
answer. They ‘dic’ in enduring such things as playground teasing,
or the weight of depression, or the long-drawn-out suffering of a life
in which there seems no chance of ordinary happiness.
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In all this the sccond company of Christ is being prepared, but
it is only being prepared becausc it is alrcady there. In a sense, the
second coming began when Jesus dicd, because that was the cross-
roads, it was ‘the point of intersection of the timeless with time’,
when that which drove in on him who was the solitary ‘remnant’
was utterly changed and went forth from him as love, spreading
from therc by the way of Exchange. It is tempting, therefore, to
think of the second coming as a final point of the perfection of this
process of transformation, coming steadily and beautifully as a tree
grows, or cven like Jack’s beanstalk, rapidly twining and reaching
and stretching itself up to heaven. But all this transformatior. is
taking place in a world—a cosmos—uwhich is penctrated into its
furthest reaches by the energy of Refusal, distorting the flow, locking
it into stagnant pools or twisting it into deadly whirlpools.

That is a metaphor which helps a little, but it is important to see
that what is described in that way can be verified from experience.
It takes the metaphor to show us what to look for, but we must
then look and recognize. Examples arc appallingly casy to find, and
what is called the ‘poverty trap’ is one—the familiar situation
whereby cultural and material deprivation destroy the ability or
even the desire for anything different. Another cxample on a huge
scale is to be observed in the southern Sahara where a famine
occurred not from natural causes but because the people exhausted
the scant pasture of over-grazing, and no suitable food or fodder
crops were substituted, not because none would grow, but because
all the energy and skill were going to produce peanuts for export to
prosperous countries.

On a smaller scale we can sce in individuals how the deprivation
of love in childhood makes people incapable of responding to love;
they may become defensive, rapacious, passive or sometimes insane.
They, in their turn, warp and destroy love in others. We live in a
world in which the flow of exchanged life which presses towards the
transformation of all things in Christ is constantly blocked by fear,
greed and apathy,

That is why there cannot be a steady growth towards perfection.
There has to be a breakthrough, as we have scen in example after
example, in level after level of created being. We can indeed live in
and by the very presence of the glory which is to come, but between
the real and concrete but limited experience of it and the utter
freedom of the whole Christ there is a gap which is not just onc of
quantity or extent of transformation but rather, I think we must
say, a gap which requires a qualitative leap. This is a lcap like the
onc from inanimate to animate being, from intclligence or sclf-
consciousness. It is like the leap of incarnation, and the leap by
which the body of Jesus begins to live in those bodies of his lovers.
As the body of the resurrection passed through ascertainable bar-
ricrs, passing in cach to a dexper and more intimate kind of cor-
porateness, so in time there arc perhaps other such barriers; but a
final barricr, unimaginable to us, there must be, beyond which an
ultimate kind of identity-in-unity is to be achicved. This cannot
mecan the ‘end’ in the sensc of a cessation of the movement of
Exchangge, for Exchange is the very nature of the Three-in-One, It
must mean, rather, the final release of created heing from all that
would impede its total response to that Exchange. It is the ultimate
victory of the passionate God, in which the ‘accidental’ qualities of
impeded love, which make it passion, give way to the unimpeded
outpouring of divine love.
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How can we envisage this? It is important that we try, because
we are part of the happening of it. Children ask, “‘Will the world
come to an end?” and look anxiously at the sky. The final cataclysm
isa thing which scizes human imagination in every age and culture,
and the more a self-confident and sensible culturc outlaws such
speculations from respectable debate the more they flourish in those
corners where the magicians ‘chirp nd mutter’,

But the ‘final’ events are already present, and it is the link
between present experiences of the ‘end’ and the total revelation of \
that ‘end” which needs to be explored. I want to do this in two
ways, using in onc the imagery of a2 modern novcl, in the other an
actual contemporary social and religious phenomenon, relating
them to each other like the music of two voices in a polyphonic
cncounter, both working within the mode provided by the pheno-
menology of Romance. These two voices are provided for me by the
images of the last pages of Walter Miller’s A Canlicle Jor Liebowitz,
on the one hand, and on the other by the very strange and new
ways in which the phenomenon of the body of Christ as it lives and
works now is actually occurring. Both display very clearly the char-
acteristics of Romantic passion, and both illuminate the nature of
the final breakehrough of the passionate God.

The thane of Miller’s long, beautiful, funny, repulsive book is
that, following a nuclear holocaust which has wiped out all but a
remnant of humankind (and that remnant subject to horrific mu-
tations), the following ages will, incxorably and step by step, repeat
the mistakes of pre-nuclear ages, until finally the recovered civiliz-
ation once morc wipes itscll out in the futile encounter of ‘powers’
which gain nothing but death for themselves and their people by
their carclully rationalized onslaughts on cach other. Tt is a grim
book as well as a very funny one, and it raiscs cthical questions
which badly necd to be faced by more than the valiant company of
cranks and misfits. But its significance for my purpose lics in the
description of the nature of a particular kind of mutation, caused
by radiation bu dormant up to that point in the story, which at a
certain moment comes to life and proves to be, in some sense, the
meaning and end-point of the whole tale.

Al three of the ‘periods’ (centuries apart) with which the book
deals are affected by the residual radio activity from the nuclear
war which ended all previous civilization. Monsters are born and
survive in deserted places, and less horrific oddities are part of daily
experience. In the last part of the book, the centripetal folly of
malice in humankind is bringing yet another nuclear destruction on
the carth amid a patter of political platitudes so cfficient they °

~deceive even the self-clect, and the Abbot of an ancicnt monastery

(whose existence forms the continuity of the book and cndurcs
through all three periods) is faced with appalling moral dccisions.
Already, ‘minor’ nuclear attacks have destroyed citics and killed
millions, and huge numbers arc not yet dead but doomed by radia-
tion sickness to lingering torment and the government has sct up
mobile units and camps to provide official cuthanasia for these
victims. The Abbot forbids the ercction of a camp outside the
monastery and fights (even at one point physically) a doctor sent

- to examine the site and tell the stricken about the ‘mercy’ available.

The whole sct-up in the monastery reinforces the contradiction
between the cthos of the monastic life strictly modelled on the
Middle Ages of our cra, as well as dating from the ‘neo-Middle-
Ages' of this imaginary future era) and the cthos of the world in
which itsurvives, The monks chant the latin Office and wear cowls
and sandals (this was written in the 1950s), but the Abbot’s office
is cquipped with computerized communications and some other sci-

>
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fi gadgets invented by the author. It scems as if this gap, which
consists of intentional anachronism, is contrasted with another kind
of gap, hidden and unplanned, which is developing between “this
world’ and ‘the world to come’.

There is a garrulous old woman who sells toinatocysto the Abbey.
The Abbot (whose name is Zerchi—the names of the three Abbots
who span this book begin with A, Pand Z since symbolically they
span a whole culture from beginning to end) is driven to distraction

. by her demands on his attention, for she is a victim of residual

radiation and has a second head which lolls inert and apparently
senseless on her shoulder and is mostly covered with a shawl. The
head is that of a child in features but, being asold as she, is weather-
worn in complexion. This head the woman thinks and talks of as
her ‘daughter’ called Rachel, and she pesters the Abbot with de-
mands that he baptize her. The Abbot, tangled up in a skein of
scholastic argument with himsclf about the relationship of soul and
body, cannot decide whether such a rite would or could make sense
and ncanwhile stalls her anxious questions and persuasions as well
as he can. But, as the story moves towards the foreseen cataclysm,
Rachel begins to show signs oflife. A kind of smile, a tiny movement,
and then—yes certainly, a smile. But still she sleeps. Meanwhile
after fighting the doctor to prevent the ‘mercy-killing’ of a mother
and baby and ncarly being arrested the Abbot is scized by remorse
and confesses to his Prior; From this he comes—shamed, shaken,
near to despair and very late—to hear the confession of Mrs Grales,
the ‘tomato woman’, who had carlier begged him to ‘shrive’ her.

There is a curious introduction to this episode when Mrs Grales
admits that she not only needs forgiveness herself but feels a need
to give forgiveness to God—'to Him who made me as I am ... I never
forgive him for it'. The piercing truth of this had difficulty in
penctrating the entrenched categories of the Abbot’s mind, and he
protests that God *is Justice’ and is love, but the old woman, though
pleading, is surer than he: ‘Mayn’t an old tomater woman forgive
Him just a little for His justice? Afor I be asking His shriv'ness on
me?’.

The pricst is silenced and disturbed, apparently no more than
that. While he is giving her absolution after hearing her pathetically
familiar recital, the nuclear attack which had been feared comes at
last, with a light that scorches like noon through the thick confes-
sional curtain and makes it smoke. Zerchi knows this is the end but
gives his automatic safety instructions to the old woman and hears
them ‘echoed’ in a soft, strange voice; then the woman's own voice
trails away to incoherence and ceases. He rushes to take the reserved
Sacrament out of church, but as he runs out with it the building
falls on him, and when he comes to from a blackout he finds the
lower half of his body and onc arm pinned under tons of masonry,
while the ciborium has fallen to the ground and spilled its contents.
During his cpisode of futile struggle, of blackout and waiting, he
comes (in a dclirious conversation with a friend who is not there)
to a scnse of solidarity with both sin and salvation: ‘Mc us Adam,
but Christ man me* and, later, ‘T mean Jesus never asked a man to
do a damn thing than Jesus didn’t do. Samc as why I—',

And here, at this point of death, and although that which is to
be revealed in and through it has not yet disclosed itsclf, we can
suddenly sec the shape of it. The mounting sense of doom and the
impossibility of reconciling available ways of being-with-God with
what the God whois crucified in burned fleshand demented politics
seems to be saying combine to create a barricr to love and cven to
sanity which, it scerns, nothing can surmount. Yet the barrier must
be passed, if God is to be. The nuclear blast which destroys the
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church is the moment of recognition of this God, it is ‘seeing God
face to face’, which none can do and live. It is the face of Beatrice,
but she is not to be knox(n as ‘beata Beatrice’ this time, unless she
is first known gs Lilith, Adam’s ‘other’ wife in the ancicnt legend.
She must be known and forgiven, and when she s forgiven she is
recognized as Wisdom herself, The prone and half-crushed and
irndiated body of the man who js a priest is bearing the literal
weight of the building which fell on him. This building is the
Church, piled up through centuries of devotion and sacrifice and
love—heavy, solid and lcthal. But he is bearing this in and with
Jesus, who ‘never asked a man to do a damn thing that he didn’t
do himself’. It is indced a ‘damn thing’, a damned thing, that he
bears. He bears the weight of sin, the sin in the carthly body of
Christ. Like Mrs Grales, the body has an extra head, and a very
ambiguous onc. (Is it new life? It slecps still, yet it has smiled in jts
sleep. Is that all that resurrection has been able to achicve?) So he,
Abbot, ‘Father’, of the Church, is bearing all this pain on behalf of
the Father, and that—humourously and scandalously—justifics the
old woman’s intuition that humankind must forgive God, in whom
and by whom all this pain comes, because in him and only in him
the Refusal itself subsists and can be Refusal. She has forgiven God
for his Justice and for his love, and this, we realize, is what had o
be done before the consummation of all things could come.

In Charles Williams® Arthurian cycle of poems, there is one about
a moment of breakthrough by the young Galahad. Galahad was the
child begotten by Lancelot when he lay with Elayne, the daughter
of the stricken Grail King, whom through enchantment he took for
Guincvere, to whom he was pledged in all passionate yet sinful
fealty. Waking to this knowledge of his betrayal, Lancelot ran mad
and turned to a wolf, and in hjs animal frenzy desired to cat his
child when it was born, but the child was rescused by Merlin and
brought up in the convent at Almesbury. The child, the ‘alchemical
infant’ who will transform base metal of flesh to gold of the spiritual
body, comes at last to Carbonck, the castle of the Grail, where lics
the wounded Grail King, Pellcs, awaiting this coming for his healing
and the reconciliation of all things. But at the gate of the castle
Galahad stops, for something must be done before he can goinand
begin to reverse the flow of Refusal, which is expressed in the myth
by the Dolorous Blow which has brought down both the King and
all the land to barren futility: .

In the rent saffron sun hovered the Grail.
Galahad stood in the arch of Carbonck;
The people of Pelles ran to meet him,
His eyes were sad; he sighed for Lancelot’s pardon,

Joy remembered joylessness; joy knecled

Under the arch where Lancelot ran in frenzy,

The astonished angels of the spirit heard him moan;
Pardon, lord; pardon and bless me, Sather

++ - The passage through Carbonck was short to the house of the
Grail;
The wounded King waited for health; motionless
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The subdued glory implored the Kingdom
To pardon its power aand the double misery of Logres

Under the arch the Merciful Child

Wept for the grief of his father in reconciliation;
Who was betrayed there by Merlin and Brisen
To truth; he saw not; he was false to Guinevere.
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Mw
The Passionate God
Galley 34

Galahad suffers under the sin of his father and the pain of the sin
against his father, which yet ‘betrayed’ him “to truth’, the incarnate
truth who is Galahad, who is Christ. He craves, he absolutely needs,
forgiveness from Lancelot the sinner and from those who are suf-
fering by this sin and who arc his own kin. The people who are his
people and Lancelot’s people are represented by Bors, the wise and
kindly father and husband, and by Percivale, the philosopher. They
are ‘the fallen house of Camelot’, wounded and requiring healing
hecause of the web of refusal in the exchange, inextricably tangled:
love and falsehood, honour and shame, high purpose and murky
expedients. It comes to a point in the burning innocence of Galahad
who, because he is the one sent to heal and forgive, so excruciatingly
requircs forgiveness:

His hand shook; pale were his cheeks;
His head the head of a skull, flesh : .
Clcaving to bone; his dry voice rattled;

‘Pardon, Lord Lancelot; pardon and blessing, father.’

... Stiffly the Child’s head turned; the drawn engine
Slewed to his left, to Bors the kin of Lancclot,
He said, ‘Cousin, can you bear pardon
To the house of Carboncek from the fallen house of Camelot?

Bors answered: ‘What should we forgive?’
‘Forgive Us’, the High Prince said, ‘for our existence;
- Forgive themeans of grace and the hope of glory.
In the name of Our father forgive Our mother for our birth.’

The final overcoming of evil can only mean the translation of evil
into good—which is forgiveness. Galahad must be forgiven for ex-
isling, becausc his existence is the direct result of much sin and folly
and pain, and has led dircctly to much more. Christ must be
forgiven his incarnation because his existence brings to an excru-
ciating point of unavoidable recognition the wrongness which might
otherwise have been unrecognized and unpainful, He must be for-

- given his passion because it allows humankind no other way to life

but through that degraded and incoherent agony. The house of
Camelot, muddle and aspiring and despairing humankind, has
much to forgive God. :
But when that forgiveness has been given—my acceptance of life
in the ordinary, dogged everydayness of going-on-with-living in love
because love is real—then innocence can come in; for God forgiven
- is God forgiving:
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‘Sir’, Bors said, ‘only God lorgives,
My lord Sir Lancelot is a lover and kind.
I assent to all, as I pray that my children assent
And through God join with me in bidding their birth.’

And so Bors, the bodily being, the family, the community of
everyday love, goes akead of the saviour, passing through the spheres
at his bidding. And Galahad—innocence and mystical vision—fol-
lows him, out from under the dark archway:

The High Prince stepped in his footprints; into the sun
Galahad follows Bors. Carbonek was entered.

In the novel the dying pricst in and of a dying world wakes to
rainfall and to perceive near him the figure which represents the
peculiar horribleness of that world, that two-headed woman who
had to forgive God because others would not. He tries to get her to
fetch a priest for him, his mind still moving in the catcgories of the
religion that had scrved, but all she doces is to repeat his words in
a kind of gentle chant. Then he realizes that the voice is the voice
of Rachel, the second hcad. She has woken, and the old head lolls
inert beside her. Rachel is young, new, just born, she has no words
of her own, all she can do is repeat, yet her repetition of the words
she hears is clear and not mindless; she means by it ‘I am somchow
like you.” ‘Yet you're different samchow too’, the Abbot realizes,

Gradually, amazedly, with monting awe, he realizes what kind
of difference this is. Thehead of Mrs Grales hangs dying and will,
he feels, eventually wither away like an unbilical cord. The body is
now Rachel’s body; it moves with the suppleness of youth, the very
skin secems less wrinkled, it glows “as if the horny old tissucs were
being revivified. With his onc frec hand Zerchi takes splinters of
glass from the bomb blast out of her arm, yet she seems to feel no
pain and docs not bleed, nor does she scem to recognize that he is
in pain, and dying. His common sense tells him she must die soon
from the radiation, so he.tries to give her conditional baptism with
rain-water which has fallen on the rock. (The rain-water is, of
course, itself deathly with fallout.) But Rachel pulls away and wipes
the water from her forchead and then, with opened hands and
closcd cyes, enters into a likeness of deep prayer; when she opens
her cyes again she immediately scarches for and finds the ciborium.
Zerchi has the reflexes of a pre-Vatican I pricst and tries to snatch
it from her, faints again and comes to as she offers him the bread,
with a strange mixture of reverance and case, ‘as if by dircct
instruction’. Then he knows that this creature is the new creation,
free of sin, impassable.

But the author and therefore his characters thinks in theological
categories inadequate to deal with the symbols he cvokes. Miller
suggests that this mutation has made possible the recovery of ‘pri-
mal innocence’ and ‘a promise of resurrection’. What he actually
evokes is, rather, ‘final glory’ and ‘evidence of resurrection’. Above
all it is the body of Christ, but the finally glorified body, confronting
the one still under the shadow of death. Not for nothing is the
pathetic and repulsive ‘mother’, whose worn body bears this new
thing, given the name of Mrs Grales. Her patient bearing of an
unconceived, fatherless burden has brought forth an ‘alchemical’
infant indeed. This grotesque ‘Grail Princess' is as deccived, as
helpless and as blessed as Pelles' daughter Elayne. In her maternal
flesh she has done more than Elayne, for she has forgiven, on her
child’s behalf, the ‘means of grace and the hope of glory’. So Pelles,
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the thigh-wounded King in his castle, is to be healed and die. The
monk buried under crashed masonry is the sign of the living body
of Christ crushed and paralysed under the weight of its own history,
but he is especially the visible, ‘official’ hicrarchical Church; it still
has one hand free, and with that hand it will try, first, to baptize
that which needs no ritual baptism since it has passed through
death already, and then, humbly, it will reccive from the new-risen

- Body the gift of the Body, the gilt of death. And behind it all the

final destruction is engulfing the carth in fire.

This is the symbolic schenario of the Last Things, in miniature
yet complete. Here is death indced, and here is judgement, as
chosen and sharpened and made absolute in the face of death as
absolute. For this is the crisis of all history, and the word itsclf
means judgement’. This is not the external judgement of the one
who is unaffected by the doom he pronounces. This crisis is the
revealing, in sudden awful clarity, of what has been going on all
the time so that itis judged in its own being. In Christ’s parable of
the judgement the two kinds of people are separated according to
the way they havelived their lives, in exchange of love or in refusal
of exchange, All of history is judged in the moment of the End,
because its meaning is made clear in the flash of the final holocaust,
and indeed the real meaning of the word *holocaust’ reinforces this:
a holocause is a ‘whole burnt offering’ in which cverything is con-
sumed, nothing is left over as with other sacrifices to be shared in
the world of everydayness. But it is sacrifice, it is a making holy, by
Jjudgement. What is revealed as love is wholly taken into the fire of
glory, but that which is unconsumed in that holocause is incapable
of sacrifice, of becoming holy. It is hell, the choice of final refusal,
still trying to deceive even to the point of annihilating and being
annihilated rather than consent to the terror of truth. But in this
image of the end there also is heaven, essentially known in one
‘mutant’ creature, and it is a female creature, un-fathered, virgin
beyond any previous meaning of the word, God-bearer.

There is here no progression by organic stages, there is the leap
of random mutation. And that mutation itself lics as lifeless as the
sleeping beauty, its meaning unguessed, until the final cataclysm
kills the comically sad vessel that bore it. That devastation releases “
the life of the waiting glory. This is the final Romantic passion.

Keeping these extraordinary symbols in mind, we have to make
aswitch in subject-matter, scale and genre and consider somcthing
which is going on now, and within range of our direct observation
for the Body of Christ is, in our time, coming into being in a new
way, which can be observed easily but requires for proper discern-
ment symbols of theological poetry such as those given to us by the
Abbot and Rachel. And I am suggesting that this emergency of
Christin a Body which looks and is different shows us the nature
of the Parousia. I am not saying that the end is at hand, or that in
this revivificd Body we see the first sign of the End. I do not know,
though that is always possible. T am simply saying that, on the
available evidence, interpreted by available poctic patterns, this is
the kind of change in which the End must show itself

The visible Church (and by this I mean the major Christian
denominations, since small sects operate by a different dynamic) is
very much in the position of Abbot Zerchi in Miller’s novel. The
explosion of new technology, the population explosion, the explosion
of revolutionary thought and action, of new social patterns and art
forms, and the collapse of older meanings and purposcs and social,
religious and ethical patterns caused by all this have made the
Church do just what the Abbot did. It tried 10 escape from the
collapsing building, hoping still to minister to those dying and
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164 terrificd. Like the Abbot it had already been more or less discredited
165 in its attempts to grapple directly with false philosophies and des-
166 tructive technology. It had been forced to acknowledge, in that
167 encounter, its own folly and blindncss, its inability to convey the
168 reality of God's love. It had retired a little within itsclf, to seck
169 forgivencss and to give forgiveness, and was too confused by all the
4 170 - noise and threat outside to be able to discern what was, in fact,
Lo already growing within itself; in the obscurity of its own ‘unofficial’,
i 172 theologically illiterate, sinful and fearful but living people. We also
i 173 nced to realize something which Miller's description makes clear,
- 174 that when the more violent explosions came the fall of the building
175 was made inevitable not only by the force of the blast but by the
176 naturc of the building—so old that its method of construction was
VY obscure, a vast pile which had been repaired many times and not
178 always skilfully, while new bits were added to cope with new needs,
P19 and the joins not always strong or appropriate.
180 But the sense of what the Church is for, of its essential mission
181 to preach and to feed and to heal made it secem obvious that what
182 mattered if disaster was striking all of humankind was to be able to |
183 go on with the job, and the sense of the Church in its best official
184 thinkers and leaders and writers was to get out of the building and
185 take the Bread of Life to those who needed it in their exbremity.
186 But the huge thing collapsed too quickly and the attempt to find
187 new ways but according to old norms and definitions, was pinned to the
188 ground.
© 189 This was the situation which began to become apparent about
190 fiftcen years ago. The clforts at battle, at repair, at mission had
- 191 failed or were failing. The sheer weight of centuries, of past thought
192 and holiness and splendour, lay on the frail body. It could not
i 193 move, or at least it could move very litle, though it continued to
+ 194 do what it could, and its first cffort like the Abbot's was to gather
. 195 up as many of the scattered fragments of the eucharistic food as it |
- 196 could reach. This was the heart of the matter, this was what it had!
197 to live by and to give. _
;198 The reform of the liturgy which has taken place is just such a*
i 199 gesture, presenting this historically rich and many-symboled ritual
200 language in a simple and ceven banal form, yet without really dis-
201 covering the dynamic which built up the form. The attempt was
bo202 motivated by a real sense of proper prioritics but was fatally han-
! 203 dicapped in the scope of its imaginative movement. So the Church
3‘ 204 has changed. It has accepted helplessness, it has known itself in
¢ 205 poverty and suffering, it has identified itsclf with those hurt by the
206 powers of Refusal. It hasweptand prayed; it has cried out for hclpg
207 in its anguish, but nonc has come, apparcntly,
208 But answers to praycr seldom come in the way we expect. The
L 209 answer to the anguished prayer of the Church has been given,
210 steadily and unobtrusively, and it is now becoming increasingly
211 apparcnt to those who arce prepared to recognize it. But this is
212 harder than it scems for a Church conditioned to recognize the
213 Lord’s coming only in catcgorics established by its own conscious
214 mind. For whatis happening isnot the result of reform or ‘rencwal’.
215 (The cffort of most kinds of Christian rencwal was described to me
l 216 by a fricnd as ‘like doing interior decorating on the Titanic’, which
217 is unkund but accurate.) It is not even essentially connected with
218 such things as the charismatic movement, or the recovery of a
219 ministry of healing as a normal part of the Church’s mission, or the
220 theology of liberation, or the movement for the ordination of women,
221 or the increasing emphasis on the ministry of the laity, though all
| 222 these things are symptomatic, even if the symptons arc casily
« 223 misinterpreted.
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What is really happening is that the body of Christ is living its
being and action in new ways, to such a degree that many people
will not recognize them. They are not totally different, for this is
the same Christ, but heis, as we should expect, behaving in different
ways to meet the needs of a radically different situation. The Ro-
mantic lover will woo his Lady according to the strictest etiquette
of chivalry if that is what shc scems to want, but if this proves
inadequate and she turns away in indifference or repulsion he will
try something else. He will paint his nose red and turn cartwheels
if necessary.

What is happening now to the Church is not just a temporary
muddle before we find re-formed versions of old ways, The changes
that have taken place throughout the world, at every level of living,
in our time have had a character which is not that of the evolution.
ary model dear to the Victorians, whereby mankind (definitely
mankind) moved with dignity and authority towards ultimate per-
fection. They have, instead, a Romantic character. The stages of it
are not hard to perceive, and first of all there has been the breaking
of many barriers in technology and chemistry and physics and
psychology and mathematics. These have worked on each other
and on the minds that felt them, cven if they could not understand.
The foundations of the mind are shaken and old thoughts fall off
the tree. Wars and disasters are on such a scale and the horror of
them so intense and so exhaustively displayed to us that people
become numbed or cynical. Fear hangs over everything, and normal
life goes on under the thick pall of it because there is nothing else
to be done. Few admit the near-certainty of a disaster so total that
there is no point in taking precautions or wondering what will
happen afterwards.

