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MURRAY C. MAGOR 

TCMARD A SPIRlTUAL....'lTY FOR TODAY 

DEPAR'lMENl' OF RELIGlOOS STODIES 

This thesis examines spiri tuali ty in the history of the western Chur.h, 

studies the theological background for a modern spirituality, and sun:marizes 

and criticizes the writings in ascetical theology of Martin Thornton, O.P. 

Fr. Thornton seeks to wed traditional spirituality to modern theological 

think1.ng, especially that of the 'new theologians' ot Protestantism. It 

concludes wi th suggestions for modern spiritual life that arise from this 

consideration of history, theology, and Fr. Thornton's work. 

a theology which emphasizee the doctrines of Creation and Incarnation these 

suggestions urge a personal spirituality which is disciplined but flexible 

and which works toward awareness of God, of self and of others. They point 

to a cormnmaJ or Church spirituality th.a.t encourB8es "cell" groups and i8 

sacramentally centred. Liturgical retorm, the dichotomy between secular and 

sacred, and the respective roles of clergy and. lait Y are also examined. 
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IRL'RODUCTICfi 

The subJect ot thia thea18 was augaeateel by "The Rock and the River". a 

book by Martin Thorzrton. a prieat ot the Oratory ot the Oood Shepherd, 

published in 1965. Pr. Thornton. who 1a an exponant ot Cathol10 spir1tual1tT 

in 1 ta Engl1aù expresa1on, attalpts in this book to come to sr1pe vith the 

.modern theoloaical, philosoph1oal. and putoral ooncerna ot noh wr1ters as 

Reideaer, Bonhoetter, aal:tIIIaIm and Tillioh. It ia hia oontention that the 

trutb8 theT t01'llJl.ate oan ODJ,T be made etteotive in the lite ot the Churoh 

and ita people by traditional ap1r1tual1tT updated. to modern conditions and 

outlook. 

MT original conviction wu that he had tound the uoetioal anawers tor 

modern Chr1sUana who went to grow sp1r1 tuallT, Tet as tull participants in 

their world. Thia conviction haa leaaened in the course ot thesis dnelopnent, 

but respect tor Pr. Thorntcm ce~T haa ~t. Hia vut Imowledge ot the 

hiatory ot Cathol1c ap1r1tual1tT, his vit and pithT olaritT ot expreasion, 

his pastoral 1IIIpalae. and h1a conoern to diaoover an ettective spir1:tualitT in 

and 1I1D1Btr7 by the Churoh in our tille. make h1IIl wortbJ' ot recOlDi tian and 

atud7. 

Thare are oaaparativelT tft todaT who baTe made the attelapt to relate 

wbat lII8D)' ot ua aense to be the valld 1nsishta ot the new theolog:f.ana to the 

pereoDal. and corporate lite ot the people ot the Churoh. That 1a. tf!!tl, 

1ncludina the_e theolog:f.ana themaelTea, baTe tried to anawer the "how" 

question. Hov oan ve grcN, as lDOdern people, 1nto the qualltT ot lUe wh1ch 

the needa..ot the ~ST call tor tram 118 u Chr1at1ana? It 18 th1a queation 

vb.1ch 1_ the ~ CODCerD ot thi8 thea18 and beoauae thi_ 18 Pr. 'l'bornton' .. 

concern, he 1a our catalyst. 
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As background. for our stud7 ve will malte 811 h1atoncal survey ot our 

spiritual hen tase; what are the ascetical tactors which have marked the 

spiri tual1 ty ot the Churoh? Which ot them have streDgthened i ta lite aDd 

which vealœned it? Then, beoauae asoetio theolo87 is rooted in the doctrine 

ot the Church, ve wUl examine what teatures ot that doctrine need to be 

underlined tor the Cburoh in today's vorld. ()gr oODClueioDS on th1s aub.1ect 

in Chapter 2 are the tOllDdation tor the modern sp1r1 tuali t7 ve will augest 

in our tiDal ohapter. 

At the outaet, however, it w1ll be helptul to provide a det1D1tion ot 

sp1r1tuality as understood in th1s stud7. Por the vord itaelt is aubJect 

ta millUDderatand1na. Popular17, it 111&7 auaest a rather ethereal attitude 

ta lite, a piety which witbdrawa troll the orcl1nar7 concerna ot mort&! men. 

It 11&7 be used ot speoitioa1l7 sacred, rel1g1ou ar eocles1aatioal CODOerD8. 

Teobn1call7, i t 11&7 reter ta a specitic school ot asoetical discipline. None 

ot these descnbea what 1a in ad.Dd here. OUrs is simp17 a work:1nc det1n1 tion 

which delineates what this study is about. Nothina abaolute or exclueive is 

cla1med. tor it. 

We detine sp1r1tuality, then, as -tbat discipline wb1ch cultivates the 

lite ot JellUll Cbriat in creation-. We spaak ot discipline becauae our 

concern is vith the -how" question. Haw do ve love our ne1ghboar?, tor 

exampl.e. We kDow ve O\1Ibt, 7et ve kDow ve do DOt, at least DOt in the sense 

ot the Gospel. . It does DOt COlle naturall7.·· Discipline suggeSta the need tor 

oODSoiou aDd babitual purauit ot the goal, requ1.r1.Da tratnina ot attitude. 

It do .. DOt 1mpl,. a Pel881an theoloQ ot vorka, but onl7 that the grace ot 

the Sp1.r1t reqQÛ"es on man's part a vt111D8J'1ess ta cooperate activel,.. Nor 

18 diacipUne ta be interpreted as the reluctaDt oarr,.1ng ot an UDIIaDted 

';, 
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burden. There is a cast implied in the ward, but people who assume discipline 

in any sphere of life accept the cast because of the positive goal they want 

ta achieve. In our de fini tion, discipline points te the reali ty of the Cross 

in reach1ng the goal of full human maturi ty. 

"Cultivates" is used in its earthiest sense as of the fanner world.ng the 

sail, for we want to stress that the goal of discipline is not to make man 

into something unnatural. It is ta bring ta growth in him that which we 

believe C-od destines for him and that, our de fini tion points out, is Christ-

manhood. The purpose of the discipline is to cultivate the life of Jesus 

Christ. 'We speak of "life" ra.ther than mind, say, or spirit sinee we want 

ta emphasize the tatally human, the physical manhocd of our Lord understaod 

by a full incarnational theology. Jesus Christ is the point of reference for 

our definiti~n becauee we understand him ta be the proto-type of perfected 

hUIDaD.i ty. In saying this we do nct deny the existence of other spiri tuali ty , 

bath non-Cbristian and non-religious. ~t our concern is Christian 

spirituality for which the ha]lmark i8 alone Jesus Christ. 

F1n&lly, we use the ward "creation" because of its breadth. It is 

buman1 ty, bath persona! and CCAJlllmal, secular &8 well &8 sacred. Even if the 

discip'.1ne we speak of is aasumed only by a few, its ramifications extend inta 

the vhole of humanity_ Purthermore, the word "creation" takes us beyond the 

human, and 1mplies that while spirituality operates in the sphere of men alone, 

at leaat sa far as we knov, the tulfilment of God's purpose in man carries witb 

it the harmony and unit Y of His wbole creation. 



Christian sp1r1 tual1 ty continual 1"1 taces the temptation te clualll111l. 

'!'heologicall"l Chr1stian1 t"l cannot be dual1stl0. The tw1n doctrines ot creatlon, 

which see the world and buman lite as the handiwork ot a loving God, and ot 

incarnatlon, in wh1ch God h1m8elt takes fiesh, are the rooks upon which 

duallstlc heresies tounder. '!'hese doctrines are given conorete expresslon in 

the Church's sacramental worsh1p and in ita conoern tor humaD eutter1ns. 

Practlcall"l speald.ng, however, traditlonal spirltual1t"l ha8 refiected a 

strong and somet1llles dcai nant dual11111l in which 1 ta goal ot union vi th God 

entaUs a correspond1J2g renunclatlon ot the world. This .pirl tuall t"l takes 1 ta 

inspiration in the cross ot Christ, the s,.OOl ot uttar selt-den1al. To be 

redeemed bJ the Cross means tor SOlDe te be separated traD the world, a 

separation which U not alwa.,. carried to the extreme ot actual ph.,.lcal 

vitbdrural, involves a ps"lohologioal turn1ng ura"l. 

In th1s dualle we see a tailure to hold tegether Incarnatlon and 

Redemptlon in an 1ntegrated CbristeloQ. It. E. 1t1rk traces the roota ot the 

divergence bJ show1ng the distinot themea ot rigoriam and huaaan1811l in Cburch 

history. 80th are discerned in the New Testament. 1t1rk credita Welss and 

Schwel tzer w1 th point1Jlg 0IIt te the generall"l hnm.ni st Protestant1am ot their 

da"l that "renunelatlon. lt 1 t ls to be e11lll1n.ated tram Chr1stian1 t"l at all, 

eannot be elindnated trœ the historie teach1ng ot the Lord.-1 It ls hardl"l 

neceasery te quote texte te support 1t1rk' s toes18 that he vbo oame eatins and 

drink1 ng and who in his ad.n1strJ ot heal1ng shoved oompaas1onate concern tor 

'it. E. 1t1rk. The Vlsion ot God, p.57. 
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lite in the fle8h, &l80 vigorouslT 8UIIIDOned th08e who 80ught the ld.nsdom ot 

God to renounoetheir worldlT concerna and to take up their Oro88 and tollow 

him. 

The 1D08t 8trild.n& expre88ion, perhapa, ot the apparent diohotolll7 i8 in 

the Johann1ne writiDg8. There the Word i8 made fle8h and come8 not to oondemn 

but to 8ave the world. Yet tor the 1D08t part the word 'world' i8 used in a 

condemnatory 8ense. Chri8t doe8 not praT tor the world,2 nor are Chri8tiane 

to love it,3 tor it i8 the world which give8 birth to all deceittul lusta. 

Kirk'8 OWD re80lution ot this humanist - rigori8t divi8ion i8 to 8a7 that .f 

the ordinar7 Jo)'S and aftections attirmed by Jesus 8hould not be denied, but 1 
assuaaed iDto a higher aspiration. Human lite, to be the oreation iDtended by 

God, IIIlSt be taken up into the lite ot God. Thi8 goal to which all e18e IllU8t 

be subordinated is what Kirk Call8 the vi8ion ot God. ID that 8tands in the 

n7 i8 to be removed, but it is DOt 80 III1ch a remmciation IDOtivated by a beliet 

in the world'8 evil, &8 b7 a de8ire to live tor God alone. 4 There- is no 

rigori8t - human18t dichotoal7 in Christ. The new oreation ot the Incarnation 

and the salvation ot Redemption are one and the 8ame t.h1ng. There i8 oDIT 

paradcx in hie teaching because we put it there. A true ct1ri8~ian 8piritualit7 

integrate8 aftirmation and remmciation in the reterral ot aU to God. 

The new creation in Christ by the Spirit i8 to be lived and revealed in 

the conditions ot huII&n existence and theretore redemption i8 not trOll the body 

but in the body. Remma1ation, and there'b7 Christian ascet1c, can never be 

ne,ative in IDOt1vat1on. It 18 true tbat one oumot serve God and aaa.DOD, and 

2 John 17:9. 
, l John 2.15-16. 
4 Kirk, op. cit., PP. 470-471 • 
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U 'MIII!!OI' 1s served 1t IDWIt be renounoed not as an evU in 1t8eU', but as an 

obstruction to the vision ot God. 'BeaveDly treasure' 1s the true goal, blt 

1t 1s a treuure to be discovered and 11ved in the fiesh now. 

Louis Bouyer disCU8ses th1s point in relation to martyrdOll. It 1s the 

supreme act ot remmc1at1on, and al thoush in SOlDe instances 1 t 1s no doubt 

mot1vated negat1vely in the sense ot a v1rtual eu1c1de, a true Christian 

~011 1s not a dental ot lite but an attirlrlat1on. The martyr does not 

seek death. Be seeka Jeaua Christ tbrougb death.5 In part1c1pating in the 

death ot Christ he tbi nka ot b1meeU' as sharing in the victor)" ot his 

resurrect1on, the victory ot lite over the last enemy. 6. 

The Church, havever, has net been notably 8Uc~esatul in ma1nta1n1 ng a 

sp1r1tual1ty in which renunciat10n holds a positive rather than negat1ve 

motivation. Too otten remmc1at1on 18 based upon the teaching that the world 

1s nil rather than in tenDS ot growth toward8 a greater goo<1. 

Evidence ot rupture in the renunc1at1on-attirmat1on synthes1s appears as 

early as Paul. It 18 true that he taugbt redempt10n as an exper1ence ot th18 

lite, a raising up aDd tul1'1lmeDt ot lUe in the here and now. There 1s a 

protOUJJd strain ot huIIan1st1c compassion in Paul and 1ta pract1cal demons"tra-

t10n 1s the colleotion tor the starY1ng bretbren in J eruaalem. Thare are, 

howner, 1natanoes in Paul where the rigor1st element appears not so much an 

ascet1cal neec1 to aohieve the vision ot Gocl as a den1al ot creat1on's good 

1taelt. 'l.'be clearest example 18 tbat ot his attitude te ma.rriage. When 

Jeaua S&78 that SOlle malte tb_elves e""",ohl tor the ld..ngd0ll1 ot God or that 

Vtt are to foraùe aU - vite, IIOther, suter - tor the sake ot the kinadOlll, 

ODe teels tbat he 18 DOt to be taken UteraUy: that he 18 exprees1ns in 

5 Lou1a Bou)-er, The Sp1r1tual.1ty ot the Nev Testament and the Pathera, 

6 Vol. 1 ot A. Mstory ot Chr1st1.an Sp1r1tual1tT, p. 199. 

Ibid., p. 195. 
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obstruct1on to the vis10n of God. 'Heavenly treasure' 1s the true goal, but 

1t is a treasure to be cl1scovered and lived in the tlesh now. 

Louis Bouyer cl1aCU8ses this point in relation to mart,rdOll. It 1a the 

supreme act of remmciation, and al though in SOlDe inetances i t 18 110 doubt 
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martyrc!0Il 1a not a den1al of 111'e œt an affirmation. The martyr does not 

aeek death. He seeka Jesus Christ through death.5 In p&rtic1patins in the 
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resurrect10n, the victory of 111'e over the last enemy. 6. 

The Church, however, haB not been notably euccesatul 

ap1r1tual1t,. in which reuunciat10n holds a positive rather than negative 

motivation. Too otten remmciation is based upon the teachins that the world 

1s evil rather than in tel'lll8 of growtb towards a greater goOO. 

EVidence of rupture in the renunciation-affirmation sJl'lthesia appears as 

early as Paul. It is true that he taught redempt10n as an experience of th1s 

111'e, a raiains uP anè tulti.lment of lUe in the here and now. There 18 a 

profound strain of huIDan1stic oOlllP&8sion in Paul and i te practical demonstra-

tion 1s the colleotion for the starv1ng bret.bren in J erwsalem. 'l'here are, 

howeYer, 1natanoea in Paul vbere the rigori8t element appears not so IlUCh an 

asoetical need to aohieve the vis10n of God as a den1al of creat10n's good 

itBelt. 'nle olearest example 1a that of his attitude to marr1age. When 

Je8U8 a&)'1l tbat SCD! malte th_elvea etllJuchs for the ld..ngdom of God or that 

va are to foreake a1l - v1te, mother, suter - for the sake of the k1r:Igdom, 

one f .. 18 that he 1a net to be taken 11 terally: that he is expressing in 

5 Lou1a Bou7er, T'De Sp1r1tua1.1t,. of the New Testament aDd the Pathera, 

6 Vol. 1 of A.. Bistory of Christ1an Sp1r1tualit,., p. 199. 

Ibid., p. 195. 
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hyperbole the need tor singleness of aspiration toward God, the single eye 

that is necess&ry whatever one's condition in lite. 

Por Paul, however, it is a literal fact that vith a vite a man is dis­

tracted trOlD pleasing God.7 True it is tœt he also has much that 1s moving 

and warm to say to those who are married, but it is also true that tor him the 

bachelor state is to be preterred. One doubts it i t would have occurred to 

Paul that in pleasin8 one's vite one may &1so be pleasing the Lord. It may 

be that Paul's eschatologie al upeotation aftected his view on marriaae, but 

this does net al ter the tact that in h1m the roots ot a problem tor Christian1 ty 

in its sexual outlook are grounded, and no issue is more basic to the aftirma-

tion-remmciation dichotollly than the semal one. Consider how St. Au8UStine 

took i t beyond Paul and lIaw in the sexual ACt that tundamental concupiscence 

in which oris1nal sin was trlJl8lll1 tted !rom seneration to seneration. 

What prevented an exeess of the rigorillt spirit in Paul and in the 

apostolic age ..... u the deeply ca",,"na] lite ot the Church and its sacramental 

worship. It can be tairly s&id that the vision ot Gad in the New Testament, 

intensely persona! in its experience, vas never an 1nd1vidualistic or isolated 

goal. Whatever other value the Book ot Revelation 111&7 have, it at leaet aft1nœ 

thls vith tmmder1na brilliance. ABa1n, it 1s Paul's love and concern tor the 

Cburch wb.1ch imbues his lettera vith srace whereas othendse they would be 

arrosant. 

The sacrazaental worship ot the Church expressed and reintorced the 

OCWllmit)'. The rite ot baptislll, in the earl)' Church, _t have been an extra... 

ord.1nar)' expression ot c~ma] Jo)' and 801id&ri t)' • The brealdns ot bread vas 

the man1.testat1on that the ~, bein8 one bod)' in Christ, vere ever)'Olle 

1 l Cor1nth1ans 7: 33 a: 34. 
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member8 one of another. When euoh OCIII!IJDi ty exista. both in worship and in 

service, the extremes of rigorism are thwarted. Provided one 18 DOt try1ns 

to outdo his brotner in zeal, in which case cœmm1 ty is a camouflage, it ie 

impossible to concern one's self with the lone tlight ot the soul to Gad when 

not only the weltare ot the coamunity is put tirst, but it is also recognized 

that only in and throush coammi ty can the Spirit ot Gad be discerned. 

What haa been sud so tar is intended to establ18h that in Christ there 

is DO real divergence between world aftirmation and world renunc1ation tor 

remmciation is but a means toward a higher aftirmation ot life intused w1 th 

Gad; that there are traces, however, in Paul and hence iD the apoetolic 

Church ot a more dualistioally-oriented remmciation; but tbat this is held 

in check by the cazmma] and sacramental lUe ot the Church. 

Vi th the olose ot the apostolic age these satesuardS began to disappear. 

The Church was held together less and less by cœmma) spirit and more and 

more by legalism, the two resul te of which were ei ther tormalism or an 

1ndiVidualistic rigorisme IC1rk shows how, in the Pathers, actions and 

dispositions came ta be con1'wled. Whereaa J'eINS I ethical teachins empbaeizes 

purity of motive - tbat which proceeds trom withiD - later codifications that 

were buil t upon his teaching emphas1zed outward confol"llli ty to the action 

required.8 -The thought ot Gad stUI dom1.ilates our post-apostolic writere, 

but He is DO longer conceived ot as a Pather Whose loving purposes are the 

true and only canon ot the law, and Whose abidi.ng and i.nep1r1ng presence 18 

the perpetual 1n8trument ot i'ta tult1lment. He 18 nov thought ot pr1mar1l,. 

as Lavg1ver aDd as J'udge."9 Legaliam leads spiritually to se1t-preoccupation. 

8 It1rk. op. cit., pp. 1}O fi. 
9 Ibid., p. 137. 
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One bas continually to examine and measure one's own attaiDDent against the 

code's stipulations. Gone is that f'reedOIII of' spirit in which the motivation 

is a self'-f'orgettul love. 

Al thougb to say so is a generalization which f'aUs to take into account 

periodic reactions and exceptions to this legali81D, the Cburch and i ta 

spiritual discipline bave suf'f'ered f'rom it ever sinee. Legalism in religion 

bas wo consequences. Pirst, it necessarily def'ines itself' in terms of' neg .... 

tives and prohibitions. Second, it thereb)" limita aspiration and growtb of' a 

positive ld.nd. If' l can judge JD78elf' to live vithin the prohibitions of' the 

law l Judge mraelf' to be pleasing to God and, contrarily, can Judge those who 

do not live as l do as displeuing to him. Spiritual discipline beoomes then 

not a growtb toward the vision of God and tulfilment of' one's creative 

humanity, but an exercise to conform to the prescriptions of the law. 

The reaction to such f'ormalism m&y be, as Kirk pointa out, an extreme 

rigorisme Pormalism leads to med1ocrity. The zealot refuses to accept such 

med1ocrity. He shows bi.mself to be beyond it by the extremes of' his 

asce~io181D. The practices of the desert monks such as St. Antony refiect tb1s. 

