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Seven Pastoral Principles for a Hospital Chaplain

Mario Attard

Introduction

Hospital chaplainey is both a challenging and an exciting experience of ministry.
In this paper I shall be presenting and explaining seven pastoral principles which my
pastoral experience helped me understand formulate, and integrate to consolidate
my pastoral identity as a hospital chaplain. I shall support my explanation of these
principles with pastoral encounters I had both locally and abroad. In referring to
specific pastoral encounters, I have changed the patients and their family names so
as to maintain their confidentiality.

1. Respect

My first pastoral principle is: [ consider every person to be a child of God and
therefore deserves total respect for her/his own individuality, personhood, and
decisions.

Every patient is a unique human being with her/his own life story, family
background, belief system, and life values. This sacred and unrepeatable uniqueness
of the human person calls for a universal respect for the patient. As a matter of fact,
the very first right which the Declaration on the promotion of the Patients’ rights
in Europe states: “‘everyone has the right to respect of his or her person as a human
being”.! This right is completely endorsed by my Catholic Christian legacy. My
faith informs me that every human person is created in God’s divine image. Even
when we separated ourselves from God, through the person of Jesus Christ not only
were we saved, but we were also made sharers of eternal life. Therefore, our own
dignity “rests ... on the fact that [we are] called to communion with God.™

1. World Health Organization. A Declaration on the Promotion of Patients’ rights in Europe. Right
1.1. Retrieved 9 November, 2006, from http:/www.who.int/genomics/public/eu_declaration1994.
pdf

2. Cathecism of the Catholic Church, 27. Retrieved 9 November, 2006, from htip:/www.vatican.
va/archive/catechism/plsicl.htm #1
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Gerard Egan presents respect as one of the foundational qualities for an effective
helper. In Egan’s view, competent helpers are those who harbour respect for their
clients. In other words, “to be basically “for” them and communicate this in a
variety of ways: by working hard with their clients, by maintaining confidentiality,
by refraining from manipulation, by respecting their clients’ values even when
they differ from their own, and by prizing the self-responsibility of those they are
helping.”® Thus, respect is the underlying disposition which frees both the helper and
the client. The former is freed from the messiah complex, that is “a psychological
state in which the individual believes him/herself to be, or is destined to become,
the saviour of the particular field, a group, an event, a time period, or in worse
case scenario, the world”.* In the case of the pastor this may evidence itself in the
belief that the pastor knows better what the patient should do. On the other hand,
the patient with a messiah complex would perceive that there would be little or no
point in sharing with the pastor what is troubling her/him.

My pastoral experience taught me that respect for other people also includes
responding sensitively to their present emotional state and respecting their personal
choices. A case in point is my visit to Elizabeth. Her diagnosis read that she was
suffering from cervical disk herniation. Being a mother of a two-year-old daughter,
she told me that she was really missing her daughter as well as her husband.
Elizabeth’s surgery was the day before my visit. Visiting her I could sense how
tired she was. Her silent and pale look helped me to understand that recovery for
Elizabeth was still in its early stages. In my interaction with her I felt that she was
disappointed that her recovery was not as quick as she had been envisaging before
the operation. When a doctor interrupted to carry out more tests on Elizabeth, 1
calmly excused myself and left. After visiting four patients 1 went back to her to
see how she was doing. Elizabeth with a low yet strong voice told me: “Sorry. 1
can’t talk much. I have a sour taste in my throat from the surgery.” At that moment
I realised that it was time for me to take my leave and allow her to rest.

From this pastoral visit I learned that whilst it is true that as a pastoral carer 1
“[must] be open to all people who need [my] care and [my] time, acknowledging that
they have the right to [my] services,” I had also the duty to respect their individual

3. G. Egan, The Skilled Helper, Brooks/Cole, Belmont 21982, 36-37.

4. Wikipedia, Messianic complex, Retrieved 9 November, 2006, from http://en. wikipedia.org/wiki/
Messianic_complex.

5. St Vincents & Mater Health Sydney, Going the extra mile. Annual Review 2005-2006, 1.
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choices. That day Elizabeth taught me how to be for her by not being with her. The
experience of visiting Elizabeth helped me comprehend that as a pastoral minister
I can best respect other patients when 1 “befriend [their] true self and discover that
it is good and beautiful”.®

2. Faithfulness
My second pastoral principle is: Being available and faithful to my ministry.

Availability is the healthy balance of being with others and at the same time
respecting their space in which they can grow. Robert J. Wicks’ remarkable insight
cannot go unnoticed on this matter. Being available to others also means “not
endlessly worrying about [them] so that our personal tension rises to the point that we
are overloaded and have no energy to care about anything or anyone anymore.”’