It is no usc pretending that the Church can plod on, heroically
unchanged, through all that. The situation is onc of such widespread
and deeply reaching disoricntation of minds and hearts as cannot
but make them vulnerable to that which waits for them. The ques-
tion is only whether the one who appears is to be Christ or anti-
Christ, and both Paul and John tell us in vivid poctry that not only
must such an “end’ be preceded by huge and unprecedented disaster
but that something more evil than mere disaster must appear as
part of this situation. This is the final result of that build-up of
Refusal, the intensification of resistance to resurrection, of which |
spoke in an carlier chapter.

What we look for, then, is not first of all the passionate break-
through of God into his creation, but that perversion of it which
looks so like the real thing that it deccives even the elect, or some
of -them. The difference is that the false breakthrough is not a
response of love but an invasion, a rape. There is no communication,
but conquest and surrender. That is what many people arc wanting:
the luxury of being totally taken over and given rapture without
questions or responsibilitics. We can sce examples of this in the
attitudes of the more megalomaniac nuclear scientists and their
disciples and worshippers, as ¢ll as in thosc who followed the drug-
culture, or went to their hideous death in the jungle of Guyana at
the call of yet another sclf-clected messiah. We can sce it in the
cnormous response to that plump and wealthy young man, the guru
Mabharaj-ji, promising instant peace to his obedient followers, and
in the blissful subservicnce of the ‘Moonies’. We long for safc gods
and run after themn, and worship them. Under the rule of these new
gods, who do indeed do “all kinds of miracles’, there is no way in
which the boc'y of Christ can live in truth by its older incarnation.




PASSON$$35 ()

’ﬁw Passionate God
Galley 35

We live in a world which, under this threat and fear, in cast and
west and north and south makes all its really crucial choices—
political, economic, social, sexual—in relation to values which do
not contradict so much as simply ignore the Gospel description of
the nature of humankind. But worse than this is the fact that the
Church generally bechaves the same way, without even noticing the
concealed premises underlying its adaptation to the world. Only in
a narrow band of specifically ‘Christian’ concerns do ‘official’
churches normally display moral indignation or act in ways which
offer any contrast (let alone challenge) to the usual patterns of social
adjustment. Having lived alongside such a Church for a long time
most people (people, that is, whose lives are not bound to that
‘Christian” area by emotional need and religio-social pressurce) have
ceased to be interested in what Christians say or do. They doubt
even, like old-fashioned humanists, get worked up about Christ-
janity; it is merely irrelevant and smells a bit fusty, though as
folklore and folk custom it has a certain interest.

But people still long for God, and God longs for them. The
process of resurrection spreads, people exchange with people an
inarticulate desire, the reviving body struggles to be frec of the
dcathliness which also spreads through the body with the speed
and power given it by the very nature of the exchange which it
refuses. If the intensity of obscure longing shows itsclf in the mush-
room growth of cults and sects and of white and black magic and
obsession with sex, it also shows itself in the pilgrimages to the East
and to Glastonbury, in the popularity of centres and courses for
prayer and meditation, in the hunger for justice, the dedication of
underground workers under tyranny, of anti-nuclcar agitators, and
of those who run food Co-ops and keep open house in the cities
where people are flattened by the hopelessness of it all.

This longing desire makes itsclf felt, most strongly as always in
those weak spots—the people whom circumstance and temparement
combined have jolted out of the safe routine which protects from
too much awareness. And everywhere people who feel this longing
get together to find ways to articulate it, to do somcthing about it.
The way they do so depends on the place in heart and mind which
has become vulncrable, and this is why they may be invaded by
evil rather than invited by love,

Love comes in all kinds of ways and may not even look like it at
first. One weak spot was provided by an enthusiasin for folk-music.
In the sixtics, some of the disoricnted and ‘marginal’ people (young,
mostly—sensitive, talented, angry and yet optimistic) discovered in
folk-song a language which expressed both their disillusion with
‘the powers that be’ (which have always oppressed the poor, and
lovers) and their obscure but definite conviction that there is hope
in the very fact of being human, The folk-songs were the expression
of very basic human expericnces, of love and lust and death and
birth and laughter, and danger on sea and land. They articulated
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the final core of human resistance to regimentation and tyranny.
New songs were written in the same idiom (about the hero of a
railway crash or a mine-disaster in Nova Scotia) expressing also the
sense of the ultimate uncrushableness of the human spirit. And
these songs were sung by groups who, togcther and with their
admirers were also discovering a new way of being togcther, a sense
of community, indeterminate in shape and duration but definite
and recognizable in atmosphere and cthos. Most of them later
driflted apart, but what they had learned and taught be: ame part
of the consciousness of newer communitics.

Another unexpected weak spot is simply anger. Ifit is indignation
about battered wives, for instance, which moved them to get into
the struggle to discover ways to love for the unloved, then they will
get together to tackle that with others who feel the same way, and
in the process of sharing work; plans, hopes, failures and achieve-
ments—the very experience of exchanged love—they will grow in
spiritual depth and vitality, learning from cach other, learning more
about the bad as well as the good in themsclves and each other,
discovering a kind of vulnerability and kinds of seeing,.

Theodore Roszak described, in an article, what he called ‘situa-
tional networks’ of people who had come together, at first, because
they were companies in suffering.

They do not aspire to become mass movements or political par-
tics .. . they insist on being small, autonomous, intensely intj-
mate. For want of a better name, I have called them ‘situational
networks’, loose associations of our socicty’s many victims held
together by the bonds of shared suffering . ... the situational
group may be the one sanctuary in our big, busy, bullying world
where people can come together to tell their tale, sing their song,
and so find full personal recognition for all that they are as
victims and (mostimportantly) for all that they arc besides victims

. the networks are a means of casting off assigned identities
... and of asserting oncsclf as a surprising and delightful cvent
in the universe, . .. these profoundly personalistic groupings are
part of a larger, unprecedented political task. Through their
defiant celebration of diversity, a powerful new ethical principle
enters our lives, that all people are born to be persons, and that
persons come first, before all collective fictions, even those of
revolutionary movements, And is this not exactly what the planet
hersclf now requires of us?. . . Aficr our long, strenuous, indus-
trial adventure, we are being summoned back along new paths
to a vital reciprocity with the Earth who mothered us into our
strange human vocation. In a sensc that blends myth and science,
fact and fecling, the Great Goddess is indeed returning. But she
returns to us by way of the deep self, out of the underworld of
the troubled psyche.

The ‘Great Goddess® will turn up later, but here it is the descrip-
tion of the way people gather which is interesting. ‘By way of the

decp sclf they come together and feel impelled to discover, together,

what that is. They learn meditation, they begin to pray. And if they
come to pray, as so many do cven if they are not Christians and
have no religious background at all, then the common experience
of this adventure, the support they give cach other, the discoveries
they confide to cach other, also deepen and widen the scope of their
human awareness, first of cach other and then of themselves as part
of a greater whole, many of whose members suffer dumbly and
remediably. So, often and often, just as the groups that have gath-
ered for ‘social action” end up praying, so the group that is gathered
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to pray ends up giving service to those in need.

There are those who come together to live in community because
they long for more honest, more open, more loving relationships,
and soon realize that if these things are to be found it can only be
by praying and serving also. There are those who go ‘back to the
land’ out of a passion of conviction that right human living can only
grow from right relationship to soil and plants and animals, There
are politically motivated groups and mystically motivated groups,
and they often end up scarcely distinguishable onc from another.

Many of these gatherings dic soon, because they fail to make the
kind of grwoth in breadth and depth which I have described. And
of those which continue for even a few years only a few take the
further and crucial step by which they arc able to discover language
adequate to express the kind of breakthrough they are experiencing,
which will enable them to ‘take hold of their lived exchange and
make of it real amour voulu. If the gathering, or even part of it, has
discovered a word which is a true symbol of what they are knowing
together, then something radical happens. The passionate leap ac-
ross the gap between longing and the word which is made flesh in
it breaks a barrier and crashes through into another sphere. And
that word, over and over again, is the one we may expect: Jesus.
When that name is spoken the ga thering of people discovers its own
name, it is the body of Christ, a church, and the Church.

This happened once, at the beginning, in the same way, and how
it happened tells us a great deal about what is happening now and
what it means. It happencd on a certain afternoon, not long after
the birth of that turbulent and unpredictable entity called the
Church. Simon Peter went up on to the roof of the house in Joppa
where he was lodging, because he wanted some peace and quiet for
prayer. This is always a dangerous thing to do. The Lord is quick
to take advantage of vulnerable moments of quict and openness, in
order to introduce very un-quicting suggestions and requests into
our lives. Peter found this to be so, for he was subjected to a thrice-
repeated vision (one vision being no doubt inadequate to influence
so obstinate 2 man) which flatly and crudely contradicted some of
his most dceply held convictions about what constituted godly and
acceptable hehaviour. Although he did not yet know what was the
purpose of all this he knew he was being asked to overcome a moral
repulsion so deep as to be part of himself, He must do the unthink-
able, violate his strongest religious and ethnic taboos.

That was what it meant for Peter (notonly as an individual but
as representing the infant Church) to aceept the possibility that the
Spirit could work just as well among uncircumcised heathen as
among the chosen people. These unclean people must even be
thought of as chosen also. Up to that time he and the rest of the
twelve had been announcing the good news to people who had not
heard it, although they were in varying degrees prepared for it and
witling and eager to listen. In the house of Cornelius Peter encoun-
tered a different situation. He was called to a group of people,
headed by Cornelius, who were clearly under the guidance of the
Spirit, and lived a kind of community life of brotherly sharing in
prayer and service, and in pondering together the insights they
received. We can see this from, for instance, the apparently small
detail that when Cornelius wanted to send a message to Peter he
did not simply use messengers to convey his request but ‘related
everything to them’. This centurion was on terms of deep trust in
spiritual matters with his subordinates. When Peter returned with
the messenger he found the entire group (referred to by Cornelius
as ‘we’) assembled and evidently, as a group, cagerly prepared to
listen to what Peter had to say. And when they heard the name

7.
Mt
# .t
4
F
&
b
1
L3
[
K.
4:.
bR
"t
i
,;( 3
i
i3
3k
,,

4

T

y
Al
- .
j(




PASSONS$$35 (4)

e e PIT o AN R N

ST

s P R L v
SRR g T SRR A L et a3 52 Py IAR
oL T =T AR o C ol

T g W5 L

172 which Peter announced to them it came upon their cars with that - )
173 sense of inner recognition which comes to those whose minds and
174 hearts are open and prepared. And ‘the Holy Spirit fell on all who
175 heard the word'.
176 This happened to the assembly in the house of Cornclius before
177 they had received baptism. Uncircumcised, unbaptized, alicn in
178 life-style and culture, those people received the Spirit. ‘God gave
. 179 the same gift to them as he gave to us’, Peter pointed out later to
. 180 the sceptial and critical Jerusalem belicvers. ‘Who was I that I
- 181 could withstand God? Earlier, I quoted from the experiences of
182 Vincent Donovan among the Masai. In tcaching these people he
183 learned from their religious tradition. And he learned the same
184  thing which Peter learned:
185
Goodness and kindness and holiness and grace and divine pres-
186 ence and creating power and salvation were here before I got
187 here. My role as herald of the gospel, as a messenger of the news
188 of what had already happened in the world, as the person whose
189 task it was to point to ‘the onc who had stood in their midst
190 whom they did not recognize’ was onlya small part of the mission
191 of God to the world. It was a mysterious part, a part barely
192 understood. It was a necessary part, a demanded part:‘Woc to
193 me if I do not preach the gospel’. It was arole that would require
104 every talent and insight and skill and gift and strength I had, to
145 be spent without question, without stint, and yetin the humbling
196 knowledge that only that part of it would be made use of which
197 fit into the immeasurably greater plan of the relentless, pursuing
198 God whose will in the world would not be thwarted.
199 : o
Many times, of course, the coming together of people longing for
900  God happens within the context of existing Church structures and
201 traditions. Christians mect to pray or to serve, to form communities
902 or run campaigns, to love and discover and suffer and cclebrate.
203  They, too, move together under the impulse of an irrcpressible
20+  longing for ‘somecthing’ hidden, even though they know to some
| 905  extent what it is they seck. They have the language, yet with them
’ *ﬁ © 906 also it has to take fire, it has to leap out suddenly at them as if they
| . 207 had never heard it before. And there are two things which distin-
208 guish this kind of Christian gathering from other kinds of Christian
o 209 groups which seem externally very like them. Oncis that they don’t
" 210 come together because itis planned that they should (though some-
211 times a planned gathering takes this character in time). They are
. 212 drawn to cach other, and draw each other, because they recognize
213 in cach other the face of Beatrice, the face of Love. The other thing
i 214 s that, although the membership may actually consist of people
915  who are, for instance, members of a parish or religious community,
o 216  or of onc denomination, their being gathered is not in virtue of that
' 217 butin virtue more deeply of a mutual recognition in Christ.
. 218 That is why, in practice, even if they begin as a group of people
\.) 219 with the same religious background they usually find themsclves
#9220 wvery soon including others who may have a different one, or nonc.
Lo221 And this is the reason why those gatherings which begin from a
1+ 222 secular or at least non-religious articulation of the purpose of their
i ' 923 coming togcther find it casy to share with religious people, once
i i 224  somc initial prejudice or suspicion is overcome.
]
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One way we can recognize the real nature of what is happening
is by noticing the kind of rclationships and atmosphere in such
groups and gatherings, comparing them with the descriptions of the
earlicst Christian communities, and considering the qualitics which
Paul says are ‘the fruits of the Spirit’. What is happening is world-
wide, and it is growing as much in the secular as in the ‘religious’
world, indeed what Christians are doing is simply to live out more
consciously the inner meaning of what is happening to many others.
It happens for instance when people get together to protest against
something which they perccive as evil, and as they think together
-about why they consider it evil they discover a common vision and
begin to live it more fully. I quoted carlicr from Jungk's book on
the threat to human life posed by the nuclear industry, and the
huge and growing protect against this shows us onc of the clearest
and best examples of the kind of way people come together, what
inspires them, and whose work is perceptible in this manner of
being together. I quote:

. .. There has arisen within a few years a world-wide movement,
a new international movement that resembles no previous popu-
lar protest. It’s supporters have been recruited from people of
the most varied views, social classes and nationalitics. They
manage without any centralized leadership or formal pro-
gramme, and to a large extent without formal organization. Their
symbol is not the monolithic block, but the river that absorbs
many tributarics and flows round, washcs away and overflows
~obstacles inits‘path. 7. *o

There are still those who doubt whether a stream that has
ariscn so spontancously can last, whether it can make hecadway
against the rigidly organized insitutions of the state, the vast
financial resources of the industrial establishment, or the long
established apparatuses of the big partics. But nobody can deny
that this new political force that fits into no previous pattern of
idcas has alrcady made a powerful impact wherever it has
appcarcd

This ‘nuisance value’ of the protest movement must not be
regarded negatively. It is like pain in the human body which,
properly understood, may provide a long overduc and necessary
impetus to adopt a more sensible way of life. There is endless
discussion between the mbmers of this loose association of protes-
ters as to just what such a sensible life should be, because many of
them are looking for a deeper meaning to life and arc willing lo give time
and energy to help creale a more human future. Opposition has brought
them out of their isolation and shaken their everyday routine.
Over and above the shared opposition that unites them, they are
concerned with their personal lives and values.

Among those I have met personally in this new mass move-
ment are architccts, lawyers, doctors, building workers, ministers
of religion, peasants, fishermen, pharmacists, booksellers, civil
servants, businessmen, journalists, hospital nurses, tcachers, fit-
ters, salesmen, actors and printers. The mere fact of making
contact with each other and breaking out of their isolation is an
important phenomenon,

Among the human needs that are for the first time becoming
a political factor today arc diversity, creativity and beauty—

values neglected in the pre-occupation of industrial socicty with

the highest possible material productivity. It is no accident that

. the same people who oppose the nuclear state are creating a
different style of music, painting theatre and literature. A new
culture is coming into being.
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In the new society that is developing human feelings are not
hushed up, suppressed or stigmatized, but admitted and given
open expression. At political demonstrations that I attended in
earlicr years, I never saw as much spontancous cordialily, fratern-
iy, sincerily and friendship as are to be obscrved nowadays at
demonstrations.

Galley 36 follows -
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Passionate God
Galley 36

What Jungk is talking about is a sccular phenomenon, but this
description simply indicates the misleading nature of such cate-
gories, for here is an example of people coming together in the
Spirit, as they came together in the house of Cornclius. We can
apply the test I suggested. Here are the signa of the Spirit, ‘love,
joy, peace, paticnce, kindness, goodness, trustfulness, gentlencss,
self-control’. (The ‘self-control’ of non-violent protestors has often
been noticed. Most of them are quiet and friendly, in contrast to
the verbal and physical bullying often employed by those sent to
arrest them.) We have scen, in an earlier chapter, Jungj’s descrip-
tion of scientists seized by Faustian obsessions of quasi-divine pow-
er. He also mentions the lower echelons of this system, whose
supporters are ‘halfhearted, bored, showing cold rejection, detach-
ment, a strained ‘objectivity’ and over-bearing behaviour, with no

-trace of warmth or friendliness’. In higher or lower places, there

arc cchoes of Paul’s ruthless description of people who ‘refuse to
acknowledge God', who arc, among other things, ‘rude, arrogant
and boastful, enterprising in sin . . . without brains, honour, love or
pity’. .

We are reminded, in these protest groups and in so many similar
ones gathercd for a number of diffcrent purposes, of the carliest
communitics; they shared their food gladly and generously’ and ‘the
whole group of belicvers was united, heart and soul’, and as a
result, ‘nonc of their members was in want’.

This is characteristic of many modern ‘communities’, to the great
scandal of pecople who conduct their financial affairs more tidily,
(There are plenty of things wrong with such communitics, also as
therc were with the carly Christian oncs’).

All this, of course, is still a long way from being a recognizable
‘church’, yet this is how it begins, often enough, as it began among
the people who came to the housc of Cornelius.

Pcter and his companions stayed in that houschold for some days.
To take the decision to accept the invitation was in itsclf an act of
converted humility, a difficult decision which must have been very
unsettling and strange to these Jews. Having accepted, they were
open to God and to these new brethren in new ways. They must
have learned, in their new-found humility, to be grateful for the
way in which the Lord had worked in these people. They learned
how little bits of the new preaching, hints of hopes, had been picked
up by the members of the group around Cornelius, perhaps over
many months, and how they had talked and prayed together over
them, longing and hoping for something to show them what it all
meant, but uncertain where to turn, until Cornelius himself had
that vision which, as so often happens, came in to resolve struggles
and doubts when these had been handed over to the Lord in faith,
There were also, in this group, established moral and spiritual
attitudes of long standing, which had made these people sensitive
to the ncw and unexpected movement in their lives. Not only Cor-
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nelius himsell but ‘all his household’ (feared God’, So_Bctcr and his
companions found themselves sharing cxperiences with people who
in their own way had been led by the Jord through spiritual discov-
crics to the moment of revelation, just as the immediate disciples of
Jesus had done in their own entirely different way. As much as
Cornclius and his household recognized in Peter's message the
fulfilment of all they had learned and prayed, so Peter and the other
learned to recognize a crucially important message to themselves,
It turned their previous assumptions about the nature of the Church
upside-down. They were prepared to accept the implications of
this—those they could perceive and those they could not yet per-
ceive. Struggles and conflicts were to come as they wrestled with
the conscquences of that acceptance, but the principle was clear,
and it was this: not only would the Lord bring foreigners, of alicn
culture and faith, into his Church in response to preaching, but he
would bring to a point of deepmand rich development in the spirit
communitics of people who could not yet even recognize what was
going on in them. He would not wait for those who knew themselves
as his Church to take the initiatives; he would require of them only
to witness the work already accomplished, to give it a name and so
bring it to the flash-point at which a whole new dimension could be
discovered.

If we can accept this we cul sce that the kind of gathering
described above cuts across all the usual Christian categorizing, It
is ncither parish nor religious community, ncither purely contem-
plative nor purely ‘social gospel” oriented. It is often neither Chris-
tian nor non-Christian but a mixture. It is not even ‘ecumenical’
because that world means that people are conscious of, and working
to overcome, specific divisions regarded as clear-cut, whereas these
gatherings, even il they begin the ecumenical way, have foggotten
all about that before they reach the stage at which the phenomenon
can be properly recognized.

It is all odd, mixed (in every sense) and sinful and uncertain.
The degree of what can be called explicit Christianity is varied,
from the community that Joyfully celebrates the Eucharist as their
heart and meaning to the one that can just about say ‘Jesus’ and
know they mean something deeply important, In all this ambiguity
it might scem to be impossible to give a name to what is going on,
and foolish to try.

Foolish it probably is, but then so is Incarnation. This happening
that I have described is incarnation. It is the body of Christ, taking
flesh as he can and must, in those who are prepared to become him,
to the limit of their capacity.

This is how the Church is happening now. Itis obviously not the
only way. The older official Church is still alive under the weight
of beautiful rubble, and still saving and loving, And that other
symbol of the Church, that battered, ignorant, sly and fearful old
woman who wants help and doesn’t understand very much, but has
insights of such blatant veracity that they sound like blasphemy—
she is still there, too. Now, as always, it is the ‘marginal’ people—
poor, harassed, ncedy who most casily hear the good news. From
her very body, gnarled and aching with toil and life’s uncomforted
abuses, the new Church finds jts own body and comes to life, and
the onc life gives way to the other. The older one dics, gently and
shriven, and the new one comes to birth, not separately but from
within the old, which is her grave, the font of her baptism. There
is no doubt that this thing which comes up from dcath is not the
old but the new. It is different is its texture, its quality of movement,
above all in its eyes, which sce a different world, And, as it comes
to life, having no language as yet, it picks up and echoes the words of
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that paralysed yet genuine and still living being, who is also the
Church. It echocs words grown narrow and heavy and stiff, and as
it cchoes them they sound different, they become as liquid and yet
incisive as Provengal poctry, but they are the songs sung to a child,
the cradle-songs of the God-bearer. So the old language is given
new life also.

This growth of small Christian communities has been increasingly
noticed and documented, especially in the form of the Latin Amer-
ican communidades de base, but most commentators have failed to sce
how this growth is the conscious Christian tip of a much wider
growth. It is a universal phenomnenon, which bishops and other
Church leaders as well as sociologists are having to reckon with,
But most Christian commentators assume that these groups are,
and should be, a means of revitalizing the traditional structures;
whereas they are, at least in cmbryﬁ, actual ncw Churches, in the
New Testament sense of a small, local, ‘house’ Church. Each one
is wholly the Church, the body of Christ fully present in cach
gathered community, yet they are also linked to each other as points
of exchange in that body, which includes all other Churches and
ultimately all created things. As it must, this new (yet so old)
Church incarnate in many small, local churches comes into being
by baptism,

But the baptism by which it began was the death of Christ, also
it has always been the Church’s insight that those who die for him
arc baptized in that death, whether or not they have had time to
receive ritual baptism. It is by dying with Christ that we are bap-
tized, and this is the other side of the truth that it is by baptism
that we dic with Christ. ' C

So, when the Church itself has come to a death (and how else
can we describe what has been happening to Christianity?), that
death becomes its baptism to new life. But that which goes down
into the font is the deathly flesh, that which comes up is the new
creation from out of the old, not annihilating it or discarding it, but
transforming it. Of course it looks different, moves differently, is
incapable of recognizing much that secms obvious to the old. But
it is truly thc body of Christ. It is young, vulnerable, ignorant. It
needs to be loved and tended, but it does not need to be ritually
baptized. This is not at all the same as saying that pcople who
discover themsclves as this new being of the Church should not be
ritually baptized. Many (maybe most) begin as groups of people
alrcady baptized and others may or may not come to that poctic
vision which is nccessary in order to let the ritual express their
being as body of Christ. But God’s new-risen body docs not wait
on ritual; rather the ritual effects what it does in virtue of that
which the body already is and has done.

We can verify the theological sense of this in St Paul's categories.
“You have stripped off your old behaviour with your old self;’ he
writes to the Christians at Colossi (Col. 3:10), ‘and you have put
on a new sclf which will progress towards the truc knowledge, the
morc it is renewed in the image of its creator.’ This ‘self* is not, as
one might think, the ‘sclf of the individual Christian. it is the ‘sclf
of Christ’s body, the Church. Paul never uses this and similar
phrases to speak of the individual, To him, what we put on or dic
into is the whole body, though before that it was indeed individually
body, and dcathly, separated unnaturally from its own truth. In
each individual baptism a new part of the body is saved from
‘slavery to decadence’. The whole thing is time-conditioned, hap-
pening by stages. ‘The inner man' (that is, the new creation, the
self ‘which is the body of Christ’) ‘is renewed day by day. Yet, the

troubled which are soon over ... train us for the carrying of an
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eternal weight of glory’ (2 Cor. 4:16). Training takes time, it is a
gradual and strenuous process. ‘And we, with our unveiled faces
reflecting like mirrors the brightness of the Lord, all grow brighter
and brighter’. That is the Jerusalem Bible version, but the RSV
trans'ates more tellingly, saying that we are ‘being changed from
onc degree of glory to another’. This is the Spirit’s work, taking the
‘inncr man’ through many transformations, until ‘Christ be formed
in you' like the embryo coming to birth, and ‘We [plural] shall grow
in all ways into Christ’. Once we grasp that Paul is talking about
the ‘renewal’ and ‘training’ and ‘formation’ of the whole body of
Christ, and not just «f individual members of it (‘members’ means
limbs, parts, inscparably onc in the body) then we realize that we
ought, in fact, to be expecting the Church to go through just such
painful and illuminating transformations as we know to be an in-
scparable part of the Spirit’s work in the individual,

Also, therefore, the baptismal symbolism applies to the whole
Church. It has died many deaths, it goes down into the font, leaving
there its old self with whom we are all-too-intimately acquainted,
and rising a new self more fully Christ then before. Yet it has not
come to End, heis notyct all indll, though at times of great change
it may feel as ifit were so, and many revival movements and sects
have come to grief because they took the cxperience of anticipated
glory for proof that all was glory. We know, too, that the scope of
a transforming experience depends on the degree of ‘remote
preparcdness’ and on that kind of dislocation of normality we have
now seen so often.