Louis Bouyer argues tbat Antony's withdrawal wu not a remmciation of lite. 

lte sole purpose vas to achieve union vith Christ. He and the other desert 

monks did not court suf't'ering f'or its own sake, but the f'reedan of' union vith 

Christ i t gave them. Tc tame the apiri t they bad f'irst to tame the body. 10 

Kirk, too, who gives several illustrations of' the excesses of' the monks, 

credite th_ at least vith giving pr1macy to prayer over a mere moraliam.11 

Tc both Bou7er and. Kirk ve IIIl8t reply tbat, in the 1esert monks' thought, union 

10 Bou7er, op. cit., pp. 308 ft. 
11 Kirk, op. cit., p. 203. 
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vith Christ is to be gained only tbrougb a remmciation of the world, and 

that ot euch an extreme k1nd as to leave little doubt that they saw the world 

as intrinaically ev1l. Psychologically they were dualiste. Purthermore they 

were isolated. They may bave believed tbat their prayer and discipline 

benetitted not only themselves, but their fellow men, that they were tighting 

Satan on hl1"",n1 ty' s behalt; but New Testament Christiani ty 18 established 

upon a physical coamm1 ty, sbaring in a cOIIIDOn sacramental lite. No matter 

how admirable the ettorts ot the desert !DOnk, no matter how conscious in his 

own m1nd of service to and even spiritual cCJ'II!IImion vith men, he lived in a 

real sense outside the Church and detracted trœJ that cOIIIIIImal and sacra-

mental lite which bad once been ite strength. 

One ID18ht bave thought that the med10cri ty ot tormalism on the one band 

and the excesses ot the anchorites on the other would have been cvercome in 

the phenomenon ot the coammaJ monaBtery. In a sense they were, but only 

at the cost ot a turtber loss in the Church, the creation ot a double standard 

tor religious and secular Christi.ans. 

As we turn to look at the monast1.c developnent, we are COnsCioUB ot the 

very positive role it played not only in the Church but in western civilization. 

The monks v1rtually carried the Fm-opean world through the Dark Ages. aIt our 

particular concern is their contribution to Christian spui tuali ty, to the 

ascetic theoloQ' whicb we bave inherited. There is much that was positive, 

certa1nly by comparison vith the general sp1r1tual1ty ot the Cburch. A proper 

balance was sought between peraonal prayer and li turQ'. Indeed i t was not 

soucht, but vas unconsc1oualy there. 12 CCftDmal discipline represented the 

12 Jean Leclerc(}1 Culte-L:1turgique et pM,ùe intime danI la monaBchisme 
au lDOyen 'ige, La Maison-Dieu, L:1turgie et Vie Spirituelle, Vol. 1, p. 39. 
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awareness ot a mutual rellponsib11i t1', of the need to make sacritice tor the 

COlllllOJl Sood. And behind the physical and mental labor ot the monlt la1' the 

view that i t was not only good tor h1m to work, but that bis work was, in the 

name ot Christ, brotherl1' service. 

lt was not, bowever, posllible to eliminate entirel1' either legalist1c 

tormal1811l or excellsive rigori8lll traD the monast1c commm1 t1'. The tormer 

rested essentiall1' upon the vow ot obedience. This vow waa, ot course, deemed 

necesll&ry tor a emooth, coord1.nated lite in commmit1'. lta very existence, 

however, represented an authoritative, lesal1st1c bias. There had to be 

someone in authori ty who laid down the rules and who punished the trana-

grellllion ot them. This 111 character111t1c ot a lesal1stic system. 

To be sure, the monast1c tounders were IIpir1 tual directors, pastoral 

counaelorll ot great depth. Il Bas il , Il says Kirk, "was more interested in the 

spirit than in the outward. observances ot ascet1cism."13 Benedict reduced 

rather than expanded the ascet1c discipline ot bis predecessors because ot 

"the int1mate connexion he descried between an asceticillm in wh1ch diIIcipline 

bas whoU1' taken the place ot selt-annihil at1on, and a lite of active service.1I14 

The geniue and 1ns1ght of INCh men as thelle are, however, difticul t to 

perpetuate. The abbot becomes less a spin tual director than an adm1 n1l1trator, 

upholding the rulell and regulat10ns ot the COlllllm1 t1'. A pmU. t1 ve rather than 

pastoral atmosphere develope, retlecting the tact that contormi. t1' to the law 

rather than "the inner motivation ot the heart 1s uppermost. The inevitable 

consequence ot INch lesali8lll 111, ve repeat, to malte the pract1t1oner intro-

1~ Kirk, op. cit., p. 267. 
1 Ibid., p. 274. 
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spective. His service becomes not so Imlch a self'-giv1.ng as a means ta work 

out his own salvation. 

As the aspect of' legalistic f'ormalism resta upon the vow of obedience, so 

the aspect of' rigorism rested upon the vows of poverty and chaatity, particularly 

the latter. They, aga1n, may bave been unavoidable, si ven the separation of' 

monastery and world. And it may also be true that the monk did not so DIlch 

renounce marriage as he sought God. But the conclusion inev1 tably arises that 

the vision of Gad and. marr1age are incompatible. Obedience, poverty and chasti ty 

May bave been essential in the monastic system. The great pi ty is that they were 

not simply upheld as such, upheld as necess&ry f'or the welf'are of the community, 

rather than made into rel1g1ous virtues implying a higher order or sanctity of 

life on the part of' those who took the vows. 

Par it was this presumption of' a higher Christian lif'e ta be discovered 

in the monastery which was the root of' the most serious drawback monasticism 

turnished ta Christian sp1r1tuality: the theory of' the double standard, meaning 

the distinction between .the spiritual calling of' the reli810us and the secular 

Christian. The f'aul t lay not wi th the sp1r1 tuali ty of the monastic f'ounders. 

We f'ind Basil, f'or ex.ample, retusing "ta draw a bard. and f'ast line between 

monka azxi other Christ1ana. He teaches tbat all Christian lite muat be ascetic." 15 

Monastic developDent, however, tended ta decllne rather tban grow f'ram the gemU! 

of' ita f'ounders. The contemplative lite, with the achievement of' the vision of' 

God a8 ita golLl, became 'the sole vay of' that achievement and the exclusive 

property of' the reli81ous. Salvation vas open ta the secul.ar Christian, of' 

course, but he could not att&in ta the sanctity of' the monk. 16 

15 J. o. Hann.,-, Spirit and 0rig1n of' Christian Monasticism, p. 188, quoted 

by Kirk, op. cit., p. 2~. 
16 Kirk, op. cit., pp. 254-255. 

'. 
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The most reveal1ng indication of the gap between the monasteries and 

secular religion in the Middle Ages is seen in worsh1p. Jean LeclercQ, painta 

a glowing picture ot the liturgical life of the monasteries between the 6th 

and 12th Centuries. For the monk "U 1 ava! t union non seulement entre priue 

liturgique et pri~re in~rieure, mais aussi, et d'abord, entre vie liturgique 

et vie int~rieure.·17 LeclercQ, sees a balanced diet of personal and corporate 

devotion, both alive, both soundll biblical, teed1.ng the contemplative lite ot 

the monka. 

aIt tor the masses, the li turgr became elaboratell ri tualistic, w1 th the 

laitl hardl.l more tban spectators at a gala. "Si l'extension du culte, la 

longueur des ottices, l'exubérance des c~r~nies tend l se dêvelopper de plus 

en plus et l mener une vie propre, l'empreinte de la liturgie sur l'lme des 

tidUes se r~tr~it progressivement. Une fausse 'participation des tid~les' 

s'introduit: on participe l part enti~re aux chants, aux processions, aux c~r'-

monies, au 'spectacle', si l'on veut, mais on prend part de moins en moins l 

l'essentiel, au sacrament, l la pri~re.1I18 It ia not to be wondered at that 

out of th1S liturgical and s~1ritual void of the masses should appear all 

sorta ot superatitious practices, emotional extravagance, heresies and culta. 19 

Certain1l the chiet drawback of monaaticism vas the divorce between 

·secular· and ·religious· Christiani tl. It is DOt essential11 a matter ot 

evaluatin8 the spiritual lite ot the monasteries themselves. It is s1mp11 

that no matter wbat height that lite might reach, no matter indeed how zealous 

, 1 Jean Leclercq, op. cit., p. 51. 
18 Eloi Dekkera: Liturgie et Vie Spirituelle aux Premiers Si~les, La 

Maison-Dieu, Vol. 1., op. cit., pp. 35-36. 
19 See Pranço1e Vandenbrouche, o.s.b., Liturgie et Piet4 Personnelle l 

la tin du 1D01En age, La Mai.son-Dieu, op. cit., pp. 56tt. 
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the monlta might be in service to the world, the monute17 did little tor 

the spiritual growth ot the "secular" person. lt could hardl7 be called a reali-

zation in the world of the New Testament concept ot the Church. And ite 

importance in our spiritual heritqe is that ve still 8u1'ter trom a lilte double 

st~ard that is present in the m1nds ot m&n7 be'tveen clerg,- and lai t7. 

One other characteristic ot the age under discussion needs to be noted 

for i te effect upon our spiritual heri tqe. lt ilS the preoccupation of theolog,-

and ucetic vith atter-life concepts. Reward and pun1sbment, heaven and hell, 

Jud8ment, damnation - these are the ke7-words ot the periode lt 1s net 

surpr1s1ng that they were so, givm the wthoritar1an structure ot feudal 

societ7 in which such concepts vere usetu! weapons, and given also the 

appal.11ng conditions in which the III&8ses l1ved. Their attention wu necessar1l7 

turned to a lite be70nd. Ve are net, therefore, saJ'ing that for ite own t1me 

such a preoccupation ot rel.1g1oua sen.sib1l1 ties wu wrong, but onl7 that 1 t 

became so rooted in Church lore u to be a main factor which modern spiri tuali t7 

III18t talte into account in i te her1 tqe. 

In the 12th. Centur)" a per10d of reneval begins. There wu a sotten1ng of 

the renuncl&'t0r7 attitude to lite in th1s world, a fiower1:ng of a h'D8n1 n which 

took the doctrine of creation ser1ous17. The attempt to refol"lD the spiritual life 

of the Church 1s ev1dent in the schools which developed in the per1od. The 

fourvHng of the Cistercian order in 1098 vu an attempt to restore the Benedictine 

ideal of s1mplicit7 and povert7. lte outetarviing figure was St. Bernard of 

Clairvaux vbose buic teaching wu of the love of God, a love wh1ch vould be born 

in the Christian only through contonait,. to the divine will. The austerit7 of 

BerDarcl's own lite was DOt negative. Por h.1.III a lite of povert7 and lrlladl1t,. vas 

.. 
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e88ential to Christ-likeness and it we.s upon the sacred humaDit,. of Christ 

that he fOCU8Sed Cistercian devotion. Concerned vith the lite beyond th1s and 

vith preparation for it, the Cistercians nevertheles8 worked for improvement 

in human lite nov. Of particular importance i8 that the order made use of 

conversi, or la,.-brothers, open1ng its spirituality to the unlettered peasant. 

The renewal of 8p1r1 tual life reached out turther into the world trom 

the monute17 tbrough the Canons Regular, who ma1nl,. were clerics and la,. 

officials attached to Cathedral churches. Po1"lll1ng themsel ve8 into coamuni ties 

the,. adopted f'Jr themselves the rule of life St. Ausustine had laid down for 
:~ 

his clergy, frOID which fact they are coamonly known also as Augustinian Canons. 

Their particular importance is not onl,. that a common life and rule were 

embraced by them outside the monasterie8, but also that they vere concerned 

vith the apo8tolate of the Church, that i8, 1roo"ith its m1ni8t17 to 8oula. 

Through the preaching of the Augustinian Canons, the laity were called to the 

devout life. Sp1r1tuality wu no longer the exclusive possession of the !DOnk, 

al though nei ther th18 nor Ul7 subsequent school was atrong enough to dispel 

the influence of the double standard of which we have 8poken. 

The 1D08t notable order of the Canona Resular was that of St. Victor. 

Through Hugh and Richard of St. Victor the chaotic I1178ticù 8peculation and 

li turgical extravqance of the prev"1ous century gave war to intellectual 

discipline and to orderlines8 in wor8hip. "The Victorines insist that 

personal effort i8 of greater value than traditional methoda in meditat1on; 

but ther ins1st as well that what dist1ngu1abea med1tation from 'merie' 1e 

just the aubet1 tution of order for Chao8 •• 20 Ther paved the war for the 

20 Kirk, op. cit., p. 375. 

.' 
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systematic theological work ot St. Thomas Aquinas that f'ollowed. 

The step taken by the Canons Regular in bringing the spiritual li1'e out 

trOlD monastie walls was 1'urthered in the th1rteenth eentury b7 the Pranciscans. 

The Canons were localized; the mend1cant 1'r1ars 01' St. Prancis took the 

preaehing of' the Gospel out loto the eountryside-. The Pranciscans ref'lect the 

emphaais given earlier by St. Bernard to embracing the humanity 01' Jesus, 

partieularly in their vow ot poverty. Through their itineraoy, however, and 

the preaching which accompanied i t their inf'luence went turther. In th1s 

task the contemplative l11'e was not f'orgotten, 1'or it was necess&ry that the 

monks be competent and orthodox in what they preached. Although, there1'ore, 

the Pranciscans were concerned primarUy w1 th preaching the Gospel in the 

world, sOlDe 01' their teachers, such as St. Bonaventure, contributed to the 

theological development 01' scholasticism. 

The theological expression of' Christian f'aith whieh, in the age under 

discussion, shows ita beginn1ngs in St. Bernard, continues tbrough the arder 

ot St. Victor, and persista even in St. Prancis' itinerate order ot triars, 

reaches its zenith in the Dom1nicans and this order's most renowned son, 

St. Thomas Aquinas. In the enstential climate of' more recent theology, it 

is po~ar to suppose that Thomas represents an lot~llectualiza.tion ot the 

taith, a ratiOll&lism which emphasizes miDd over l1ving experience. Looked 

at, however, trom a viewpoint prior to his age rather tban subsequent, Thomas 

representa the ~l]ndnation of' a necess&ry return to order and credibil1ty in 

theological speculation. 81s theological system vas oot a remote exercise 

in logic. It vas expressive 01' the Dom1.n1can concern, every ~t as strong as 

the Pranciscan, to take the Gospel out loto the world, but in an intellectually 

responaible 1'ormulation. That f'ormulation ref'lected, ot course, the scholastic 
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m'Xiel of the age, Aris~tle. The humanism of the Renaissance is evident in 

the spiri tuaIi ty of Aquina.s. Of him Kirk saye, nperhaps his greatest contri-

bution to ethics is the doctrine that the passions are to be ·ordered and 

harmonized rather than extirpated. n21 

The Dominican school was thoroughly, meticulously orthodox. lts spirit-

uality was based on Becess to God through Jesus Christ and devotions or prac-

tices of Christian piety beyond this Christocentric core were entirely 

secondary. The Dionyeian School, represented in BUch mystics as Eckhart, was 

of a more pantheistic nature, neo-Platonic in spirit. The intellectual tradi-

tion of the Dominicans, while by no means lost, was subsidiary to a more direct 

and mystical contemplation, but in the Dionysian School this becomes the prime 

concern. Meditations on the humanity of Christ gave way to mystical contem-

plation of the divine oneness. If there was excess in this Germanic school, 

it received correction in its Dutch and English branches. Of th~ former, 

Thomas A Kempis is the best known figure. Even cf him it haB been said that 

his spirituallty i8 individualist1c and platonic. His Imitation of Christ, 

probably the most in11.uential spiritual writing of the period for Sll~equent 

ages 1s, as its title implies, Chris~entric. The emphaBis, however, 1s very 

much on personal and individual mystical coamunion with God. He writes of the 

centrality of the Sacrament of the Lord's Supper, yet stresses that the person 

prevented from attervHng may malte a spiritual coammion without 108s of the 

Sacrament's" benefits.22 Even so, however, the d~out cOlDDUD.i.cant bringe to 

the Sacrament the need8 of human1 ty and not Just his own soul.23 The charge 

21 Kirk, op. cit., p. }86. 
22 Imitation of Christ, &ok Pour, Chapter 10. (Penguin Edition, pp. 200(201) 
23 Ib1d., Book Pour, Chapter 9. (Pengu1n Ed. p. 198) 
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ot ind1v1dual18ID 1eve11ed aga1nat Thomas l Kempis 1s, in th1s wnterls 

opinion, debatab1e, but there 1s no doubt that the personal and III)'8t1cal 

approach to God he teaches contributed to the 1nd1v1dua11sm ot subsequent 

sp1r1 tual1 ty, part1cular1y in Protestant1sm. 

The tourteenth Century Eng11sh schoo1, represented by such people as 

Hilton, Julian ot Norwich, ROlle, and Margery Jtempe retlects the same III)'8t1cal 

approach, but was 1ess concerned with the techniques ot the soulls union wi'th 

Gad and wu more practical in the sense ot accentuating the ettect ot th1s 

union upon the da11y lite ot the tai thtul. S1nce the wr1 tings ot Pr. Martin 

Thornton tOrDI a major part ot this thes1s, 1 t may be we11 to look at his view 

ot the tourteenth Century as expressing Engl1sh epir1tual1ty at 1te best, the 

nOrDI tor our own day. His own part1cular preterenoe 1s tor Margery Kempe, 

whom he describes as· "the supreme exemp1ar ot hab1 tual reco11ect1on. "24 His 

praiee ot Margery 1s that she 1s down to earth. It 1s in the ordinary circum-

stances ot lite that Margery looks tor and tinds God. Med1 tat10n tor her 1e 

intuitive rather than discurs1ve.25 Rer ascet1c 1s alwaJ8 moral1y &1med; that 

1e, 1mprovement in love and service, rather tban tine teelings are the goal ot 

her prayer. Rooted in the tradition of the V1ctorines, she "would net have 

understood. our modern distinctions between secular and sacred study, between 

science and theology.·26 

W1thout going 1nto turther detail ve can agree with Thornton's analJ81s 

ot Margery as an attractive example ot a spiritual being who ma.na.gea to keep 

2" Martin Thomton, The Rock and The River, p. 17. . 
25 Thornton, Margery Kempe, An Examph in the Erlgl.1sh Pastoral Tradition, 

p. 33.,. 
20 Ibid., p. "3. 



1 
16 

her head in heaven and her feet in the world. She may have been, as he says,27 

net so IDUch a mystic as a first-class parishioner. But will we indeed find 

even a few BUch Margerys in our parish~s today?28 And even if we do, will 

the7 not be people who are more out of the stream .of twentieth Century living 

than the7 are in it, in a way that Margery never wu out of her century? She 

would not have made a distinction between secular and sacred stud7 because no 

such distinction existed in her time in tbe way i t does today. It is no use 

to say we should not malte that distinction. Perhaps in time we, once 88a1n, 

will n"t. But in the meantime the Cburcb bas to speak to a world which does. 

Fr. Thornton, of course, recognizes tbat Margery cannot simp17 be trans-

lated to the twentieth Century. Yet he would still have us hold to the basic 

outline of her ascetic discipline, brougbt up to date for our time. And a 

fundamental question of this whole study must be whetber this is possible. 

Dces Fr. Thornton take serious17 enougb the scientific climate of our time 

and tbe vast intellectual gulf between the fourteenth and twentieth centuries? 

l'.ovi.ng into the fifteenth and s1xteenth centuries we have to di vide our 

study of spiri tuali t7 in western Christendom into Reformation and Counter-

Reformation aspects. Tald.ng the latter first, its most influential expression 

was the Spiritual Exercises of Ignatius of 1.o70la. Ignatius emphasizes 

persona! effort, a warfare against the evU passions of the soule It may seem 

that Ignatius' system is Pelagian in th1s concentration upon what man must do. 

This, however, 1s not exact, for be stresses that growth in the spiritual life 

i8 God'., doin8. It is nearer to the truth to SAy that the empha.si8 on persona! 

(Offort repre8ents Ignatius' des1re to combat the moral degradation he found in 

21 Ibid., p. 3. 
28 Ibid., p. 3. 
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this Renaissance period as well, perhaps, as the quietistic tendencies of 

at least some of the Protestants. It cannat be demed that in Ignatian 

spiri tuali ty there is something ald.n to the desert monks' view that virtue 

comes only through a battle te the death with vice. 

The Society of Jesus, founded by Ignatius, brought the religious lite 

closer te the whole life of the Catholic Chur'Ch in that the Jesuit had no 

special habit beyond that of the 'secular l pri.est, the liturgical life in 

which he teok part was no different fram that of the Chur ch generally, ~d 

the recitation of the Office was private rather than in monastic coaalDlity. 