When I succeeded in finding my pastoral middle way between letting the patients
know that I am there for them and concurrently not becoming obsessed in helping
them at all costs certainly made my pastoral ministry flowing gently and faithfully.
The first episode that comes to my mind are the visits I paid to Julian. This forty-four
year old man was suffering from a recurrent brain tumour. Within the space of three
weeks I visited Julian eight times. Most of the time I used to find Julian sitting on
the armchair watching TV. He preferred to leave it on during our conversations. I
respected his preference. Our conversations centred on the shock he felt when he
discovered that he had a brain tumour, on how much he was missing his children
and the manner by which he was coping with his situation. [ was truly amazed by
Julian’s courage. Although from time to time he would forget some words, he never
gave up on holding a conversation with me. If he missed the word I would supply
it for him. Furthermore, I was struck by the number of issues that we shared within
a five-minute visit. Within this apparent limited time frame, Julian managed to talk
about different topics from his life story. Bit by bit, every visit turned out to be a
follow up on the previous one as well as a brief prelude to a new chapter in this
long yet interesting emotional and spiritual journey.

6. Nouwen, H., The Inner Voice of Love, A Journey Through Anguish to Freedom, Doubleday, New
York 1996, 49.
7. Wicks, R. I. Availability ... The problem and the Gift, Paulist Press, Mahwah 1986, 42.
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Reflecting back on the way I ministered to this patient | learned that through my
empathic responses Julian not only became aware of “[his] freedom to choose an
attitude toward his life situation”™? but also to nurture and let it grow within him.

Visiting a patient for a long time is not always a pleasant journey. There are
times when it is really difficult to keep journeying with the person. This may occur
due to a multiplicity of factors that the person concermned does not have any control
over. A tangible example is that of Peter who was diagnosed with Lumbar occlusion.
In the nine visits I paid to him I noticed how many different hardships this patient
was experiencing. Besides the physical discomfort of his back, Peter bad to put up
with hoge emotional instability. He felt he had been given false reassurances that
he would be going home soon. Coming from the country, Peter had no family in the
city. He just came here for treatment. Peter used to pass his days practically isolated
in his own room. Visiting him I could feel his enormous loneliness and isolation.
He helped me realise that “when a person is sick ...[s/]he is absorbed into a new
inner strange personal Jand of mystery, lostness, isolation and dependence.”Peter
allowed me to reach out to him as a friend. While sharing with me about how he
was feeling he became interested in my pastoral work. Without compromising
my pastoral integrity, I orientated my pastoral relationship with him in terms of
“reciprocity of care, encouragement, love, ... support, ... [and] trust.”'®

Exciting as it can be, I learned that a faithful pastoral availability is solely
possible when it leaves the patient with the full control of the situation. Given the
nature of long-term visits, it is easy for these visits to develop into a friendship.
It is essentially important for me as a pastor to be aware of the delicate nature of
these visits. The best way I can minister to people like Peter is to keep a constant
eye on such relationships by taking them to pastoral supervision. This will save me
as well as the patient I serve from any ambiguities while assuring “that the visits
continue to be pastoral !

8. Gerald R, Niklas and Charlotte Stefanics, Ministry to the Hospitalized, Paulist Press, New York
1975, 17.
9. N. Autton, A Handbook of Sick Visiting, Mowbray, Oxford 1981, 17.
10. N.I. Ramsay, Pastoral diagnosis. A resource for ministries of care and counselling, Fortress Press,
Minneapolis 1998, 122,
11. Glen Kofler er al., Handbook For Ministers of Care, Liturgy Training Publications, Chicago?1997,
41.
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3. Compassionate companion

My third pastoral principle is: Being a compassionate companion to the person
through open and artentive listening and presence.