We know, therefore, why it is that all poctic scenarios for the End
include unrest, uncertainty, a sense of doom and finally disaster on
a scale and of a kind unprecedented in the imagination of human-
kind. And that is the final baptism, the death of the body of Christ
as a Church, which is now still partly unsaved, fleshy and subject
to death. When we spcak of Judgment and of the Doom, we are
speaking of the pre-conditions of that baptism: the questioning, the
stripping, the descent into the waters. When we speak of heaven,
or glory, or thec Second Coming, we arc speaking of that which
comes from the font, washed and changed, the ultimate ‘frecdom of
the Children of God's which is Christ, when ‘wy [plural] become
the perfect human fully mature with the fullness of Christ himsell
(Eph. 4:13) (". .. to the measure of the stature of theg fullness of
Christ—RSV). This is the point of breakthrough, when what has
been formed over ages becomes apparent with great suddenness
and in a quite unexpected way.

When that day comes, the food which nourished the body in the
time of growing will no longer be needed. But up until that moment
it is indeed needed, yet the way in which the nature of that food is
understood changes. The Church’s awareness of the Eucharist has
changed decply and more than once, and the kind of consciousness
it has of itsell under this sign is the kind of consciousness it has of
itsclf” gencrally. When sharing in the Eucharist is regarded as an
obligation the Church is a system of obligations. When the Eut-
charist is enthroned and given royal honours, the Church behaves
like a King. When the Eucharist is the food of little ones, the Church
is the realm of the little ones. Realizing this, if’s then turn back to
the symbolism of Miller's story, the conclusion we are faced with
is startling.
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The gesture which, in Miller’s story, finally convinces the dying
Abbot that Rachel is a being of ‘primal innocence’ is that of taking
the ciborium and giving him holy Communion. But the innocence
of undiffercntiated oneness is that of the unborn, unfrec, who know
without knowing. ‘Flesh knows what spirit knows, but spirit knows
it knows’, said Williams' archetypal poet and lover, Taliessin. Un-
fallen, ‘primally innocent’ flesh knows, but it does not know it
knows, and it is in choosing to know, but not in exchange, that it
falls. This gesture of Rachel’s, then, cannot be that of primal inno-
cence rather it grows from the wisdom of ¢lory, which knows in its
esscntial being what it sces and touches, not merely with the limited
knowledge of senscs and laborious intellect,

The reborn Church gives to the dying one the body of Christ
which is the lifc of both. It is very willing to do so, but the old is
less willing to recei  it. Often enough it tries, as Zerchi at first

docs, to prevent what it feels to be an unworthy, even sacrilegious, -

action. But it learns, as the dying Abbot learns, and in humility
receives the Lord of both.

This is true at two levels. At the wider symbolic level the new
body of Christ, as soon as it reaches that degree of self-knowledge
which enables it to recognize itself as such, wants to reach out and
share its life with those whose life is from the older Church. Some-
times it is welcomed, sometimes repulsed. Sometimes those who are
of this new body are too ignorant and prejudiced to recognize
fellowship, sometimes this is true of the old.

At the level of specifically Eurcharistic fellowship the situation is
much more open than many people imagine. The bread is more
often broken by the old Church for the new than the other way
round, simply because the sheer poctic richness of the cucharistic
signs takes time, and living, to realize. The young little Churches
which make up this revivified body arc often youthfully clunisy in
their handling of the mysterics, as indeed were the first little
Churches, but the truthful passion in them finds a way. They learn
by a combination of imitation and intuition; they celebrate, and
cclebration forms and changes them and itself. They begin to realize
the thing they do and are, then they share the bread and wine, and
if the ‘old” Church cannot recognize it with them they will know
him in the breaking of bread” in any case, oficn without feeling any
nced for ordination.

This fact of non-ordained cucharistic ministry is also linked to
changes in definition of roles, and in particular of sexual roles, in

¢
new Churches. Itis not for nothing that Miller’s Rachel is not only Ny la.g,

-aly” but female. Miller's book was first published in 1959, and part
cf it appeared several years carlier. That was not a world in which
laywomen distributed holy Communion in a Catholic monastery,
cven after it had fallen down, and the significance of Rachel’s action
is that of a radical departure from expectation and even propricty.
In the little Churches now finding themselves in Church roles,
boundaries have melted, but not into vaguencss. The old boundaries
which have melted were needed in their time (and still are in many
places) to facilitate and protect essential exchange. The old roles
did the same; they articulated the body of Christ in ways both
socially appropriate and symbolically beautiful and meaningful. But
they arc not, and never were, the only way in which the body of
Christ could know itself and give itself,
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As Vincent Donovan realized when he baptized his Masai con-
verts, new Churches must discover their reality as body of Christ
out of their own cultural identity, transformed but not obliterated:

The baptisms, as they took place in the six communitics, were
simple affairs .. . it would be up to them, not me, to cnhance
those cssentials in any way they wanted in later ceremonies, and
enhance them they did, as the months progressed, into very
claboratc baptismal liturgics. They were makers of liturgy, in
their own right, as pagan. Liturgy is part of a culture. So is a
way of praying, Now that the gospel had come to them, they
would have to have their own liturgy, their own way of praying.
That was thfir affair. Mine was the gospel.

galley ends
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2 Mw .
3 The Passicnate God
L g Galley 37
"6 It is a little like what one might sce il one dropped some brightly
-7 dyed and oily liquid into a glass vessel of clear water which was
. 8 swirling quite quickly through and round and among lumps and
9 arches and spikes of utone placed in it. As long as the water was
10 clear (beforc the dye was put in) the solid objects in it would give
11 the obvious ‘shape’ to the colourless water, indecd they would
12 appear to be the essential things without which the water would
13 have no ‘shape’. But once the dye was dropped in it would follow
14 the currents of the moving water, and the pattern of the actual flow
15 of the water would become apparent. It would become clear that
16 this flow of water was itself the esscntial; the stones could even be
17 removed altogether, after which the pattern, though different, would
18 still be beautiful as long as the water moved. This is a clumsy
19 comparison, but it may serve to illuminate a shift in the mode of
20 awareness which is hard to describe. It suggests the reason why
21 traditional hicrarchical and ministerial roles, in the context of the
22 Eucharist and elsewhere, seem only marginally important in many
23 of the new little Churches, and why there is a stretching of older
24 theological concepts which will not serve because they were devel-
25 oped to fit an experience of life which is now irrclevant. But it is all
26 very confusing because an adequatc poctry has not yet been devel-
27 oped for it. It awaits its Taliessin, the king’s poet who can accurately
28 trace the diagram of glory in this new fellowship of the Round
29 Table. (Perhaps he will be African). So, around this table, pricst
30 and philosopher, buffoon and princess, child and wizard, poct and
31 king, exchange life and meaning. Fqual and unequal roles are not
32 fixed solids but points of identity apparent only in the flow of
33 exchange.
34 There is one other sign of the End which we can discern in the
o '35 symbolic scenario of Miller’s novel and in the life out of death in
. . 36 the Church which we are actually sceing, but it comes at us algs,
37 as it were, from the End itsell, It has to do with Rachel, who is
i 38 lay’, female, ‘marginal’ and very odd indeed, and it has to do with
© 39 Wisdom, the feminine experience of divine activity, and so with
P40 Christ, who is incarnate Wisdom. It has to do with the new com-
j 4] munitics, and with the End and the signs of the End, for among
. 42 these is ‘a woman clothed with the sun, and on her head a crown
P43 of twelve stars’. The detailed study of this must be pursucd in the
P44 next chapter, for we can see now how the theology of the Church
t 45 is intimatcly linked to the theology of the last things. The Christ
C | 46 who is to come is Jesus who was born at Bethlchemn and died at
| 47 Calvary and rosc from the dead. His body is the gathered people
\ i 48 who have died with him and live by his new life, but just as that
s P49 life on carth passed through sphere after sphere by the force of
P50 passionate love, so his glorified body comes to its fulfilment because
i 51. the same love thrusts against the barricrs of refusal, wherever there
{ 59 are those who are willing to become the God-bearers, bearing into
53 the dying world and dying Church the body of its new cternal life,
I
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54 So the experience of the uprush community of recognition of the

55 life they share, and this is indeed the End, anticipating its proper

56 time, just as in the carthly life of Jesus the power of resurrection

57 broke through before duc time, because love required it.

58 Whenever the thing happens which must happen, it will come as

59 it did at first. It will come when obscure longing and need have

60 prepared the way, when bewilderment and the failure of all that -l

-6l scemed sccure have shaken minds and hearts. It will come where 2

62 and as it is not expected, and it will come on the other side of a gap

63 so unimaginable that it annihilates all expectation, 5%

64 It will come quietly, for the uproar and the destruction will be . ? :
; 65 the uproar and destruction of its enemies, and they will make much %
. 66 noise and will persccute the tender body of Christ as they did before. fs:
. 67 And his enemices will be those of his own houschold, incvitably, for ' 5k
. 68 the lover is the fool of the family, contemptible and irrelevant, E
. 69 Brother will denounce brother, and the Round Table will be split E
- 70 and the Grail withdrawn, but those who have seen will be drawn g
) after it, yet always quictly. i

72 Perhaps the day of judgement, of the final choosing and refusing : g

73 of Exchange, will be very quiet. What is there to shout about? The . &

% trumpets arc in the ears of those who turn away. What comes then L
L 75 must be strange and terrible to human imagination, but we do not v
.76 need imagination for this encounter. After all, we have known him
LT a long time. '
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lIhe Passionate God
Galley 38

7  Clothed with the Sun

It is clear by now that there is an intimate connection between the
Jast things’ and the contemporary being of the Church. The naming
of Jesus as incarnate wisdom provides the bridge between the two
since it is his body which has been growing towards its maturity
through the centurics and has come to a particularly important
crisis of growth at this point in history. It is in the light of this
realization that we are now able to understand the way in which
the Church has to live its inbetween state, actively exchanging the
life of resurrcction so as to hasten the coming of the End. From one
point of view, the work of the Church is simply to bring about the
‘second coming’, since all depends ou the free response of human
beings to the courtship of God’s love.

Onec of the most complex and mysterious figures of the Apoca-
lypse is thc woman ‘clothed with the Sun’ who was in labour with
the child who is to ‘rule all the nations’ and had to be rescucd from
the vengeful dragon. This is clearly, in some sense, Isracl, ‘mother’
of the Messiah, but she has also been secn as a figurc of the Church
who is to be saved from the dragon of persecution. She has also
becn identificd with Mary, who bore the saviour, and indced at onc
point the woman’s child is distinguished from ‘the rest of her
offspring’ on which the dragon went to ‘make war’ when he could
not catch her. But there are two things about her which are clear,
in any casc: she is a figure who belongs to the End, and she is
female. This is a woman who is a mother, in some sense the mother
of Christ but also of the Church. And she appears at first ‘in
heaven’, ‘clothed with the sun, with the moon under her feet, and
on her head a crown of twelve stars’. But she is also on carth, where
the dragon attacks her and she has to flee ‘into the wilderness’
where God will keep her safe and ‘nourish® her. The enmity of the
dragon is directed at the woman herself, not just at her child, for
he pursucs her even when the child has already been born and
‘caught up to God and to his thronc’.

It does not scem particularly fanci] to conncct this image with
that of the feminine Being who ‘is more beautiful than the sun, and
excels every constellation of the stars’. I am not trying to pull any
tricks of interpreation out of the apocalyptic hat but only to suggest
that the femaleness of Wisdom, of Isracl, of the Church and of
Mary are symbolically linked, not because anyone plansit that way
or necessarily notices the links, but simply because symbols work
like that. This femalc figure, then, will also be linked to pagan
goddesses, to the feminine images of the Magna Mater, of fertility,
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of night, and so on, all of them (including the scriptural personifi-
cations) appearing in dreams and myths at all times. But the Book
of Revelation, which is a Christian work, firmly places this arche-
typal female in the context of the End. Even if the author’s sym-
bolism was intended to apply to a particular set of historical
circumstances, which are not ours, it remains truc that this ‘dream’
is a powerful poctic account of what the writer considerced to be in
some sense the ultimate cvents of history. So his description of the
woman is not simply an cvacation of the Ewig-IWeibliche in a Chris-
tian context, it is the result of a definite sense that, whatever her
other symbolic associations, she is an inextricable part of these final
events.

Curious parallels do emerge between the account of the adven-
tures of the woman who was ‘a great portent in heaven’ and the
other events I am about to assemble very briefly, but they may well
be quite coincidental and I do not want to stress them, unless
perhaps they seem to come under the heading of ‘oddness’ in the
category which Jung called (synchronicity’—that is, things which
have a real connection which is not a causal one. All I want to do
here is to sct the strange figure of thc Woman in heaven at the head
of this part of my study of a Church, which is struggling to discover
and live a new kind of being in the image of Wisdom.

In the last chapter I noticed that two characteristics of the ‘new’
Church are the fluidity of roles and the ‘overturning’ of the struc-
tures. It is clear that the increasing prominence of women in min-
isterial roles in the Church is not due to women being ‘promoted’
to male clerical roles but more to the fact that older ministerial
roles are dissolving and new oncs have not replaced them, but a
whole new experience of ministry is emerging instead, in which it
scems no odder for women than for men to be doing all kinds of
things in and for the church, not all of which have been thought of
as ‘ministerial’. They include going to prison, healing people,
preaching and political agitation, for instance. By thesc means,
among others, the older structures arc cffectively overturned, and
that means that the ‘bottom’ people come out on ‘top’, as indced
Jesus said they would, but ‘on top’ does not mean that the situations
have been reversed and the oppressed are now the oppressors, as
in the usual revolutionary modcl. It means that the vitality of the
‘gross roots’, the place where things have always grown, is now
recognized as having primery significance and is therefore to be
served by those who formerly meraly organized. Itis in this situation
of radical change that the meaning of the feminine in the Church
has to be understood. The readicality of the change can actually be
mcasurcd by the fact that it makes not only possible but casy and
obvious a change in the ‘feel’ of sexual roles in the Church which
at onc time would have seemed unthinkable.

Whatever other divisions there may be, of race or function, sex
roles are the most obvious and ultimate, and their symbolism is at
the basis of myth in cvery culwre. Through most cultures the
symbolism of the feminine has been connccted with all that is
carthy, dark and unconscious. Itis the realm of night and of hidden,
mysterious things which arc often dangerous and even deathly, It
is also the place from which new life comes, for all growing things
and for people, born from the carth’s womb, and thercfore it is also
the source of inspiration and of mysterious knowledge. (The Muses,
as well as the Fates and Furies, are feminine). The realm of the
femininc is initially a hidden region; its wisdom is conveyed in
ambiguous signs and imparted in sceret rituals, in caves and grot-
toes and wooded places. It is contrasted with the realm of sky and
consciousness, the masculine which is the place of daylight and
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clarity and reason and conscious decision.

Real mnen and women have always reflected, or rather embodied,
these symbols, though the rclationship is not simple. Therefore (to
simplify in a way which is inevitably misleading) when pcople
fearcd the dark and sccret things, or when urbanized cultures grew
to despise and dislike the carth and its fertility, women suffered
accordingly—and women themsclves often enough felt it to bre right
that they should do so, because they too knew themselves in that
way, since their conscious minds moved in the only available con-
scious patterns, which were masculine ones. But some knew in
themselves a power to rule and guide or to enslave and possess;
they were pricstesses or queens, or witches, They claimed and got
worship and service from the men they guided or captured. Adored
or suppressed, the feminine was the hugely powerful, fertile thing
from which all life came; but it could not know itself as itsell in
human terms. It could be Divine Proserpina or Holy Wisdom, but
it could not be human; it was just the un-human quality of the
feminine in women that made them so suspect and so mysterious
and so powcrful. They, or rather their femininity, emerged from
some strange region which could not be made everyday or tamed.

But at a certain point Wisdom took flesh, became conscious,
made decisions and shone with a light that enlightened the nations.
As we have scen this did not alter everything all at once; in fact it
altered some things only very slowly and some (it scems) scarcely
at all, becausc the blockages to resurrection were so great. The
awarencss of the drastic change in the meaning of the feminine did
change things at first. Women in the early Church had a new sensc
of themselves, and the men had this sense about the women, so they
achicved new status roles very quickly, but this did not last. Tt was
ane of those breakthroughs which come too soon and cannot be
assimilated into the rest of life. But somecthing emerged into the
awarencss of the church in the gap left by the lost sensc of Christian
women as mediators of Wisdom. This was the cult of Mary.

It was not, as some have supposed, a thing devised in order to
suppress women. The desire to suppress the Woman altogether was
certainly very strong and the ‘dragon’ tried very hard indeed to
destroy her. The viciously anti-feminist language of some of the
Fathers of the Church (otherwise, it seems, kindly, pious and
reasonable men) is a sign of how unnatural it was for Christians,
sharers in the body of him who is incarnate Wisdom, to suppress
the feminine in the Church, The fear of the feminine was so strong
that they had to do so, but unlike their pagan contemporarics, who
found it quite casy to despise women without getting angry about
it, these Christian men worked themselves into a fever of neurotic
repulsion at the physical femininity of women, This is onc more
cxample, indeed, of the way in which the spread of the power of
resurrcction in human lives often actually increases sin at the point
of contact.

The emergence of the cult of Mary in the following centurics is
an example of the way in which the power of love pushes its way
through whatever channcels arc open. If one is closed it will find
another, and when the way to the frecing of the ferninine as incar-
nate was blocked in the conscious minds of Christian men and
women it found a way to penctrate Christian minds symbolically.
But the symbol was no goddess but a living woman, and although
there have been times when Mary of Nazarcth seemed almost to
disappcar into the *Woman clothed with the Sun’, she never entirely
did so. The crowned and adored Madonna was still the girl from
Galilce, and she kept Christian feet on the ground. She worked in
many ways, but all of them were more or less carthed. She was the
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lady of the Romance cults and made a real though minor break-
through into consciousness in the women who were the poets and
arbiters of Romantic love. She was clearly Beatrice, and she was
even (rather weirdly) Good Qucen Bess, the Virgin Queen.

Hers also was the strange and misleading aura which gathered
around ‘religious’ women in the nincteenth century, though it never
touched the men, however holy, unless they were young enough to
be capable of carrying a feminine projection. This ‘aura’ made it
hard for them to think of themselves as Christian women, something
more invested with a symbolic role as Brides of Christ which was
as heady as it was paralysing to them as ordinary sinners in scarch
of love and death. (When they finally succeeded in shaking oft this
symbol it lcft them fecling so naked that they weren’t sure who they
were any more, and many of them left their convents to try to find
an identity.)

Another emergence of Wisdom-consciousness took place in that
off-shoot of English Quakerism which flourished in the United
States for over a century but has now dwindled to a handful sur-
viving in Haine. The ‘Shakers’, so nicknamed because of the ecstatic
dancing which as a feature of their early worship-meetings, began
with revelations received by their Poundress, Mother Ann, the wife
of a blacksmith. She and a few followers emigrated, and from that
group grew a new and unique lived theology. Throughout the his-
tory of the Shakers both sexes lived and worked side by side in a
state of absolute equality at every level, but with differences of
functions, which divided along fairly traditional lines. They were
always celibate, though men and women lived in the same houses
and at onc time they adopted children as part of their work. Their
theology reflected this sexual balance (or the other way around,
whichever you prefer). To them, the Holy Spirit was ‘Our Mother
the Spirit’, and the male incarnation in Jesus was balanced by
Mother Ann, who was regarded as the female incarnation. The
result of having an explicitly feminine source of divine inspiration
can be discerned not only in the cqual status of the sexes but in
their attitude to material reality. They shared the suspicion of
sexuality and the body with the rising evangelical movement of the
time, and it was reinforced by Mother Ann’s,

This fear of sex was common to most of the many sects which
flourished and soon died in the New World at that time and was
unusually combined with a rejection of all natural and man-made
beauty and a cult of primitveness for its own sake, even among
purely secular Utopian sects. But the Shakers, on the contrary, had
a

cfficient as they could make, and they planned some advances in
farm machinery. They felt that in making things well they were co-
opcrating with God—a very ‘Wisdom’ concept. The result was that
the buildings, clothes and furniture they made reached a level of
functional grade whose simple decoration is incxtricably linked to
structural necessity which has never been surpassed and seldom
equalled. Genuine Shaker furniture is now prized very ncarly ‘above
rubies’, and even copies of it arc more and more popular and,
rightly so. To visit onc of the Shaker villages, now repaired and
furnishcd as muscums, gives an insight into a way of life of aston-
ishing harmony and integrity. Shaker worship used unaccompanicd
singing and above all dance, and this also is evidence of the strongly
incarnational fecling for life expressing itself in a ‘Wisdom’ way, for
music and dance articulate better than anything else the mobile
and penctrating characteristics of divine Wisdom, present through

all material reality not as ‘static’ but as giving and recciving life in “
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the dance of continuing creation,

The Shaker phenomenon was isolated, and its accidental oddities
no doubt helped to reduce its influence. In any case it had no links
at all with the feminist consciousness which had been developing
for decadcs alongside it in America. The full theological significance
of that movement, not only in America and Europe but eventually
cverywhere clsc as well, can best be seen in the light of a theological
event which appears, at first sight, to have nothing whatever to do
with feminism.,

In the twenticth century something happened which showed that
the symbol had becn working, spreading and changing things by
the ways of exchange in the characteristic manner of wisdom as
Scripture describes her, until it reached a point at which it had to
break though, and then to find a language, a definition of itsclf, The
breakthrough was in practice multiple and scattered in time and
space, as it must be when it is working in real, earthly circumstances
and having to wait for appropriate weak spots. First there emerged
a few isolated cightecnth and carly ninctcenth-century feminists,
uppcer-class and highly educated, thus able to be freer of the usual
conditioning of women. Then more and louder and more strident
voices were heard, and cventually the whole wave of the Women's
Sufferage movement gathered, and there followed in time changes
in the political, social and economic status of women. With these
changes and in them, preceding them and yet dependent on them
for ‘incarnation’, the self-awareness of women changed, rapidly and
forever, first in northern Europe and North America and gradually
in other countrics as the awarcness spread.

That was the breakthrough, but its language was, inevitably,
inadequate, for it spoke much in terms of political and professionan,
and sexual freedom but littlz in terms of spiritual development, and
still less in terms of the body of Christ. Since then a scarch for
appropriately inclusive language has gone on, with some success,
and that scarch has strengthened and extended the awareness itself
and so also its practical results in the Women’s Movement. But
Christians, if they were not trying to oppose it as irrcligious sig-
nificance in it at all. Yet the thing was at work in that place above
all where it had to be at work, the body of Christ, and if it was
allowed no conscious language it could continue to work under-
ground, powerfully and increasingly, until at last it broke through
in a new way, yet in the same ‘place’ as it had done originally—
that is, in the context of the God-bearer: not Just any woman, but
the woman clothed with the Sun which s the symbol of day and
intellect and consciousness; not just any Lady (however Romantic)
but our Lady, the one for us all,

Galley 39 follows
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The Passionate God
Galley 39

In the history of the Catholic Church there are far more instances
of people having, or claiming to have, visions of Mary than of Jesus.
They vary a great deal in imaginative value, from those whose inner
logic carrics conviction to the merely silly, but all of them are, as
it were, the ‘dreams’ of the Church, bringing into its daytime con-
sciousness the symbols it needed. And in the ninetcenth and carly
twenticth centuries the visions became more urgent. At Lourdes
above all, and at Fatima and other places, visionaries (all women
or children) saw Mary and heard her speak, and her words were
always connccted with two basic Christian ideas: the need for re-
pentance and the promisc ofhealing. The effect of these visions was
more widespread than that of any previous ones, and the double
message and its bearer, viewed as communication of the Church’s
‘unconscious’ is very significant. There was indecd much to repent,
as the second Vatican Council finally acknowledged, and only when
the suffering implied had preparcd minds and hearts could the real
healing take place.

Healing was needed for the wounds of a culture which could not
sce its own limitations. It was a culture in which the feminine had
been as violently suppressed as the breasts of women who wore
bandages in order to look like boys, a ‘scientific’, ‘rational’, ‘efficient’
world which prided itself on having relegated the unspeakable to
the realm of non-cxistence.

The breakthrough in a culture which would not acknowledge the
hidden power of the feminine took negatively feminine Form, a
manipulative, cruel and possessive one. The evil which broke
through in Naui Germany had all the virulence of the Furies whose
work was to revenge crimes against the proper order of the com-
munity. We think of Nazi crimes, but the whole Nazj phenomenon
appears as a vengeance, inexorable, impersonal and unmerciful as
the Furics themselves, for the crin:: of the rich nations in steadily
and smugly dechumanizing the lives of millions, in Europe and in
all the peoples whose self-respeet, cultural identity and future had
been sacrificed to the masculine gods called Progress and Profit,
with all their attendant godlings and their cults and their ethical
codes.

But if the dark goddesses thus revenged themsclves, the promise
of healing camc from the same place, the decp place of Wisdom. In
1927 a French priest named Doncocur is reported to have said:
‘There yet remains the achievement of the discovery of the Madon-
na." He did not know—perhaps he found out—uwhat horrors had to
shake up minds and hearts before the Madonna could indeed be
discovered in a sense none could have conceived at that time. In
1950 Pope Pius X1,as of faith that Mary, when her carthly life
ended, was taken up body and soul into glory and suffered no
corruption. Protestants were angry at this unnccessary complication
to ccumenical relations; humanists smiled and shrugged at this
evidence of the incurably medicval imagination of a senile church;
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201

‘progressive’ Catholics were embarrassed and militant ones were
delightful to have yet another banncr to wave provocatively at the
world, the flesh and the Communists. But few people recognized
the nature of what had been done in terms of the growth of the
body of Christ towards its final glory. It was Car! Jung, Protestant
psychologist and sage, who made the statement and the definition
of the dogma of Mary’s assumption was the most important reli-
gious cvent for' four hulldrqd yUars,

What Pope Pius was doing, whether he knew it or not, was to
provide the poetic language which could say what had been hap-
pening to human consciouncss as Christ, Here, it said, is the arche-
typal woman, once queen of the unconscious carth, of the dark of
night and death and mystery, from which life springs. But her great
power, once feared, adored or shunned in symbol, has been shown
to us as the light, from which light is born, and its proper home is
in that light. Eve, mother of all living, becomes mother of the One
who lives, and so we know in ourselves, who arc his body, that
which is She. We know her not as a seeret but as daylight fact. And
we know that fact not only on carth, in Galilce and Jerusalem, and
maybe finally Ephesus, but in Heaven, which is the place of perfect
Exchange. There, She is at home, she is exchanged in and by Them.
She is their Fourth who is Us. She is crcation, and she is Mother
of God, and so God is in her and we in her and we in God, and all
is in the exchange which is glory and this is truc now,

This is present fact but also a fact of the End, in the body of
every woman—and every man. Pictures of the assumption of Mary
often show her ‘clothed with the sun’ and crowned with stars, The
symbolic identification is a natural one, but it clearly ‘says’ that
Mary is a fact of the End. Human nature, one with hers in the way
of cxchange, can ‘already’ be seen in its proper relationship to the
Three-in-One of whom it isrthe image, yet the relationship is ‘not
yet'. Its fullness belongs to the End, but we need the symbol of it
consciously understood to show us how to ‘hasten the end’ by the
way we live herc and now.