It is also worth noting that the Sp1ri tual Exercises of Ignatius were embraced 

not only by religious, but by devout lai ty. 

st. Teresa added to the Ignatian system a description of t.\1e various 

grades of prayer through which the Christian is ta advance te spiritual union 

with God, while St. John of the Cross stresses the value of the use of visual 

images in med1 tation and the danger of the 'spiritual' vices ta the advancing 

soule Bath schools have been intluential in their effect upon subsequent 

spiri tuali ty inte our awn t1me, but next te Ignatius the most important figure 

in Counter-Refenaation spirituality is St. Francis de Sales. In his Introduc-

tion ta the Devout Life St. Francis provides a system of spiritual exercise 

particularly des1gned for the lay person, a system which, while cul tivating 

devotional excellence, never 108es sight of the fact that the goal is the 

practice of Christian love in daily lUe. 

Kirk claims that with Ignatius and de Sales spirituality ceases ta be 

the privilege of the monk and is thrown open te the layman. We have seen 

indeed that through them the sp1r1tuality of the lait Y vas served. Kirk, 
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however, goes too far· in saying that nthe barriers set up by the invalid the ory 

of the double standard were broken down forever. ,,29 The dcuble standard has 

remained wi th us in the different spiri tuali ty coamonly expected ot the clergy 

and the laity. Indeed in the Counter-Retormation period itselt it was ooly 

the tew lay men and women who had not ooly the inclination but aleo the leisure 

who were in a position to take advantage ot Ignatian and Salesian spiritual 

direction. It hardly touched the mass of Christiane. 

It ie aleo difficult to share Kirk's enthusiasm that with Ignatius and 

de Sales "thought about prayer reaches i ts high-water mark. ,,30 The elaborate 

mental gymnastics of the Spiritual Exercises hardly refiect the New Testament' s 

ratiler simpl" almost childlike approach to God as 'Father'. De Sales is more 

human, indeed more optimistic and practical, but it is questionable if a 

medi tation such as the tollowing marks the h1gh-point ot sp1r1 tuali ty by the 

standards of the down-to-earth kind surm1eed tram the Gospels: "Despise the 

world. Since l know not the heur in wbich l must leave thee, 0 wretched 

world, l will no more set my heart on thee. o !DY dear friends, my dear 

relations, permit me to love l'ou no more except with a holy triendsh1p, wbich 

mal" last eternally. Why should l uni te myaelt to you, since l shall be one 

day forced to quit l'ou and to break those ties asunder?"31 Even in the 

Johannine writings where, as we have seen, there is a rejection of or 

opposition to 'the world', the apostles are told to love onf: ancther, and 

it the incident ot the teet washing is a criterion, the love ie more concrete, 

29 Kirk, op. cit., p. 412. 
}O Ibid., p. 412. 
31 Introduction to the Devout Lite, Chapter nu, the Fifth Med.i tation 

on Death, Trans. by John K. Ryan, Doubleday Image Book, p. 57. 
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more truly human than that 1mplied in de Sales' 'OOly friendship'. St. Paul, 

too, who sCll1etimes 1nd1cated a des1re to depart this life and be with Christ 

exhib1ted a counter-wish to remain with his nock. 

'l'urning to the sp1rituality of the Reformation we find ourselves with 

a problem of precision. This is partly because of the diversity within 

Protestantism, a characteristic not absent fram Catholic sp1rituality, as we 

have seen in the varioW!l sChoole, but which in Protestantism bas to be 

traced through the multiplicity of its sects. Difficulty in precision, 

however, is even more the resul t of the diftuse nature of Protestant 

spiri tuali ty. That is to say, this sp~i tuali ty does not stand out as a 

subject of specific study as it does in the scOOols we have looked at. The 

sp1rituality of Protestantism therefore haB to be gleaned trom the religious 

emphases upheld in i ta major historical movements. 

Dr. Donald G. moesch wrltes that Protestant spirituality is not obvious 

"because the traditional empbasis of Evangelicals bas been on the reconciling 

action rf Gad. in past history rather tb&n on the transformation of the 

believer. Even those movements within Protestantism tbat have been particu-

larly concerned wi th sanctification seek always to ground th1s in the justifi­

cation procurëd for us by Christ in his death and resurrection."32 It is 

quest10nable whether th1s 1s true of such a sma11 but 1ntluent1al group as 

the Society of Priends and SOlDe of the myst1cally-or1ented secta of Protestant1sm, 

but as a general statement of the main empb.asis of 'the Reformation i t 1s sound. 

Luther's theological stand on justification by faith was a r1ngi.ng 

reject10n of sacra::lentalism and of th~ med1ation of salvation throu&h the 

}2 Christian Spiritual1ty - East a: West, pp. 166-167. 
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Church. Through Christ alone, the Christ encountered in Scripture, is the 

salvation of man procured, and that salvation is appropriated not through 

priestly intervention or through worka of righteousness, but through fai th, 

the personal g11't of Gad by wb1ch we come to know that God treats us, 

unrighteous as we are, as righteous. This personal encounter wi th Christ 

is the essence of the Reformation. By it we are not tbinking of the direct 

and personal union cbaracteristic of mysticism. We mean a biblically-oriented 

encounter between the historic Christ and the soul without third party mediation. 

Protestant spirituality therefore retlects this theological foundation. One of 

the IIIOst expressive areas of Protestant spirituality bas been in its hymne and the 

theme, as in Ü1ther's own hymns, for example, recurs asain and again of God's 

forgiveness given to man in the death and resurrection of Christ, a forgiveness 

effective in man through faith. 

It would be wrong, however, to say that in either Ü1ther or Calvin the 

attack on ecclesiastical authority resulted in an anti-Cburch individualisme 

Bath held firm doctrines of the Church, not, as we have seen, as the mediatar 

of salvation, but as the eoam.m1ty of the faithtul in wb1ch and through wb1ch 

the divine Word made known in the Bible was coammicated in public reading of 

Scripture, in preaching, and in the celebration of the daninical sacraments. 

The doctrine ot the priestbood ot all believers did IlOt mean that each man 

became in eftect his own priest or had the right to priestly office. It 

simply referred ta the direct and personal apprehension of grace tbrough fai th 

in the Christ of the Bible and also ta the fact that each of the tai th1'ul 

beeame a witness ot Christ. Bath Luther and Calvin were concerned wi'th Church 

Order and with clerical and lay office. Indeed in the churches which fiow from 



their infiuence the double standard or spirituality between clergy and laity 

bas been as pronounced as in the Roman Church. 

From what has been said so rar, the predominant place or the Bible in 

Protestant spirituality will, or course, be noted. Interest in the recovery 

of the Bible as the book ror the Church's people pre-dated the Reformation, 

as wi th Wyclir, but there is no doubt that i t was the fiood.1ng forces of the 

Rerormation which carried i tout to them. Despi te the -li teralism and even 

authoritarianiam which accompanied this rediscovery of the Bible, it rema1ns 

possibly the most notable contribution of the Rerormation to Christian 

spiri tuali ty. 

Beyond being the cOlllDWlity in which the Word or Gad is revealed, Calvin 

in particular saw the Church as the body which was to give expression in the 

world to the divine law. The people of the Church were to live by the laws 

or Gad as revealed in the Bible. The Church had to ex1st, ot course, in the 

world and therefore there was no wi thdrawal into a religious lite separate 

trom the world. eut nevertheless in Calvin's teaching the Church stands very 

IIIlCh apart from the world as the C()lllllmity of the redeemed. This reveals a 

dua1ism inherent in Protestantism, not a dualism between nature and spirit, 

but between light and darlmess, between the forces of the devll in whose grip 

the world is held and the forces of Christ by whose victory or by whose ransom 

the devil's grip is broken. The Church is, then, the beacbhead of God's kingdom 

in the fallen world. It 1s to give concrete expression cf th1s in its own lUe 

and fraIl this principle evolves the profOUDd concern vhich Protestantiam as a 

whole ha.a ahawn for etbics and the moral lUe of its members, a concern vhich, 

at t:lmea, ha.a beeome aeparated t'rom any doctrine of grace. It is not without 
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reason that Pr. Thornton, as we shall see, accuses Protestant teachers and preachers 

of Jumping straight from Gospel to eth:1cs wi thout considering the need for 

spiritual cotmSel and growth. It is not that sanctification has been completely 

overlooked in Protestant thought; indeed we shall see that it was a major 

concern of Methodism, for example. It is simply that emphasis upon the historie 

redemption in Christ and ite meaning for us bas teIlded to result ül li message· 

of 'Christ loves you, go out and be loving in turne without considering carefully 

enough Just how this love 1s to grow in us. 

To SaDe extent also, the view of the world as the ldngdom of the devil 

against which the kingdom of Christ 1s in confi1ct haB contr1buted to Protestant 

distrust of symbols in worship. Abeolute and total loyal ty and devotion belong 

to God alone, and any creature standing between the soul and God bas the 

inherent danger of perverting that loyal ty and devotion to i tself • This 

abeolute and sole dediea'tion to God, without the intervention of any intermediary 

person or symbol, was , of course, a corrective to the abuses in the Roman Church. 

It was, in i te elf, however, an exaggeration both in the austeri ty of the worehip 

it cccasioned and in i'te doctrinal expression in Calvin's theology of predes-

tination. The latter was to have profound effect in North America through the 

Puri tans who not 0011' believed in the doctrine, but were anxious to experienee 

the assurance that the l' were among the elect. The evidence of their election 

was seen in the success of their God-inspired indu8triousness. They dedicated 

their Uves totally to the fulfillment of wbat they believed to be God's will, 

and the ordinary pleasures of life were largely forgone, if' not because they 

ware ev1l, then because thel" were aimply unnecessary or frlvolous. They did not 

contribute to doing God's work. These Purita.oa vere not by any means the dour 
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people so frequently pictured. But as their inspired motivation ultimately 

lost ita force, the spirituality they bequeathed obJectified into prohibitions 

against pleasures ot the tles4, a negativ1sm ot which Protestantism as a whole 

bas been otten accused. Another quite ditterent eftect ot retaining the 

Purit~ ethic without its spiritual 1mpetus bas been a belief in justitication 

by works and a beliet that we can, and possibly even do, love our neighbour 

wi thout love ot God. Such a turn of evente shows just how f'ar a religious 

movemen~ can swing f'rom ite original principle. 

By tald.ng our study ot Protestant spiri tuali ty through to the North 

American Puri tans and, in turn, to their legacy to the Protestantism of' today 

we have gone beyond the Age ot the Retormation i teelf' • It i8 necessary to do 

this, however, tor i ta spiri tuali ty can only be understood as we observe the 

outcome of' the ditf'erent movements. Let us, however, go back to the s1xteenth 

Century and note that while Luther and Calvin are the main tigures ot the 

Reformation, they are not i te only ones. There was, tor example, the more 

radical spirit ev1dent in the Anabaptiste who believed in direct inspiration 

by the Spirit. They were in this belief' tar more individualistic than Luther 

or Calvin. They 1nsisted, as their name implies, upon believer's baptism 

holding that those baptized in inf'ancy Md to be rebaptized as bel1evers. The 

centre ot tileir teaching wu not so much justification by tai th as the personal 

experience ot Christ in the heart ot the bel1ever and the new lite tlowing from 

that experience. Sanctitication in terme ot leading a pure and holy lite is a 

s1.gn1!'icant tactor in this tradition and tor the Anabaptiste the Church is the 

tellovahip ot those in whom th1a exper1ence 1a present and whose lif'e is marked by 

purity and holiness. As the hiatory of the Mennonite and Hutterite cocrrnunities 
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which developed &long the line of the Anabapt1st tradition shows, such an 

understanding of the Cburch resulted in the formation of religious secte 

very much withdrawn or separated from the world. At the same tilDe, however, 

in few other areas of the ecclesiast1cal spectrum has the double standard 

between clergy and lait y been so effect1vely overcome. Indeed 1t has been 

done b7 the e11ndnat1on of a clerical order 1tself. 

This extreme wing of the Reformation represented b7 the Anabaptists 1s 

important in that this stream has pers1sted throughout Protestant history, 

even in groups which have li ttle or no h1storical l1nk wi th the Anabaptists 

themselves. This stream represents a sp1r1tual1ty based upon direct experience 

of the Spirit, with Justification br t'aith being more or less important 

according to the nearness or historical relat10nship of the particular sect 

to me1nline Protestant1sm. This stream, which we may designate generally as 

the Pen'tecostal, has become IIIOst powertul. when the central bodies ot Protes­

tantism have became enmeshed in theological and ecclesiastical hair-splitting 

and people have been attracted to a religioua expression based upon inner 

experience and, posaibly, emotion rather than upon the exerc1se ot' the mind. 

Methodism, although t'ar d1f'terent tran th1s stream, had its beginn1ng 

in a sim1lar need. Eighteenth Centur)- Angl1canism wu remotë t'rom the people. 

T"lle 1nt'luence ot' Protestant scholasticism was ev1dent in the Anglican Church, 

even though, ot course, th1s part1cular branch of' Christendom had retained 

much of' the Cathol1c fiavor in spite of' the Reformation. The Wesle)'8 and 

Whitefield atre8sed the peraonal power of Christ in the heart ot' the bel1ever, 

the experie:nce of his love, and CC"C!!!\lllmi cated th1a message to people vbom the 

establ1shed Churoh d1d not reach or perhapa even eare IIIlCh about. Their 
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preaching was the main veh1cle of the message, but the spirit of it is te be 

caught primarily tbrough the hymns that came tran the Wesleys and their 

followers. Rooted in the Protestant principle of justification by faitb, 

Methodism stressed nevertheless growth in sanctification, as i ts name, 

originally derisively applied, suggests. The ground of th1s process of 

sanctification was the belief that the transforming power of the Saviour 

would through .total devotion to H1m lead a man to good and pure acts. 

Methodism, of course, grew out of Anglicanism and we will once again 

move backward historically for a moment and look at the particular spirituality 

of the EDglish Church in the Caroline Age, roughly-speald.ng the seventeenth 

Century. Pr. Thomton sees in this period a return to a primitive devotion 

in which moral theology is the ground for spiri tuali ty, a characteristic 

refiective of the fourteenth Century.33 "The threefold Rule, the speculative 

affective synthesis, the unit Y of priest and people, biblical meditation, 

recollection and spiritual guidance, all retained import8nce.,,34 

It is difficul t to generalize the period, for there was a variety of 

figures in it. On the whole they refiect the Catholic influence, but do not 

borrow slavishly f'rom it. Theirs is a spiritual outlook and teachi.n8 based 

upon the Book of COIIIDOn Prayer. Ministry of the W'Jrd waa important as in the 

Reformation generally, but i t was thought of in terme of catechetical 

instruction and personal guidance as well as preaching. OUid.ance and direction 

... ere not juridical, b.1t in the spirit ot a pastoral sharing between priest and 

inquirer.35 

33 Martin Tbornton, EDglish Spirituality, p. 226. 
34 Ibid., p. 231. 
35 Ibid., p. 236. 
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Amongst the princ.ipal figures of the period are Nicholas Ferrar who 

founded the cOllllJUlli ty at Little Gidding where a life of spiritual discipline 

and colJll'ftmaJ worship was accompanied by service to the poor of the neighbour­

hocd; Thomas Traherne, whose writings show a profound appreciation of the 

wonder of creation, a highly humanistic and sacramental view of lUe; 

Nicholas Herbert, whose Country Parson reflects the image of a devout, 

intellectually competent and pastoral priest; Jeremy Taylor, noted for his 

preaching and practical spiritual wisdom; and, of course, William Law, whose 

A Serious Call to a Devout and Roly Life stresses the ordinary virtues 

required in daily li v1ng moti vated by a devout worship of God. This book 

haB been probably the most influential coming from this group, although Law's 

later work shows the influence of the agnostic and esoteric mysticism of 

Jakob Boehme. 

The l\eformation and the Counter-Reformation, with some of the develop­

mente, particularly of the former, which we have tried to trace form the 

iDmediate background of the spirituality we have inherited. Catholic 

spiri tuali ty, untll very recently, haB been founded in the modern age upon 

the systems of Ignatius and St. Francis de Sales. The Church haB been 

preoccupied with upholding the principles of the Counter-Reformation. 

Protestantiam, on the other haDd, haB tended to ebb and flov in i te apiri tual 

lite: nov t10wing wi th the liberating influence of a Luther or a Wesley, nov 

lapsing into narrow theological controversies or preoccupation wi th mattere 

of external conduct. It cm be sud for Protestantism, though, tbat of the 

two i t haB been more open to the intellectual. developaent of the modern 

world. It has reaponded more to the scientific spirit and indeed in biblical 
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scholarship i t bas brought that spirit to i te own service. As a very general 

statement we may say that in terms of spiritual insight and counsel our 

Catholic background is the richer while in terms of a fai th more philo-

sophically and ethically sensitive to the world, Protestantism has been the 

stronger. More than at any time since the Reformation, however, such a 

distinction is today blurred. 

We have ta build upon or at least work from the heritage we have 

received, and the purpose of our study to this point bas been to highlight 

the main features of that heritage. Where to stand pat or where to strike 

out afresh is the question to which we must eventually come. But before we 

do th1s we need ta know not only our spiritual heri tage. We must also 

consider the theological foundation, in a world with our modes of t h1nking 

and oulture, upon which a modern spirituality will have ta be baaed. 

( 
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CHAPl'm II 

THEOLOGICAL CONSIDmATIONS 

OUr spiri tual1 ty depends upon what we believe. If we believe in a Gad 

who ie persuaded to intervene by our entreatiee, our intercessions will be 

earnest requests on behalf of those for whom we seek favor. If we believe 

in God as the idea of the highest good, our intercessions will be no more than 

the cul ti vation ot generous thoughts toward others. What we believe must in 

turn bear seme relationship to lite experience, not only personal but &1so 

arising from the 'cultural and intellectual concepts ot our time. For 

example, in the early daya ot Christianity man lived in a world where extra-

ordinary events vere simply accepted without philosophical speculation. 

Amongst the unseen powers at work, the miracles ot Christ were assumed as 

happenings in whioh the order ot God broke into human lite victorious over 

demonic forces. They were not againat natural order, but occasions of God's 

order. Not untU the seventeenth Century, when oontlicting systems of order 

were debated, were miraclee used as proots ot Christls divinity. Those who 

upheld an Order establ1shed by God and ev1denced by revelation used them in 

support of their argument.1 

We live in a time when neither ot these attitudes to m1racl~ suttices. 

We are scientifically oriented and in such a climate it is virtually 

impossible to de&1 satisfactorUy with miracle, beyond possibly accrediting 

1 t to the wonder there ls in lite generally. We then say ot the Virgin Birth, 

to take one instance, that however 111"e comes into being, b1rth is ltselt a 

miracle, a wonder, and the Christmas story in particular points to the vonder 

ot Christ'e lite which we percei ... e a.e the union ot Godhood aDd manhood. 

1 John Dillenberger, Contours ot Paith, pp. 137-140. 



However adequate or inadequate this may be, the point 1s that while we have 

to deal wi th miracle in Chr1st1an apologet1cs, we cannot today use 1 t as 

theological foundat1on. Therefore, we cannot use 1t sp1r1tually e1ther. In 

other words, whatever inspiration a modern man may draw from medi tating on 

the feeding of the f1ve thousand, he will not be able to base 1t upon a 

mental image of Jesus supernaturally multiplying the loaves and f1sh. If 

he does 1 twill mean that he has psychologically wi thdrawn from the age in 

which he lives. 

To say this 1s not to say that our theology 1s to be determined by the 

particular outlook of our age, that It must bend with every passing wind. 

It ls simply to 8ay that 1 t must take serlously the att1 tudes and assumptlons 

of the age or culture, express 1tselt in terme which malte sense to those 

attltudes and aasumptlons, and 1f It critlclzes them 1t must do sc on the 

grounds ot their present inadequacy and not because they are 1n1m1cal to the 

theological systems ot pr10r ages. 

The characterlstlca ot our age, at least where western culture pre<iominatea, 

are that It 18 sc1entltic and it 1a secular. It i8 sclentltlc not only in the 

sense that 1 t shows a profound respect approach.i.n8 reverence tor the achieve-

mente of the natural and appl1ed sciences, but that 1 te total outlook 18 

scientifically oriented. ;,'hen we want to understand personal behaviour we turn 

to the psychologist. When we want to understand our coommal existence we turn 

to the sociologist. au.1ness, education, and even sport are largely gcverned 

by complex sclent1t1c patterns. 