Nothing will cver be the same again, because once a fact has
been stated it cannot be un-stated, and we have to deal with it,
cither by responding to its implicit demand or by refusing to do so.
It has its cffect anyway, so that from that time on, explain it how
we will, the build-up of longing and need in the Church became
increasingly iinpossible to contain. It found its weak spot in 2 man
called John who summoned a Genera Council when everyone had
been saying there never could be such a thing again. As it was
through John that Jesus came to his baptism and knew his being
as beloved of the Father, and the end and purpose of that in death
towards life, so, through this John, the body of Christ came half-
knowing to baptism and learned in great agony its own name and
its own nature as dedicated to death. Old ways fell apart; the will
of the Father was spoken. ‘

The dam, solid for centuries, broke, and through the breach
flowed the fury of long-restrained waters. In its destructive onrush
it met the inflow of other waters, and they carried away in that
combined flood not only much of what had been thought to be
essential in Roman Catholicism but large and structurally crucial
chunks of other Churches as well. As it went it overran the banks
assigned to it and flowed far and wide into secular regions and into
other religious tradition. The half-demolished structures showing
above water could still be used after a fashion, but the life-giving
water of regencration lapped along new shores once thought infer-
tile. In the moistened soil sceds long dormant woke and put down
roots and thrust up shoots, and strange new plangts grew along

¢

- ISR
NS

1

AVrGS

Focge.

Pt ,‘.%

Y

»,
y

T

b

ndwk}

i S8

AT T A TR RS T e e

] R W
e A Tbid

AT S et s e

-

&2y
o <=
ot

{




114
15
16
17
118
119
C120
c 121
192

123

124

125

1%

127

128
. 129
130
131
132
133
134
13
136
137
138
139
140
14]
142
143
144
145
146
147
148
149
150
151
152
153
154
153
o156
- 157
158
159
160
161
162
163
164
165
166
167
o168
169
i 170
, 171

172
173

PASSON$339 (3)

these “wilder shores of love’.

Among the things done by that superbly destructive Council was
the re-presentation of the figure of Mary as essentially to be seen in
the context of the Church, for it had become impossible to isolate
her in impotent splendour. There js about this both an historical
justice and good psychological sense in terms of Mary’s rolc in the
Church. In the record of the carly Church Mary docs not appear
at all aficr the day of Pentecost, nor are we told if the risen Lord
appcared to her, and most of Jesus’s carthly family are-similarly
abscnt. They were, however, a closely-knit and ‘highly motivated’
group, as we can tell from the Gospel accounts of earlier days, and
it is casy to believe that they might claim a share in the dircction
of the new Church which posed a threat to its decper sense of what
Jesus meant by 'brotherhood’ and ‘family’. If so, there was probably
considerable conflict, and the non-mention of Mary and her rela-
tives makes sense. In a sense, she was too important. The leadership
of a wornan with her gifts and her unique relationship to the Lord
would have been bound to distort the attempts of the young Church
to make its own misakes and find its own way to be the body of
Christ. She who had borne that body in Bethlehem must have
known this as any intelligent and sensible mother knows it

After this necessary scparation the relationship of children to
their mother often involves ‘using’ her symbolically, either positively
or negatively, but eventually, if all goes well it becomes possible to
discover a new, decper and much more ‘real’ relationship, in which
the mother can be, indecd, at the heart of things, though not
neeessarily with any great need for outward show, It is just ‘natural’
for her to be there. This is, in a sense, what the Catholic Church
has been doing with the figure of Mary since the Council. She js
‘there’ in the persons of ordinary people, but especially of course of
women. Onc of them drove a modest but cffective end of the wedge
into the vast structure of male ecclesiasticism, by being physically
present at the Council, even if only as obscrver.

That was long ago, and what s happening now is something
nobody foresaw. Even those who press for the ordination of women
sec that asintroducing women into the older, dying body. But what
is actually happening is that the feminine in women and men is
becoming the body’s genuine life, not displacing the masculine but,
at last, married 1o it.

The obviously changed and clear influcnce of the feminine in this
new sphere into which the Church has broken is a sign of a new
degree of integration of the body of Christ in all its members. When
this kind of wisdom has appeared symholically in myths it has
always signalled the destruction of a religious system which had
included God in isself, In the Northern myth (in Wagner's powerful
re-working of it) Brunnhilde was the favourite daughter of Wotan,
Father of the Gods; she was his faithful reflection, doing his will on
carth. But Wotan became spokesman of a system designed to protect
human beings from the challenge of love; law allowed no exchange
of love outside its own structure, Out of compassion Brunnhilde
opposed her Father’s decree that Sigmund should die, and when he
had died nevertheless she saved his sister-wife Sicglinde, hiding her
in the forest so that she might bear the expected hero-son. For her
disobedience to the system of the gods Brunnhilde, the immortal
Virgin-warrier, was banished to mortality. As a mortal woman she
was woken from her fire-protected sleep by Sicgried, whose birth
she had made possible, and as mortal woman she loved and was
loved. But the Law, in its Teutonic avatar, had its revenge. Decep-
tion and hate and treachery (the world of sin, which the law cannot
change but can only organizc) brought humiliation to Brunnhilde
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and death to Siegried, and at last she mounted her great horse and
rode into the fire of his funeral pyre and dicd with him. But her
action, her kenosis and death for love's sake, brought the wholc
structure of the old gods crashing down in the falmes of the final
Gotterdammerung and made way for a different kind of God.

In another idiom, Sophocles told the tale of Antigone, who also
disobeyed. When her brother Polynices led an army against Thebes
lo recapture it from the new king, Crcon, his brother Etcoclen
fought on the side of the defenders and won, Creon uphcld a moral-
ity of Law, saw the welfare of the City as dependent on order and
interpreted order as loyalty to the City embodicd in himself, He
gave orders which symbolize his priorities: Eteocles was to be given
the burial honours duc to a dead hero, but the body of Polynices
was to be left unburied for crown and dogs to fecd on, and anyone
who tried to give him burial must die. To deprive the dead of the
rites was sacrilege and injury almost unthinkable, it was to de-
personalize the dead by excluding him from even the shadowy
human company of the underworld; it was this belieye which gave
symbolic force to the decree, and it is a measure of the lengths to
which the embodiment of Law will 80 to suppress any challenge to
its authority.

Antigone, the sister of both the dead warriors, defied the edict
and ritually buried her rebel brother by pouring earth over his
body, and when she was brought before the infuriated Creon she
answered him in words which sum up the whole issue. Here is the
dialoguc of the moment when the point becomes clear; it shows
with jolting clarity how it is the fcn}‘inC presence in the revified
Church which reconciles the apparently irrcconcilable, and by doing
so rouscs such fear and anger in those who embody a religion
become Law (this is the Penguin translation):

Crcon: - .. nonc of my subjects think as you do.
Antigone:  Yes, sir, they do, but dare not tell you so,
Creon: And you are not only alone but unashamed,
Antigone:  There is no shame in honouring my brother.
Creon:  Was not his cnemy, who died with him, your brother?
Antigonc:  Yecs, both were brothers, both of the same parents.
Creon: You honour one and so insult the other,
Antigone:  He that is dead will not accuse me of that,
Creon: He will, if you honour him no morc than 2 traitor.
Antigone: It was not a slave, but his brother, who died with
Crcon; Attacking his country, while the other defended it,
Antigone:  Even so, we have a duty to the dead.
Creon; Not to give equal honour 10 good and bad.
Antigone:  Who knows? In the country of the dead that may

¢ the Iaw LN '
Creon; An cnemy can't be a friend, even when dead,
Antigone: My way is to share my love, not share my hate.
Creon: Go then, and share your love among the dead,
We'll have no woman’s law here, while 1 live,

A

Antigone expresses the passion of Exchange which recognizes the
underlying falsity in what scems a good and noble system when,
misunderstanding its own commission, it becomes blind to love and
so is involved in Refusal. But ‘in the country of the dead’, the
kingdom of the baptized, the judgement between ‘good’ and ‘bad’
looks different and one may indeed give them equal honour, for all
have died and so former living is irrelevant, But this is, as Creon
so rightly says, ‘woman’s law’, and he will have none of it, nor will
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any who think like him ‘while he lives’, but that is not for long.
Antigonc is condemned to a living death walled up in a cave, as so
many seck to contain the ‘woman’s law’. She hangs herself, and her
betrothed, Creon’s own son, kills himsclf also and dics in her arms.
His mother, hearing of this, kills herself at the altar of her own
home, and Creon, realizing at last what he has done (as the prophet
Teiresias warned him) goes also to death. In this way the reign of
Law is destroyed by the passionate disobedience of the feminine
which follows a deeper obedicnce, the ‘woman’s love’. Her fatc was
to share love ‘among the dead” who have died with Christ, cven
though they do not at first fully understand the significance of what
has happcned to them.

Another example of the way in which the feminine overturns
masculine structures comes very fittingly from the Gospel account
of the resurrection of Jesus. Here, too, we find the ‘woman’s law’,
the law of those who arc driven by their feminine view of reality to
‘share love among the dead’. It has often been noticed that Jesus
appearcd first of all to the women, who indeed had been the only
people, apart from John, who did not abandon him in his last hours.
This privilege of being the first witnesses has usually been regarded
as a fitting reward for courage and devotion. But I think therc is
more ot it than that.

One woman at least had, unlike the twelve, heard and believed
the words of Jesus about his own imminent death and burial. As I
suggested in an earlier chapter there were no words’in which she
could communicate to him the knowledge they now shared, but she
did communicate it in the gesture of anointing his feet, and Jesus
knew what she meant and said so. He gave to the incident an
extraordinary prominence in his prophecy that it would be spoken
of “wherever the gospel is preached’. Tt would be very surprising if
the other women had not shared her awareness. They were a small,
close-knit group, as isolated from other women by their discipleship
as they were isolated from the male disciples by custom and preju-
dice. They habitually did things together, and they must have
recognised fully and significance of Mary’s action, cven if they had
not known her intention beforehand, though it scems most probable
that they did. So this little group of disciples knew, at least partly,
the pattern of things as Jesus knew it, and with him they pondered
and prayed, and with him, when the time came, they went to the
cross and to the grave,

PASSONS$39 (6x)

S ET Y

LT AT O BT,




&)

PASSON$$40 ()

PH
Passionate God
Galley 40

As women they were more likely to have a sense of the essential
physicalness of the work of Jesus. As Mary showed when she an-
ointed him, they knew, however, obscurely, that it was important
to ‘be with’ his actual physical body. At the carliest possible moment
after his burial they needed to be back there with him, and the
words of Mary to the ‘gardencr’ show that they thought of the body
as ‘him’, not ‘it’, they were, therefore, much better prepared to
accept the evidence of their own eyes. The contrast js striking. The
Eleven, when they did finally sec Jesus, were inclined to think him
a ghost, and Thomas took a deal of convincing that what his friend”
had seen could be anything more than that, but Mary actually had
to be warned not to ‘cling’ to the body whose solidity it never
occurred to her to doubt.

The attitude of the women shows a dircctness and simplicity
which is, in masculine terms, quitc ‘unrcasonable’. They display a
typically feminine attitude w truth, The women perceived the situ-
ation from within as a whole, In theological terms this is important,
for the focus of their vision is the body of Jesus. They clung to the
body because it was not Just a body but himsclf. The masculine
logic, applicd to the appcearance of the risen Lord as in other cases,
is: ‘it can’t be so, therefore it is not truc’, The women, turning the
logic upside-down, say, ‘It is so, therefore it must be truc’. The men
had been urable to make sense of his assertion that he must, in his
body, suffer and die, so when he was arrested they abandoned him
physically and witnessed enither his death nor his burial. To them
his body, once dead, was a corpse, a thing. In a way, they were
viewing it just like the chief pricsts, and like Pilate, to whon it was
an object which might be manipulated for political purposcs. As
Green saw the body of Polinyces, so Pilate and the Sanhedrin saw
the body of Jesus, and so, reluctantly, did even his closest friends.
But to Antigone the body was her brother, and to the women the
body of Jesus was ‘my Lord’, :

That was how the women did, by identification, go into the grave
with him and were baptized with him into death, (It is significant
that the practical difficulty of moving the huge stone only struck
them when they were almost at the tomb. Their thoughts, their
being, were with the Lo, beyond the stonc.) That is wht they had
no difficulty at all in believing that it was himself whom they saw,
once they had got it clear that he was ‘not there” in the grave, ‘Why
do you seck the living among the dead? asked the angelic messen-
gers. They might have answered, very simply, ‘Because that s
where we last saw him.' It was merely a factual mistake, not a
refusal of belief. And so he had no difficulty in kommunicating with
them and could rely on them to convey his message accurately no
matter what the result. The particular kind of truth which is Wis-
dom incarnate evidently ‘gets through’ to the feminine type of
thinking, but is casily blocked by the masculine kind. It is the fate
of Brunhilde, and Antigone, and the woman at the tomb, to be (like
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poor Cassandra) disrcgarded and despised for their ability to cut
through all intervening considerations to the heart of the matter
and act on it. But Brunnhilde brought Valhalla crashing down in
flames; Antigone’s action destroyed the house of Creon and with it
the logic of Fate as ruler of mankind, and the witness of the women

at the tomb finally destroyed the credibility of law and Prophet -

except as summed up in the body of the risen Lord; at the same time,
and cqually, they descredited the old pagan myths as real ways to
God. mav o' pelog Te@vm\e ‘Great Pan is dead’, and women (who
had once bccm his devotees in his Dionysian pcrsonaluv) killed

Pan, first in Tthe cave at Bethlchem, and then at the Cave by
Calvary,

Now, in the latest emergence of the disruptive feminine, in our
own time, we find the same thing. One English priest, when he
discovered what was going on in Latin America, was moved to
almost incredulous awe by the realization of the existence of thou-

sands of little, informal communidaded de base which have grown up

all over the sub-continent. These smail *basic communities’ of most-
ly Christians are as I suggested in the last chapter, visibly the place
where the reborn Church is growing. “The structure of the Church
has been turned on its head’, he said, summing it up. With the
approxal and support of many bishops and clergy, this is the new
body of Christ, growing from within the old situation, reaching out
and rccreating in Wisdom’s way. Men and women work together
as cquals in a way characteristic of the new Church everywhere.

In the last chapter I looked at baptism as the way towards an
understanding of the ultimate being of the Church and saw how
the End is the event which, as it were, retroactively works in the
lives of men and women now, but it docs so as the Church, and in
particelar in the sudden and wholly unexpected emergence of the
reborn form of the Church. Now, secing how closcly this pheno-
menon is linked to the emergence into consciousness of the feminine,
we can also begin to see (symbolized in the ‘great portent’ of the
Woman in heaven) why this emergence is itself the most powerful
of all the signs of the End, working retroactively to form a Church
which shall indced and visibly be Christ’s bride, mother and daugh-
ter, and finally himself, the eternal feminine who is Wisdom. In
himsclf, in his human and earthly life, masculine and feminine were
wedded. In his body, the Church, that union is at last able to be
lived consciously and morc and more fully. This is indced a sign of
the End. The long differentiation is giving way to a ncw and con-
scious and passionate union, in the minds and hearts o those who
are the work of the Spirit as he revivifics the body. They not only
arc, but know they are, both bearing and bome, Wisdom and
incarnation, bride and bridegroom. ‘Flesh known what spirit kno“;{
but spirit knows it knows.’

At the Table where this body is broken, the masculine symbolism
of the victorious hero who overcomes in the struggle (the agony)
engages in joyful exchange with the feminine symbolism of the giver
of the food which is life. This is evident in the consciously symbolical
clements in ritual of the Lord’s Supper in many different kinds of
gatherings. Onc such is the exchange of ‘peace’ which becomes
bodily encounter uniting many levels of awareness, Another is the
varicty of ways in which the hody and blood are actually shared
out in the gathering—by neighbour to neighbour, by people who
offer to do so, by peaple asked to do so, as well as by those who
have explicit symbolic ministry. This shows the fluid quality of the
signification that goes on, and people learn, without realizing they
arc learning, to live their being as body of Christ in their bodics, as
bodics becoming spiritual, as spirit articulated in body. Wisdom is
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incarnate in this newly-born Church which knows itsclf, more clear-
ly than it has cver done, as the Grail, the feminine physical vessel
of vision, which is no mercly passive container but the vital, par-
ticular human body which is full of Christ.

This is where the beginning of the End has to be, as it was at the °
beginning of incarnation, and as it was at the beginning of creation
itself, when Wisdom ‘covered the earth like 2 mist’. From the
femininc principle comes all life, but now the femininc is not goddess
but both human and divine, the son from the mother and the
mother in the son, clearly, consciously, particularly, men and
women who are in their particularity the body of Christ. As she
comes to consciousicss and to clearer and clearer articulation, so
he grows towards his full stature. As he reaches ‘from glory into
glory’ becoming more and more clearly himselfin his carthly body,
so the passionate desire of the bridge for her lover reaches out to
his passion for her, and they will no longer be denied.

We cannot tell how close that moment may be, for its coming
depends on many things. It depends on the way in which exchange
may be speeded or impeded by circumstance. It depends on the
blinded but ruthlessly intelligent movement of desperate Refusal,
feeling that its time is short and anguished with the fathomless
hunger of ultimate negation. But, finally and above all and beyond
all, the time of the end depends on the response of human beings
to the love they perceive. It is only in those who recognize the \
coming of love, and give themselves to it, that the End is able to
come. Here, again, the Lover must wait, in his need, for the responsc
he cannot compel. It is in those lovers that the final baptism must(
be accomplished. As John’s vision sees it, even the forces of des-
truction must wait ‘until we have put the scal on the foreheads of
the servants of our God’, for they are those in whom the End comes,
as it was coming in the dying Irish barmaid.

In the second letter of Peter, we also found this Jidea that the
members of the body of Christ are somehow in charge of the coming
of the End. It is up to them to “hasten’ the coming of the day of
God by living ‘lives of holiness and godliness’, and there, as in
Paul’s reference to the custom of baptism ‘for the dead’, the truth
underlying the statement is made more telling for us by the fact
that the writer feels no need to explain it, but takes it for granted
that his readers will know what he means and recognize in it a
reality of Christian experience so basic that structure of custom and
conduct can be built on it without hesitation,

It is against this background that we must, then, consider what
comes under the heading of ‘moral theology’. In the curious, sus-
pended, ‘inbetween’ existence which is human history until the End,
we have to find ways tolive in relation to that End, but ways which
take account of the fact of sin, since resurrection has not yet trans-
formed all reality. And at this point in the history of that transfor-
mation we have a great deal of re-thinking to do in the light of all
that has been said here to show the almost incredibly great signifi-
cance of the changes taking place in the life of the Church, as she
becomes more and more the body of incarnate Wisdom. Thercfore
the work of the next chapter has something to do with what is
usually classed as ‘moral theology’, but the associations of the
phrase are misleading. It must be apparent from the study of the
symbolism of the feminine and its relation to the End time that the
demands made on Christians who respond to the contemporary
challenge extend into regions unclassifiable in terms of traditional
theological categorics. The breakthrough in which the whale body
of Christ (conscious and unconscious) is involved demands the
service of amour vouly in arcas of, for instance, politics, aesthetics,
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¢ 174 medicine, agriculture, sexuality, food production, industrial ccon-
175 omics and mysticism. All of these belong together and cannot be
. 176 separated because all of them are expressions of incarnate exchange,
{7
1178
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{180
_!
i
i '
.‘ !
; PASSONS$S$40 (5x)
1
R 3
C

e -

B -~ - e e o e e e & e e e —— et 2% Ay sy L

LT . - '
. —— - - . ————




MEa W

qQ\

1
- 12
.13

14
15
¢ 16
P17
|18
P19
;20
b 21
|22
|23
24
' 25
26
27
28
29
30
31
32
33
34
35
36
37
38
39
40

42
43
44
45

.
e

7’( '9 PASSONS$$41 ()

o )
lThe Passionate God

~Galley 41

8  Dying Each Other’s Life

On the day of Pentecost, having heard and been convinced, the first
converts asked, ‘What must we do? The question is the one which
Romantic passion must ask if it is to be genuine amour voulu and not
merely a transient and sclf-indulgent amour fol.

The responsc to God, in relation to the End and in the exchange
of resurrection, must be about morality and politics, ahout scxuality,
about ritval, about prayer and finally about martyrdom. Here
agair, we need proper conceptual tools which can help us to answer
the question in cach person, in cach situation, since each is par-
ticular; and such tools must be not purely intellectual but rather
means whereby the whole person may discover his or her reality-
in-exchange.

The right kind of language must have two characteristics. Tt must
image the real naturc of the Exchanges which are the life of God,
and of God in humankind. But it must do so in a poctry which
reflects for those who hear it the known truth of their particular
cultural and personal experience. In other words, the poctry of good
theology must grow from deep within the actual and concrete ex-
perience of people, so decp that when they hear that poctry they
recognize in it both the accurate expression of their problerus and
hopes and loves and the evocation of decper layers which they cannot
touch but of which they are mutcly aware, afiaid and desirous,

The need for such a language has been a problem weighing on
the minds of many Christians. In particular, the ‘theologians of
liberation’ were forced to recognize that there was just no way they
cculd articulate the connections they perceived between the suffer-
ing of oppressed people and the freedom of cross and resurrection,
in the categories made available to them by a theology emerging
from a culture with a totally different kind of experience, The
culture which shaped ‘traditional’ theology was onc in which, for
instance, the thing called ‘capitalism’ did not exist as the basically
constitutive clement in human society which it has become, shaping
only the forms of government but the thinking and feeling of both
oppressor and oppressed. Therefore different categories had to be
found, not only for intellectual clarification (though that is part of
it) but so that the lover might discover means to be and do what
his Lady required,
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To ask the question “What shall we do? is to reach out into the
whole of human life, and in order o make some sense of such
multiplicity of concern and create the possibility of continuing the
lived analysis in any onc direction there has to be 3 reference point.
We have that reference point, essentially, in the cross, as we have
seen, but in order to articulate that central fact in poetry which
images reality as people expericnce it now we need a staternent of
it which shows us the cross as it is lived in an acutgly and incscap-
ably contemporary idiom. We need to'sec how, here and now, those
who dic with Christ arc indeced making up what s wanting in the
suffering of Christ for hjs body which is the Church now.

In early chapters I looked to the lived experience of Jesus himsclf,
with his lovers, to discover the ways of Exchange which are saving,
This culminated in the scarch for the central paint of Exchange,
the cross itsclf. In this one I have chosen to take as my central
poctic statement of the cross the experience and words of one of the
lovers of Christ, a man who died in a factory accident thirtcen years
ago, aged 34,

I have chosen this particular man for various reasons. He was a
worker-priest, a young Jesuit who chose to go and work in a factory,
and live with and as others who worked there, out of love for them
and for no other reason. ‘They are fooling themselves’, he wrote
scathingly, “f they think I am going to live with the de-Christianized
outcasts to do pioneering work, to bring honour to the Society of
Jesus, or to write books, 1 am going to do this as the Father'’s work,
in order to love them, to gather them to the Father in the Son by
the power of the Spirit. This is the only reason, and it js quite
enough.” Therefore he lived tntimately the decpest and most acute
theological issue of our time, the issue of poverty and oppression in
a world of unprecedented possibility for prosperity; also a world
which, in its nasticst manifestations, is often anxious to call jtself
‘Christian’. I chose him because he was a passionate man and krew
itand knew what it meant, I'chose him, perhaps most of all, because
the kind of theology he discovered angd lived was the expression of
the Wisdomn way. He lived ‘from inside outwards’, being the source
of the Church, quictly and patiently, within the given human sity-
ation. He was Wisdom incarnate in his place and time,

Finally, I chose this man as my reference point here because the
book of extracts from the spiritual journal he kept came into my
hands cxactly at the point in writing this book when I needed it, as
a writer but also as a Christian, and therefore it constitutes a
significant breakthrough for the book and for myself, or rather for
myscll'in the book. (This is not an unusual kind of occurrence, [
think, Other writers, together with pacts, artists and musicians, as
well as people whose poctry doces not have to take such specific
forms, will recognize how it works.) The diary is that of a man who
Was not a writer except from necessity and often wrote in snatches
at the end of an exhausting day. It is also couched in the frequently
inadequate Categories and images which were available to him,
Constantly his lived experience pushed against the barricrs of
language, and the sheer force of his need and hig love makes onc
see the reality beyond his words, but the language remains insuff.
cient. So in practice I have made usc of a kind of counterpoint
between the lived passion of this cross-bearer and the other kind of
intensity which is that of the poct, calling once more on the dense
and vivid image of Charles Williams to illuminate the bricf sen-
tences of the worker-pricst,
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Byide van Brocckhoven died ina factory accident on 28 December
1967. He had been trying to detach a stack of twenty-foot stecl
plates weighing several tons, which had become stuck while heing
moved. While he was doing this the supports broke, and the whole
stack fell over on him, throwing him back on to another plate, and
breaking his back, He died instantly, his arms thrown wide under
the plates which had killed him.