An intereating example of thi8 pervading 8cient1fic outlcok 18 shcwn by 



t 

,1 

; 1 

Dr. Donald Fleming, a historian, who mainta.ins2 that the future of menkind 

lies whoUy within the science of biology. Man will be able by synthetic 

genetic selection to breed himself out ot the pred1caments of his present 

1mperfect nature into the superman category. Dr. Fleming boldl;y states that 

b1ology offers tbat hope ot ealvation to modern man which Christ offered to 

people of the first Centur;y. Reaction of scient1sts te his article was 

negat1ve,3 but not on theological grounds. The;y claimed simpl;y that he put 

too IDIlch etress on the one discipline; that sociology, for example, needed to 

be consulted as much as b1ology. The one, however, 1s as sCient1ficall;y 

or1ented as the other. 

Science 1s prasmatic and both develops with1n and contr1butes to secular1sm. 

This latter word 18 ditf1cult to define, but it 18 taken here to mean tbat 

cultural attitude in which our goals and values are determined solely with 

reterence to tbis lite and pursued by methods and techniques posi ting human 

intervention alone. It i8 not onl;y tb.t societ;y bas freed 1tselt from 

ecclee1ast1cal paternalism, froID cburch control and influence in civil aftaire. 

It 1a also tbat the prevailing attitude i8 one in which people do not look, 

at least 1n1 t1a1l;y or primarll;y, for theological solutions to their questions or 

their problema. 

The consequent pressure upon and con1'ua1~n within the Church are unlike 

~ it bas bad to tace in its long hietory. In 1ts tormative ;yeus it 

vas eD8aaed in toJ:"lllUlating and interpreting its taith to the vorld, but it 

2 -011 Living In a B1ological Revolution," The Atlantic Monthl;y, Pebruary 

1969, Vol. 223, No. 2 pp. 64-70. See espec1all;y p. 67 wbere Dr. Fleming para­

Uela the Christian Revolution and the B1ological Revolution. 

, Ibid., March 1969, Vol. 223, No. " pp. 46-50. 
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~as able to make use of the'philosophical concepts of the time without having 

to look over its shoulder to see if it was being true to the theology of a 

previous age. In the 88e of Christendom the Church was dominar,t and the 

greater pressures it had to deal with were political rather than theological. 

Today the Church is tom between the necessity of being loyal to its past, 

including the theological doctrine it has taught for centuries, on the one 

band, and, on the other, the n~cessity to preach, teach, worship and work in 

this scientific and aecular society. 

SOIIIe resolve the tension by s1mply removing it. At one extreme they opt 

for loyalty to the past, and continuing the worn phrases of ancient theological 

statements, they generally remove themselves from the mainstream of life into 

a religious ghetto. At the other extreme they equate Christianity with the 

best they can find in modern society, baptizing every cause from birth control 

to black power. ~th extremes will always attract some Christiane; but i t is 

wùikely that they will eatisfy the more thoughtful. Potentially more promising 

is the kind of approach taken by Paul Van Buren who, asking -How can th~ 

Christian who ie himself a secular man understand the Gospel in a eecular way?" , 4 

proceeds to analyze the essential8 of patristic thcught and to build a theology 

which, in his terme, is true to those essentials and yet expresaed in categories 

which the modern Christian underatands. Whether Van Buren succeeds is not the 

question here. It i8 simply his attempt to bring something éreative out of the 

tension which is cazmended. 

Before suggesting a Christian spi ri tualit Y for today we must discover a 

valid theological basis fo'!' it, a basis which having roota ir. the traditional 

4 The Secular Meani.n8 of the Gospel, p. 2. 
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fai th of the Church is able also ta come ta grips wi th the outlook of a 

Christian who is part of the secular world. The prem1se underlying what is 

now ta 'be argued is that this theology muat, in iu own attitude, be affirmative 

toward the scientific and secular viewpoint, holding it ta be appropriate 

rather th&n inimical ta Christian faith. We hold th1s to be a valid prem1se 

because, al though the fai th of Christ was not nor coula i t be expected ta have 

been secular in terme of our def'1n1 tion, i t was worldly in the sense that i t 

took this life and man's place and responsibility in it seriouely. We hold 

here that bath the doctrine of' creation and that of' the incarnation posit an 

affirmative world view and that the remmciatory aspects of' the Gospel are to 

be understood as warnings against those forces in life which obstruct the 

realization of what ie atfirmed in creation. A modern theology haB the right 

and responsibllity to be critical of the destructive tendencies in our secular 

cul ture. Fllt the emphatic point is that i t can oruy do 80 when i t begins from 

a basic affirmation of man and hie world. If, in fact, theology for a long 

time bas been centred on redemption as salvation from an ev1l world, a renewed 

consideration of it in proper relationship to creation and incarnation ought 

to be a healthy return to biblical foundations. 

The tundamental consideration for today, then must be the doctrine of 

creation. Ve have for the !DOst part pa8sed beyoDd the stage of intellectual 

antagon1811 between religion and science. Theology may not be able to speak 

meaninsfUll,. to science of "God' s creation", but at least if i t can explain ta 

itaelt idlat it signUies by that expression, ita fiMingS, if not ita mode of 

speak1.na, ma,. lDeet with a positive and creative response in man's evaluation 

and use of science. 



Theologically the most important statement following the one which refers 

to creation as the act of God is that the creation is good. Bere is so basic 

a Christian assertion that one wonders why it should need re-examination. The 

fact 1s, however, that tradi tional interpretations of the Fall story have 

largely ritiated it. God's creation was once upon a time goad, but man by his 

disobedience haB ruined it. To take science s~riously, however, meane that we 

can no longer theologically posi t some pre-historic or pre-mundane state of 

parad1se, either as an existing fact or as a usetul mythe Rather we have to 

look at the Fall itself as a stage (not necessarily temporal, but in the eense 

that it marks an eSlential sine qua non of human existence) in creation • 

. Psychology proTides the scientific key. The dawn of self-consciousness in 

the chUd, his awareness of himself as "I" ie essential to his being a person; 

it also sets h1m apart fram, and existentially against, others, notably his 

. parents. Original sin by analogy i8 not a taint inherited fram a past dis­

obedienoe, corrupting all the sons of Adam. It is that condition of man in 

which he discavers himself over against the rest of creation, over against 

his f'ellow man, over against even his Creator. It is an eonic moment in 

creation which is to be transcended ... hen the awareness of' self which divides 

is swallowed up in the love which uni tes. 

Beth the Creation story and the Fall story must, in other words, be 

vie-.red f'rom the end rather than the beginning. The Pall does not f'ollow upon 

the complet10n of' Creation. Rather 1t describes the condition of man prior 

to that completion. Creation 1s a goal DOt reached, rather than a beginning 

thwarted. 

SUcha theology of the Creation story perm1:t8 us te hold an affirmative 



view tcward the world, a view which sees it striving toward the :f'ulfilment 

envisaged for i t in the story. It is a view which permi ts Christian theology 

to esp0u8 e, as part of the goodness of creation, any human effort to bring 

nearer that tulfilment, an espousal justified by the second major assertion 

of the Creation story, that God gave man dominion over the work of his bands. 

t Once again traditional theology bas left us with the scientit'ically untenable 

position that once this was so, but no longer is because of man's disobecl1ence. 

A once ideal state bas gone awry. If, however, we see the ideal··enshrined·in· 

the Creation story as the goal to which the world ie to move, we see also 

• man's mastery of creation as something he has yet to work out, something 

indeed which he must strive for and discover. A the~logy based on the end 

rather than the beginning permits us to take a receptive attitude toward all 

•• 
technical and scientific mean8 by which man understands and gains control of 

1 

,\ his env1ronment. 

For toc long Christiane have been caught in an ambivalent position wi'th 

respect ta science and technology. On the one band there ie the tundamental 

cOIIIDOn sense tradition bued cn a positive interpretation of the creation 

s tory , an interpretation never qui te ext1ngu1shed even in the worst of tilDes, 

which bas embraced them as at least meane given by God te man. On the ether 

band is the guilt aroused by the traditional PaU theology. Man 18 totally 

corrupted by his d1sobed1E".nce. All efforts at self-improvanent s1mply 

compound his sin and work h1m deeper into the quicksand. Science partakes of 

th1s character of godless man wor1d.ng out his own unachievable salvation. 

Science 1s here evidence of man's depravity; it 1s a false god he worships. 

( This latter 1s an extreme position which comparatively few Christians 
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today would hold. Nevertheless, in the m1nds of many there ie an uncertainty 

hang1ng over frOID the theological past. Can they, people wonder, embrace 

scientific and technological achievement wholeheartedly and yet still be true 

to Christian beliefs, especially when they see that science clearly is used 

for ends they deem to be evil, as well as for good ones? 

The modern Christian needs theological reassurance about his embrace of 

science and secularity, and indeed about his guilt on account of it. Uoless 

he receives it we can be sure that his Christian outlook will have lese and 

less to say to his secular identity, and h~e less and less to h1m as a 

person. OUr point he~e is that such reassurance can be given, not as a manu-

factured rational1zation, but as the consequence of a theology based on the 

tw1n peaks of the creation story: the goodness of creation and the dominance 

of man within it. The ooly thing we do to traditional theology is to shift, 

as sCientifically we must, the Pall story from a post-ideal position to a pre-

fulfilment one. 

The criticism of such a position will, of course, be that it refuses to 

take sin seriously. But this is to misund.erstand it. Modern secular and 

scientific society is not blind to sin, or at least to what that theological 

concept represents. Indeed ~e are probably more than ever aware of sin in i ta 

profound conmmal aspects. We recognize the alienation of man in society and 

hence with1n himself. OUr inabi1ity to solve the problem of poverty with al1 

the resow'ces we have; the clear evidence of a terrify1ng unrest amongst the 

young; the h.igh incidence of mental Ulness, all point to what the Christian 

~"ill mean as he uses the ward sin. It is the terrible and deadening we1ght 

ot alienation in peraonal. and cœmma1 11!e. And to think ~f i t as the resul t 



of our not yet having discovered the essence of love wi th which to transcend 

that which alienates makes i t no less terrible than to think of i t as the 

taint of an inherited defect caused by original disobedience. But in the 

latter view the doctrine of the goodness of creation and man's dominion over 

it ie voided. In the former it is note The difference thie maltes to the 

Christian approach to our secular and scientific society is profound. For 

in the one case we have basically to reject that SOCiety, with only the hope of 

supernatural intervention to save us. In the other we cm cri ticize and judge 

secular and scientific assumptions in terms of Christian ineight, but !rom a 

standpoint that they themselves presuppose the goodness of creation and man'e 

dcvn1nance within it. 

The goal of creation - the "not yet" from the point of view of the Adam 

Story ie realized in the proto-type, Christ: man in perfect union with God, 

man wholly mature, and man having dominion over the world about Mm, Christ 

redeems the world !rom evil not in the sense that he takes a bad world anà 

makes it good, or even in the sense that he maltes people good. and rescues 

them trom a bad W'orld but in the sense that he completes the creation, he 

br1ngs it in his person to its mature tulf1lment and he ie thereby t.he end 

to which all humanity haa to aspire. The Incarnation is, therefore, not to 

be viewed so IZIlch as a corrective to the Fall.as it is as an epochal. stage 

beyond it in the creation ot man. If Adam is man at the childhood. stage of 

dawn1ng selt'-conaciousness ot b.i.rœelt' 'JVer against Gad and creation, Jesus 

i8 man at tull IIBturity, in vhom this division is transcended in perfect love. 

Ve· say then that the essential characteristic ot man is not his sin, but 

hie goodneas as refiected in the creation Story, a goodnes8 not vi tiate1 by 

" 
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the Pall, but which that myth shows to be unrealized. Man's attempt to lmow, 

control and utilize his world for himself is not evidence of arrogant sin, 

but of his reaching for his proper desttny, the dcminion over all creation. 

His misuse indicates only that 'he is yet far fram grown up. The specifie 

insight, however, for Christian theology to reassert is that this whole eftort 

at dominion rema1ns vain and void in the lost child condition of Adam unless 

and until Christ is formed within us, unless mankind grows up into him. 

Only the barest outline of such a theology bas been gi ven here, but i t 

is of a kind with the approach ot such men as Teilhard de Chardin and Nicholas 

Berdyaev. Teilhard views creation from i te end rathe~ than fram i ts beginning. 

Gad is the Gad ahead who draws the creation out of non-being into uni ty wi th 

himselt through the stages of biological evolution, followed by that spiritual 

evolution which is the task of our time. For Teilhard evclution is iteelf a 

genesis5 and on this basis evil can be understood as the reverse side, the side 

of trial and travail, of the great triumph ot emerging creation. 

Berdyaev' s outlook is not dissimilar, al though he would oppose "that 

app€ars in Teilhard to be a spiritual evolution emanating fram and therefore 

dependent upon a material evolution, because his concern is to assert the 

absolute and total suprer.acy of spirit. For Berdyaev, God creates out of what 

he calls the abysmal depth of freedam, the lJn8rund. 6 This freedam is beyond 

the distinctions of gcod and evil, but containe the potentiality of both. Man 

is called by God to join with him in creative activitt, but he does not do so 

and returne into that state of non-being out of which ev1.l arises. "Ali 

5 Teilhard de Chardin, The Future of Man, p. 90, (Collins U.). 
é Nicholas Berèyaev, The Beginning and The End, pp. 104-117. 



, 
'~. 
l' :: 
" 
~. 

rebel110n against Gad 1s a return to non-being wh1ch assumes the form of 

false, 1l1usorl being and 1s a vic tory of non-being over the d1vine light. 

And 1t 1s only then that the nothing which is not ev11 becomes eVil."7 

While Teilhard and Berdyaev begin from quite different prem1ses, the one 

profoundly scientific, the other deeply mystical, they approach one another 

in viewing creation !rom the end. rather than the beginning, for to Berdyaev, 

as to Teilhard, creation is a divine-human act1vity. Man is called to malte a 

revelation of his true antbropologieal nature as free spirit.8 This is, in 

tact, the s1gn:1ticanee ot the event of Christ. In speaking of redemption of 

Chr1st, Berdyaev thinks of it not in foreneie terme, but as theperteet response 

of Man to divine ereativty - a perfeet union of God-man in which the f&ll baek 

into non-being is overcome. The event ot Christ 1e therefore "a new moment in 

creation."9 Par Berdyaev redemption ie to be coneidered not so much ~ 

eomething, that ie, trOlD sin, but ~ sOIDething, that 1s, to the anthropological 

revelation of the human spirit reepond.1n8 in treedom to the divine ereativity.10 

Both Teilhard and Berdyaev have weak points in their arguments. The 

tormer's evolutionary doctrine of creation ie determ1n1stic; the latter's 

eoamogony 18 eaaent1ally dualiatic despite his attempts to ahow that it is note 

att bath are pointing in a direction which ie theologically detenaible and which 

turthermore will meet a responsive chord in modem man. It ia a theology which 

7 Nicholas Berdyaev, The Destiny of Man, pp. 34-35. 
8 Nicholas Berdyaev, The Meaning of the Creative Act, p. 98. 
9 Nicholas Berdyaev, Preedom and the Spirit, p. 178. 

10 Por a IDOre complete analysie of Berdyaev on this point see the present 
wri ter' 8 McG1l1 B.D. Thesis "Creation in the Theology of Nicholas Berdyaev," 
pp. 14U. 
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looks at creation doctrine trom the vantage point 01' the end or purpose 

rather than tram the explanation 01' origine It looks at Christ as the 

personitication in time 01' that end rather than one who restores creation to 

an original innocence or pertection.11 And, most important 01' all, it summons 

man not trOID the world by Christ's salvation but through or with him to join 

in ite completion, to bring it to ite end. It ie a theology which can attirm 

all 01' man's creative instincts, and cares not particularly whether they are 

religiously or secularly inspired. Its srecific Christian insight, however, 

will be to hold out continually that only in the universalization of the 

Christ-spirit personitied in Jesus can that creation be completed and harmonized. 

The question now arises whether traditional ascetic theology is adequate 

to give spiritual expression to the theological concepts outlined above. We 

saw in the first chapter that the asceticism we have inherited is essentially 

renunciatory. This element, as Kirk points out, is an undeniable aspect of the 

Gospel but is meant to have a positive rather than negative motivation, the 

motivation of attaining the vision 01' God through renouncing all ~ùich stands 

in the way. In practice, however, we saw that renunciation tends to become an 

end itselt, primarUy through legalism. Selt-den1al per se becomee equ.ated 

ri th the vieion of God. The predoar1nant world view of the ascetic ie tbat the 

world ie evil and by renouncing involvement in it he ie redeemed fram it. 

Our theological premise here is one which statee the goodness of creation, 

a goodness inherent rather than vi tiated by sorne historie or pre-mtmdane fall. 

Evil there is 8S a condition of a 7et unfUltUled creation, but redemption 

becomea net a rescue tram the world, but a etage in i ts grow .... h towe.rd i te 

11 Colo8sians 1: 15-20 ia a passage in which Christ as the goal of creation 
:nelds vith him as 1ts mediator and its redeemer. 
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fulfilment. A spirituality based upon BUch a theology will embrace, amongst 

other things, the scientific endeavour of our age. But it will so place 

Christ at the apex of creation as te survey all that we do in the name of 

science from the point of view of whether it goes te the building up or breaking 

down of the Christ-goal. 

This leads te consideration of another characteristic of traditional 

spirituality, its individualisme Personal salvation was its aime Even for the 

mystic, whose way began with remmciation and cn1 m1nated with the vision of God, 

BUch vision included pr1marlly h1mselt and God. The world today will not allow 

us te be so individualistic, nor indeed can our Christian fatth. To say this 

is not te deny Christian al truism in bygone generations, but the fact remains 

that its motivation was based on a combination of earning salvation for one's 

self and converting those ministered te inte a like path of salvation trom this 

world and th1s life. For millions today salvation trom this world and this 

life is not a goal at all. On the contrary, they see &far off what Joy and 

bappines&, including material things, are te be had in their threescore and 

ten, and salvation ia te enter that experience. Are they wrong? If we begin 

with a basic doctrine of the goodness of creaticn, why are they? Who am l, as 

a Christian, te say te my poor neighbour that he and l will bath be better oft 

in the eyes of God if l renounce them and he never bas them? Once again Christ 

entera te tell bath of us that no one can seek his ul timate tulf1lment in the 

poeeession of th1nga - but th1a i& not te say that in our sha...'t'ing and enJoyment 

ot them there 1a a deadly evll. 

The redempt10n or the world iL our day ImlBt mean renunc1ation not for 

personal. salvation, but remmc1ation tor sharing. It IlJUBt mem world.ng witb 
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a11 torces which seek the el1m1nation of poverty and discrimination. Christian 

activists today who embrace f!Very social crusade as the manifestation of the 

Gospel may sometimes exaggerate, but they are on the right theological path. 

They take 'the doctrine of creation seriouely and see 10 Christ the inspiration 

that all men have the right to enter ioto the joy of that oreation. 

This brings us to consider next the concentration of asceticism 10 

previoue ages upon the after-life. This was largely due to the misery and 

hopelessness for the masses as far as this life was concerned. There is still 

much Misery, but far more hope. The rewards of the atter-l1fe cannot be held 

up today as the motivation for a religious lite 10 compensation for what Joy is 

missed now. The fact is that he aven and heU in the traditional sense have 

ceased to be meaningtul to most people, believers as much as non-belif!Vers. We 

are probably concemed as aIlch wi th death as man always bas been but more 

likely with the act of dying and ot separation from this lite than with ~Jhat 

lies beyond. It may be that as the emphasis ot previous ages on this atter-lite 

aspect was excessive, 150 10 ours it is under-played. Certa1n1y its place 10 

Christls Gospel oannot be glossed over. And indeed it may be that it 10 future 

years science opens up sOlDe of the mysteries of death it will once again assume 

importance. &t heaven and heU as inner present experiences of integration or 

d1sintegration are currentl,. mean1ngtu1 concepts. Resurrection as the vitali ty 

in a lite which is able to 'lace and rise above that which 1s destructive - the 

little deaths we go through each day - finds a response. Pointing te Christ 

as the key te the reaurrection and heaven experience in this present li 'le is 

spirituall,. meaningtul te the modern person. If he prefers te think of 1t 

that way and be soœewhat agnostic about their application beyond death this 18 
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perfectly adequate for in the Goepel itself their reality in after-life ie 

determined by what we malte of this one. A tundamental point of the New 

Testament i8 that it ie in this life that we are raised with Christ, we are 

born anew. 

Pinally, another main teature of traditional spirituality we recognized 

was its division between the religious and the secular. The highest form ot 

spirituality was that expressed by withdrawal into the monastery. The religious 

practices of the monks therefore becQMe the norm even tor those who did not 

malte the physical withd.rawal. We have not yet broken away from this tradition; 

and yet if' spirituality is to malte its way in today's culture, we must. 