He was a man whose most obvious characteristic seems to have
been his great likeableness. He was lively, funny and sociable. There
was about him a quality of joyful and undeceived and even blatant
courage which annoyed pcople in authority, and he had an out-
spokenness and lack of polish, together with great warmth and
openaess of manner, which drew some and alienated others. He
was also a mystic, but of a kind which many would find hard to
associate with that word. Even in this brief description we can
perceive an obvious resemblance to another young man who died
at about the same age and for the same reason, for the most im-
portant, as opposced to the most obvious, thing about Egide was
that he was a man passionately in love with God. Because of that,
and in that, he was deeply in love with a great many people. He
knew where he would find God and where other people must find
him, and he died at that point of exchange of love which is the cross
of Christ. Somecthing he wrote during the year before he began
working in the factory indicates the place at which it is necessary
to begin asking and answering the question, ‘What shall we do?'

The preaching of the historical Christ, of the salvation brought
by His dcath and His life, is the final, concrete form, proper to
every expression of love, of the divine lifc which s in us and
which we know by faith; this concrete expression of love is thus
the promise that the deep desire which is in us will be fulfilled,
that desire whgih is the form assumed today by the expectation
_of the Old Testament . . .,

If Christ today still has something to say to men, it will be an

answer to their deepest desires, not a message that goes over
their heads and doesn’t reach their hearts,
« -+ Thus we have got (o find out how men of today desire God
with their wholc heart, with their whole being, in their whole
life; or better yet, how God is making them desire Him. How
can we do this if we have not come to know the men of our time
deceply, with a knowledge that only love can give? How can we
love them if we do not go to them; if we do not imitate at least
partially that total sclf-giving which moved God to make Himself
man, so that men will let us approach them?

This is what he did, and he discovered a mystical depth of
identification with his friends in suflering love which was finally
summed up by the manner of his death, He knew what incarnation
was about, and he went to meet people when they were at home,
in themselves, because there he found Christ, and so they too were
enabled to recognize that Christ who had previously been no more
than a meaningless name. He went to live, work, cat, drink, play
cards, talk and listen. He went to them where they were ‘at home!
because that is where God always is,
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He went to them, touched them, ate with themn, sweated with
them; he shared their bodily lives, because it is as bodics (not in
bodics) that people live, and live in Christ. Bodies are the places
where Christ is at home in his people, and the vision of human life
which is explicit in the doctrine of incarnation and articulated in
the language of Wisdom’s *feminine’ consciousness shows us human
bodics as symbolic systems. But the symbolism of our physical
being is not something which becamc arbitrarily attached 1o it. We
do not apprchend parts of oursclves as symbols because they happen
to have functions which make that kind of association of ideas a
natural onc; rather, the physical and the psychic functions are
expressions of each other, though the level of meaning may vary.
Charles Williams loved the symbolism of the scated body, the
straight but flexible spinc, finding poise and cquilibrium and rest
because of the wide, firm base of the buttocks, ‘the frame of justice
and balance set in the body, the balance and poise needful to all
joys and all peacc’. They are, in the poem called ‘The Vision of
Empirc’ the ‘rounded bottom of the Emperor’s glory’, but this
Emperor is God, and the bottom of his glory is, in Williams’
imagery, the area of the Caucasus, on a map which becomes (drawn
on the end-paper of the book’s first edition) a girl's naked body,
and her body the ‘Empire’. This is Ryzantium’s Empire, but it is
also the extent of the reign of God acknowledged in the flesh-taking,
and so as that flesh-taking is denied, by doctrine or deed it fails. In
the ‘Empire’ the Caucasus is the region of the Joyful, natural,
unspoiled flesh, the region of the proper delight of the senses, and
of the fertility which is theirs. This becomes something more in the
light of the Emperor:

The Empcror's sun shone on cach round mound, double fortal-
ices defending dales of fertility,

The bright blades shone in the craft of the dancing war;
the stripped maids laughed for joy of the province,
bearing in themsclves the shape of the province

founded in the basc of space,

in the rounded hottom of the Emperor’s glory.

Spines were strengthened, loves scttled:;

tossed through acrial gulfs of empire

the lost hame, the fool’s shame,

fame and frame of lovers in lowlands of Caucasia,

rang round snowy Elburz.

The organic body sang together.

The sexual imagery is emphatic and joyful. Nawral sexual love
is ‘shame’ only to a ‘fool’, it is the fame and frame of lovers’, and in
its proper usc and celebration it provides the firm base for the whole
body of Christ. The idca of the life of the senses as the stability of
the spiritual body is one that may scem odd at first, but it is a
conclusion from secing creation in terms of incarnation, A proper
sensuality must be the basis from which all upreaching of the spirit
is possible. Ifit ceases to be part of the Empire, it becomes a place
of sin, but the denial of the glory of the sensual flesh is finally a
denial of the flesh-taking, a return to the gnostic doctrine that ‘I
have a body, but 1 am a spirit”;
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(A

... none
cared how men were shaped in body or rind,

nor pined for the perfect Parousia; all gave

their choice to the primal curse and the grave; their loves
escaped back to the old necromatic gnosis

of separation, were it but from one soul.

Frantic with fear of losing themselves in others

they denounced and delivered one another to reprobation,

Williams makes a direct connection between the loss of a proper
awarencss of the body and the loss of love in the body of Christ, by
which people ‘denounce’ each other and consign to ‘reprobation’
those whose opinions they disapprove. This is what happens. First
we fear the senses because they are involved in sin, then we react
against that fear, making the senses an idol. The inkerent symbolism
of the body must be studied, and that means it must be loved, but

wisely loved, for Wisdom is never of the intellect alone, but neither]

is it 'mindiess or sclf-indulgent.

We easily lose any sense of the meaning of the human shape. One
result of this is to lose the sense of human scale in the environment.
It has taken about a century of bigger and increasingly less human-
scale planning (in apartment blocks, industrial complexes, hospi-
tals, schools and farms) and the conscious and unconscious reaction
to them in urban vandalism, industrial unrest and agrarian cyncism
and despair before people began to realize that health and happiness
had a closc connection with scale. Human beings nced human-scale
contexts as much as they necd clothes that fit them and food their
bodics are designed to digest. ‘Inhuman urban planning in practicc
goes hand in hand with adulteration and denaturing of food.) Body-
symbolism is at the root of ‘moral theology’ of any kind, \

Yet it seems possible that the very abuses have made us aware
of the underlying principles in a way which was not possible when
people just ‘naturally’ lived out their body-symbolism, more or less.
For although people arc at home now in bodics whose sexuality is
a problem in new and different ways, the very problems create a
possibility of secing the ‘organic body’ as a whole that can sing.
The collapse, or near-collapse, of traditional systems of sexual be-
haviour in the West (and gradually clsewhere) has been tragic for
many. Not all these systems were morally equivalent by any means,
but they can be taken together up to a point, and they did (and
still do where they can still work) provide people with a sense of
sexual identity, a strong and reliable framework of custom and
taboo and expectation within which the vulnerable individual feel-
ings could discover themselves., The limits might be painful, but
they were safe, and they were supportive. There were those who
found them intolerable and broke free, but for most they were
‘wherc they were at home', they were the demarcation of their
sexual selves. Even in being disobeyed, the norms provided cate-
grocis for self-undcrstanding.

This was what made it possible for people to say, at one and the
same time, that adultery was a sin, but that (for them) it was right.
‘Adultery’, in context, was a word for a certain kind of sexual
behaviour which was in the category of ‘sin’, But love for a person
to whom one was not married could lead to a strong conviction that
to make love to that person was really good, and indeed the cult of
Romantic love spelt this out and even codified it. But everyone went
on saying that it was a sin as well. In time, the moral contradiction
became intolerable, and when the Romantic revival came six cen-
turies later it blew this kind of thinking apart. The point is that
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such unexamined categories do help people to know specifically on
which side of a boundary they are, and thercfore how they may
think of themselves and others of them. This is an important func-
tion of social morality; it is part of what Paul calléd Law, which he
said came in to cope with sin, but actually increased it—because it
makes people aware of some actions as guilty and scts up conflicts.
But also it was suitable during the stage of “tutelage’ when children
of God could not yet cope with the real freedom of Church. It is
‘holy and just and good’ in its own way, but its goodness lies in the
way in which it protects immature people and socicties from having
to cope with the decper challenges of love, at Icast until such a time
as they are able to recognize such challenges without either panic
or bravado.

The danger is, as Paul pointed out, that the protection becomes
a prison, cven if a sclf-chosen one, but where there is no protection
at all (as there is not for so many now) the anxicty, the vertigo of
too many choices and no foothold, is intense. New languages of
sexual behaviour are invented to try to give people a way to make
sensc of their emotions, some kind of basis for decisions which are
decisions and not just rationalisations. But often these languages
are themachves 1ationalizadous of lust for domination, or ot tear of
responsibility, or of desire for revenge for the basic horribleness of
life.

The root of the matter is indeed language. There is no available
language of body-symbolism which could provide a really truthful
awareness of the meaning of being bodily, and therefore a criterion
for moral decision in the abscnce of older socio-sexual language.
The older languages of sexual behaviour will not do because they
were not essentially languages about sexuality at all and so were
never truly moral, They were offshoots of quite different language
systems which had to do with property, or the nced for racial
continuity, or social stability, or the pursuit of pleasure, or the
suspicion of pleasurc. Such phrases as ‘the bonds of matrimony’ or
‘to lose onc’s virginity’ or ‘fille de joie® or ‘the marriage debl’ or ‘a kepl
woman’ or ‘playboy’ show very obviously the attitudes and cate-
gories from which they derive. If we are to answer the near-de-
spairing question ‘What shall we do? in the arca of sexuality, this
is where it has to begin. We have to take bodies scriously preciscly
as bodies, whose detailed form in action, and functional form, are
the one proper source of a language which may clearly express the
amour voulu of loving response to God in Christ.

This is a fundamentally different moral approach. In a situation
in which all kinds of non-physical criteria are used for making
judgements about how people should behave physically, including
sexually, love melts away or gets knocked down. There is great
distress, and the destruction of lives and minds has been terrible.
Yet this language vacuum has created a possibility (perhaps not
very great, but real) that at least people who know about incarna-
tion may begin to discover that the proper language in which to
articulate the moral significance of the body's action must be based
on awareness of the body as a human person, but not a person in
isolation. I referred carlier to the way in which the “feminine’ aware-
ness of body as person had a revolutionary cffect both mystical and
political, and now we can sec how this kind of awareness is the only
possible source of a genuincly incarnational moral theology. ‘The
organic body sang together', as the whole person lives as (not in)
his or her body. As the body is discovered as risen with Christ, so
must the reflection on this discovery move towards a greater and
greater awareness ol its own bodily meaning. At the same time, as
the spiritual awareness of inherent body symbolism grows, so must
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the awarcness of the communal dimension, the essentially ex-
changed natures of bodily being, grow also. The ‘organic’ body is
both the individual and the whole, at one and the same time,

The whole area of scxuality is so fogged by anxicty, prejudice,
guilt and sheer ignorance that it may be casier to look for a moment
at the inherent symbolism of a part of the body, the hand, which
is not felt to be obviously sexual but which is important in itself
and sexually meaningful also, as all lovers know,

‘Hands’ is a word used to signify the whole person when he or
she is being considered as a unit of labour. ‘Factory hands’ are
people but scarcely considered as such, and this usc of body-sym-
bolism to degrade, implictly and routinely, is a good example of
how powerful the inherent symbolism can be, in this case for harm,
It was precisely this sensc of the blasphemous nature of the as-
sumption about human beings underlying the organization and
practice of factory work which drove Egide von Brockhoven to insert
himself in that appalling gap which had been created between
‘hands’ and ‘people’ and to try to cstablish a rencwed exchange at
that point which was himself, Incvitably the only possible point of
exchange was the cross.

Galley 42 follows
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3 The Passionate God
; g Galley 42
6 But hands make things, they mean the human being as creator
7 of the human environment, and so a hand can fittingly symbolize
8 God the Creator, linking God and creature by recognition of a
9 shared character, that of maker, In Michelangelo’s fresco on the
10 Sistine cciling, the vibrant hand of the Creator has just brought into
1 being the human thing, Adam, whose responding hand is still limp
12 with a lifc not yet fully aware, In that painting, the hands are what
13 one remembers.
14 Hands have this meaning in themselves but not by themsclves.
15 What is made is not for the maker alonc. To make it to share onself;
16 hands therefore mean giving, offering of sclf as one offers something
17 good to another. The lifting or joining of hands in prayer is a gesture
18 which expresses this sharing of self in such a basic way that there
) is no altering it. It is unimaginable, for instance, that a gesture of
© 20 clasping the hands behind the back could be the symbo! of prayer.
2 The hands stretched out, to other human beings or to God (and
P 22 both are meant, and must be, in the same gesture) do not just mean,
; 23 but are a giving of the whole person. The synbolism is inherent in
P24 the action, the action ‘takes’ the person into the meaning; the act
0 2 is the given person,

"2 Not only the gesture but the actual shape of the hands, which
P27 makes the gesture possible, has inhcrent meaning, Williams was
! 28 fascinated by thumbs, which make hands human and able to do
29 human things. In one poem it is Bors, the father of a houschold,
l‘ 30 who comes home to his wife Elayne and greets her as the one who
i3l gives shape and life to the houschold:
| 32
i ... T am come again
f 33 to live from the founts and fields of your hands ., .

34 On the forms of ancient saints, my heroes, your thumbs,
35 as on a winch the power of man is vound

i 36 to the last inch; there ground is prepared for the eared and

i 37 sceded harvest of Propinquent goodwill, drained the reeded
38 marshes, cleared the branched jungles where the unthumbed
39 shapes of apes swung and hung,

40 Now, when the thumbs are muscled with the power of goodwill
41 corn comcs to the mill and flour to the house, bread of love for

Io42 your women and my men; at the turn of the day, and none only

| 43 to carn, in the day of the turn, and none only to pay, for the hall
44 is raised to the power of exchange of all by the small spread
45 organisms of your hands; O Fair there are the altars of Christ
46 the City extended.
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Hands—and especially thumbs which give them their special
power and skill—bring the human person to'a point of distinctively
human activity, and that activity is one of making, giving, receiving,
typically the exchanges of the houschold, the work of the kitchen,
But the meaning of the thumbed hand reaches out to the carth from
which food comes, to give to itand reccive from it. Thum bed hands
build the house and make it home, and all in it both ‘carn’ and
‘Pay’ not as an arbitrary allocation of wealth but by the nature of
hands, which give and reccive in every act of making, for the making
can only be done in virtue of what is received, the corn to the mill
and the mill to the house. So thumbed hands mean the human
community and the whole human beings in it and all of that as the
body of Christ—so Christ as sacrifice, but also Christ as social
organism, in ‘the altars of Christ the City’ which lie in the inherent
function and shape of a particular woman’s strong litdle hands.

But hands can also destroy, with that cfficicncy which must be
theirs if they are to make and share cfficiently. They can pull apart,
smash, scize, crush, kill. The closed fist is a symbol of implacable
hatred because that is what a closed first is—it is closed against all
Possibility of exchange, it is the negation of making,

For good or 111, then, moral decisions are inherent in the move-
ments of hands. That is why we fecl a kind of basic outrage when
the hands’ movements contradict the heart’s intention. We are
aware of a horrible and improper separation, whether it be in the
hand of friendship which conceals plans for revenge, or the heart
full of love which is obliged to hide itself behind folded and unyield-
ed hands. We do not have to invent the significance of moral direc-
tions articulated in the movement of hands; they are there n our
hands’. But if we wish to discover the truth of our hands’ meanings,
and make decisions as the truth of our hands reveals choices, we
need consciously and laboriously to become increasingly sensitive
to the meanings of our hands. We can casily silence them, and
indeed we are trained to do 50, because that is one of the deathly
functions of Law. The diplomat’s handshake; the seducer’s caress;
the child’s hand held—to keep him ticd rather than to guide; the
delicate surgery of Hitler's concentration-camp experigments; the
folded hands of un-adoring worship rendered under threat of pun-
ishment; all these are things people are trained to do, which con-
tradict the meaning of hands, They are fundamentally untruthful,
and we can recognize such a blasphemous insult to the inherent
meaning of bodily being without any trouble at all,

But the same thing applics to specifically sexual parts and actions,
It is more difficult to understand wiscly in this area because the
emotions involved are so profound and so ivolent, but the same
kind of insight is needed. The synbolism of the actions of human
sexual intercourse is inhcrent, and this applics to those parts which
are not seen, the places where secd grows in the man and is im-
Planted in the woman, But the fact that the bodies of men and
women have different functions and forms adds a dimension which
was absent in considering hands. The need of one for the other in
order that the act of generation may be completed is an essential
clement in the meaning of the body as sexual. On the very precise
interaction of two bodies depends the degree of pleasure which they
arc able to share, and this giving and taking is of wholc persons, a
giving and taking which draws to a point of exchange all the Jevels
of sharedness which make up human life, from the most carthy to
the most heavenly, And it becomes heavenly not by distancing itself

-from the physical and ‘offering” all this 1o God, but preciscly by

paying detailed and loving attention to what is being done, and
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precisely how.

Because of the complexity of the exchanges which are summed
up in the idea of sexuality, it is not possible for any couplc at any
onc time to experience the full range of possible meaning in sexual
exchanges. The emphasis will differ from one couple to another and
from onc time to another. The discoveries they make may be pre-
dominantly of sheer delight, or of a kind of quict tenderness, or
perhaps of the nced and beauty of restraint and sacrifice for the
other’s sake. They may come upon fear, or cestasy, or tremendous
laughter. They will also discover the evil in themselves, even without
intending any. Some couples will be joylully aware of the life-! ring-
ing outcome of their intercourse, and desirc it, while others may not
advert to it at all. Because of this varicty of levels and of categorics
of feeling and intention in specifically sexual exchanges, and espe-
cially because of the ambiguity of the procreative possibility, it is
harder to become sensitive to the moral directions inherent in sexual
form and action. But, just as with the hands, the body-symbolism
of sexual behaviour is that of the whole person, inescapably, and
not only of the whole person but of the person as part of the organic

body, whose actions ars therefore without exception: the actions of

that communal body and have no human meaning apart from it.
This is why the claim to moral autonomy in the area of sexuality
is mistaken, if understandable. There is no such thing as private
sex, not because people (in State or Church) have made rules about
it but because the shape and function of the body, as it discovers
itsell sexually, says things about sharedness in every aspect. Sex-
uality threads people into the network of human community his-
torically and socially. That is its nature.

It follows from this that we have to say something which sounds
impossibly hard: to be truthful, sexual behaviour must be directed
to a greater and greater conformity to the actual bodily facts, ex-
pericnced as the facts of whole human parsons-in-exchange. As the
hands discover the articulate moral dircction and spiritual insight
and aspiration, so also, and even more deeply, do the specifically
sexual parts and functions. Even more, here, does an untruthful
gesture betray the human integrity. All this, when we try to apply
it, creates a necessity to make what look likc appallingly rigid
judgements about such things as the usc of contraceptives, about
homosexuality, about the indissolubility of marriage. This criterion
makes us perceive as untruthful any usc of bodies (that is, of people)
as sexual which fail to express atg very level of the human person
the full symbolism of bodily sexual being, which is to be exchanged
physically and emotionally and in relation to history and to the
community, and as particular and passionatc incarnation of divine
love, totally given the reccived, creatively poured out without re-
serve and in cternal fidelity. That is the kind of thing sexuality is
and says, in itself. Thatis why the conscious commitment to such
an cexchange has to have the charactr of ‘sacrament’, for it makes
actual and bodily in a special and particular way the passionate
love of Christ, which gives life. And that is why it can only be fully
scen ‘in Christ and in the Church’, as Paul says. That is its meaning,
in the context of the whole Body, yet it is a meaning hard to discern
and quite impossible to live.

Itis impossible to live it—literally impossible, It is impossible to
put into practice fully what I have just been saying has to be done,
because of onc huge fact which, literally, ‘gets in the way'. That
fact is sin. We live, bodily, not only in exchange of the body of the
risen Christ but in the cxchange of sin. The whole bodily situation
is a sinful one, whether or not anyone will evil, The greatest saints,
the most ardent and sclfless lovers, arce in it. It is how we relate to
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cach other. Sin is refusal, it blocks and distorts, and it docs this ‘in
the nature of things’. Because it is in the network of exchange, that
is how life, bodily life, is. And so the very sensitivity which shows
us the truthful direction of bodily action and funciion also shows
us, over and over again, that it is impossible. This is, of course, the
situation which necessitates the phenomenon of Romantic passion,
as we have seen. '

What docs this mean for our bodily being in the ways of love? It
means that, over and over again, the ways to the proper and fully
significant exchanges are blocked. They are blocked by heredity, or
by conditioning, or by circumstance. People are made incapable of
the ‘proper’ exchange of love by false idcas about sex which make
free and joyful self-giving impossible; they are blocked by economic
pressures, creating fear of more children; they are blocked by the
kind of systematic destruction of male sexual sensibility which
makes tenderncss to a lover impossible; they are blocked by deep
seated fears of the feminine (in men and women); they are blocked
by physical and nervous illness; they are blocked by political propa-
ganda or the huge pressure of public opinion; they are blocked by
shecr unhappiness; they are blocked by the little-understood psycho-

" physic®® facror§ whith can make the opposite sex repellant’a 4 -

sexual partner. There arc as many kinds of blockages as there are
people.

But we have learncd all through this book that when love comes
up against an obstacle the thrust of passion will try to find a weak
spot. I the obvious way ahead is blocked it will find another way,
unexpected, unwanted perhaps. In the application of this to matters
of sexual morality, sensitivity to the passionate nature of love in all
human bodily relationships makes it clear that we must be able to
say two things about them which are only apparently contradictory.
The first is that there is, indecd, an absolute rightness in this as in
other matters. The discernment of itg depends on a sensitive love
for the actual bodiliness of God's beloved. There is ‘absolutely’ no
room for comprormise, the demand is total, in so far as it is discerned.

The second is that love must find a way to exchange, even when
the way discerned as fully truthful is blocked. It will go round,
under, over; it will smash and destroy; but it will get through by
some mcans. And the very distortion, the weakness and sensc of
wrong, the unfulfilment and loncliness, are the ways in which love
creates an even greater channel for itself. The prostitute with the
heart of gold is not merely a sentimental cliché. The woman who
sticks stubbornly to a brutal man, or the man who nurses an invalid
wife for ycars, are living proofs of how love finds a weak spot and
grows to hcroic proportions in relationships which are basically
‘wrong’. More problematically, the broken marriage may have been
broken by love; many homosexual relationships exhibit a fidelity
and tenderness whose holiness is evident; even the promiscuous
may be in pursuit to elusive truth, though in paths narrowed to the
point of asphyxiation by fears and falsc doctrines.