The building ot a 8pirituality at home in the world of the 20th Century 

is the chief consideration of our final chapter. . But we may at this point 

outline a promising trend. It was argued earlier that what prevented an excess 

of the rigorist spirit in Paul and the apostolic age was the deeply communal 

life of the Church and its sacramental ' .. orship. Social movements taldng place 

in the world ~day indicate a communal cODSciousness to which a Church life 

centred upon koinonia rather than indiv1dual salvation will have much to 

contribute. Beth baptism and the eucharist are rich in abllity to express this 

ko inonia , although becauseof our traditional redemption theologies theyat 

present lean heavily in people's m1nds toward an individua.l rathp.r than coamunal 

relationship witb God. 

Basing itself' sp1ritua1ly upon the doctrines of creation and incarnation as 

we have outlined them, the Christian Cburch may be able to malte cOlllllJD..ion in 

Christ the key to the ~ilment of secular mavements toward social integraticn 

and brotherbood. If it cao do this, and 11' it can baptize the material world 

• • ... ·Il ... 



for the pûrpose of drawing the creation toward its Christ-goal, we may have 

discovered the point where the barrier between the religious and the secular 

i9 transcended. 
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CHAPrm III 

THE ASCErICAL THEOLOGY OP MARTIN THORNrON 

As stated in the Introduction, Fr. Martin Thornten has attempted te 

develop a modern ascetic theology which is based upon the Catholic heritage 

of the Church but takes account of the 1nsights inte the nature of man teday 

revealed te us by the new theologians, who are. mainly Protestant. Before, 

therefore, we go on te develop our own conclusions about the character Qf 

modern spirituality we will give a thorough consideration te the views of this 

writer who is amongst the few, certainly of Anglicans, te have given the subject 

the study it deserves. 

In outline, his position is that prime consideration must be given te the 

zealous minority, those tew who in every parish seek te grow spiritually, te 

otter te God the worsh1p and service which are his àue, and te represent the 

Church vicariously in i ts true work. The heartbeat of this Remnant is the 

threefold Rule of the Churoh consisting of Office, Eucharist and Persona! Prayer. 

The maintenance of this Rule &8sures a balanced tr1n1 tarian worship and theology 

and, coupled with proficient persona! guidance, leads te spiritual progresse 

The prOsr8SS must be in the context of contemporary lite, and indeed it cannot 

but be so where God is truly known as Father, Son and Holy Spirit, or in 

Bonhoeffer's phrase, "The be~nd in the midst of life". 

We must now examine this position in detail under five heads: 

1 • The Remnant 

2. The Meaning of Ascetical Theology 

,. Rule &8 the Basis of Ascetic 

4. Spiritual Direction 

5. Considerations for Today 
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1 • The Remnant 

Thorntan's Remnant concept of the Church is his solution for the humanist­

rigorist dil~.1 That which is true in the multitudinist approach is the 

recognition of God as Father of .!!l whose Son Jesus Christ was born, lived, 

died, and rose again for.!!l. Yet the Cross and Passion of Christ indicate ta 

us that 1;0 follow Christ means ta accept suf'fering and sE.crifice. These call 

for a spiritu~l strength built upon discipline. Pastoral practice indicates 

that only a few will accept this struggle. 

The essence of the Remnant concept is that these few, the Remnant itself, 

vicariously offer to Gad that worship and service to wl">..ich He calls the Church, 

and represents His love ta the world in its concern aLd sense of responsibility 

for it. Rigorist in its own acceptance for itself of the Croas, it ia humanist 

in its outlook upon the world. 

Thornton stresses strongly the vicarious nature of the Remnant. It ia not 

a pious clique and if it becomes so it ceases to be the Remnant.2 Nor are we 

to be concerned wi th judg1ng exactly who is the Remnant or how many are in i t, 

for it 18 an organic concept, not a numer1cal one.3 Furthermore, the Church 1s 

not reetr1cted to the Remnant. Thornton visual1zes the Church Militant in its 

parochial manifestation as cone1sting of tbree concentric circles, the inner one 

being the Remnant, the second the occasional. churoh-goers, and the third everyone 

else. 4 Since Pr. 'l'hornton's pr1ma.ry ascetical concern 1a with the person&l. life 

of the Remnant, he 1s net very expl1e1t as to the !unet1on or place of people in 

1 Pastoral Theology: A Reorientation, pp. 16-11. 
2 EssayB in Pastoral Reconstruction, pp. 100-101. 
3 The Rock and the River, p. 149. 
4 Essaya, p. 100; 

Pastoral Theology, pp. 20-21. 
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the second and third groups within the parish organisme It i5 probably this 

which bas been the basis ot charges of sectarianism against him.5 But that they 

are irrevocably incorporated into the Church by baptism he haB no doubt. 6 

The relationship ot Remnant te Church may be better understeod if we look 

at Pr. Thornten's view of the Parish as being the link between the individual 

and the whole mystical Body of Christ. The parish Church is the concrete 

expression ot the whole Church catholic. Such a local embodiment is essential, 

for our lives are lived out in the particular and the concrete. The coumunity, 

with its intinite variety ot lite and relationship, personities the human 

creation and the parish church within it, being the church in microcosm, is te 

couvey the expression ot God's love and care for that creation.7 But in 

practioal terms it can only do this it there is within it those few who will 

accept tor themselves the sacritice ot Christ and set their goal te live that 

expression. 

Pr. Thornten refuses te see the Remnant, not only in theory but also in 

practice, as a club of pious people. In tact they really do not get tegether 

t·or "religious purposes" such as prayer or Bible study, al though casually and 

spontaneously such things are part ot their ordinary conversation tegether.8 

Indeed they tend te tind the major part ot parish organization and activity 

boring, unnecessary and unfrui ttul. It is the parish as the loca1ized organism 

ot the Church's lite wbich concerna tbem. And they go about their daily lire as 

Churchmen in that sense, bound together and individu.ally suatained by the 

aacetical discipline of the cOIIIDOn Rule. 

5 EaSay8, p. 99. 
6 See No~ to Second Fdition ot Pastoral Tbeology, p. X. 
7 Pastoral 'l'heology, p. 19. 
8 Ess&)"8, pp. 109-110. 
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The historical and theological justification for his Remna:r:tt concept of 

the Church is traced by Fr. Thornton !rom the Old Testament through Christ 

himself to the monastery of the Middle Ages. Christ is Saviour of the whole 

world, bUt his ministry takes place in one small corner and time of it.9 His 

ministry is to aU, yet he ac\!omplishes 1t primarily through guidance of a 

small group. In the Middle Ages the monastery embodies the Remnant and Fr. 

Thornton attempts to draw a picture which closely integrates the life of the 

monastery into that of the coamun1 ty as a whole. This he does largely by 

showing how the monks, "rubbing shoulders with the world, engaged in s1m11ar 

work, indulging in s1m11ar pursuits."10 Later there are the "conversi" of 

the Cistercians, lay bJ'others who, as peasant-monks, carried out the farm 

duties of the monastery and lived under a simple rule. 11 Finally we have the 

nearest secularization of the monastic type in St. Gilbert who, as Rector of 

Sempringham, founded an "Order" of lay sisters under Rule and direction, later 

augmented by conversi and canons regular, whose ~ork and service was closely 

related to the parish. 12 The monastic system gave birth to ~cetical science 

and a closely ordered system was e8sential to this growth; but the existence 

of the science together vith modern methods ot communication no longer make a 

close order necessary. The more loosely-ordered parcchial Remnant is the 

successor ot the monastery.13 

2. Aacetical Theology 

The spiritual discipline and pastoral guidance which are the life-blood 

of the Reamant are the subject matter ot ascetical theology. " • • •• the best 

9 Pastoral Theology, p. 32. 
10 Ibid., p. 81. 
11 Ibid., pp. ~90. 
12 Ibid., pp. 91-92. 
13 Ibid., pp. 75-76. 
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transl~tion of ascesis is the coaching - rather than mere training - of the 

'spiritual athlete, because this includes the actual arts and skills of 
" 

individual prayer, and the relation between such individual prayer and the 

corporate life of the Church, as well as the bodily and moral disciplines that 

go with it.,,14 

Ascetical theology is essentially the application of dogmatics to the 

pastoral facts of life. It is not of i ts own a study of techniques and methods, 

although this, which Pr. Thornton distinguishes as "ascetical-theology" 1s part 

of it,15 ~ts concern is to nurture the spiritual gifts and strengths of 

the churchman that he may progress in the deepening of his relationship to God 

and the quality of his giving to others. "To the Christian ••• ascetical 

theology is the key to the art of living as tully, creatively, and indeed 

joytully, as manldnd is capable.,,16 

In order that ascetic theology may provide the map for Christian 

spiritual progress, it must be true to Christian dogmatics. It must, in other 

words, be orthodox and indeed Fr. Thornton's most scholarly book, bUsh 

Spirltualitl, le largely a justification of this view, for as he traces 

aecetic discipline frcm Augustine down to the Caroline divines he shows how 

Dogmatic and Spiritual Theology inevitably depend upon each other. It Is the 

tunction of ascetic to make Christian faith mean1ngfu1 and applicable to the 

age. It I!IlSt translate dogma into the characteristics of life of the given 

time. The ascetic of the primitive Chureh facing the pastoral fact of perse-

14 Essaye, p. 18. 
15 English Sp1rituality, pp. 15ft. 
16 Ibid., p. 25. 
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cution was an awstere one. "Vihen circumstances change, as they did wi th the 

conversion of Constantine, it is in the very nature of ascet1e to change too; 

in other words the Christian aseetieal approach to life changes and adapta 

i teelf, but is nei ther weakened n6r overthrown. Then as now, Christian aseetic 

is concerned with a relation, be it positive or negative but neverthelees a 

relation, with the whole culture of its environment. ft1 7 

It is the misfort\me of ascetical theology that popularly i t has become 

associated with an easentially negative, awstere attitude to lite. The deeert 

monk provides the image. One thereby tends to th1nk in terms of methods of 

self-denial, the practicee of which are designed ta earn the asoetic astate 

of grace and a reward of heaven. On theee terme, of course, it ie rejected. 

But even a cursory reading is enough te realize that thie ie the farthest 

th1ng trom Pr. Thornten's mind. Par from being a work. which ie Protestantism's 

chief complaint against ascesis, it is simply in itself a response te the graoe 

of Gad, the expression of a desire to grow to know Gad as the supreme end and 

goal of life. "Des pite the obvious interaction. it is true to say that, 

pr1marily. we fight our sine in order to pray better; we do not, pr1mar1ly, say 

our prayers in order te conquer our Sine. ft18 

The purpose, then, of ascet1cal direction 1e te engage an ever-deepening 

response te the prevenient grace of Gad, issuing in a continuously growing or 

maturing life. Thornten ia at pains te point out that moral progres8, that 

1s the deepen1ng of Christian character, is the criterion for the effectivenes8 

of ascetioal theology. It 1e not a question of developing feelings in prayer, 

for example. It 1e a question of grovth in 'dll and action.19 . 

'7 E8says, pp. 20-21. 
18 Ibid., p. 21. 
19 Christian Froficiency, p. 28. 

" 
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Not only is ascetical theology the guide te a deepening response te God; 

this growing response is for most of us impossible wi thout i t. It is here 

that Pr. Thornten crosses swords with Protestantism. Protestantism haB 

mistrusted ascetic as a work, and therefore tends te Jump straight from Gospel 

t., Christian ethic. The Gospel is proclaimed from the pulpi t and the fai thful 

are exhorted te practice i te implications. But this, says Fr. Thornton, is 

precisely what we cannot do, and if we try we end up in attempted worka. 

Protestantism, so fearful of Pelagianism, ends up embracing the dragon it 

guards against. 

Wnile, then, Fr. Thornten believes that in Many ways it is the New 

Theologians of Protestantism who have best expressed the mind and soul of 

modern man, they l~ave us, as they preach the Gospel of Christ as the answer, 

without the meane of doing anything about it. This is Thomten's nYes, but 

21" question which runs through The Rock and the River. "In the Cost of 

Discipleship, Bonhoeffer, having poured derision on rules, rites, sacramenta, 

and formal ~rayers, pleads for 'costly grace which demands a genuine diaciple-

ship of obedience and exclusive attachment te Jesus Christ.' All will applaud 

his sentiment, but what, in daily life is such 'obedience'? Obedience te 

what? A moral code? No. for we have seen that this is impossible without 

grace. To a system of prayer? No, because anything so 'formal' haB been 

reJected. .!i2!! de ordinary men end women ••• achieve 'exclusive attachment te 

Jesus Christ'? Certa.in1y not by a superbuman act of will, or by an intellectual 

decision that th1s ia the right way. 'It is achieved,' continues Bonhoeffer, 

'only vhen the form of Jesus Christ iUel! worka upon us in such a manner that 

it mculds our !orm in his own likeness.' Yes, bu~ haw1·20 Unless one supposes 

20 The Rock and the River, pp. 30-31. 
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il. predestinarian quietism, we are left only wi th theory if there is no 

guidance as to the way in which to ma..1{e a response to God's grace in Christ. 

In tracing the developnent of an ascetical discipline, Fr. Thornton begins 

in the natural world. A truly Christian ascetic belongs only to the Remnant 

and much of our difficul ty in the Church ia in having Christian expectations of 

those whose religion is in the natural rather than incarnational stage. The 

awareness which needs developnent is that of the harmony of the pers on with 

the natural world about him. 21 Thus we should not he teaching children 

Christian doctrine, but helping them to develop their love and sensitivity to 

the creation. To have a child ~ a butterfly ie ascetically more promising 

than getting h1m to be a good boy. Religion begins wi th sense experience and 

the innate response t? it, rather than with intellect or ethice. 

When we move from a h2L~nious union with environment to the realization 

of the fundamental uni ty of all things, we haYe moved fram a eub-conscious 

n'!tural religion te a conscious thei::tic one, for what we mean by nGod" 1s 

this unifying and creative principle. The nen atep ia to unàerstand the 

experience of this fun~amental unit y as wholly summed up in the Pers on of God 

Incarnate. "Union with the universe is stmIZled up as union with God in 

Christ and the fundamental encounter between the self and God is now a 

personal encounter with Christ. To be in harmony wi'th the uni'Terse ia to be 

'in Cbrist,.n22 Only at thia point does a specifically Christian ascetic 

bzcome applicable. 

3. Rule as the Basis of Ascetic 

For Fr. Thornton the form and matter of Christian ascetic are comprieed 

21 Pastoral Theology, p. 168. 
22 Ibid., p. 177. 
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in the three-fold Rule of the Church: Office, Eucharist and Personal Prayer. 

ether practices and disciplines, while helpful and possibly advisable under 

personal direction, are dispens1ble. Rule is note 

ltle must be clear in speaking of Rule that it 15 not a legal1stic concept. 

It is not something you undertake as a religious burden or duty. Rather you 

embrace it as a creative response to God in life. If you lapee from it, it is 

not something te be confessed as a sin. It is simply a deprivation of yourself. 

Indeed there are times in life when Rule for sorne reason has to be abandoned or 

modified.23 

To embrace the rhythm of Rule is to begin the process of spiritual growth. 

But this is never to be understood individualistically or as an end itself, 

not certainly if we recall the v1carious aspect of the Remnant. Rule, even 

that part of it we refer te as Personal Frayer, is alwaye the Prayer of the 

Church. This 1s an erlremely important point in Fr. Thorntcn'e thinking. It 

is the failure to have a consistent doctrine of the Church Which has leè 

Protestantism to hav~ an undeveloped ascetical theology of prayer, and while a 

lik~ inconsistency can be charged te Anglicanism, Anglican ascet1c, however 

inaèequate, 1e root~d in the Book of Common ?rayer which, in turn, presuppoaee 

the Cathol1c èoctriil'ë of the Church. 24 

The t~ee-fold Rule ie the ascetical expression of the Doctrine of the 

Trinity. The daily Office is esaentially the corporate wor~hip of Gad trans­

cendent. 25 Of all the three p~ of Rule it 1a the most thorougr~y objective 

and. for this reason no indi..,1dualisc 1a permissible withir. 1t. "To omit a 

23 Christian Prof1ciency, Chapter 5. 
24 The Rock and the River, pp. 24-25. 
25 Pastoral Theology, p. 205. 
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psalm, add a collect, or alter a lesspn is inexcusable. n26 This rather 

startling statement of rigidity does not mean that Fr. Thornton entirely 

approves the daily Office of the Book of Common Prayer.27 He is prepared, 

indeed anxious, to see i t revised in terme of present day needs. What he does 

mean ia that aince the Office 1a totally corporate and objective, it must be 

the authorized Office of the Church and not an individual adaptation which is 

used. 

From the personal point of view, the daily Office i5 the mainstay of 

habituaI recollection. Instead of prayer being thought of in terms of evoking 

affective feelinga, the daily Office gives te it solid food, based on scrip-

tural fcund9.tion. Fr. Thornton is insistent that the daily Office is not an 

"aet of religion" in the derogatery sense implied by Bonhoeffer. It is not 

a withdrawal from life, but a part of that Regula which gives te life rhythmic 

heart-beat.28 To the charge that the daily Office imposes upon the lait y a 

toc heavy burden, Fr. Thornton replies that our Reœnant people teday are far 

more weighed dcwn with ridiculous and useless Chur ch committee work than they 

would be with ten minutes twice a day te say the Office!29 But he ie a180 

insistent that th~ daily Office must in our day and age be a secret discipline 

rather than a choir Office.30 The monastic Church was a pnysical community. 

Th.e Church today is a diaspora, and the private recitation of the Office on 

the bus or behind the desk gives expression te thie fact, 811 the while 

testifying that aince it is Rule it 1s still the corporate ~~rship of the Church. 

26 Ibid., p. 216. 
2~ The Rock and the River, p. 111. 
2 Ibid., p. 100. 
29 Essays, pp. 54-55. 
~O The Rock and the River, p. 107. 



The second ingredient of the Regula i8 the Eucharist, which Fr. Thornton 

sees as a balance of the objective and the BUbjective, emphasizing the mutua1 

giving and receiving, the corporate and the individual. It expresses alSCl 

the synthesizing in love of that dichotomy between rigorism and humanisme It 

declares the complete succor of Gad in the event of Jesus Christ, but with a 

cost, the Cross. The Cross maltes upon us an abso1ute demand.31 Fr. Thornton 

has far 1ess to say about the Eucharist than the Office simply because he 

feels that ot the two the latter is by tar the more neglected. And he warns 

that the Parish Communion sives a very superficial view of the corporateness of 

the Church and i8 in danger of becoming an ieolated act of religion if those 

participating are not also embracing the whole Rule, inc1uding the daily Office)2 

The third element in Rule is Personal Prayer which, in the Trin1tarian 

pattern, relates us primarily to God as Holy Spirit and which is as variable as 

the Office is invariable. The function of Regula is to achieve a reintegration 

of human perscnality through a concentration of the whole being on God.33 In 

the mature Christian this does not mean a series of religioue acts to produce 

such astate. It ia rather a aondi tion of habi tual recollection, an awareness 

both in the affective and intellectual spheres, of God in li/e which Regula 

both instlls and retlects. But a part of the habituaI recollection is the 

specifie recollection, the pay1ng attention, of personal prayer. 

Yithout trying to give an exhaustive analysis of the components of prayer 

in Fr. Thornton's teach.1ng, they consist of:34 

" Pastoral Theology, p. 220. 
32 The Rock and the River, p. 114. 
33 Ibid., p. 66. 
34 Pastoral Theology, pp. 248-251; , See al.so Christian Prcficiency, p. 21. 
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a) lo!ental prayer, the most fam:Uiar pattern of which is the Ignatian 

three-fold meditation: composition of place in terme of the Gospel story which 

is the gubject.cf the meditation, the deliberation upon it, and the resolution 

whioh flows from it. 

b) Colloquy, into which mental prayer leads, is actual prayer in i te 

familiar categories 01' petition, confession, intercession, and so forth, 

always remembering that colloquy implies listening as weIl as speaking. 

c) Actual recollection, that is, momentary acts of prayer during tae 

working day. 

d) Recollection in place and in eammunity, by which the Remnant members 

recall their sacr~ental association with the entire parochial organism and 

hence with Church and world, a recollection unnecessary in medieval tilDes 

because the association was physically ev1dent. 

Fr. Thornton is aware that such a formula maltes personal prayer appear 

rigid and formidable. He takes care therefore te stress that in practice the 

categories are far more fluid and as varied as the persons who pray. 