That is not to say that sexuality cannot be used as a way of
refusal. It is onc of the most effective ways of refusing exchange. As
the hand made to give and comfort and build can also tear aparts
and smash, so sexuality, which mcans sharing and life-giving and
passionate truthfulness, can deccive and corrupt and utterly destroy
a human personality. This scarcely needs to be said. What I want
to outline here, for others to fill in, is simply the way in which an
understanding of body symbolism as discovered in the way of Ex-
change shows as simultancously the possibility of true and precise
moral judgement and decision and also (at the same time and by
the same criteria) the glorious ruthlessness of divine love in finding
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a way to give itself jn a bodily situation distorted by sin, Truthful-
ness and compassion, clarity of judgement and tenderness of action,
are not opposites but two results of the same vision, This was how
Jesus saw things. His demands were as absolute as heaven ang hell,
but that very fact made him furiously tender to the damaged and
the weak and the muddle-headed. Iy s only by striving in all
huniility o see things as he did thay his Church can be faithful o

We cannot admit compromise, but we must admit compassion
and indeed be filled with awe and gratitude because Jove docs break
through. And in aJ this we have to assert, especially, the truly
heroic kinds of breakthrough which happen when a man or woman
whose need for sexual sell-giving in love s blocked (by a hideous
marriage, by homosexyal tendencics, by severe risk of damage iy
casc of another pregnancy) strives even in this situation to live his
or her body symbolism as far a5 j is possible according to its
inherent meaning, and is therefore incvitably obliged to refuse to
take the available paths of physical love which do not reflect that
meaning. Such a choice js beyond question heroic, and if it i taken

out of love jt breaks through 1o that which fulfilled sexual Tovejs
" “*lso secking. It breaks through because only in that further sphere

of lived but transformed bedilness cap sexuality be recovered s
human and holy. This is a rea] choice, and it has aboyt it a decp
and passionate rightness which does cxtraordinary things to such
a person. But not a) have, at the time when such chojces must be
made, reached a point of development at which such a decision can
be made or cven perceived as valid, For them, the proper way may
involve a use of sexuality which js ‘wrong’, yet necessary as the only
way through, We have to be very careful jn moral judgement iy
this area, just because the body symbolism of sexuality makes clear
an absoluteness of demand which muyst be known and adored but
not idolized, 4 '

We tend to treat sexual life as a department, to be dealy with
according to criteria we do not apply clsewhere, Exploitation, by]-
lying, manipulation, deccit and Petty meanness are practised in
their sexual lives by people who would be astounded 1o find their
behaviour describeg in those terms; for in other areas it may be
quite different. But there arc no other arcas. Sexuality is oneself and
is exchange with others in all kinds of ways, as it exchanges with
God in them, because the specifically sexual js simply a point of
most vivid awareness of the way in which we are our bodies, There-
fore, in its less specific but equally vital ways, we know each person
sexually, by sight and smcll and touch, by concrete service and
emotional response, and at the deepest level 1o which, perhaps, we
can reach if we Joye cnough. “Whay they ask is not an encounter
with imperaon] goadness (someone whe is charitable) but with one
who loves their concrete heing’, wrote the young worker-priest in
his diary. ‘Such an encounter will then become for them a profound
experience that il sustain them throughout their lives, that will
give them back trust i life, in love, in God.’ He wrote this when
he was about to begin his encounter with real Poverty and disposs.
ession. He wag already aware that ‘) friendship has jis beginning
in the senses’, because tha js there it is indeed ‘concrete’, in the
immediacy of a smile, a proferred cigarette, an offer of help, an
embrace, the loyalty which will stand by a friend ip truble with the
forcman cven if it means trouble for oneself, But itis dangerous,
because this s the arca, at the heart of the network of exchange
which is the humay body, where violent ang uncxpected and crucia)
things happen, Egide wrote of ‘the desire for love which i already

Cc
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an experience of God' and then noticed that ‘it often happens that
when somconc reaches deep into a person and touches this basic

desire, he himself'is shaken to his foundations, He then touches the

fine line between trust in life ordespair, faith in the living, existential
God or unbelicf, the desire for love or disillusionment.’ This s a
turning-point, it is the breakthrough of passion, with all jts possi-
bilities for good or ill, He himself broke through to so deep a level
of mystical awarencss of the meaning of such an cncounter that he
lived from then on in the sphere in which such things are fully lived
instead of] as they are for most of us, flectingly known and wistfully
regretted. But to do that requires a special gift, which has to do
with sexuality. This is the level of encounter with-which the Ro-
mantic doctrine was concerned, When several times Egide wrote
motes in his diary about sexuality as the place where love has to
begin, it was Romantic love he was talking about. ‘He who loves
exposes himself'to be wounded in order to be all the more completely
dependent on the Beloved, This is true of sexual love, but it is also
true of the love of God.’ That stems an odd thing for a man to say
who had taken a vow of chastity, It is important to sce why his
statement could be truc and yet not invalidate his own chojce but
make it a necessary one,

Egide spent much time with people in their kitchens or in the
one room which was also their kitchen, Kitchens are places where
people are, willy-nilly, un-sccret and exposed to cach other and to
have to work with the fact that they are not perfect. In this concrete
messy, intimate situation it s impossible not to be aware that not
only are people morally imperfect, but they are obviously physically
and psychologically imperfect. In this place which is ‘home’ in the
most vivid and realistjc sense, they experience inescapably each
other’s blemishes or sicknesses. They may have weak cyesight or
suffer from dandruff or lung cancer. They may talk too much or
not enough, avoid trouble out of cowardice or court it out of natural
Pugnacity. And all of such things arc a combination of heredity,
circumstance and choice, in what Proportions it is impossible to
tell. Thercfore all the people who, in a ‘kitchen situation’, share
food, talk, warmth and space (cxpcricncing, often, the insumcicncy
of these things) are exchanging a great deal of negative influence
and reacting off ecach other in destructive ways. But also they are
sharing life in the proper flow of exchange which is love, And both
of these ways of exchange are essentially bodily, and therefore sexual
in the broad sense, People exchange life sexually where they are at
home, in themselves as flawed and imprisoned and warped as well
as having ‘the desire for love which is alrcady an experience of
God'. They communicate, therefore, as wounded people, incom-
plete, desirous and bewildered. And the point at which this deathly

experience crosses over and becomes the possibility of a real ep-

counter with the concrete being of another is the cross, yet scarcely
apprehended in that way'.
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The most obviously fitting way this can happen is that of fully
committed scxual love, in which the injtial breakthrough is worked
out in the amour voulu of detailed, everyday, practical service and of
sell-giving at the crotic level and all that flows from it in the growing
intimacy of bodics and minds. A man and woman discover each
other as two halves of one person created by God to be his image
as a couple, and as they learn by their bodics. Out of this unfolding
story of heroic fidelity other stories grow. The exchange of sexual
love flows outwards to more and more others, who, by their involve-
ment in that ‘kitchen situation’ of loving struggle, are warned and
challenged and comforted to discover a deeper and  deeper
encounter. ‘ ‘

It was out of his concrete experience of people in their overcrowd-
ed, inadequate homes that Egide wrote that ‘the most far-reaching
apostolate has to be that of married people’. Christian marriage is
an explicit commitment o the decpest exchange of many-levelled
love in Christ, and since it is in him it is never private but is given,
through and with the sexual practice, to all who so deeply need that
love, in concrete, practical terms. It is through thc erotic encounter
in this context of the body of Christ that cach onc is released from
the prison of the deathly flesh and becomes capable of resurrec-
tion—begins, indeed, to live that life more consciously and fully,
and therefore of course more painfully yet hopefully, than in any
other way. But still it is a wounded sexuality, one enmeshed in sin
as well as living in exchange of resurrection. Therefore, also, it is
often in the experience of a difficult, broken, ‘failed’ marriage that
the full glory of what has been exchanged in that willed sclf-giving
is revealed, and this is to be remembered when we are thinking
about divorce. There is always the need to keep in tension the two
truths that the shared cxperience of sexual intercourse docs some-
thing between two people which (in some mcasurc) is part of them
forever, hecause that is what their bodics ‘say’ and it is truc whether
they intend it or not; and also that the damaged nature of the
cxchanges may make it literally impossible to reach the deeper
levels together in this way, The recognition of this has to be lived,
and it can he as redemptive as the proper and sacrificial joy of a
faithful marraige. Indeed a broken marraige can be simply the
painful following out of that same fidelity, which is ultimatcly -
dclity to God.

But there is another conscquence of the incvitably flawed nature
of sexuality. There is a certain kind of flaw in the sexual being of
somc people which does more than present obstacles to their dee-
pening encounter with God in cach other. It actually prevents them
from encountering God in this way. They are people who, whether
or not they marry or share explicitly sexual encounters of any kind,
arc not capable of responding to God in that way. They are spiri-
tually cunuchs in a fundamental way. This is not the same thing as
the tragic case of people who are indecd capable of full crotic
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encounters as a way to mect God but are prevented by circum.
stance, or the wrong kind of partner, from cver experiencing the
fullness of their own capacity for love in this way. What I am
talking about is people who cannot find God sexually, no matter how
fully they may believe in the possibility of this, and no matter how
unsclfishly they may try to do so. But the passion of divine love
sceks the weak spot for a breakthrough. As in a loving marriage it
breaks through in the erotic encounter; as in the failed marriage it
breaks through in the agony of humiliation and gricf; as in enforced
singleness it breaks through even in the acceptance of frustration
and incompleteness; so in the case of those who have this funda-
mental incapacity for crotic breakthrough it uses that very flaw as
the place of encounter with ultimate love. Egide himsclf put it very
well, in the last years of his life: ‘As a man has a nced for a woman
(for his wife) I have a nced for God. As a man needs his wife, 1
nced my God.” The acceptance of a ‘call’ to be celibate, then, is not
first of all a human choice between different possibilitics of loving,
but the recognition of a fact]a fact of the sinful human condition
operating in this particular way in this person and therefore pro-
viding that weak spot by which the floods of divine love may enter.
But the obscure awarencss of this and the possibility—cven certain-
ty—of sulfering and failure and misunderstanding which acceptance
must bring, makes it very frightening, and so it is essential that the
choice made in response to such a call should be made out of the
deepest humility; there has to be a trustin the strength of that love,
and in nothing clse, which only a rather crazily literal belief in
God's promises can make possible. It is a choice which has to be
made and maintained in a close and conscious awareness of it as
being the result of sin, in the sense of ‘what is wrong’ with human
life, and therefore as potentially redemptive. The incarnation of
Christ was an acceptance—as a personal, intimate, concrete situa-
tion—of sin in that sense. 1t was by being made sin that Jesus was
able to open the way for the full flood of the Father’s love to enter
that sinful sitvation. As the full acceptance of another in crotic
discovery of God is a bearing of all the pain of the sin that the
encounter discloses, and so lets God into the world of sin, so also
the acceptance of being the one who cannot do that becomes the
‘place’ where a passionate response to God is made possible.

Itis, it must be, a fully ‘sexed’ response, although it is not sexual
in the sense that erotic encounter is sexual. And as ‘sexcd’ it is a
responsc to God encountered in others, and it is a responsc lo each
one which is potentially passionate and single-minded and total in
a way which is not possible for those whosc primary means of
exchange of divine love is through onc other, But the body sym-
bolism has to be fully lived; as it sceks for what it desires, as all
bodics must do, its incapacity drives it with such force that it breaks
the barrier to another sphere, the sphere of glory. As Rilke expressed
it.in the first Duino Elegy:

... Isiit not time that, in loving,

we freed oursclves from the loved one, and, quivering, endured,
as the arrow endures the string, to become, in the gathering out-
leap

something more than itsel? For staying is nowhere,

——
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In Egidc’s own phrase, that kind of celibacy is ‘a dive into the
River at its source’. That is where it must be lived, but not because
this state is chosen as a better way. Nobody can choose it, it only
happens in the passionate exchange of love between God and a
human person; it is lived there because that is the only way such
a person can live it at all,

If we can get it clear that God comes to mect us in our weakness,
not in our strength, then we can understand both why marriage is
the crossroads of exchanged love, in the Church which is God’s
rather chaotic kitchen, and why celibacy ‘for the Kingdom’ is both
humiliating and glorious, and absolutely essential if the full power
of the passion of Christ is to be released in his world. And (as it
were spelling this out) we realize that marriage vows are not so
much the statement of a choice made by two people as an echo by
them, to cach other and in the Church, of the Word of God which
they hear in their bodies about themselves as a couple; similarly
the vow of chastity is not a choice made and a promise given to
God but primarily the acknowledgement of a fact about one’sy own
bodily being, and the surrender made in that knowledge to whatever
use God may wish to make of this weak spot, as Mary ‘echoed’
God’s work in her. In both cascs the possibilities of misapprehension
and mixed motives are enormous. But the basic realitics are there
and need to be very sensitively discerned.

No doubt in reaction to excesses of ‘permissivencss® there has
been a curious ‘romantic’ exploration of the possibilities of a quasi-
religious, non-consummated erotic love, Little pamphlets and hooks
have appeared, explaining that spiritual cnergy should only be used
in full genital intercourse when conception is desired, and that to
use it at other times is an aberration resulting from “distorted
emotions’. This has nothing to do with puritanism, and it is a

doctrine for married couples—for lovers, not cclibate people. They

are encouraged to learn how to use their sexual encrgy in a non-
genital experience of passionate love, It is as if Dohnc’s ‘ccstatic’
lovers now help us as sexual norm, rathern than seen as a prelude
to fuller physical intimacy. This has been proposed in the context
of ‘natural birth-control’ also, but it is primarily a doctrine about
an expericnee of love which is very explicitly Romantic, a deliberate
by-passing of “‘nawral’ means in order to arrive at the further
meaning of the love between the couple. Tt is in keeping with the
body symholism, as celibacy is, though in a different way. It scems
unlikely, at this stage of our culture, that it could be more than a
very small minority movement, but cven parenthetically it is
significant.

‘This isa far cry from the warmth and chaos of the normal human
‘togetherness’, but in any case we have to move out of the unpre-
dictable intimacy of people ‘being themselves’ in a kitchen and
think ahout the kind of thing most people have to do to keep any
kind of food coming into that kitchen. My reference-point in this
conncction is still a man who in his living with Wisdom chose to
share the heaviest and most unpleasant kind of work with those
whose incvitable lot jt was, and who were glad to have the chance
todoit. The things that happen 10 the bodics and minds and hearts
of people who work in factories have rightly hecome one of the
central moral issues of our time. But I want to include, under this
heading, others who work in bad conditions and under systems
which dchumanize them, though the circumstances may look dif-
ferent, Landless rural labourers in many countreis must be cop-
sidered along with those who work in factories, but in another scnse
equally oprressed are those whose standard of living is much higher,
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even luxurious compared with that of an Arab foundry-worker in
Brussels, but whose work is inherently meaningless and degrading,
whethet it be endlessly packing cheap cosmetics in unnecessary
plastic display wrapping, or serving drinks, or typing letters for men
whose business is to make money at the expense of people who lack
it. The dilterence is that the underpaid and underprivileged factory
worker or labourer knows he or she is oppressed; the others ofien
do not, and éven happily connive at or promote their own
oppression, .

Ouce again. we have 1o keep wwo things in tension. One is that
this kind of thing is evil, and nothing can alter that, though the
effects may be alleviated: the other is that it is right to get into the
middle of all this. Both these things are true, but to accept cither
of them without the other is spiritually lethal. If we say that oppres-
sion is evil, in its effect on the oppressed but also on the oppressor,
we have to remember what kind of thing evil is—not a thing-in-
itsell but hasically a distortion of things inherently good. Evil is a
lying use of good. Injustice is not an alternative to justice, it is a
refusal to recognize the nawre of justice. The facts about human
beings are those of exchange; people are people in the network of
exchange, which is love. “Justice' is the clear recognition of this and
is therefore concerned with the kinds of actions which result from
seeing human society in those terms. Injustice is simply a view of,
and resulting decisions about, human society which are false, and
this is to even when those who hold and practice injustice are
sincere and highly motivated. Itis important to hold on to the fact
that injustice in the political sphere means basically an unreal vision
of things, resulting froma failure 1o perceive the proper relationships
in the organic hody, in just the same way that sexual sin is the
result of failure {culpable or not) 1o perceive the inherent meaning
of being hodily. In fact, we can reverse those statements and say
that sexual sin is due to failure to recognize the proper relationships
(‘proper’ in the sense ofappropriate, fitting, necessary) in the organic
body, and injustice is due to failure to perccive the inherent meaning
of bodiliness. Social and sexual sin are both, at hottom, the result
of false statements about the nature of reality,

Egide van Broeckhoven was not politically minded in the usual
.sense, partly because his available language for making political
Jjudgements was very inadequate. At that time, a few people were
already beginning to try 1o find ways to articulate as Christians the
inherent contradictions in the languages of modern economics and
politics which made such systematic dehumanization as Fgide ex-
perienced in the factory more or less inevitable, but he himsell had
not heard of them. Althouth there are signs that he was groping for
them it did not occur to him to find his point of insertion into an
unjust situation by secking an adeqaute analysis of it. His was was
the “inner” way of Wisdom, living the reality from within untilits
nature became so evident that others, perhaps, could be challenged
to the point of a linguistic/philosophical breakthrough. The analysis
has to be done, it is a vital work of Christ's hody now, but it has
to be done truthfully, | mean by this that it is not enough 1o find
a language which adequately articulates human life at the levels of
social organization or of cconomics and politics strictly so called—
necessary as it is to speak of these fully and accurately, A language
which does this, but leaves out the dimension of ultimate meaning
in the movement towards the whole Christ, is not accurate. An
accurage language must articulate the whole of the ‘organic hody*,
including the fact that it is diseased, and that the discase is not
simply an external growth which can be cut away, leaving a basi-
cally healthy body. The truth is that the body carries disease in its

S

V)

34

BTN

It

-
AR

So

Al

Tl

T
A

XL

3 e

R

8 R

Gret




PASSONSS$43 (5)

bloodstream, and the growths on it arc the result of this. If they are
removed, by revolution or war, they will only grow again somewhere
clse, unless the illuess itsclf is ‘reversed’ and the flow of life re-
established. And this cannot be done unless the condition is cor-
rectly diagnosed.

This does not, of course, mean that the growths are irrelevant or
inevitable, . Quite the contrary. In the more enlightened kind of
medicine which is beginning o get a hearing (a fact which is in
itself part of the process of ‘reversing’ the sickuess of socicty) the
firstaim is to foster in the body those forces which will resist discasc
and drive it out by giving it nothing to feed on. Symptoms may
then gradually disappear, without need for surgery or suppressive
drugs. but for this to happen it is not enough simply to stop doing
or cating what is known to be harmful—the discase is o well
established for that to be adequate. It is necessary to take conscious
and positive and often painful steps to establish different patterns
of exchange in the body. And that requires an accurate knowledge
of the workings of the whole system.

One can apply all that equally well to the organic body of the
individual and to the social organism, and it must be clear from all
that we have considered so far that the former is much more than
a metaphor for the other. s lirerally the case that the possibility
of recovery for the social organisim depends on what it eats and
what it breathes, and on where it lives and where it works and how
it travels between the two, and also on how it ‘plays’ and how its
relationships are managed. hoth the domestic or personal and the
cconomic and political. A socicty is sick if it lives off food that is
kept artificially expensive and is also basically unbalanced, debili-
tating and discasc-promoting, as most food in the ‘civilized’ world
actually is. This is true not only hecause the members of such a
society are, duc to such cating habits, less prosperous, less healthy
and less intelligent than they could be (and that is a very mild
statement of the case) but because the processes by which such food
is produced and marketed are destructive to the soil on which the
health and even survival of the cities depends and are also destruc-
tive of the sense of values of those engaged in processing and
marketing. Such people cither know, or try not to know, or are
conditioned to think in such a way as not to recognize, that what
they are producing for people to eat is bad. It is as bad for them to
know or not know this as the stuff they produce is bad.

[tis bad at all stages. It is bad for the forms, which are forced
by untruthful cconomic structure to use methods which lower soil
fertility, adulterate the produce, abuse animals, and in the process
dehumanize those who ‘farmy’ like this. Tt is bad at the stage of the
cynically exploitative processing systems which take out nutrients
expensively, and expensively sell back 10 peple the nutrients they
then lack. Tt is bad at the level of the marketing business which
spends huge sums on *convenient’ and showy packaging, wasting
resources and raising prices. Food, then, is once of the big things
which makes socicty sick. People who are involved in producing
and consuming bad food are sick in body and mind. As bodics, they
are heavily handicapped in their exchange and their political judge-
ment is corrupted and untrue hecause of their conditioning which
requires them to need food which is inherently untruthiul about its
meanings, or which indeed has distanced itself from meaning any-
thing at all except sensation divoreed from function, It is not food
for proper nourishment and enjoyment hut food for obsessive and
un-delightful cravings. Il'this connection hetween food and political
structure and decision scems far-feiched, we can verily it easily if
we consider the violent reaction when what is thought of as our
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'standard of living' is threatened, for this ‘standard’ is closely tied
to certain kinds of cating expectations which are in fact based on
no actual needs of body and mind but are the result of conditioning.

The same can be said of housing, city planning, transport, med-
ical care, education, and above all of the patterns of industry and
commerce which support all those things. The whole lot is cor-
rupted, and cach area individually is corrupted, by false expecta-
tions deliberately  or semi-deliberately  fostered.  All  these
expectations are shaped not by real human needs but by the de-
mands of a system whose values have no reference-point in the
sense of exchange as that of the organic body. Therefore, when we
are thinking about political relationships which are the wider reach
of the human organism we are dealing with a situation which is not
curable simply by reforming the pattern of industrial and cconomic
relationship from the outside. This is true even when the illness in
these arcas has been accurately and sensitively diagnosed using a
language, such as the Marxist one, which can deal with real and
concrete experiences as they are now known,

How basically inadequate the approach solely from ‘without’ can
be we can now sce very well in China, This is the place where the
most complete and comprehensive re-shaping of a socicty ever
known was undertakne, It was far more scarching and more aware
of the sheer complesity and ‘organicness’ of human socicty than the
Russian revolution. It aimed to re-train people’s minds along lines
which accorded better with the truth about basic human rclation-
ship in socicty. It promoted real exchange and articulated properly
human values, It succeeded to a great extent precisely because it
was truthful over such a wide field. In the end it did not succeed;
minds were changed but not transformed. We can see how super-
ficial was the change now that the whole organism is deliberately
subjecting itself to the values of cultures it rejected, because it
cannot face being outdistanced in prosperity by other nations, and
because it cannot abide the threat of Russian power on its border.
So the technology of the West comes in, and with it Western values,
and the great cultural experiment has failed, though not emirely.

It failed because it had, as a doctrine about reality, one huge
lack; it had no doctrine of sin. Exil had still, as in ‘classical’ Murxi'smA
to be attribuied to particular people in particular systems, thus
assuring that to eliminate these would he to climinate evil tendencics
in socicty. This proved to he untrue. Sin cannot be dealt with in
such a way, not so much hecause the process of ‘purging’ is crucl
but because it is based on a false premisc. It does not work because
the ‘organic body’ is not like that, and no amount of sincerity of
determination will make it so.

Galley 44 follows
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This is the reason why the remedy has o be sought in a different
approach altogether, 1 use the word ‘approach’ deliberately, be-
cause in practice most of the things which arc being done (or
auempted, or hopefully planned) by reformers and revolutionarics
and resistance movements and human-rights campaigners and
peace organizations and all those who articulate, in theory and
practice, the proper needs of human beings and indecd things that
need to be done. When they fail it is not because their ideals are
falsc or their movement unnccessary, but (apart from the high risk
ol being imprisoned, disgraced, sacked, tortured, publically vilified
or killed) hecause they are insufliciently radical in their approach,

This readicality, really ‘geeting to the roots’, means seeking 1o
apprach the service of human beings as what they arc: the body of
Christ, people in some degree and way engaged in exchanging
resurrection, whether they know it or not, but all prevented from
full awareness and response by that other kind of exchange which
is deathly. If these arc the basic facts about human beings as they
relate to cach other, then obviously only an approach which takes
these facts as its point of departure has a chance of accomplishing
anything of permanent value. The older methocls employed by
Christians 1o bring Christ’s Kingdom closer failed because they
were not sulfliciently radically Christian, They were only, in many
cases, adaptations of *worldly’ structures, ideals and mcthods to
would-be Christian purposes. “The world’ is where we are, and such
adaptations arc necessary and effective. To build hospitals, tcach,
relieve poverty, do research, work in politics—thesc and other things
have been important in exchanging resurrection, and they will are
to some extent, though it is harder and harder to justify a Christian
presence which, in effect underwrites the values of institutions whose
whole existenceis based on untruths about the nature of the organic
body. But more and more Christians arc discovering that they
cannot discern in this approach the genuine passionate thrust of
God's love towards hurnankind, The only kind of involvement thi

~seems 1o have that meaning is involvement with the ones who

suller—the oppressed, the misled, the under-privileged in mind,
body or political status. Egide van Broeckhoven was speaking for
many then, and more since, who began to feel that St seems there
is not a single person any more who is sure of the right choice’, in
discovering a means of ‘Christianizing' socicty, *The stuctures
which once inspired blind trust (School, Church) are placed in
doubt; we have been driven into a corner where we are face to fiace
with what is essential 0 (he apostolate: ‘He who reccives you
receives Me and Hinvwho sent Me” o the apostolate of love: *as
my Father Joves me, so 1 love you, love one another”,
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To the anguished social worker or the member of a resistance
organization, this may sound like a kind of cop-out, a religious
evasion of political responsibility. But it is not. It is where respon-
sibility begins, because the real responsihility is not something one
takes on or leaves, as if there were a choice, Tt is simply a fact, We
are responsible for cach other, whether we like it or not, and if we
refuse to recognize it that does not alter the fact. So the first step

in realistic political and social action for the Christian is the step

into Christ, the step which identifies with him and goes to meet
people as Christ, finding him in them and stmply loving them for
what they are. where they are. For Egide ‘the aposwolate’, the
exchanging of the good news of resurrection, was first and last a
matter of friendship, or simply loving. “It is not organisation. Not
in the first place doing something, It is increasing the presence of
God, the presence of Salvation.’ By being there, by working in the
foundry, cating and joking with the other men; by being injured at
work and suflering from clumsy treatment at the accident clinic; by
being insulted and despised by peuy oflicials; by losing his job;
inally, by dying this man lived Christ in the world of industrial
Brussels. “The world of taday is the Burning Bush of God's
presence’. and that is where ‘salva tion' happens, where resurrection
is exchanged.

Egide lived before the new kind of *Churcly began to be apparent.
The Wisdom kind of Church was not present in the ceelesial
language he used, but it was very much present in the way he lived
his calling as minister to the hody of Christ. His experience of being
the Church in that way was where his political action began, where
all our political action has to hegin, though he himself did not think
of it like that. He said we had o do our best to find out what were
the human structures “that God will save at the end’, that is, the
ways of living which can wruly carry the flow of exchange in God's
love. Tn that situation ‘I must hecome myself God’s message of love'
to *let God's life flow through me 1o others and through others to
me”. That is the exchange of resurrection, and it is not a mcans to
another and practical end, it is itself the beginning and the end,
and all clse flows from it, whether it be comradeship over a difficult
Job shared, the occupation of a plotofland w prevent the building
of a nuclear power station or « military installation. or the gift of
life itsell. Achicvements of change which do not grow from this
awareness of whatlove requires eventually wm 1o the same hatreds,
the same oppressions, which fist drove people to oppose such
things.

Jesus meant what he said and so did Paul. The wa rning that the
onic who takes the sword will dic by the sword is simply a statement
of fact. So in the statement that itis diflicult for a rich man to enter
the kingdom of God. These are not condemmations, just facts. To
say that prophecy and extreme generosity and great faith and even
martyrdom itselt are all useless without love is, against, simply a
statement of fact. That is the nature of reality. Unless such things
are themselves articulation of the flow of exchanged love they are
a denial of the staements they appear to make; they are false and
illusory andl therefore unstable,

‘Like a dream one wakes from, O Lord, when vou wake you
dismiss them as phantoms.’ This sentence of the psalmist refers to
the structures of oppression and injustice, but it applies also to all
inauthentic action and achievement, “That psalm is the agonized
prayer of a man driven almost to unbelic? by the apparent triumph
and sheer contented prosperity ofoppressive groups. In the end, he
recognizes the flaw in the apparently impregnable thought-control
by which oppression of any kind (conscious or unconscious) per-
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petuates itsell. However convineed and convincing it sounds, it is
based on a lic, it is not real, it is ‘phantom® and will dissolve in the
face of reality.-Where, then, is reality to he discerned, if all the
available kinguage is the language devised by injustice to preserve
itself from knowledge and to keep others equally ignorant® What
we are trving to discover is how the necessary and proper exchanges
of carthly political and social life can be, in their own distinct way,
also exchanges of love. However they be what Egide (fumbling for
words) called “definitive’ structures—those which, though purely
carthly, vet carry an eternal traffic? Is it possible, or are we obliged
to reject the ene in order to engage in the other? It often looks like
that, and indeed it often is so; the way in which, in our time, so
many Christians feel obliged to disengage themselves from the strue-
tures of “the world" is proof enough that it is all woo casy for carthly
exchanges to become systems of the refusal of true Exchange.

Charles Williams saw both choices and the possible coincidence
of them in an essential ambiguity which has to be lived. Ttis worked
out in the dense and singing images of the same poem in which
Bors comes to Elayne bis wife for reassurance of the existence of
the truthful exchange of food and service in the houschold of God's
people. The reason for his dismay, and his intense need of the
comfort her hands can give him, is that he has just returned from
a conference about money, for the King is about to mint the first
coinage. Each in their own way, Bors and three other people realize
the different kinds of exchanges made possible by a currency which
is symbolic and is not merely the exchange of actual goods and
services. In the reaction to this new thing we sce in miniature some
of the answers which may be given to the question ‘What must we
do? in the arca of cconomics and politics. .

In the poem, Bors fecls himsell bewildered. He is a practical man
who can sce the convenience of coinage, yet something in him
revohts, and it is only in thepresence of Elayne, who means to him
the basically sanc and humian exchanges, that he even dares think
about the implications of this new thing. He speaks, then, to her of
the new-minted coins, cach with the dragon on it which is Arthur's
deviee, and having Arthur's head on the other side.

They carry on their backs litle packs of value ...

the King can tame dragons to carriers,

but I came through the night, and saw the dragonlets’ eyes leer
and peer, and the housc-roofs under their weight creak and
break: shadows of great forms halloc'ed them on, and fullowed
over falling towns.

I saw that this was the true end of our making; mother of
children, redeem the new law,

He begs Elayne, mother and housckeeper, to keep the houses and
cherish the children, all threatened horribly by the power of the
released *dragonlets’. His fears echo the vision of the psalmist, who
saw that those who hold political power dictate not only law but
thoughts, because they hold, or seem to hold, all ways ol exchange.
“I'hey scofl, they speak with malice’, says the psalmist.

From on high they plan oppression,
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They have set their mouths in tlu,?!u':\\'cns and their tongues
dictate to the carth.
So the people turn to follow them and drink in all their words,

‘The poor can use only the language offered them, and so they
think as their oppressors think, they accept ‘market value® as ab-
solute, even though their houses and towns -are testrayed by the
weight o an economic system based on a lie. The first and radical
lic is to be discerned in the impersonality of a system, symbolized
by the use of coinage, which shifts the criteria for the propricty of
an exchange from need and service between real human beings to
the demands of a self-validating system in which men and women
become means to keep the mechanism of this idol-robot in working
order,

But Bors™ reaction is inarticulate. He fecls a huge dread but
cannot really say why, and he knows that others, cleverer or wiser
than ll(‘.A(‘C things more clearly, though they do-not_zaree in their
inteipretation of what they see. He describes the debate in which
he took part. presenting cach argument with the fair-mindedness of
the ruly good man, whose basic rightness is so integral 1o his being
that he can seldom consciously justify his intuitive judgements. He
remembers, then, the very convincing arguments of *Kay the King's
Steward, wise in economics', who sees all the practical advantages
of precisely that impersonal and impartial cconomic standard which
frightens tlu;\instincti\'c sympathics of Bors,

<+« gold dances defily across frontiers.

The poor have choice of purchase, the rich of reats, and events
move now in smaoother control than the swords of lords or the
prisons ol nuns,

Money is the medium of exchange.

Certainly, the impersonal economic control is smoother than the
violent exchanges of war or the hidden exchanges of substitution,
sacrilice and love, But who controls? Kay sces himselfas controlling,
for his job is to control supply and demand for the king's houschold.
But is he really in control> Will not the power he has helped to
loose end by controlling him? *How slipper the paths on which you
set them', says the psalmist, for the apparently secure and prosper-
ous who “dictate to the carth” are living according 10 doctrines
radically untrue and are therefore unable to stand up when truth
breaks out. *You make them slide o destruction.”

They will be destroyed, and discovered to be *as phantoms’ he-
cause the whole thing is based on what Taliessin, the king's poct,
calls a “convenient heresy’. The poct knows the huge power of
symbols. Ina few lines Taliessin/Williams provides an analvsis of
the whole meaning and danger of any political idcology  whaose
reference-point is not people but the maintenance of an cconomic
system, however rational and efficient,

Taliessin's look darkened: his hand shook

While he touched the dragons; he said *We had o good thought,
Sir, if you made verse you would douht symbols,

[am afiaid of the livde loosed dragons,
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When the means are autonomous, they are deadly; when words
escape from verse they hwiry to rape souls; _

When sensation slips from intellect, expect the fyr;im; the brood
of carricrs levels the goods they carry.

We have taught our images to be free; are we glad?

Are we glad to have brought convenient heresy to Logres?

. In this passage we see precisely why Christians, finding their

own being as they ccho the Word of God spoken in them, are
driven to put themnselves among those in great danger of this
rape, those who are undefended beeause their intellect has been
carctully separated from sensation by a type of education de-
signed lor that purpose. The tyrant knows all about that - ‘re-
cducation” is the first thing a dictator attends to. Onee ‘themeans
arc autonomous’, there is no way they can be judged, because
there ave no criteria except their own internal ones. The worker-
pricst in Brussels knew this and fought it in the only way it could
be fought, by simply being himsclf, the only possible argument
against the false autonomy of human symbols. By working and
living among the oppressed, God's little ones, he recreated the
links with human reality which the autonomy of the economic
system under which he and they together suffered was shown -up
as the *phantom’ it is. By heing there he spoke more profoundly
than Kay, the Steward, or even thar Taliessin, the poet, for he
lived the escapable ainbiyuiy: this svstein isovill yet it is where
God dwells and is to be encountered in the exchange of everyday
hardship, friendship and precarious hope. In the poem, it is
finally the voice of Christian insight, in the person of the Arch-
bishop, Dubric, which expresses that ambiguity, the lived tension
which reconciles the irreconcilable, the ambiguity we call incar-
nation. He sums up the whole thing—the inescapable folly and
sinfulness, yet in that the genuine exchange, which makes present
in this wolrd the coming Kingdom, even money is one medium

< of exchange in the traflic of the spheres:

The Archhishop answered the Lords; his words went up through
a slope of calm air.

‘Night may take symbols and folly make treasure, and greed bid
God, who hides himself for man's pleasure by occasion, hides
himsclf essentially: this abides—that the everlasting house the
soul discovers is always another’s; we must lose our own ends;
we must always live in the habitation of our lovers, my friend's
shelter for me, mine for him.,

This is the way of this world in the day of that other’s; make
vourselves friends by means of the riches of iniquity, lor the
wealth of the self is the health of the self exchanged.

What saith Heraclitus>—and what is the City's breath?—

dying each other’s life, living each other’s death,

Money is a medium of exchange.’

There is no escapting the dilemma, but in living it as Christ there
is salvation, That is why we have to say not only that every kind
of practical involvement in the world from housework to medical
rescarch is valid, but also that even swricdy political activity can
indedd be a medium of exchange, but only if all these are lived as
exchange, ‘dying cach other’s life, living cach other’s death’. And
that is why we have to say also that apparent non-involvement in
important causes and issues can be and ofien is a deeper and even
more cflective involvement; the one who simply lives, and loves,
and prays and suflers, visibly with the poor or invisibly and
‘uselessty” united with them in the poor Christ who dicd a ‘uscless’
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W

death, is engaged equally and powerfully in exchanging resurrection
and so struggling to reverse the tide of Refusal.

But in this lite and death struggle, how can we see clearly enough
to know what and whom to oppose, what and whom to embrace?
How can we be un-deceived by the phantoms whose voices speak
with such assurance? When we ask “What must we do? we must

“ask it out of the place of ultimate exchange, or the answers will he

false, or partial and misleading.

The word “prayer’ is, to many, a narrow and specialized word.
To prgy is to do something extra. It is good, perhaps the highest
good, but quitec apart from actual dving. Indeed we can manage very
well without prayer, and most people do. But without prayer what
is it that we do? Prayer is not a separate activity, but simply a living
from the centre, from the place of Exchange, in an awareness of its
nature which is sometimes fully conscious and sometimes implicit,
but always present. It is the place o which the psalmist tums,
fmally, driven by his desperate need o understand the congruence
of misery and prosperity, of the guilt of the oppressed and the
‘untroubled’ minds of the oppressors, the ‘punishment’ of the in-
nocent and the ‘sound and sleck’ bodies of the proud. When he was
‘stupid and did not understand’ it was hecause he was still under
the sway of the phantom world of false autonomy, but alf the time
the reality was there, it needed only the courage of love to discover
1t

Yet [ was alwaysin your presence,

You were holcding me by my right hand.

You will guide me by your counsel and so you will lcad me to
glory.

What else have T in heaven but you?

Apart from you I want nothing on carth.

My body and my heart faint for joy;
God is my possession for ever.

T this place, and here alone, Wisdom is at home. And the special
importance of the life and death of Egide van Brocckhoven lies in
the fact that he knew, lived and articulated the oneness of the
political, the sexual and the mystical. In that place where he was
onc with God he found those who were his friends, and in his friends
he encountered his God. And by that discovery he liberated, in
them, the Wisdom who before had been imprisoned and dumb, He
is, before the time when it was recognizable, the prophet of the new
Church which ‘turns the structures of the Church on its head’, in
the words of another worker-priest. Around Egide such a Church
formed itself, for Wisdom found a home among those who loved her
in him. She lived in and between them, she was their exchanges, of
fumbling words, of sudden smiles, of awkward acts of kinduaess or
gestures of solidarity. She it was who put on the collee-pot late at
night; she it was who exbausted herself in over-driven and unjustly
rewarded labour; it was she into whose arms came the small song,
ol'ﬁn Arab labourer, rushing to be kissed by his friend; Wisdom in
him suffered when unsafe machinery caused an injury, made worsce
by carcless treatment, and she made that pain redemptive, Egide
knew this and lived it more and more consciously and fully as his
short life moved 1o its fulfilment,
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His prayer was very like that of the psalmist, fecling the weight
of a guilt which is his and yet not his: ‘Lord, behold my sin and the
responsibility that weights on me. But you will give me your Spirit.
I want to cling to this hope, this love, this grace, without ever
letting go’, he wrote, and we can hear in his wordls the ccho of the
psalmist’s cry: . .. Twas stricken all day long, suflered punishment
day after day .. . you were holding me by my right hand, you will
guide me by vour counsel .. . God is my possession for ever’.
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So his movement was always owtwards fron that deep place .'md
inwards to it fromthar sane “place’ discovered i his friend.
André Loul maked clear in his book ft'/lf/l Us to Pray, praver is
essentially exchange:

So long as we outselves were still intent on the Word of Gad in
our heart, we had come to further than the pretude. Where comes
a moment when we \mld up God’s Worchio the Spuu within us.
T'hen it is that our heart gives birth o praver. And thew at last
the Word of God has become truly ours. We have then discovered
and realized our most profound, our rue identity, And then the
Name of Jesus has heeomie our name abo. And together with
Jesus we may with one voice call God: Abba, Father!

In order to be able to yield up God’s Word in that way. as Egide
knew, all else had o go; we must not keep anything ‘except our
vital centre in all its purity” because thae is the place of exchange.
And so his life, his praver, his musical experience and awarencess,
was known in that exchange. We must *live the gift of our whole
self to God und the gift of vour friend 10 God'. He knew thatit was
not enough o give onescll 1o others, for that ourpouring might
spring from an ignorant pride that feltitseliable w bring love and
peace and hope on the sole impulse of nawaral gencrosity and proper
indignation: many, indeed, try todoit like this. and fail. and become
eynical or despairing. 'Giving vouself over 1o men to the point of
losing yourseltlcads to empty nothingness if you stop giving vourself
over to God o the point of losing vourself in him." Yet this apparent
loss, this “impractical” mystical way of ‘dyinyg cach other's life’ is
the place where genuine personal, social and political changes can
begin, “The nakedness of love is a path surer than all the paths
which huntan wisdom huilds in its own certitudes.”

‘The mysticisr of political conmitment? The politics of mystical
awareness? One of Jesus” most obviously political acts, the choosing
of the Twelve who were to he his Chareh, was preceded by anighe-
tong vigil of prayer. We cannot draw a line. the one can only come
to its proper reality inand through the other, whether the two be
incunate tn the hermit who never even goes into town to vote, or
in the activist making speeches and organizing protets, or in the
dumb agony of the tortared political piisoner whose hame is not
mentioned in the press,

[t is true that there are mystical gifis whivh wre uncommaon, and
deeply fmportant to the work of the whole body; ic is wrae that
prayer, it it o be the point of intersection of vital exchinge, must
have its speetal tmes and places and methods so that it may be
known, articulited and entered into, as fully as possible, This is
necessary because the organic body, individual or social. s full of
sin. Tt resists the exchanges of mystical love, so there is no absolute
neeed to clear out, violeaty i necessary, the chanuels for exchange
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which haye becone it by apathyand scllishness. Bug al) this is
Ntcessary only because of sin; essentially, mystical awarenesg Is
sitply knnwing who angd what one is, with one’s ficnd, iy Cod.
Praver is ¢h, movemeny of exchange in (hy awareness, Apd g
PIAYCT 1S our fili-, (b, ultimate and deepest life, ang itis lived in
and by the whle body- ~the individua) limited hody and (he myst-
ival hody whioh, i Christ's, wiill hnited g present byg ranscending
many limita oy, even now, '

The kind of mystical awarcness which Egide articulaed in pig
diary is oy new, but he was gble o bring apeeded lucidity of
Personal ang v experience 16 thoge tacts tfiar l)cing-\\'ilh-(}ud
which niake iy especially clear thay jy Can aud docs ang must happen
between Prople, in those exchianges which, e the bloodsiream of
Chiise's hodv, It s ecelesiad or it g nothing:

it happens in and as
Chiist's body, and onee THOTC we experience (e toncept ‘Church®
NOLas oranization by, stntply as the being of (e risen Jesys, “The
Chuich shoylq breome in ys yhe tangible reality of God's love for
the conereye world of today.” "Ihis i Hot an individyz) venture; jy
is the Chygehy itsell which, iy, OUr person, penetrages even further
into the desery. filled wiy, the jov of the Lord.: Praver which focuses
this is prayer known as fived from and 1o 1)y other, at the same
tine iag jg js lived from ang ¢ God. It is» Praver which can bregl
throush, thrusting i, divine passion g the obstacles 1o love in
the un-lovingness of ancalienated ang self-destructjye socicty, He
knew he mug; Strive 1o find where, in the narrowness of o many
human Jives, there is a tunnl that leads down into the depths.” To
*do this meang to do as Chyriy did; *the prototype of this reality js
the concree existence of (e historical Chrise’ and sq to become
ncarnate wiy, hinin thy situation,

A fow days after he had had , thumly hadly crusheq by a fauley
machine and {j)| in greay Paini was on (e Wy to the clinie for
treatment, Egjele experienced this mstically, Aterwards he record-
ed it in dense, highly theological language whicl, is the only way (o
CXPICSS 3 person, realivy sq intimate an universal tha everything
else falls 1 trivialine heside it

-« how, from the occan of Gud, the Sane came W me; how, ip
a4 persony) eheounter, | wyg placed iy lhis‘\\'nrld. in the Son uyd
by the Son iy His diviniy angd His hum;mil)’: and how [ ay
going towards (he world in order 1 50w the Father iy, the
world in the Soy. How the sullering tha passes through e iy
redemptive, 4 was e sullering of Christ, for i, Mcans accepting
MY own sin yng that of the world any submiuing mysclf
sullering iy 4 redempiye Way. oL How | myself lived all e
encounters wiply my fricunds in i cacounter with Chy gy, who,
from (le divine Majesty, came W0 me, was with me, who s
placed o v side by the Father and who reeurns 1o the I";uhm‘;
how, by this encounter, [ g sared them, and how I say tha they
were thus on (e Way to their fulfilynen,, [ fele the Fullness of 1ifi
flow through hiey and I e therehy 3 Ereat power come 1 life
inme, iy 4 great peave, knowing (hay amin the situion where
love wants mye to he

This way 4 Major brcnk(ln'nugh, passaze throygh (e sphieres,
and the l;mgung(' he usey makes clear (e Romantie atnre of (e
txperience whose pegy)y and “heing* . deseribes i g, first para.
greph. The whgle thing is kngwy gy, terms of exchange, of that
temendons QUIpOIring of {4y from the Creator 1o gy ereated, in
and' iy incarnage Wiscdlom, e whole of Christian theology iy here,

but it comes 1o US==its it always should do—-ag he stumbling words
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of the lover, unable to find linguage adequate to the thing Wisdom
is showing him, vet in his very inadequacy expressing a glory of
humility and adoration. Thete is astark theological simplicity about
Egide’s record of his experience which to some will scees abstract,
because the symbols he uses, which for him were vehicles of in-
tensely experienced reality, are so familiar in an alienited type of
theolury that they read like little more than a Kind of religious
puzzle. This is Pauline theoogy, but with even less concession to
hroman imagination than even Panl was accustomed to make,

One way in which we can experience this imaginatively in a way
which iHuminates but in no way weakens Egide's description is by
thinking of a completely different way in which the intense search
fe o special kind of personal perfection is at the same time a search
for the deepest commue etion, Not long ago a television dhcumen-
oy wis made about the Russian dancer Natalia Makarova (now
working mainly in the United States). The interviews with the
dancer, with her teachier, her partners and one of the best of her
choreographers demoustrated vividly the nature of the relentess,
life-long quest for a perfeetion ‘which one can never reach but must
always strive for’, as she said. The discipline that never slackens,
the hours of practice, the constant self-criticism, the correction (by
what one is tenipted 1o call a spiritual divector) which is needed
evee by the greatest are the marks of a classic conception of ascetical
and spiritual development. The results in such an artist contradict
fladds the popular image of the dour ascetic. One of the things which
came through most clearly in this programme was the delight in
lile, the humour, the deep satisfaction which lives alongside the
‘humiliy” (her own words which knows it must ever [all short of
the vision itsees. *Her body is a fincly tuned instrument’, said Glen
Tettey, who finds that her ability to be the roles he creates releases
new levels of creativity in him. To be this kind of instrument she is
always “fighting with my body', as she put it, and we are reminded
of Paul of Tarsus, fighting with himscll w make of himsell the
Lord’s “linely tuned instrament.

All this single-minded, dedicated discipline is directed to trans-
formine the *¢ilt” of nawral grace, musicality and good physical
proportion into a perfect means of communicarion, and like all
genuine aseeticism its result is a freedom and spontancity in per-
formance in which all conscious awareness of effort is ahsent. This
is a deseription of a spiritual development, one which makes possible
a constantly greater and deeper level of exchange between dancer
and chorcographer, dancer and dance, and most of all hetween
dancer and audience, The audienee is ‘converted” as ihe tull force
of a passionate givenness is released upon it, and what is given is
not the personality of the dancer, but vather her person is the
‘medivm of exchange” by which ‘something else’ is given and re-
ceived. The dance catches up hearts and minds in an experience of
intense communication, and this must be prepared for not only by
all the lonyg vears of carly taining but by constantly renewed study
and work between perlormanees. The resalt of all this is thar each
perfonmance is a genuine Romantic esperience, for dancer and
audience, as many can wstify, How truly romantic such an experi-
ence can beis casy o verify by looking atthe faces of people coming
out of the theatie alter a performunce or by reading any of the
many novels which have heen waitten for the dance-struck youny,

-
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Itis not hard © see in Egide’s mystical experience of thie meaning
of friendship the results of a parallel process of single-minded and
otal commitnient to the calling discerned in personal gifis and
Opporities,

Andee Lontl Feer e foa, Danen, Longman & “Tadd 1974,
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Finally, in rich exchange of images with these two, we have the
Lineuave of the one who has the poet’s special charvism. He must
help us to hurl owr cowardly imagivation into the heart ot this
mystery, and o encounter at least in that way what is our greater
business to encounter in the darkness of utter presence. which
annihiliates imagination only to bring it 1o vebivth as Wisdom. For
the poet can evoke with piercing accuracy the things which are
bevond speech liut not beyond imagination. What he here evokes
is the living of exchanue ol resurrection at its most conscioush
deeply lived point, beyond what is required or even proper in most
times, places and peoples. It is not a matter for an élites it is the
being of the hody, but a few are chosen to know explicitly ‘the
whole charge” of what others live unconsciously yet {ully, or with
onlv orcasional knowledee. So, this degree of lived knowledge is
only separated from other ways of fully living exchange for con-
venience of naming, for adl is in and for ‘the common union”,
Nevertheless, this degree is necessary, and in Williams® images we
see the worker-priest in the sweat and danger of the foundry and
the danger, grotesque in woolls leg-warmers at unglamarous varre-
practice, and both shining with their proper glory. The poem called
“I'he Founding of the Conrpany” tells how, in the household of the
king's poet, « certain conscious and courteous awareness of Fx-
change becime a way of lite, w0 the point of heing articulated n "a
gy science devised before the world’, and therefore not a thing
invented bu_a living out in josful obedience to that which is the
very natwre of human being. 1t was known in three degrees no
Wisdom separate but for convenience of naming’) and at the first
were ‘those who lived by o frankness of honourable exchange” which
all humankind st know, it itis not wholly surrendered to Refusal,
So salvitude dself ‘

owas sweetly fae’d and freed by the willing proffer
of itself 1o another, the taking of another to itself

in degree, the making of a mutual beauty in exchange,
be the exchange dutill and fieely debonair,

This is the foveliness of evervday exchange, of the kind which Bors
saw in Elavne as she swod w greet hinvin the hall of their home:
of the kind which happens in kitchens; of the kind Egide had with
his friends in the factory canteen or in their overerowded homes: of
the kind which Makivovie had between performances, nervously
chiain-stmoking and smiling, enjoving her baby, Yet it opens im-
mediately and sinuliomeonasty o the “second mode’ which “hice
farther the labow and fraition’, for it ook on consciously the work
of atonement by the “one adores Substituton’, and each one, in
this, worked that work in the organic body by voluntary substite-
tion, one for one, dying cach other’s lile living cach other's death’,

not more than the others hut more explivith and in greater detail. ¢
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Tenibile and baely s the general sulistitution of souls

the tlesheraking ordained for its mortl imazes

in it fiest ceeation, and now inits sublime self

shows, since It deigned o he dead in the swead of cach man.

But there is a funthier degree, again not a degree of separation but,
on the comrary, a degree of even deeper identification and total
surrender i and for the sake of the other, the tiend. Teis the degree
deseribed by Egide in the passage quoted. the place where all
exchange, all substitution 15 koown inis arizin, ver by that very
originality all the more coneretely and particularly effective:

Few--and that hardly— entered on the third
station. where the full salvation of all souls

is seen, and their co-inhering, as when the Trinity
first made man i Their image, and now restored
by the wie adored substitation; there men

were known. cach alone and none alone.

bearving and borne, as the Flesh-taking sutheed
the God-bearer to make her a sharer in fuself.

Of the lords—Percivale. Dindrane, Dinadau. the Archbishop;
of the people—a mechanic here, a maid there,
knew the whole charge. as vocation devised.

‘Few-—and that hardly” come to this hecause it is not necessary
that all should: others live the exchange deeply, perhaps bevond the
degree of fullness of some whom ‘vocation devised' for the more
deliberate degree. Tt is not a matter of “better” but of divine love
searching out in the ntnre of cach one the especial and unique
possibility of wansformation. Butit is in this third degree that we
can see mmost clearly what praver and mystical awareness are all
about. "Each alone and none alone. bearing and borne’, men and
wornen, and children wo, encounter God in cach other, and cach
other in God, and all in the bocly of Christ which is theirs: their
meaning, their medium of exchange, their hope and their bliss, and
alsor their deartr, for this is the last enemy™ and the greatest glory.

Chiistians have alwavs viven the highest honour 1o those who
voluntarity gave their lives out of ove for Christ, because their
witness (Cmartst' means witness) is so clear a statement of the
exsential nature of Christan death, no matter what the manncer of
it. Fleve, also and finally. an anssver must be sought to the question
‘What must we do?, and the answer this time is clear and yet not
as clear as it seems, The answer 1s vou must dic’, but not any kind
of death will do. It must be a martvr’d deaths a death for love's

sake, the finally: Romantic action. [t must be the passionate break-

through which, above all other actions, allows the flood of divine
love to flow through the channels of exchange and carry resurrection
strongly through the organic body, ‘hastening that coming of the
Lord” which must await the completion of the number of thise who
witnessed by their lives,

Lo Willkans™ poem called “The Last Voyage' the great enterprise
of Arthur's kinedom has failed, as even the most idealistic hurnan
enterprises do fuil, through covarndice, neachery, vanity and sheer
foolishuess, But the thing the enterprise tried 1o incarnate goes on.
Three people svmbolize the three ways of exchanae’ in that enter-
prise; Bors is the syimbol of carthly coneerny, be whose very earthy
exchanges liw e been loved 0 an external veracity; Pescivale is the
symbol of the philosopher ¢f Wisdom herselfl as 2 human and
intellectual giti: and Galahad s symbol of mystical ansformation,
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the ‘alchemical TefanC, Theee thiee take ship tor Sarras, the Jand
of the Triminy ', Thew, thae which wanstorms Inimankind awaits
alwavs the need and cadl of some new enterprise. But there s

something clae on the ship which finadly delincares the meaning of

the vovage. Teis the dead budy of the one wha, all through the
poein and Ardhur's Mingdom, was the deepest symbol of exchange.
This one is Blanch Qear, sister of the wise Percivale, Elasvnc's friend,
and “Luther from and closer to the Kind's pocet than any’, for both
were withdiawn from the exchange of warried love, yet wtally given
to exchanze through and bevond cach other. In the convent where
she went, she was porwress, “the contact of exchange’, and the one
who received hom the wise Merlin the infant Galahad, so that he
mighi be nurtured i safety. Tna blessed tangle of sinful and holy
exchanzes she who bears no child mothers this child, whose own
mother bore him out of an enchanged coneeption, from a man who
thonght er another woman: Leneelot’s lover, the Queen Guinevere,
Tu this tast scene Blach flewr has died beeanse, travelling with her
brother, she came o a castle where a lady lay sick who could only
be saved by the blood-shedding of one who was both Princess and
Virgin, as Wisdom herself is. Against the protests of her com-
panions, Blaneh flear cut a vein and bled into a dish, losing so
much blood that she died. But the other woman lived, receiving her
life from that death. And in her death Blanch fleur is one, also, with
the symbo!l of the thigh-wounded Grail-King Pelles whose sickness
made all his land barren, Pelles might only be healed by the coming
of Galahad, himself the child of such strange exchange, since his
mother was the daughrter of that wounded King and herself the
guardian and bearer of the Grail. The dead Blanch fleur, then, is
the symbol of all martyrdom and all substitwtion, the culminating
point of many passionate exchanges which find here their visible,
concrete expression. On the magical ship which speeds towards the
‘Trinity, between those theee who ave the three-in-one of the earthly
City on its way 1o hecome the heavenly City, lies

« . saffron pall over the bier and the pale body of Blanch fleur,
mether of the nature of lovers, creature of exchange;

drained there of bluod by the thighed wound,

she died another’s death, another lived her life.