The main problem he wrestlee wi th in this scheme of personal prayer is 

the abUity of modern man te make the three-fold med1tation. He insista that 

the strength of Qlglish sp1r1tuality since Anselm haB been ita ab11ity te 

achieve a synthesis between the speculative and the atfective.35 The essential 

ingred1ent for the affective side is the mental image of Jesus as a genu1ne 

human being, and Pr. Thornton is avare of the ditficul ty modern man bas in 

tranalating Bibl1cal scenes inte modern p1ctures. It 1e a more complex problem 

35 See eapec1ally Engl1sh Sp1rituality, pp. 156ft. 
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than transposing the Ascension fram Olivet to the village green and while 

Fr. Thornton at an earlier stage hardly gets beyond such a trick,36 in a later 

writing he haB more to offer.37 

His answer to the dehumanization of Jesus that arises fram Bultm&nn's 

demythologizing on the one hand, and to the problem modern man has in forming 

mental images of the human Jesus, on the other, rests upon the doctrine of the 

Church. Based on John Knox'8 The Church and the Reality of Christ. his sugges­

tion 18 this: that the Church as an organism has a memory of 1ts own; it is 

that memory rather than the Jesus of history to which the Gospels testify; in 

that memory we knmr Jesus primarily as Lord and Christ. But this 1s dependent 

upon the Church having known H1m &lao as man and Maeter. In other words, our 

present exper1ence of Jesus as Lord and Christ leads back to that of having 

known him as man and Master. Our meditation should follow the same pattern. 

Rather than taldng a Gospel story, 1magin.1ng the humanity of Jesus in 1t, and 

from there contemplating his div1n1ty, we meditate upon Jesus as He is now, 

Lord and Christ, ietting thie iead us back to a full concept of his sacred 

krl1man1ty.38 

"The ultimate problem of the Jesus of history 1e etill unsolved, yet l 

hope we have unearthed at least sane matter for devout experiment... In a 

new and impress1ve way, (John Knox) has demonstrated the old but forgotten 

truth that a11 prayer depends upon the doctrine of the Church, and that cree.-

t1ve prayer 1s possible only trom within it. To start with the Christian 

experience of Jesus in his Body, and espec1ally in the Euchar1st, to fUi out 

his i:Dage tran the Gospel, and te see the divine office as the e.ctivity of 

3ô Christian Prof1ciency, p. 76.-
37 The Rock and the River, pp. 68-97. 
38 Ibid., pp. 93-95. 
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the divine organism, and this as preparatory to mental prayer and habitual 

recollection; all that could help us to see the old regu!a in a new, ensten­

tial, pattern. "39 

4 • Spiritual Direction 

An easential aspect of aseetical theology ia spiritual direction by 

someone competent to give it. Although this is not neeesaarily the priest, 

and indeed Fr. Thornton feels there are !DOre competent lay people than the 

Church realizes, it is a primary function of the priest. 

The need for personal direction rests upon the fact that aseetical 

theology ultimately comes down to specifie people and specifie situations. 

Ascetieal theology must be "occasional ft in the sense that i t does not deal 

only w1 th general principles, but is able to translate them into persona! 

cases. 40 And this means guides who are equipped theologically, apirituallyand 

in the ab1li ty of Christian casuistry. 41 

Por this reason, that is because of ita persona! applicaticn, Pr. Thornton 

looks upon personal direction as far more aignifieant in the proclamation of 

the Gospel than preaching. "Onder modern conditions eapecially, l think 

(Spiritual direction) is our greateat need and that it will prove moat 

pastorally effective."42 One of the strong ages of Anglican sp1rituality, 

aecording to Pr. Thornton, was the Caroline &6e, and thia was one of emphasia 

upon the sermon. aIt our wr1ter poir.ta out that it was central bceause it was 

preceded by catechetieal instruction, which meant an instructed congregation, 

39 Ibid., p. 95. 
40 English Spirituality, pp. 11-12; see also pp. 62-63. 
41 The Rock and t.~e River, pp. 119ft. 
~2 Essaya, p. 129. 
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and followed by spiritual guidance, which meant personal interpretation and 

application. 43 For our own til:le, Fr. Thornton believes that personal direction 

tende to obviate the need for demythologiSing.44 

That which inhibits personal direction is the concept of the priest as 

confessor and the seeker as penitent. The inhibition is increased by the 

legal concept of the confeseional which cames from the Counter-Reformation. 

For Fr. Thornton, direction does not me an, nor is it limited to confession and, 

when confession is involveà, it ought not to be conc~ived of in juriàical terma. 45 

In the Anglican tradition spiritual direction is empirical rather than 

dcgmatic. 46 That is, it resta upon free discussion in which the one being 

asked for guidance confines hirnself to that with due humility and a proper 

sense that he may be in error. He do es not con:mand. As a result the relation­

ship is a two-way one, involving mutual rie~enèence and support. 47 But even 

though the relationship is intel~ely personal, it is n~vertheless directed 

toward the whole life of the Church because it opens up the latent gifts of 

the individual and makes them available for the Church. 48 

The question of spiritual direction raises that also of the priesthocà. 

Spiritual direction is in Fr. 'l'hornton's mind samEthing very much different 

f't'om ..mat. we corrmonly calI pastoral COimSelling, which he takes to mean 

rather short-liveè relationehips dealing ·~th situations of diatrese and which 

er~age~ otter professions as weIl as the ministry.~9 This te him is not 

43 English Spirituality, p. 236. 
44 nJe Roek and the River, p. 13h • 

45 :hristian Proficienc7, p. 31. 

English S~rituallty, p? ~53-15h. 

46 C~istian ~ficiency, p. 29. 
b.7 Ibid., p. 32. 
48 Ibiè., p. 26. 
119 Ibid., ?p. h2-43. 
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spiritual direction and is not really the proper tunction of tbe priest. "His 

vocation, indeed, should malte h1m less concerned wi th 'buman problems' than 

doc ter , Bolicitor, or garage band, while his professional integrity sbould 

set bim well apart from public affairs. The priest.s one legitimate approacb 

to tbese things is such personal direction in Prayer that indiv1dual decisions 

have the greatest chance of being guided by the Holy Gbost."50 

Fr. Thornten, then, takes a highly professional and specialized view of 

the priesthood. In terms of pastoral function, spiritual direction is the 

priest's priority and this means that he must concern b1mself almost exclu-

sively with the Remnant. On this basis, Fr. Thornton attacks the multitudinist 

view which sees the parish priest as doing the parish rounds. In his Essay 

"1984", he sees tbis as not only wrong theologically, but increas1ngly 

impossible practically.51 The Remnant concept, always remembering i ts vicarious 

import, is far more creative and far more sensible in the :f\mction which it 

calls for !rom the priest. Equally questionable is the multitude of organi-

zations °which cbaracterize the modern parish and preoccupy the priest in admin-

istration~ These are no part of the organic life of the ~y 01' Christ 8lld 

waste the tilDe of the faithtul lait y, as well as of the priest. 52 

As against this, the organic concept 01' the Remnant opens the way te an 

efficient, creative and technically as well as theologically sound use of the 

Church's resources: a vicarious offering of the ~h's trinitarian worship, 

50 Pastoral Theology, p. 11. 

51 Essaya, pp. 85-98, esp. pp. 88-90. 
52 Ibid., esp. pp. 90-91; 

l'he Rock and the River, p. 133. 
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supported by personal direction, cn1minating in a quiet but effective service 

to the world in the name of Christ. 

5. Considerations for Todaz 

OUr principal concern in this thesis is with modern spir1tuality, and 

whether or not we find Fr. Thornton's conclusions acceptable, he 1s to us a 

catalyst for he takes the traditional concepts of orthodox spiritual theology, . 

developed over a long per1cd of Christian r..istory and attempts to interpret 

them for and apply them to modern conditions and eulture. Before we go on, 

however, to evaluate Fr. Thornton's succese in doing so We need to malte more 

expl1cit and complete the applieation of his spiritual theology te modern life. 

As we have seen, Fr. Thornton'e basic premise is that "It 1e intrins1e te 

aecetical theology to adapt 1 tself te the contemporary situation, yet i t can 

only evolve out of a living tradition with roots in the past. n5; Fr. Thornt:m's 

own adaptation is his willingness t~ accept the fact there ie sueh a thing as 

modern philosophy,54 reflected particularly in the Protestant New Theology 

which better than any other reflects modern needs and aspirations,55 and in 

his attempt to take ser10usly the culture impoeed by the technologie al revolu-

tion. 

Fr. Thornton 1e one of those who believes that a revival of spiritual 

questing is afoot. fw'.1ddle-aged people are reacting againet the epiri tua1 

emptiness in which they themselves grew up. Youth is reacting against the 

5' English Spirituality, p. 13. 
54 The Rock anè the River, p. 14. 
55 Ibi1., p. 14. 
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. 56 
materialistic outlook in both Soviet socialism and Western democracy. But 

he goes on ta point out that the spiritual quest is mature in outlook. It ia 

net to be satisfied wi th religious emotions and pious practices. It ia groping 

for a religious attitude which is intellectually sound and, in terms of appli­

cation to life, efficient and effective.57 

Fr. Thornton sees the issues of modern spiri tuali ty personified in 

Dietrich Bonhoeffer. The riddle of Bonhoeffer is that while issu1ng his 

famous call for religionless Christiani ty, he himself, as his Letters and 

Papers from Prison shows, followed a disciplined spiritual practice. OUr 

writer tries ta solve this riddle by suggesting that what Bonhoeffer was 

rebelling against was not spiritual discipline, but formalism in religion, 

and possibly he mistook orthodox spirituality for it. 

Fr. Thornton believes that in spealdng of a world come of age, Bonhoeffer 

was describing a wcrld situation similar to that of the Profiaient who having 

passed through the stage of his early spiritual enthusiasm and affective 

rel1.g1cus warmth finde himself in a period of spiritual aridi ty. He does not 

suggeet that the world ie spiritually a Froficient, but he does Mean that it 

has p&ssed out of that medieval era, both 1ntellectually and emot1o~ly, 

when rel1g1on was supported by many outward affective devotions and symbols. 

At the theological level we can not use God any longer as the fGod of the 

gapa' • In this sense 1s the world come of age, and in this sense Thornton is 

in accord with Bonhoeffer. But he does not accept - and believes Bonhoeffer's 

56 Engl1eh Spirituality, pp. 5-6. 
57 Ibid., pp. 8-10; see al80 the Preface to Christian Proficiency and P. 5. 
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perscnal practice and rather full doctrine cf the Church justifies his view -

that Bonhoeffer was opposing spirituality as such. He discerns the difference 

in the distinction between habitua! recollection and actual recollection. It 

is the latter which, he saye, Bonhoeffer me ans by "religion". It is comprised 

of those devotions and supports to piety - acts of religion - which were so 

important te the medieval age and which still tend te be with us: the formaI 

saying of grace, opening prayers at school, and the presence of clergy at 

secular dedication ceremonies. It seems that in Thornten's early writings 

actual recollection was an integral part of mental prayer, at least as rnomcntary 

acts of deliberate recollection of Gad.58 In The Rock and the River he tends to 

play it down as a beginner's technique.59 HabituaI recollection, on the other 

hand, is a ve~J different thing. It is te live in the world with background 

awareness of the beyond in the now and of the Church. Rather than having to 

engage in religious practices continually te support such recollection, that 

recollection belongs to one's very being. Such habitual recollection, saya 

Fr. Thornt,.~n, is really what Bonhoeffer meant by Iholy worldliness'. To say 

that the world has come of age means te say that it has passed from being in 

an age of actuel recollection te one of habituaI recollection.60 

It is, however, Fr. Thornton's firm contention that holy worldliness, 

that ie, habitua! recollection, is wholly dependent upon Regula. Bonhoeffer, 

he says, shows the usual Protestent mistrust of ascetic; he jumpe stra~~t 

{rom Gospel te ethic ·.rithout answering the "Yes, but how?" question. Yet in 

58 See discussion, supra, p. 55 
59 The Rock a..'l'l tr.e River, p. 69. 
50 Ibid., p. 68. Po:- Fr. Thornton's full develop:nent of the thoughts 

su:zrma.rized in this s~tion, see The Rock and the River, Chaptere 4 and 5, 
and especially pp. 66-70 • 



his own personal discipline he exhibits what comes close te the Regula - the 

rudiments of Office, emphasis on the sacraments, and personal meditation on 

Scripture. Regula al one makes habitual recollection possible and without it 

all religious acts from Church attendanee te saying prayers become actual 

recollection. In itself habitual recollection i5 not "religion" in Bonhoeffer's 

terms because it is no~ a separate province of life - 1t ie reeponse to Christ 

in the \oThole of life with one's total being.61 

A second major area in which Fr. Thornton seeks to adapt tradit10nal 

spirituality to modern conditions we have already discussed,62 and will return 

to in our evaluation. It is that of the encounter with Jesus the Christ in 

Scripture, in other words, the problem modern man has with his imagination of 

Biblical events. Bere he tries te show how the result Eultman. desires, namely 

encounter with Christ for teday in the kerYgma, 15 what Ignatius was seeking 

in the resolution part of his three-point medi tation. 63 

The third area te consider is that in which Fr. Thornten examines Rule 

and analyzes where i t needs adaptation to modern conditions. Sere i t is 

Fr. Thornten'e basic contention that the Office must become more of a "secret 

discipline" than a choir office64 and ~ in an appropriate form thereto. This 

renects the fact that the Church cor::munity today, unlike that of the Middle 

~es, 1s a diaspora. To say the Office secretly "out in the w",rld" ia te 

testify te that facto Furthermore, as a secret discipline, Fr. Thornten 

contenue that. it cannot be criticized as "orgarlized religion" ...mien is so uncier 

attack today. He èoes not, h". ... ever, raise the question of 1t as "fcrmalfzed 

61 The Rock and the River, p. 71. 
62 Supra, pp. S5'-S'~ 
63 The R~ck and the River, p. 83. 
64 . Ibid., il. 107. 
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religion" which 1s equally out of favor. 

As to form, he argues that it should be less complex than was necessary 

in the ill1teracy of the Caroline age. Then it had to be comprehensive. Now, 

much of what was included in the Office belongs more properly te private prayer, 

particularly confession and intercession.65 He also believes that teday the 

Bible must be stlldied rather than merely read, and that reading of it should 

be removed from the Office. Study of or meditation up~n it should beco~e part 

of private prayer.66 

wbat he does insist upon is that the Office "muet be t.l>J.e cOlDDOn and 

objective prayer of the whole Church, the core of which is selfless praise 

offered through Christ te God transcendent".67 He stresses the authority of 

the Church in the Office and contends that the Office should therefore be "so 

simple as to make omissions or alternatives impossible".68 

Fr. Thornten has lees to say about the Eucharist because far more experi-

mentation has been done with it than with the Office. The emphasis needed 

tcday is that on coumuni ty 1 on "being-wi th-others" • This aspect of the 

Eucharist is best expreseed in the westward as opposed te eastward celebration. 

The latter, while expressir.g the tY'anscendence and ID7stery of God, tends 

toward the "God-out-there" symbolisme It also risks individualisme The 

former gives expression te the idea of "God-1n-the-m1dst." 

To suamarize, it 1s Pr. Thornton's basic be11ef that "a rev1talized 

spirituality today can only come through a continuation of a tradition, 

together with devout exper1mentll .69 As he beli'!Ves that in Engl,ieh sp1r1tua.l1ty 

the same currenta floved through the seventeentb century as through the 

CSS Fngl.1sh Sp1.r1 tuali ty, pp. 270-272. 
66 Ibid., p. 271. 
67 The Rock and the River, p. 111. 
68 Ebg].ieh Spiritual1ty, p. 272. 
69 Ibid., p. 226. 
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fotL~eenth, different as the centuries were, and indeed had been flowing for 

almost a thousand years, so these same currents are still present. What is 

necessary is to channel them into twentieth Century flow. 

CRITIQUE 

Fr. Thornton's espousal of a Remnant approaeh to Christian ascetic has 

much to corzmend i t historically. In the call of Abraham one can see the birth 

of the idea of the particular: that a representative person is called to 

worship and serve God in the way becoming to all men. The event of the 

Exodus and the constitution of Israel under Moses extend the principle to a 

whole people. Then again wi thin that people the role is particularized: the 

seven thousand who have in Elijab's day not bowed the lmee to Baal; the 

Suffering Servant of Deutero-Isaiah; ultimately Jesus himself on behalf' of all 

men; and, in turn, the apostolic Church as his delegate. 

Within the Church, too, as within Israel we have to recognize a parti-

cularizatien: that amongst the baptized there are those who accept not only 

the humanistic ideal person~f'ied in Christ, but also the cost of the Cresso 

But in our particularization we bave to be caretul. of specif'ying. Fr. Thornton, 

for example, identifies the Remnant of the medieval age wi th th~ monastery. 

Tempting as i t may be to think thus, the questioY'.s raised earlier as te the 

separation of monastery f'rom the oroinary society of' men make us wonder if 

this i8 a valid model of' Remnant theology. And if i t i8 not we put in question 

1.amediately the validity, at least as f'ar as its exclusiveness ia concerned, of 

the Rule which Fr. Thornton draws f'rom i t. 

That there ie a cost of the Cross must be a. central realization l')f' al1 
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who seek that full humanization anticipated in the Creation story and personi-

fied in the Incarnation. &t te define those who come te that realization as 

those who follow a very specified Rule is highly questionable. Yet ultimately 

tl"..is is what Fr. Thornten's position comes down te. 

We can understand and agree with Fr. Thornten's attack against multi-

tudinarian views of the Church. We use IChurch people' in every member visits, 

for example, te represent the Church when they have no concept of what it is or 

requires. We waste our energy in parish activities removed frem, and even 

âetrimental to, Christian ministry. We have, in other words, to recognize as 

fact the view that only a few comprehend the nature of Christ's apostelate, and 

that these embrace not only the humanism of Christianity, but also its cost. 

&t they are not necessarlly now, nor have they always been, those who embrace 

Rule, any more than the Remna.nt of the medieval age was of nec"essity the 

monastery. 

It is true that he insiste that the Remnant is an organic, not a numerical 

concept. Yet his position cannot be SUl!lDarized by any other c:)ncl\ll1ion th.an 

saying that the Remnant consists of those who embrace Rule, and in particu1ar 

the three-fold Benedictine order of Office, Eucbarist and Personal Prayer. It 

is here that he is open te the charge of sectarian1sm: not that he is championing 

a pious élite; not that he fails te uphold the vicarious role of the Remnant; 

but that he identifies it toc closely with a Rule, and a very specific one at 

that. The revie-... er who charges h1m with fa1ling te see the spiritual strength 

and contribution of those who have been fostered in tradi tiens other than that 

he advocates is on the whcle tair.70 

70 Edna ML,., DssCSA, The Kings~, So. 9,1966-67, pp. 46-50. 



That there must be seme cell structure wi thin the body of the Church 

which gives it life; that an essential element in this cell is the awareness 

of the Cross as a prime fact in the realization of full humanity; and that the 

ability to embrace the Cross requires a discipline of attitude and of living, 

signified by the \o:ord ascetic - all this we accept fully from Fr. Thornton. 

That these conditions are guaranteed by the acceptance of Rule, however, we deny. 

EVen were we to agree with Rule in principle, we would seriously question 

whether Fr. Thornton haB succeeded in coming to grips wi th sui ting i t to the 

modern mind and culture. We have noted his attempts to bring Rule up to date. 

And we applaud his view that a world cane of age does not require the religious 

consolation and pious practices of the Middle Ages. But has he truly modernized 

the Benedictine Rule? Has he grasped the modern mind? ls i t anything but 

religiosi ty to think in terms of spending "Friday after the firth Sunday after 

Trinit Y on the beach with the children"?71 

It ia true that Bonhoeffer frequently dates his letters by the Kalendar and 

has their subject suggested by it. The knowledgeable Churchman will be aware of 

the main pattern of it. But te have him consciously fuss about the Red Letter 

da:;s and the Sundays after Trini ty is to wi thdraw him from the temper of the 

timee. Could such a person in fact be down n the pub, 88 Fr. Thornton wants 

him to be, discuss1,ng religion casually along with football, housing and Meat 

priees? 

Nor surely can we ask members of our Reumant Cburch to think of themselvee 

as being "certainly different creatures froaI the unbaptized, with different 

supernatural powers". 72 The churchman who cherishes his baptism will l."ldeed 

11 Christian Proficiency, p. 69. 
72 Ibid., p. 10. 



aee the dynamism an1 motivation of his life in different terms from the 

unbaptized. But he cannot, nor should he, believe that as a creature of God 

he differs from MuslL~, Buddhist, or atheist. And what p~ssibly can it mean 

to speak to him ~f his eupernatural powers! 

Fr. Thornton's contention "hat the priesthood should be ninety percent 

concerned with minietry to the Remnant73 ia at first thought attractive, at 

least t~ those of us vmo spend frustrating hours in tasks and involvements 

w~ch seem far removed from our concept of ministry.74 He is certainly Justi-

fied in arguing that many priesta today have so oriented themselves to other 

professione as to have lost the essence of their own and that the problems of 

society are primarily the Brena for the apostolate of the laity. 