Where it was still tondght, in the fast candles of Logres,

a hady danced. 1o please the sight of her friends,

her cheeks stained trom the arteries of Percivale’s sister.
Bewween them they trod the measure of heaven and carth.

This is the feminine symbol of what passion is all about. It is a

. ruthless but aecurate exposition of the answer love gives when it is

asked "What must we do? We have to do what Blanch Henr svin-
bolizes, because that is what wisdom in Jesus did, and there is no
other way in which salvation can come. The poem makes clear the
immediacy and practicality ol martyrdom; a real woman is alive

and dancing because of this death. But this happens at the heart of

a web of ambignons exchanges, many of which look aceidental, yet
all arc essential. Blaneh flear does not elect hersel! “mother of the
nature of lovers', she justis, because of the way divine love comes
to hee, Tu her death she is once more portiess, she is the weak spot
at which the power of love hreaks through the spheces. She is the
God-beaver, the Grail iselll vessel of incarnation, but she i also
Christ, from whose hody all of dying creation is given new life, its
teries stained” with his blood, Anud so creadon dances in the
canclelight, the “last candies” before the end. Buu this is a proper
tme for dancing, and the dead dance widh the living “the measure
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of heaven and carth’, .
There wre many deaths that dead o death, Baptism leads w
haptisin. Martvrdom is not aosudden end bue the fullilment of o
long process, and that process s practical and conerete, incarnine
in the evervday.
On Christmas Day 1967, three dayvs betore e died, Eaide van
Broeekhoven was renrewing that dedication to death which was the

meaning of his e, He had, eachier that month, vepeated o himselt

the command “Abadon eversthing, rish eversthing, sell every-
thing-1or Goecl.” And on the feast day he was, onee more, recou-
nizing what this meant. To hime death was not a leaving of those
fricieds o whose fove he had given hansell su ol Tr was thie

way ol redemptive love, seeking the only finally effective means of

being their friend. So he wrowe four briel phrases which sum up
what Lie Knew o be involved i his obedience:

11 Abandoning evervihing for love.

2 Priendship: losing aud finding it in God.

3) Giving my life wally and lising it for this wold in its most
concrele realify

4 The unity of these three things.

To him, friendship was “giving my life wally” beeause at its deepest
point, in God. it might and did mean losing its satisfaction, even
the visible presence. Friendship involved -abandoning evervihing
for Tove'. And life was o be given—wotally —tor this amld, for par-
ticubar people, and the salvation of the real human situation, as
Blauch tleur’s death revivitivd the dving woman and restored her
to her friends.

oLask

) The day betore be died. Fyide was reminding himsell of tha

i routine: means of dving which is Cpractical  discipline and

i mortification”. hecause, he saidy these were wavs o experience “new

2y spaces” in which God could enter. But the channels of divine ex-

e change were now fully open in him and divine love could How

Y unchecked 1o give life 1o those whom he loved so much. The last

Y thine he wrote in his dicry was a renewed <ense of iy desive o
2rn encounter and reach men in depth’s He reached them in the deepest .
2 depth ol wll, nexe day. He died under the weisho ol the stgel which ¢
R symbolizes the inupersonal, eflicient sin of the society whose victins
g he tived anel died w redeem,
O This man brings to o point the meaning of passion, He is not
205 alone, Like Bhwneh flear he died the Bite of others, others live his
20 death and his lite and deady are the Dife and death of the man
2l Juesus. Tncthe whole Body of Christ this exchange goes ong diy alter
i dav, until the End.
Qi
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9 Envoi

Any book about Christianity must properly be a call 1w mission, for
Christianity is a “sending out” of people to share the good news that
life: is possible. In its measure, this book is a call to the particular
kind of mission which God requires of his people at this point in
history. This final section, therefore, is literally an encoi, my biv of
the exchange which is the giving and recciving of the Word. s e 0i
it 15 also a “tradition’. 1t is the handing on to others of a message.
[t is now their turn to discard whatis unhelpful or unnceessary and
to make what is true a part of the message they themselves must
cary. ‘

This is a long book, yet there are huge gaps and huge questions
raised which T have not even atempted to answer. For instance we
are able o see perlaps more clearly than ever before the human
ancl divine centrality of the Fucharist but it is now impossible 1o
categorise this—this what? Fvent, ritual, symbol, person, food. com-
muaity? At some point it has quictly become impossible to think of
Eucharist in terms of validity’. The sheer physical reality of the
thing makes us aware of Eucharistin a hundred ways in which it

happens more or less intensely and faithfully, with more or less

truthfulness (o its inmer exchanges whose fullness lies only in eternal
celebration which we call heaven, There is no line around it, but a
continuum from the simplest sharing of honest food in honest love
to the kind of celehration which akes place among a group of
Christians who are facing death for the sake of the Christ 10 whom
they have given themselves?obeying as fully as they can the com-
naned: *Do this in memory of me'. Tubetween are all kinds of 1itual
and non-ritual gatherings o share bread and life, in some of which
Christ is known, in others unknown. And those who ‘know’ may
sometimes welcome him less warnmly than those who do not know.,
To understand this is vital 1o the futre Charely there are those who
will seck such understanding, and 10 them the uadition passes. 1
am reminded once more of w passage in Vineent Donovan’s bonk
iwhich he says that 'the immediate and infallible result of baptisin

“is & cucharistic community with @ mission”,

Linked 1o this are questions about the naure of ministry and
wirsistries, Using the model of Exchange in thinking about the
mtre of the Christion gathering which is the Chureh makes 1t
impossible to Hive with a stratification based on 4 medieval tand
then necessary) davision of the educated and liwerate—the cleries or
‘derks—and the illiterate “people’. Awareness of the beautiful and
complex exclunges by which one person discovers ift as call, from
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and to the community, and comes o recognize and be recognized
i specitic ministerial voles, far surpasses in theological truth and
huniey richness anything possible in stuctares conditioned by
thinking of people as essentiadly separawe islands, huked oniy by a
certainc amount of hoat walhe.

Arising trom this sume awareaess of Chureh as exchange in and
with Clirist, in and with cach member, we have to deal with the
question of how the body of Christ should reach crucial decisions,
both docuinal and practical here the great radition of the Socicty
of Fricnds is relevant). 1o throws new light on mission {who goes
and whe stnvs and how they are related) and on muarriage as
sacrament twhen does it become consctously the thing itsvmbolizes?
Can it be sacrament before that?), We need to think about children
and their yesponsibility and their Christian status, and what kind
of education truly leads them into personal exchange in Christ.
There are, oo, fa-reaching questions about the inner reality of
‘religions life'=-to use a phrase itself divisive and misleading. It is
pechaps the case that the special insights and gifts nurtured in
necessary (though often exaggerated) separateness by varinus reli-
gious orders and groups should now .be given back to the new
Church as generously as they have been received and shared in
isolation. which was itself for the sake of the Church? Must the
‘death’” ot religious life be to let go the older conditions of particular
‘spiritualities” in order that these may come to new birth in and for
the reburn Church? From one point of view, a book like this only
exists to stimulate others w answer the questions it raises, including
those I have not even noticed, or those provoked by the inadequacy
of my presentation,

So at the end of this book [ am not even trying to tic up loose
ends. Apart from the fact that any work of theology is necessarily
incomplew heeause it is in a tradition. there is another reason why
it canot be done herey, and that is that the kinds of ends” are as
impossible to classily in faniliar compartments as the parts of the
book itself, because the way 1 have chosen o explore the realities
of Christian experience dissolves all the categories which have
usually served o make things more manageable, It seems o he
tmpossibie to divide up theology into “dogmatic’, *hiblical’. *moral’,
‘ascetical”, ‘mystical” or even Cliberation” compartments. Theology

Justis not that kind of thing. But once these divisions are abandoned

(or rather, once they are discovered to have somehow disappeared)
there is no way o divide up theology atall, Te hias 1o be grasped as
one whole, even if, naturally, our smalt haman hands only feel one
bit of it at a time,

Therefore, rather than v to sum up and driw together the
themes seudied in this book, T want o take the whole thing and
focus itina very practical way on the present and future challenge
to the Church, as that becomes clear o us from what has been
exploved so far, This does not mean that the *point’ of the ook is
to help us to niake realistic Christian choices now. The “point® of
the book is the *point’ of Christianity, which is Christ. incarnate
Wisdom, the nun called Jesus. But it does mean that we need 1o
discover hininewly, so the practical focus must be simply the word
of Christian awareness at a particular point in time,

There s one word which brings wa point the particnlarity of the
Word inour worl L now.and ivis the word “poverty’, What is being
said is that the Chureh nust e the Chureh of the poor: and there
are may wavs in which thar s true,
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First of all it means what 1t most obviously meant ta the life of
Jusus himself and has meant dnowsh the centories: that the gospel
message gets thongh very casity and directly 10 peopls who have
little 1o lose. Poverty means that people cannot find sccurity in the
circumstances of their ives. The certaiuntios ace the regularits of the
Lanclord’s demands for rent, the contempr of oflicials of whatever
kind, and death, Virtaally everything else can and does fail -<jobs,

crops, health, justice, the Church, Tamily members may support-
©cach other but they cannot ereate jobs; they may reject, they may

be splivup. they may dic. So the poor have always heen the beloved
of God in the verv simple sense that being poor means being vul-
nerable, and therefore divine love finds it casicr w break through.
There can bea pic in the shy™ element in the seavch for comfort in
religion, and in places where the religious establishment is identificd
with the oppressor the 'ery of the poor” which the Lord hears may
tuke a sccular form. Bu it is still a cry for God. The psalms ringg
with the universal language of human longing for God, the only
hope of the oppressed. in the fierce confidence that somehow the
poor will find redress:

Lord, why do vou stand afar off
and hide yourself in times of distress?
The poor man is devoured by the pride of the wicked
he is caught in the schemes that others have made,
... In lis pride the wicked says, "He will not punish,
There is no God'. Such are his thoughts.
... He thinks, *Never shall 1 falers
misfortune shall never be my lot',
... he Turks in hiding w0 seize the poor;
he seizes the poor man. and drags him away.,
Ardise then, Lord, lift up your hand!
O God, do not forget the poor!
But you have scen touble and sorrow,
You note it, vou take it in hand.
The helpless vusts himsclf to vou:
for vou are the helper of the orphan ...
Lord. you hear the prayer of the poor;
vou strengthen their hearts: vou tn your ear
to protect the riglts of the orphans and the oppressed
so that mortal man may strike terror no more,

Itis the ery of the oppressed through the ages, and it is the cry
which Jesus heard and to which the responded with such passion.
Itis a ery which echoes now more insistentdy than ever, from the
slums of Lima, o the semi-deserts where flocks die for lack of
pastwre, from the prisons of Brazil or Belfast, from tenements where
rats bite the children, fiom the huts of landless labourers, from the

- mines of South Africa or Bolivia, from the streets of Caleutta or

London or Chicago, where people who sleep under roofs can, if they
go out carly enough or Lue enough, step over the bodies of those
who do non,

Butitrises abso from people who are hungry, with a hunger near
to madaess, for some sense inlife, for something o tell their children
which will make their warld seem worth living in. They also are
the poor, and they trn to the Lord, calling him by some name or
other, and swear at himsand denssrmee hin and plead with him and
bribe hinvand expect himn with an obstinate hope concealed., often
enough, by angey exnicisen. Onee, the hands of the Lord were there
to heal, the word o the Lord brought hope and courage, and ever
since then there have aleays been those who knew that 1o be hody
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of Christ meant, before anything else, to be diawn to these poor by
the pull of irrestible love. -

But veal love can only he otiered from a position of coueal necdi-
ness. The proud lover is rightty repulsed. "Uhe Christ who went to
the poor like steel oo magnet was poor himsell. He was poor in
his origins and in his birth, bat even more so when he left behind
the unceitainbut miore or fess stable dife of a village wadesman and
ok to wandering about the country without job, home or income.
Yet finally even that was not enough, for cconomic and cultural
poverty only symbolize the deeper poverty of human beings, The
decpest poverty is the Tack of God, and only o poor God could he
vulnerable enough to share that, a God whe had ‘empticd himself
anc become “obedient even to death’, as the poor have w0 be, who
dic young at the will of others. The poor Christ is not just the
wandering preacher who had nowhere to sleep unless somebody
ok him in, he is above all the one who died.

Lt seerns, at this time, that this is what the Church has w do.
Inclividual Christians kuow that they have to die with Christ, but
il the Chureh is wuly his body then the Churceh, as a body. is called
on tw dic, in order 1o be available to those who cry, *O God, do not
forget the poor!” In a sense this is always required, but there are
times in the history of the Church when the shape of the demand
at the corporate level becomes much clearer. We have seen it at a
local level in many places where churches established as missions
in ‘undeveloped’ countries, and living (even unintentionally) a privi-
leged existence under the proicction of a colonial power, faced their
moment of truth when the conntry achieved independence. Many,
at that poing, recognized the call o die with Christ. 10 he really
poor, hielpless, vulnerable, Missionaries stayed with their people.
and sore were imprisoned and some were killed, but some. then or
later, were recoanized as being truly poor with the poor, oppressed
with the oppressed. They were recognizably the body of the man
who lived and died with the poor.

Now, in Latin America, o Chureh which for centuries identified
itself with the possessors has in many places and many people
undergone a conversion more complete and rapid than anvone
would have believed possible ten years ago, before the famous
Medellein conference of bishops aligned the Church firmly on the
side of the poor. A Church identified with the poor and oppressed
is extremely inconvenient to dictatorships, and many Christians
have suftered imprisonment, twrtare and seeret death, As an article
i the Catholic Weiker pointed owt, *If this life of solidarity with the
poor is taken seriously by the Chureh in Latin America a more
intense persceation may be inevitable; but it courage in doing so
may prevent the altimate despair of a continent awaiting its
liberation?

Atall vmes inits past history, when the wealth and smugness of
the Church led o revolt and sehisin, a few people have known what
itwas all about and have come together in their response 1o the
poor Christ. These lovers of God sived the Chureh: in a sense they
were the Charch, The mendican orders, the Jesuits, the Quakers,
the Salvittion Army-—there bave never been very many, but in their
poverty Christ died and the Church. his body, roae again,

Feseems mostdikely that this will be the patern once more, that
a “habe flock™ will save the blind and inditlerent mass. 1t seems all
too possible that the Church, or at ezt Large parts of it will indeed
"die’, but through wradual stiffoning of territied structures, through
creeping demaoradizaion and apathy. Yet the Churel cannot really
die, itmerchy shedsits dead Boibs, as the head FNGS Grales hung
dving on the shoulder of the newly alive Rachel and would evente
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ually dry up and fall away. But there s at least a chance that at the

titne of unprecedented chatlenge there might be a clearer vision of
what is needed.
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There are two reasons for hope. One is the traly unigue nature
of the changes which are taking place in the life of the Church, As
Walbiernt Bublmann has said in his remarkable book on the Thind
Chorck

The Western Church, in particular the Roman Church, finds
hersell wday . in something like the situation of the primiuve
Church among the Jews, for we too nust beware of handicapping
with the trappings of history the arrival of the new "Church of
the Gentiles’, the Third Church. We have the opportunity of
becoming the Church o the whole world but we must pay the
price, that is, strip ourselves of Western bias.

As he did with Peter ane the fittle group which went to the house
of Cornelius, Gud has taken a great deal of trouble to show us that
we hiave to overcome not only "hias” but assumptions about what
is and is not proper for Christins to do, so deep-rooted as o have
the nature of taboos. Paer’s change of heart involved a struggle
with religious repulsions whichi hes and no doubt many others, did
not overcome casibv. and we know that Peter himself was suill
stevaeding and failing vears later, when Paul (whose conversion
experience had cleared all that away and made 1t casy for himy felt
obliged 1o take his erring contrere to task publicly. This is the kind
of dyving which is asked of the Church now, but the demand 1s now
not only on o Tareer seade than at any e sinee God made clear
what he bad been doing in the house of Cornelius, it is also quali-
tatively unprecedented sinee then, I the evidence is examined with
a mind open o the spivit, that conclusion appears unavoidable,
though there is no way of telling how the new” Churel will develop.
There are no wuarantees: The demand is fora leap of faith, for a
dving, a baptism. Walter Bulmann has put the issue clearly:

The crisis facing the Chureh is such that only our instinetive
attitwde of selt=defence prevents us seeing it in tts true propor-
tions. Those who wish at all costs o preserve the stuctures
developed throush the centuries are Tl of anyuish. Others, who
see that the structures are theeatened but think it worth while

sacrificing thern for the reater spread ol the gaspel, e full of

confidence, It s not possible to put the brake on the rapid
changes: they will accelerate stll more, Baramic all the turmait

there will vemnain the community of Christs disciples swho have

renewed the Gl in e Father aned his Son and who bead it
throush the world s sign of hope for all, This is what is
contrined in the promiscrol the indefefeltibility ol the Church.
Thus, this crists becomes a challenge and an altogether special
call o us.
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The uniueness of the demand, the unmistakable oddness of what
is going on s oue reason for hope that this “altogether special call’
will be heard. One should never underestimate the hinnan capncity
for not secing what one does notavant o sce, but it the sitwation is
recognized atall it must be obvious that no rutimaging in the filing-
cabinets of precedent will provide blueprines for the future, If a
response is made atall it has 10 be radical,

The other reason tor hope lies in the chara wer of the Crerging
pre-Church satherings. and the Churches which crystallize in them,
Fhave called this the *Wisdom™ character, and T have spelled out
the faet thit it is not only closely but causally linked to the cmerg-
ence of a feminine type of consciousness. I'he way in which writers
such as Robert Graves, Geoffiey Ashe and Theodore Rosza have
espressed this inwerms of the return of the "Goddess® is significant,
but they have all failed w see that this is not a ‘return’ but an
ceclesial incarnation. A Goddess, or a God. is a symbaolic evocation
of an unconscious experience of the divine. but Wisdom is not a
Goddess or a God but the nameless ‘I am’ who is incarnate. subs-
isting in its Church, and has now managed to get that erratic budy
to become consciously aware of the element in itself which has been
hithierto unconscious and available only symbolically,

In anindividual, the ‘withdrawal of projection” means not only
an immense enrichment of sell-awareness but also the immediate
redease of encrgies previously oceupied in policing the unconscious.
The two things, which are really one, mean that the person can \
become not only wise but wiscly powerful. If T am right in my
description of what has heen voing on in the ‘psyche’ of the Church.
then the cquivalent thing must hippen, Tu so far as the Church a
allows hetesell to e consciously aware of the Wisdom becoming so

visible in and around her, she will acquire hoth a new vision and
anew spiritual energy. Nothing like it has ever been possible hefore,

There ave, therefore, grounds for hope that this time the Church
miay be rescued from the gates of hell not by one tiny heroic remnam
but by a vast number of such ‘remuant’ communitics of the ‘pour
ol Yahweh', who use their heads and their hearts, who read the
signs of the times as Josus told them o and respond accordingly,
But even o begin o think along these lines casily makes people
confused and anxious. Shut in by the unquestioned and constant
demands of daily life, they feel helpless: *Yes— but what can we do
about it 1 have swressed all through this hook the very hodily and
practical nature of a religion rooted in incarnation; therefore it
cannot end on a merely rhetorical note, Wisdom may ‘cover the
carth like a mist”, but at a certain point she has to take root and
give hersell'a chance 1o grow in good svil-—or rather, we have 1o
give her a chanee to grow, for divine love waits for the frat of human
love, new as it did in Nazaveth, while all creation holds its breath 0
in tremulongs hope, :

What kind of soil can we prepare for Wisdom's growth? The
auswer i the one with whicl [ begin uns chapter; the answer ‘s
porverty. T was in the poverty of @ human life that Wisdom o0k
root, it is in the hearts of the poor that then and ever since the ~
shoots have flourished. Tt is o the neediness of the lover, as he
waits i the streets, that the beloved responds.
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The poor Christ. the oppressed, denounced. shunned, torwred
and dying Cheist,is the place where Wisdom finds a home, now as
then. Someties those with whom she has moved in do not recog-
nize her unsil someone points her out. The “missionuoy’ character
of the new Chureh has o be, like Peter's, the discovery and cel-
chration of divine Wisdom very much at home in a place where no
one had expiected her, and wearing an apron vather than a crown,
And surely it is important that it was Peter who was first sent to
find this out. Peter who was “the tock™, the leader, in spite of all
faudes. He Lo to make that discovery all over again. in our time,
and he wit Gad e as havd as e did then to set aside ancient
preconceptions and abandon divection and be content w0 sit down

with Wisdom in her new home and fearn her Languase and take A

broom in hand,

To make sucliacdiscovery, poverty is neeced. To lay aside bias’,
w strip oneself of the protection not onby of colenialism and a
cassock but of the cultural seli>confidence of those witlh a rich and
deservedly foved tradition is the kind of Aowsis demanded: 1o ¢o to
the. poor. and be poor. means o give up all the props of social and
emotional seeurity. [uis not just a spivitual” poverty, if by that we
mean a kind of poverty which allows us 1 go on having all things
we think we alnolutely have w have’. Tt means just plain poverty,
Here, also. we cannot separate body from spirit. To be poor means
to be poor, to do without, to need things and not have them. to be
uncertain of the future and dependant on other people. That is
what is required of the Charel, and that is what is required of each
Christian. It is required in the measure in which such a demand
can truly be personally and communally recognized. Anything clse
would be a form of oppression, but that means that those who do
recognize it have the inescapable work nfhcli)in;z the rest towards
realization as fast as realistic love allows.

This is the key. The efforr—in however inadequate, clumsy or
ludicrously naive a form--unlocks the door 1o Wisdom. Uniil it is
unlocked, nothing much happens. Tois true, she can whistle shrilly
through the kevhole and create discords in the ecelesial harmonies,
hut until the door is opened she cannot come in and each people
W sing a new song altogether,

ut when people begin really 1o practice poverty in the most
hasic and simple-tiinded and practiemlly tuseless way, then things
begin o change. “The man who lives with Wisdom™ sees things
differently. Material poverty ieven the very comparative kind) sets
people free, When the clutter has been removed they can see each
other,

I thae new clarity other kinds of Christians look different, and
their dilferences are suddenly a souree of richness and delight. Other
faiths reveal themiselves as the places where Wisdom has been
home-muking for along time, preparing through centurices "a people
for herselt” towards a moment when she may be discerned as in-
carnate. The gatherings of a-relicions seekers, the mute assemblies
of the suflering, as weil as the nzre voeal kind, are discovered 1o be
places where *Wisdom s know: in her children”.

So that is where we end, and begin, It began with the awe-ful
vulnerabiliey of an adolescent zitl, called 1o an exchange of love
which requuired of her the sac
young woman's life. "Seven son

e of most thines that make rich a

S’ seems o conservtive estimate
of the wounds which made e life one of radical poverty, Her
poverty was necessary so thae <o e Wisdom misht e root amone
the poor whowaited, so that sbe mucht grow awmong them unnoticed,
so that she might shine amorz tiem with a briel and equivocal
glory, and misht die for them, a5 the poor do die, for whom Justice
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is a rare lusory, Inthe deep water of his baptism *death and life
Catended’, and the victory was one which felt belind everything
waich could fmpede his “purely procecding spitit’, to wse Ritke's
plirase. .

Soin the litepal denudation of baptism those called to be his body
entered into a poverty of his death, svibolically leaving in the
water all that separates them from the ove of God, and hercfore
frone cach other, They must leun how o be “dying cach other’s
lite, living cach other’s death, and for them poverty is an absolute
requrirement, for cach thing we cling to. however innocentdy, is
refused to that exchange of love,

Through the centuries those who knew this have been the ones
in whom thie Church lived. Every time, the one absolute require-
ment for genuine renewal in the Church has heen poverty. Tis not
cnough by el but itis a precondition. To be poor without love
is "to do the right thing for the wrong reason” and that, as Ehot
Becket knew, s “the greatest treason’, vet there can be no love
without poverty, at least in desire, and iflove is real then it desires
poverty and gets it.

Poverty makes way for the Spirit, it lets God work. It is very
simple and obvious. Lvery possession or personal preoccupation
reguires energy for its upkeep. Some there must be, but the more
there ave the more of a person’s spiritual energy is unavailable for
anvthing clse. Tris a kind ol refusal of exchange, however inculpable.
Conversely. each single thiee which is et go nieans that much more
love released into the excliange of life with the Three-in-One.

At this point in the histery of the world and of the Church, which
is the point where *Spirit knows it knows™ and is aware of Wisdom
atwork in all creation, there isa great deal o dw in very particular
wavs, but it the practical choices are o he rightdy made they must
be of the kind that Wisdom inspires, They will not be discovered
by think-tanks™ and teams of experts (though these may comie in
at sume stage; but only discerned by minds and hearts open o the
exchange of fove. There s a need o be “wise as serpents and simple
as doves’, oty 10 think with the ruthlesshy honest intelligenee of
Jesus and love with the terrible folly of Jesus. We are always glad
to be thought wise, but an older meaning of the word “simple” was
less complimentary than our modern one, which implies a certain
admirable and elegent spareness. ‘Simple” meant foolish, even half-
witted, and certainly poor. In the end, that is the kind of poverty
which is requited of the companion of Jesus; for Wisdom herself
puts on the fool’s gear and in that guise can only be recognized by
those who are themselves Tools, *For since, in the Wisdom of God,
the world dill not know God through Wisdom, it pleased Guod
thiougi the tolly of what we preach o save those wha believe, For
Jews demand signs and Greeks seek wisdom, but we preach Christ
crucificd, a stumbling block o the Jews and fully to the Gentiles,

bt o thos who are called, hoth Jews and Greeks, Christ the power

of God wnd the Wisdom of Gad.?
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