Even so, if the priesthood is to convey the spirit of an incarnational 

religion, i t can only do so Dy showing an authentic and participating ccncern 

for all sorts and c~nditions of men. The conduct of Jesus' ministry mani-

fests a very live concern for human suffering, physical and social. In 

ministering to this he brought the spiritual into an encounter with life. 

Granted that it is the Church and not the priest alone tbat has entered into 

the work of Christ, but in his ~ ministry the priest must give evidence of 

the breadtb and scope of that work. 

We have indicated certain doubts as to whether Fr. Thornton has effec-

tively married traditional spirituality to the modern "TOrld. A:r1y doub1; about 

his failure, bowever, ie r~ved by consi~er1ng bis total inability to under-

stand that the modern mind will not aàapt ta the Ignat1~~-like method ?f ~ed1-

tation he outlines at the end of Chapter 6 of The Rock and the River.75 No 

13 5'.1pra, pp. ~59. 
7h Supra, p. 59. 
75 Op. cit., pp. 9é-97. 
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doubt there will always be some who will find such a pattern helpful. Equally 

certain is it, however, that most, 1ncluding many who could hardly be excluded 

from his Remnant, find such exercises artificial, formalized and laboriously 

burdenscme. Pr. Thornton himself has agreed that the Personal Prayer portion 

of his Rule is intini tell" variable according to ;'he ternperament and needs of 

the individual. tut he, in the traditi~na1 way of the spiritual teachers of 

the past, pute it into a strait-jacket of techniques and components. 'Whether 

right or wrong, modern man haB neither t:ne inclination nor the temper for this. 

He is not averse to suggestions to reflect and what to refiect upon. But 

techniques convey to him a paternalism and a formalism he has no place for. 

The problem with Fr. Thornton's Rule is that for a11 the simplification 

he wants in the Office and the diversity he claims to allow in Personal 

Prayer, it is too rigid, too s;rstematized for the minci of today. Why, it is 

bard to say. Perhaps it is that the world in which we live, unlike the 

parish of the Caroline age, is sa pluralietic that flexibility in our mental 

processes is our greatest need. We do not achieve it, of course, but ~e do 

sense a danger in any syste:œtization which denies us that fiexibility. Every­

thing that modern man encounters in his education and culture goes against the 

thought that the Office should be so objEctive that i t is wrong to al ter i t by 

so much as a jot cr ti ttle; that i t is unimportant to consider the words being 

said. ls he to be so naive as te suppose that in the weekday dispersion of 

the Church i'ta cœmmity is expressed and the objectivity of its worship 

guaranteed by evcryone saying exactl)" the seme Office, cœma for conma? The 

Church bas ta face the realities ot a pluralistic world in which perscnal and 

dynamio principles of ~~cation have, for better or for wcrse, replaced 
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mechanistic and static ones. Fr. Thornton's Rule, however, possesses just 

such rigidity bath in the exclusive value he places upon it and in its 

composition. 

Finally, as Fr. Thornton has not fully considered the pluralistic nature 

of the age, so has he not given due regard to ecumemsm in the Church. It is 

true that he is writing out of the English scene where there may yet be some 

justification for defining the local parish as the Anglican Church, and to 

think of ~lish spirituality as Anglican spirituality. This fails, of course, 

to take into account the contribution of others such as the Quakers who, in 

England itself, have contributed te spiritual histery. 'alt it becomes absurd 

when transferred te North America. Is it realistic for the ascetic guide of 

teday, Anglican though he may be, te confine himself te that spiritual strain 

which runs through his own tradition? Ecumenicity, whether approved or not, 

ie a fact of the age, and a spirituality which fails te give it room is 

inadequate. 

It ie our conclusion upon Pr. Thornten's spiritual theology that he is 

c~rrect in emphaaizing the need within the Church for the nurture of what 

he designates as the Remnant, those who accept not only Christ' s humanism, but 

a1so the cost of discipline in following his way. We agree with much of what 

he haB te say about the spiritual emptL~ess of what passes for parish life. 

We agree that there is a need tor guidance in spiritual lite and t~e acceptance 

of an ascetic discipline toward growth in Chriet. 

We do not, hcwever, p&rticularly eherish the implications of the w~rd 

Remnant which smacks of Elijah's attitude fleeing from Jezebel after hie 

rietory on Mt. Carmel. However, Pr. Thornton may think of it in organic rather 
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thar. numerical terms, it has a ring of spiritual pride to it. We feel that 

the word "cell" conveys more accurately the function of what we are talking 

about, an organism, not easily visible, giving life to the whole body. 

Nor do we accept that the essential characteristic of this cell, that 

which gives it its own adherence, is the practice of Rule. For reasons dis-

cussed in this section, we believe that the Rule Pr. Thornton upholds i8 out 

of tune with modern modes of thought, is too rigid and stereotyped, and fails 

to take account of the pluralistic L~d ecumenical aspects of world and church 

today. 

We must therefore now turn our thought to an examination of what 

spiritual life and discipline may best fit the needs of the cell and it8 

individual members in the church and world of this age, and, prior to tbat, 

to what principles lie behind such a spirituality. 
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CRAPrER IV 

TOWARD A V.QDmN SPIRITUALITY 

The task of this Chapter is to map the outline of a modern spirituality 

and to mark in some of ite basic features. The .plan is, of course, suggesteà 

by the discussion in the previous chapters and therefore we begin by summarizing 

certain of the principles we have discuseed there. 

From O\U' historical analysie we note that certain things are essential to 

a viable Christian spirituality, for we see strength in the Chur ch when they 

are present and weakness when they are absent or deformed. Primary amongst 

these is a Christianity in which a synthesis is maintained between the 

humanist-rigorist elemente. While Christian humanism has a cont1nuous and 

ho~orable history in the Church, ite stream has been subsidiary to the rigorist, 

net in the sense, of course, that rigorism has ever been accepted by the vast 

body of ordinary churchmen, but that its principles have predominated the 

ideals of spirituality. 

Today Christian humanism, however, ie flourishing. It is evident in new 

li 'tl.Jrgical expressions, in man-centred theology, in involvement in social 

action. It is suited to a tecbnologically and intellectually sophistieated 88e, 

and any spirituality viable for our time must accept it into iteelf. This 

means, however, that ainee the atmosphere of spirituality. which we haVé 

inherited :tl-an past ages is largely rigoriet, we need more than Just adaptations 

of it. We need a spirituality unashamedly hllman1st in its basic assumptions. 

But we have said that a synthesis between the humanist-rigoriat eleoente 

ia necessary. A spirituality whieh bases itself aolely on Christ's universal 

love of manldnd and neglecte the cost of the Cross wUl he in its own way 



incomplete or distorted. We feel that Fr. Thornton has rightly put his finger 

on this problem wi th the "Yes, but how? Il question he puts to preachers of 

Christian humanisme We have, for reasons already discussed, raised serious 

doubts as to the efficacy of the spirituality he suggests, based on the discip-

Une of Rule; rut we accept as fundamental that there must be discipline in 

Christian spirituality, a discipline which embraces the reality of the Cross. 

A sp1rituality for today must, therefore, transplant itself from the rigorist 

attitudes of the monastic type that has reigned as the ideal for so long, and 

root itself in the humanistic soil of both the Gospel and the age. In doing 

so, however, it must not lose sight of the way of the Cross as essential in a 

mature Christian humanisme 

The theology which serves such a spirituality and therefore which must 

permeate it is, we saw in the second Chapter, strongly creational. It will 

recognize the creative presence of God in His world, and this will mean not 

on1y in so-called sacred spheres but in the social, technologie al and 

scientific endeavours of the so-called secular. Indeed, a epirituality for 

today will be concerned with blurring if not extinguishing the lines of 

distinction between these two. 

As for that element in the life of the ,,"'Orld which theological1y we define 

as sin, ::mr sp1ritual1ty must recognize 1ts awful reality and not be hoodwinkeè 

into supposing it a relie of bygone ages. The perversity in man by wh1ch he 

der~es bis creature status and sets himself up as his own final Judge or by 

.' 
which, even acknowledging God's authority, he rebels against 1t, 1s mt a 

hidàen fact in tbis time of extreme soc1al unrest and 'fear tor the survival of 

:nan anè bis world. But for aU this we D11St see sin as the anguish arA pain 

:.~ 



74 

through which we must pass in our birth struggle to" .. ard Christ-manhood rather 

than as the ruination of a once perfect and painlese innocence. To be redeemed 

by the Cross of Christ ie not to be plucked t'rom a wicked world, a saved 

individual. It is to be t'reed t'rom inner and outer chaos and be created t'ully 

man, man with God-centred dominion over his own lit'e and the creation about 

him. 1 In such a spirituality repentance becomes "diecovering that you have 

more to you than you dreamt or lmew, becoming bored wi th being only a quarter 

of what you are and theret'ore taking the risk of eurrendering to the whole, and 

thus finding more abundant life."2 Repentance in this sense calls for a 

discipline, but one which affirms the world instead of negating it. 

A second principle we observed in our historical survey as essential to 

a healthy spirituality was a co~xnal basis. This ie not to deny the personal 

element in spiri tuali ty • It is only to claim that personal spiri tuali ty must 

grow out of the coamunal life of the Church. We noted this strength in the 

apostolic age, and later we saw how the lite of the Cburch suffered when 

community was restricted to the artificial world of the cloister or when it 

became secondary to the individualism in some Protestant developnent. 

COI'IIDUllity in the Church, however, car.not be pre-supposed. It haB to be 

crested or, perhaps more properly, discovered and there is little doubt tt~t 

the parish church alone, as we know it in western Christianity today, will 

not provide that awakening; yet changing as they are, Church structures are 

not likely te move so rapidly that we shall quickly tind a substi tute • 

1. Modern writing on spirituality is not weighty, but a recurring theme 
amongst many who do write is that sp1rituality today must be affirmative about 
man, strongly creational and incarnational. 

See: Paul Hinnebusch, C.P., Prayer, The Search for Authent1c1ty, p. 63. 
Jordan Aumann, O.P., Trends in Catholic Spiritualit;r: Christian 

Spirituality - East and West, p. 86. 
J OM B. Coburn: Spiritual i ty for Today (ed. E. J &mes), p. ~ 3. 

2. H. A. Williams: 'Ibe Trueo wilderness, p. 82. 

".' 
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The most promising and practical expression of community therefore seems 

to us to be what Fr. Thornton calls the parish Remnant but which, for reasons 

discussed, we pre fer te name "cell". The cell must be discussed in more de taU 

later in th1s chapter, but 1t will be that element which gives life te the 

Church, where personal 11fe is fed and encouraged, where experiment and 

discovery in liturgy are made, where Christian action in the world i5 fostereâ. 

It is to be understood that it is not a mini-Church or the true Church in 

1 
microcosm, but the elemental source of the whole Church's 11fe. 

l A third principle we have found in a strong spirituality 1s the sacra-

mental. Like comnuni ty, wi th which i t goes band in hand, i t was -the strength 

1 
of the-apostolic Church which, nourished on the eucharistie Meal, went out te 

baptize the world. The abuse of sacraments in ritualism and saeramentalism 

or the rejection of them have always marked a decline in the life of the 

Chureh and in its spirituality. 

The sacramental is, of course, essential te a spiritual outlook which i5, 

as we have said today's must be, humaniste It is the expression of God's 

creative activity in and through the physical, and therefore 1s closely tied 

to creation's complementary doctrine, incarnation. God's activity in man, the 

goal of Christ-manho'Xi, the koinonia of the body of Christ: all these essentials 

of a humanist spiri tuali ty are ingredients of eucharistie and baptismal 

theology. Yet the rigorist element of the Gospel is strongly present for bath 

sacraments relate directly te the Cross. 

OUr liturgical expression of tÏlese sacramenta, as they have come to us, 

are no longer adequate, and the CU-"'Tent experimentation with them test1fies to 

the need for change no"t Just in !'onns but in theological emphases. It also 
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testifies, however, both te the tnnate sacramental nature of Christianity and 

te the Church's vitality evidenced by the liturgical ferment. 

The fourth and last principle we wish to draw from our examination in 

previous chapters is one which hardI y received specifie discussion and yet 

was inherent in mcst of what was said. It furnishes us too with probably the 

greatest difficulty of implementation amongst our principles. It is the absolute 

need to maintain spontanei ty and flexibili ty in balance wi th discipline and 

order. We saw what destruction formalism and authoritarianism wrought to the 

spiritual life of the medieval Church. And our fundamental criticism of 

Fr. Thornton's Rule is that, despite his protestations te the contrary, it 

smacks of these to a world and a Church which have become extremely wary of 

formalized religion. 

At the same time we are in danger today of ascetical chaos. Daily Office 

may be questionable, but when it is discarded what replaces it? We reject 

Lenten observances and other disciplines as lega11sm in religion but does not 

their disappearance leave a spiritual vacuum? It was the contribution of the 

Victerines that they substi tuted order for chaos in transforming reverie into 

meditation.3 There is danger for us that we shall make the transfer back 

again in our opposition to methods and manuals. If spiri tuali ty teday, wi th 

that humanist and affirmative 'World view ·~r(> have supported, ia nevertheless 

to maintai~ the centrality of the way of the Cross, it must itaelf he possessed 

of a discipline which al one leads that w~y. 

How shall we ma1ntain spontane1ty and fiexibil1ty in balance with order 

and discipline? '1'0 end w1th an answer to this question would be a tour de 

3 Supra, Chapter 1, p. 12. 
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force for this thesis; but, of course, there ia no single or no simple answer, 

and a11 we can say is that in whatever we have ta suggest about the implementa-

tian of the other principles discussed, the need of trying te maintain this one 

must always be kept in mind. 

Vie have now ta mark out the main features of a apiri tuali ty based upon 

these principles. For the sake of the discussion we shall divide it into wo 

sections: personal spirituality and communal spirituality. They overlap, of 

course, but their distinct elements can best be treated separately. 

Personal Spirituality: .. 
',' 

We have agreed with Fr. Thornton about the need for spiritual discipline 

in the growth tm'Tard Christ-manhood. A discipline, ta be effective, must have 

seme order to it, and while we have rejected the particular form of Fr. 

Thornton's Regula, it does embrace wo features essent1al ta a wholesome 

spirituality: awareness of Gad transcendent and awareness of Gad immanent. 

The former we take ta Mean awareness of a11 that is beyond the human: awareness 

of creati~n, of its beauty, of its mystery, cf its infinity and of the band 

behind it. Br the latter we include first, awareness ~f self and second, 

awareness of others. Vie have here then, through basic attitudes which a 

personal spiritual discipline should foster, awareness of the beyond-buman, 

awareness of self, and awareness of the coamunal. It ie quickly apparent that 

we have the essential content though not the form of Rule in which the Office 

relates ta the worship of God transcendent, personal prayer develops the 

awareness of God and self, and where the Ellchar1et uni tes the cocrmuni ty in God. 

r: ..... 
There is, of c-:>urse, a cross-fertilization and uni ty between these three, but 
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the basic element in each is distinguishable. 

To encase these elements in an inflexible Rule ia to strangle them, at 

least for many people. ~t t" el1minate Rule in an age which is suspicious of 

formalization in religion 1a not to el1m1nate the spiritual truths 1t containe. 

In other words, whatever spiritual d1seipline a person undertakes for himself, 

1t should contain aspects wh1ch will he1ghten his awareness in these three areas. 

a. Transcendental Awarenese: 

Transcendental awareness can, and probably should, begin without reference 

to God. lie asree with Fr. Thornton's ins1stence that med1tation at the initial 

level begins w1 th contemplation of the natural world and net of the Gospel. 

Awareneas of God 1e by induction, not by deduct1on. Because God 1s God, we are 

told, the world ia beaut1ful. ~t 1t 1s the beauty of the world we must learn 

f1rst to worship and through 1t, consc1ously or instinct1vely, we shall come to 

pra1se God. 

Simple reflect10n upon the life-force which pulsates in all that one sees; 

upon the complexi ty of the laws of nature; upon the mystery of thirlss wh1ch 

lie beyond the huma.n mind; upon the use of sc1ent1f1c and technological skill: 

this develops awareness of and a sense of awe at the vastness of the creation 

which existe out beycnd our own lives. These foster a worshiping humility 

before its author which is an essential ingredient of a genuine epirituality. 

It ie a type of reflection which affirms l1fe and 1ts world and 1s, as we have 

said it ought to be in our time, unashamedly humaniste The rigoriet element 

will be provided by a senae cf our faUure to work fully ","ith th1s lite-force 

and the lmowledge that ta do so re<r.nres cf us change of attitude and ambition. 

The most senous problem ta bc faced in the developnent. of such a 
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spirituality ie to prevent it from becoming sheer reverie. As the Office has 

become overlaid for many wi th formaliem, the danger in the more spontaneous 

form we are suggesting is a total lack of order. To people undertaking it 

the need ther~fore of self-discipline must be stressed, a discipline of time 

and of mind. As an aid there is desperately needed a new literature which 

expresses this worshipful attitude toward the creation out beyond us and which 

therefore, without being heavy on techniques and methods, can suggest lines of 

thought ta the lees imaginative of us. A "psal ter" of modern hymns and poetry 

to be used in personal Meditation could be helpful as œight a collection of 

themes illustrated by photographs which portray what nature and life reveal of 

themselves directly or scientifically. Use could also be made of records or 

tapes, musical and verbal, in helping te reflect and to pray. 

b. Awareness of Self: 

Our second area of spiritual concentration is to become aware of self. 

This is to ~ distinguished frolt an avid self-preoccupation. What we have in 

mind here is te see oneself participating in the life we have discerned in our 

transcendental awareness. Each one of us is a part, fragment&ry and moments-~, 

it i5 true, and this provides the necessary bumility, but a part nonethele5S, 

so that ~e come to see within ~urselves something of that beauty, that love 

and that :nystery which life i5. Again, thiE is thorcughly huoanist. 

Self -a°,rareness, however, must also ~ directc-è. towards seeing why the li fe 

...,hlch ousht to fiow in us and .t'rom us dces note Traditionally this can he 

called the a-..rareneS5 of sin, rut its remedy does not lie in the 'Jld fonne ~f 

:oortification which suppose<! the necessity of renouncing the ~orld. The 
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remedy is in the dawning awareness of our potential te use the ... orld creatively 

and the developnent of the will te do so, and te this end our discipline of 

self-awareness needs te be directed. 

In the process we will become aware of the rigorist strain in our 

develJpnent. We will see that we need, for example, te be more tha.nkful and 

less demanding, more generous with our attitudes and our possessions, more 

moderate in our desires. But these are the consequences of our discipline of 

self-awareness. They are not to be pursued as virtues in themselves. 

S.uch a spiri tuali ty does not appear specifically Christian and there is 

every reason ta suppose that this is a good thing, fo~ self-awareness does not 

stem from a full Christelogy as much as it leads te it. It ia simply te be 

left open that people following this discipline will come te aee that a full 

self-awareness d~penàs ultimately upon an awareness of Christ, that the founda-

tion of our humani ty is his. 

Meditations on incidente in the Bible may be helpfUl te some, but for 

many others will obscure rather than clarify because of extraneous detail and 

intellectual probleme such as miracle. The Church's memory of Jesus as 

evidenced by the Gospel staries but not confined rigidly ta them is sufficient. 

By this is meant that our ccmprehension of Chriet-humani ty is adequate te our 

developnent of self-awarenese without having abolays ta centre upon a Gos~l 

incident. This is not ta separate Christ !rom the Jesus of the Bible. It is 

simply not te entomb him in ~he Bible. 

This means that all the formal Methode of meditation ?r. Thornton des-

cribes in bis consideration of personal spiritual life are not so much wrong 

as unnecessary. They may he u!'eful to seme, but a:any will find them eimply 



81 

redundant. Modern man may not be spiri tually attuned, and this may be because 

we have tried to tune him inte a spirituality unsuited to him. aIt he ie 

educated and aware enough that, with some general guidelines, he can look at 

himself and draw the relevant lines be"tween his manhood and Christ'a. Whatever 

spiritual direction is given te him must assume this maturity and avoid all 

semblance of patérnalism in the old directer-eeeker relationehip. aIt again a 

new literature expreseing the procese of self-a\oTareness we have been describing 

ia badly needed, a literature in the category of Michel Quoist's Prayers which 

have proven their appeal strongly to modern man. 

This activity of self-awareness may or May not be described as prayer. 

It is too looae ta say that it alwaye is, for prayer ought te be defined 

4 phenomenologically in'terme of what it is ta those who pray, who have a 

concept of prayer. If an atheist who rejects prayer engages in the discipline 

of self-awarenees, it is wrong to say of him that thcugh he does not know it 

he is praying. At the sarne time we cannot say that because he excludes pr~yer 

his discipline is any Iess authentic than toat of the Christian ":ho includes it. 

Still our concern i5 with Christian epirituality in particular and the 

discipline of self -awareness in this context will weave in and out of what 

we underst8nd by prayer. At times it may involve simple reflection upon one's 

life which by hie own concept a man may consider not te be prayer. At other 

times it will involve a reaching out te Gad in tbanksgiving, in oODteea1on, 

in petition. art the point ie that there shoulà be complete freeàom of 

mcvement wi thin the basic order of the discipline. !)!rection, readin8 and 

conscious attitude of mind are necessary te avoid mere reverie, but the 

4 See D. Z. Phillips, The Concept o! Prayer, ~. 27. 
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discipline must not be shackled by fixed and rigid methods and definitions. 

c. Coumunal. Awareness: 

The third area of personal awareness 1s that of the cOlIlIlWlal, by which 

is meant everything from one to one relat10nship to concern for humanity in 

general. Self-awareness and cormnmal awareness, of course, are inseparable 

for it is through our personal relationships that we come best te know 

ourselves. And te grow in deeper self-awareness is te understand better the 

forces at work in others. 

By and large this is an unconscious process, but it depends upon 

conscious times of reflection when we try te look beneath the surface of our 

loves and our conflicts to the true being of the other. There i5 no reason why 

this aspect of our sp1ri tua1 discipline should not make use of the 1nsights of 

psychology. But whether or not it does the essential thing is that our personal 

ep1ri tuali ty reach out in this way beyond. self into the lmowing of others. How 

much i t will include intercession and the use of prayer lists will depend upon 

the 1ndividual's concept of prayer; but there 1s no reason why those whose 

concept of prayer cannot comprehend intercession should thereby be excluded 

from this aspect of spiri tua1 discipline. Rere again we see today' s need for 

flexibility within discipline. 

Equally part of communal awareness ie te understand the needs and hopes, 

the ~fer1ngs and Joya of mankind generally; te see our responsibility, if 

we are te be agents of 'creativity, to be involved in the alleviation of pain, 

the remo'".fal of poverty, the defeat of social injustice. In the precese we may 

find that we are hindcred rather than hel~d by cur 0lt0"J'l affluence and that 
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simpler modes of living on our part make ua more free to concern ourselves . 

for the rights of others. In other woràs, we discover renunciation as an 

ingredient of greater creativity; but it is a renunciation because the good of 

the world is ta be shared, not because the world is ccnsidered to be evil. 

The personal spirituality described here in terms of beyond-human, 

personal and communal awareness will seem very vague to those schooled in the 

Mere definite patterns of earlier traditions. Sorne may, of course, find 

these older patterns still helpful and there is no reason why they should 

not use them, for we are not trying to establish a better spirituality, simply 

one in which people who sense an unreality for our time of the traditional may 

find themselves at home~ 

It needs to be emphasized once more, however, that we are discussing h~re 

a real discipline. It is primariIy one of attitude rather than of conformity 

to Rule, but th1s makes it no Iess demanàing and possibly more adulte It 

does, however, have a definite structure and those ~;ho embrace it must under­

stand that these elements are essential to it, however fiexible May be the 

means of achieving them: transcendental, self and commlnal awareness. 

Communal Spirituality 

\oie saw earlier in this chapter that the colD:lUllal life o~ the Church 1s 

a fundamental principle for any viable Christian spirituality. Personal 

spiritual growth ttself depende upon it. The Church as a whole and the paris!: 

church in particular, as we kncw them today, do not of themselves, however, 

adequately fulfil this role. There ~e prcblems of size, of denominationalism, 

of liturgical rigidity, of clergy-laity àistL~ctions, of ~r8~;~ity, ar.d 
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countless others which prohibit the parish church trom being the prime unit of 

Christian community. Yet for the most part it is still the point of identifi-

cation of the Church for most people. Given this fact, is there any way in 

which the local Church can still be the means toward, if not the actual centre 

of, Christian com:mmi ty? 

In discussing personal spirituality we borrowed the three-fold pattern 

behind Rule fram Fr. Thornton without accepting the Rule itself. In our 

discussion of ccmmunal spirituality we shall do something similar: we shall 
oC 

take the basic concept of the Remnant as providing the key to Christian 

commmity, but for reasons set forth in our critique of Fr. Thornton, we shall 

alter it consiàerably, having already, for example, chosen the worà "cell" 

over "Remnant". 

We do not intend to convey the idea that the parish church is nothing 

more than the conglomerate of cells scattered about it geographically. Nor 

are we saying thaii th081? who belor.g to the cells are "the true church"; no 

doubt many draw from and contribute te the conmunity of the Church in ways 

others of us would never recognize. AlI we are saying is that the life of the 

Church will be fed, perhaps primarily, by cells, units of people which are 

small enough to foster personal cOlllIlW'lion amongst their members, flexible enough 

to adapt to different people and needs, and free enough to weave in and out of 

the rubrios. 

A oell, however, must have seme kind of structure. As perEonal spirit-

uality requires disoipline and order te prevent it fram lapsing into sheer 

reverie, 80 the life of the oell needs discipline. The oell will, for exemple, 

he ;:wimarlly oompoeed of those who undertake to ehara wi th one another the 



discipline of pereonal awareness in the three aspects discussed, although at 

any given time it May include others who do note It will be sacramental 

since we have seen that this is essential to a viable coIIlIlUll8.l spirituality 

throughout Church history. Since it i9 flexible, the cell will be able to 

experiment liturgically and thereby nourish the sacramental. life of the Church 

generally. But its members as a norm should be prepared to participate 

sacramentally in the Church as 1t 1s, as weIl as in the cel1, for it is 

primarily through sacrament that this essential 1ink wi th the "mole Church is 

mainta1ned. This ia of vital importance 90 that the cell does not become an 

esoteric and exotic fringe group, but remains integrally united to the 

catholic Church. Finally, the sacramental re1ationahip of Church to the ~iOrld 

ahould be expressed by an involvement of the cell in some apostolic work. It 

must, in other words, see iteelf as a servant not only of the Church but of 

mankind genera11y. 

These three things then provide the norm for the life of the cel1: 

personal spiritual discipline of its members, sacramental participation in 

the Church, service to t!le world. Beyond this simple structure we would not 

stipulate the mode of the cell's lite, for here flexibi1ity is essential. It 

would be understood that the cell is Church-integrated, but thie does not mean 

t!le exclusion of people who do not p.mbrace Christianity, but who in goodwill 

and a3 interested human beings provide crose-fertilization between Church-cell 

and the non-Christian world. 

And if the cell CM in this way embrace the pluralism of the world today, 

it can a180 embrace the eCU!ller.icity of the Church. In fact it ie likely that 

only in such cells can real Christian unit y ~ discovered, for in the freedom 
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of the cell'we will be able to cross denominational lines without guilt and to 

build a community which arises from a common bond of spirit rather than a 

bureaucratie imposition. It dso must go without saying that in the milieu of 

the cell i tself there will be no limi ting rules of coDJmn'l:icant statua. It may 

indeed happen through the ceU that Eucharistie colllDW1ion will chronologically 

precede the sacrament of baptisme 

The fostering and encouragement of such cells may possibly be the most 

important task of the Church in our time. For through the lite of the cells, 

with their flexibility and yet also their own discipline and integration with 

the Church as a whole, will that Church be primarily renewed and sustained. 

But it will be a natural process through infusion of the cell's influence 

rather than a radical surgie al operation imposed, as it often is today, on a 

reluctant body. 

Liturgy: 

The spirituality we have considered so far is admittedly specialiste That 

is, it applies principally to those relatively few who will compose the cell 

and embrace a personal discipline. They will, we believe, nourish the life of 

the whole Church, but in our concentration upon them we must not neglect the 

rest, those less aware of or less attracted to ~lhat we have been describing. 

In other words there must be a spiritual quiddi ty whicè. the average Christian 

encounters in the Church. If it ie something alive and meaning1'u1 it may lead 

him to a further quest. Even if it does not, howeve:-, it will at lea.et provide 

an encounter between the Christian gospel and his twentieth Century life. 

This spiriruality may be e:.cpressed to h1m in 'the involvement of the Church 

.. , 
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in colllIlWlity and world concerns and in its pastoral f\mction. Chiefiy, 

however, it will be in the liturgical experience he fillds in the Church's 

worship. This···experiepce ou,ght to be an expression of the theology we have 

described in Chapter two. Our present liturgies, as exemplified in the Book 

of Common Prayer, rooted in the theology of the middle ages and the Reformation, 

are inadequate to this task. They emphasize the evil of the world, Christian 

life as avoidance of its contamination, and heaven and he Il as post-life 

realities. There is, of course, scriptural foundation for this theology and 

the meanings behind it have their proper place in a balanced C~.ristian 

doctrine. Eut for reasons advanced in Chapter two the more humanist stream in 

Christian faith needs to be brought forth and lituI'gically expressed. We are 

involved here with more than a change in musical forma, more than a cha.'1ge 

from "thee" to "you". We are saying that the theological substance of the 

liturgy needs re-ordering. 

What needs to be liturgically expressed to the modern worshippcr is that 

creation is an ever present process, in which he is a participant; that evil 

is not the resul t of sane prehistoric fall in man' s nature, but of our own 

refusal to grow up, to forego rebe11ion, to tap the creativeness within us; 

that the Incarnation testifies to the fitness of the human to be the bearer 

of God; that l~e today, in personal erperience and the human condition 

generally, is the ground of heaven and hell; and that the Cross towers over 

a11 r.ot ooly as the earnest of God-forgiveness, but as the ":ay for us to th(; 

discove:-y of Christ-menhood. 

The Canaèian Bo?k of Co~~n Prayer, wr~ch we take as our ex~le, hardly 

meets the~e criteril ~~th the cr~ef exceptio~ of the Marriage SerJice. la 
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there not something to he learned from th~ fact that this service, with its 

thoroughly Christian humanist spirit and its expression in such physical 

symbols as joining of hands and giving and receiving of the ring touches a 

spiritual chord in people at a level deeper, in this writer's experience, than 

the sentimentali ty we can expect on such an occasion? 

Elsewhere, in the Prayer Book, however, the rigorist and negative world 

view predominates. This is so in the sacraments of Baptism and the Eucharist, 

especially the former. In Bapt~sm the predominant theme is remission of sin, 

established in the initial exhortation and prayera. The goodwill of Gad, which 

is the theme of the opening of the service, is not expressed in te~ of life'a 

creation and its hope of Christ-manhood in the present world. It comes out as 

saving us from ain in this life that we may inherit the kingdom of God hereafter. 

The reality of sin as we have discussed elsewhere ia something most people 

today will understand, not, of course, in the traditional terme of original sin 

theology, but in terms of an existential fact of that life and world into which 

every child is borne But baptism must appear as more than some quasi-magicsl 

salvation from sin so that we can get into heaven. It must show Christ 8S the 

fulfilment of the humanity we are born into and the way to our own maturity. 

It must express our participation in the community of the Church and therelTJ 

involve us in the world rather than point us beyond it. These themes, although 

they can be discerned in the present service if we lcok hard and make enough 

explanation, do not come through on their own as they should. Even the words 

of reception into the Church suggest a highly individual1stic and moralistic 

battle against the wo~ld'a evil. 

In short, what we are asking ia that baptism represent not so much a 



1 

89 

locking back to Adam and forward to heaven as the reali ty of Christ-manhood 

in the here and "now; that it signify a dynamic way of life rather than a 

change of status from a dirty person to a clean one; and that therefore the 

means of baptism, water, be shawn not so much as the agent of cleansing as 

the sine qua non of life itself. The symbolism of passing through the waters 

of death, dying with Christ, still stands, but as the path to the new life in 

Chr1st. 

Because the Eucharist 1s so inerlricably bound up with Christls Incarna-

tion and "rith His presence in the world, it suifers lees from the 1mba1~ce of 

remiesion of sin theology. The essent1al humanism of the Sacrament inevi tably 

breaks through. We might say, however, that this 1s more in spite of the Book 

of Cournon Frayer liturgy than because of it. The crux of the problem ia in 

the Prcpera, for after a rather positive introduction in the Collect for Purity 

and the S~ of the Law, the Euchariat ie more often than not shunted off 

on to a sin-oriented track. That this track has its proper place, we de not 

deny. We only say it is too heavily travelled. Having, for example, been 

weIl reminded by Paul d~~ Lent of the weaknesses of the flesh, 1s there in 

the Epistles no greate~ expression of new life in Christ to be found fer 

Easter morning than Colcssians 3:1-11? 

Even more significant, however, ia that the heart of the Sacrament, the 

Prayer of Consecration interprets the life and death of Christ a!most exclu-

si\"ely in tcrms of our receiving thereby remission of our sins. Anything else 

c:: 19 simply lumpe~ under "a11 other benefits of his passion".~ We hard1y neeè 

5. Book of COOIDOn Prayer, Canada, , 962, pp. B2-83. 
Discussion of Bapt1sm é!.."ld fucharist here are bas~d f)fl this Canadian 

?rayer Bt.xlk. 



mention again the necessity of a more positive expression in our day of these 

"other benefits": the hope of new being in Christ, the presence of His Spirit 

in the world, the cormnmity of the Church, to name a few. It eould be argued, 

of course, that remission of sin opens the way te these others, that they are 

included in it. But this requires long-winded explanation inappropriate te a 

sacrament where the meaning should stand out for itse1f. 

There will be, of course, some who will contend that the theolegical 

expression we are asking for here in the sacraments is too optimistic about 

man. Not without justification they will point to current problems in ecology 

and of massive social unrest as evidence. It has, however, been frequently 

mentioned in this study that loTe are not trying ta gloss over the perversi ty 

in man that i9 comprehended in the word!.!!l. We are simply saying that our 

liturgie al heritage has given us a sin-centred view of man. It has not 

suf'fic1ently portrayed his deetiny as we must understand i t frl')!Il our theology 

of creation and incarnation. Indeed it may be that only when we grasp what 

we could be will we see by comparison how awful 1s our sin. 

In this liturgieal discussion ~e have not been concerned ~nth the ferm 

of the services: no doubt they are far too wordy and p1tifully empty of eongre-

gational action. Nor are we bothering too much about the 1angua.ee, for we 
.. 

feel that it le not with the "A."lgela and Archangels and with '111 the company 

of heaven" that today's worshipper 1s being straitened. It is with the 

fund amen tal. theological standpoint which fails in the li turg-J te e7.press a 

Christian h~nipt spiri~, to open up the riches of Creation-Ir.c~ticn, and 

ta relate it all ta the heaven and hell of this life rather than the next. 
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Secular and Sacred: 

What bas been said 1ndicates that a spirituality for modern man will 

blur the division between the secular and the sacred. There is a sense, of' 

course, in which they do and will always differ. Sunday worship and the 

activities of the rest of the week must tie together, but there is a 

difference in the act of worship and that of going downtewn te work. It is 

a relative difference, however, not a radical one, and therefore the a1m of 

spirituality must be to ensure that whatever is thought of as being sacred 

!Ulfils its function only insofar as it serves te move the creation-process 

teward i ts Christ-goal. Personal and coumunal spiri tuali ty and li turgical 

expression must always keep this in sight. 

Tais requires an ascetical outlook which embraces what once was 

figuratively called the secular, and emphasizes Christian action in the world. 

The economica1ly and otherwise oppressed are not crying out for the heavenly 

Jerusalem. They are asldng for their inheritance in the blessings of Ged's 

creation. And the world of today has the know-how te previde them. Christian 

faith demande of us that we prod it te do so. Christian discipline is 

necessary for us in the world, but i t is a discipline which will move us te 

renunciation of our own desires, not because they are evil, but sa that we may 

share in meeting the needs of others. For the rich Christian this means the 

renunciation of that attitude which demande and keeps for himself core than 

his due. For the peor Christian i t means renunciation, not of hie share, but 

of mean3 to acquire it which end in greater destructivenees. 

Since our spirituality l!lUet be more affirmative and hu:nan1st, it ehould 

also be IOOrc joyful, and joyf'ul not only 1."1 a :-eligi0U3 connotation, but in 
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the tetality of life in aIl its physical manifestations. Some of this is 

already becoming evident in the use of physical and material art fo~ in 

worship, 50mething which 1s more than a quirk of the young. It i5 a genuine 

rediscovery of the goodness of creation in the spirit of a down-to-earth joy 

rem1niscent of that zest for living which breathes through the Old Test~ent. 

Priest and Layœan: 

A special aspect of the secular-sacred dichotomy which has plagued the 

Church is, as we have seen, the double standard for layman and priest. One 

way of reu~ving this double standard ia, of course, te abolish a professional 

mini3try. There is much to commend this view, but as we are dealing in terrns 

of present day realities in which a professi~nal ministry i5 the rule it 1s 

in this situation that we have te deal with the double standard. 

It should, nowever, be possible to blur the present sharp distinction 

by caking it easier to pass in and out of that profession so that the ordained 

pers on may naturally and with relative ease take up as a lay Christian. 

Experiments should be made in modifying the professional requirements an~ 

trair~ BO that different strea~s could lead te ordination, with some exer-

cising their priesthood on a full-time professional basis and others not, 

again wi th ease of interchaIlge from cne status te the o";ber. 

This deliberate attempt te bridge the present lay-clergy cleavage i5 ~Jt 

a step toward a second and more important development, which is to establish 

the place of the minister as one cf theological, liturgical and pas~ral 

ftmction w1 thin the econoœy of the Church COŒl'..m1 ty • In other words, ,,;e ar~ 

talking of eliminati~ that element of authoritative ey.clusivenees which 
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adheres to the bishop in liturgy and ordination and tendE to rub off on the 

priest as the authority in religion in the parish. Also to be divested i5 

that vicariousness by which the lait y trust the priest will carry out the 

Church's apostolate for them. 

In its polit y, in its liturgy, aad indeed in all aspects of its life, 

the canonical and hierarchical authority of the ministry muet be revised. ." 
.,~. 

It is not because euch an exercise of authority in the past was wrong, 

al though in some areas i t was wrong and in most areas i t was abus ed. It is 

simply because it has no place teday when the great mass of people are 

educated and who must have commensurate responsibility and trust accorded te 

them if they are te fulfil their apostolate. 

This discussion of the lay-clergy double standard leads to the question 

of whether there is one spirituality for the priest and another for the 

layman. All that \ole have said implies the answer no. One is not a higher 

order of Christian than the other, nor does he necessarily have a greater 

capaci ty for spiritual developnent than the other. There is one spiri tuali ty 

to carry out the one apostelate of the Church. To say this and uphold i t as 

our basic answer is not te say, however, that all spirituality ie identical. 

It needs adaptation not only te personal characteristics but te function. The 

full-time priest has a different life-style and a different function in the 

Church than a layman. He """i11 have te think at dçeper theological levels. F.1s 

lmowledge and reflection upon Scripture will lx: broader. Because of his pastoral 

care, his interceasory awareneaa of i."'!dividual persom will have te be exteLSive. 

The spirituality of the layman may be more concerned ",,"ith ethical decisions and 

public issues in which he 1a lmowledgeable. His interceeecry awareness may be 



quite lI.arrow as far as individual persons are concerned, but broad in terms 

of masa needs and problems. 

In other words, in terms of personal spirituality there will be differ-

ences inherent in the different function of priest and layman, âifferences 

which will be modified, of course, when, as suggested, a priest moves again 

into a lay role. The differences, however, are, like those between male and 

female, complementary rather than opposed. In the community of the Church 

each adds to the spirituality of the whole and to the fulfilment of the 

Church's apostolate in the world. 

vTe have tried in this Cilapter to trace the outline and general aim of 

a spirituality for our time. In some ways it may seem radically different 

from that we have inherited, and in terms of methods or techniques, or 

possibly the lack of them, it is. Yet strong currents of traditional Christian 

spirituality run throl4gh it. It is thoroughly incarnational and imbued with 

the sense of God as Creator-Spirit. With this theological background i t ia 

humanist, but the rigorist element, though subsidiary, i9 not lost, for the 

need of discipline and order is acknowledged, and it ia axiomatic that this 

discipline of awareness, sincerely pursued, will lead to an embracing of the 

Cross. That the renunciat10n involved in its discipline 1s for sharing rather 

than for shedding the world ~~es it no less demanding or costly. 

It 1s a spiri-v.uLlity which is Trinitarian, corresponding in principle 

though not in form to Rule as Fr. Thornton describes it. It 1s both persclI.al 

ar.d conmunal, and draws strongly upon the sacramental life of ":.he Church. 
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There are in it, of course, elements of pluralism, of blunting the 

distinction between secular and sacred, between clerical and laYe It is marked 

by an absence of specifie methods and manuals of devotion. It criss-crosses 

the borders of denominationalism and erodes the edges of the rubrics. But so 

it must be in this age and one cannot avoid voicing the suspicion that in 

divesting itself of these accretions of the ages, it May be more in harmony 

with the spirituality our Lord communicated te the apostolic Church. 
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