Listening is foundational within the pastoral relationship. It builds a warming and
trusting rapport between the pastoral carer and the person in distress. By using the
reflective empathic listening skill, the pastoral person tries to “listen to feelfings (as
well as words) including feelings that are between the lines, too painful to trust to
words.”* From its nature the pastoral encounter calls for a verbal and/or nonverbal
response, depending on the situation involved. The pastor gives her/his response to
what was being communicated before by the person/s in crisis. The spiritual carer
listens intently so as to facilitate the person’s self-disclosure of thoughts and feelings.
By “reflecting on the person’s feelings or thoughts [the pastoral carer] helps [her/]
him to gain insight into [herself/] himself and how s/[he} is ... copling] with [her/]
his situation realistically”.™

Feedback from patients has taught me that when unconditional positive regard*
is coupled with intent listening and empathic responses, people experience me as
a compassionate presence to them.

The first story T want to present in this regard is that of Brian and Susan.
After many attempts, Susan managed to have a child, Patrick, through artificial
insemination. Everything seemed to fare well during the pregnancy until the
devastating news that Patrick was born with severe internal malfunctions.
Consultants told Brian and Susan that it would be a miracle if Patrick survived
more than six months. One can only imagine the anger, frustration and grief this
couple went through. Two days after I baptised Patrick, I went to visit Brian and
Susan in the Post-Natal ward. Susan was located in the very last room of the ward.

12. H. Clinebell, Basic Types of Pastoral Care & Counseling. Abingdon Press, Nashville 1984, 75.

13. Gerald R. Niklas and Charlotte Stefanics. Ministry to the Hospitalized, 11.

14. For Carl Rogers unconditional positive regard occurs when “the therapist communicates to his
client a deep and genuine caring for him as a person with potentialities, a caring uncontaminated by
evaluations of his thoughts, feelings, or behaviours,”C/R. Rodgers(ed.), The Therapeutic relationship
and its impact, The University of Wisconsin Press, Madison1967, 102
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It was an extremely emotional pastoral visit, The couple were grieving the loss of
Patrick in different ways. Brian cried a lot during the visit. He was very much in
touch with his own feelings of deprivation, unfairness, frustration, disappointment,
anger, guilt, uncertainty, and hopelessness. He was grieving his lost opportunity to
be a father of a healthy child.

With Brian I worked by picking up these feelings and reflecting them back to
him through empathic responses. The underlying message that I was conveying
to him was to “let [him] know that [I was] frying to understand [his] inner world
of meanings and feelings.”® I sense that Brian felt that I was with him during
the conversation, in that he was not only able to express his feelings but to also
encourage Susan to speak as well.

This pastoral visit taught me that grief has its process to undergo. Important
as they can be, empathic responses are not the exclusive mode of ministering
to people living through tough times. I learned this hard lesson when I tried to
minister to Susan. Since “grief is a complex emotion,”'® it was very hard for her to
articulate her shock, frustration, grief, anger and fear. I was hoping that my empathic
responses would “lance [Susan’s] psychic wound, permitting the poison of [her]
pent-up feelings to drain off.”"” But healing cannot be rushed. It just needs to take
its time. This is when it is important to be with the persons, wherever they are, and
not to assume to know what they might be feeling. Thus, this challenging pastoral
encounter taught me that “the gift of time, and presence and shared agony is the
best support.”'® I could offer to Brian and Susan during their life crisis.

4. Making spiritual assessment

My fourth pastoral principle is: Making available spiritual resources, which
best support and respect the religious and spiritual sensitivities of the person in
distress.

Irrespective of her/his own belief system, every person is engaged consciously

15. Clinebell, Basic Types of Pastoral Care & Counseling, 76.

16. Jackson, E. N. The Many Faces of Grief, Abingdon, Nashville 1977, 11.

17. Clinebell, Basic Types of Pastoral Care & Counseling, 76.

18. R. A Steward, ‘When the Patient Is a Woman', in 8.E. Cheston & R.J. Wicks(eds.), Essentials For
Chaplains, Paulist Press, Mahwah 1993, 133,
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or unconsciously in a life long journey of searching for “the meaning of [her/] his
own existence.”!” For that matter, s/he “has the right to have his or her ... religious
and philosophical convictions respected.”” As a pastoral companion I am called
to accompany the people I encounter in my ministry by helping them tap into
their spiritual resources or traditions in order for them to find meaning, to unite
and assimilate challenging experiencing of illness, suffering and death. Spiritual
assessment is a solid means through which I can better assist people in crisis to
discover their own life answers or understandings. Spiritual assessment “is a ...
careful review of the spiritual needs and resources of a person.”? Anthony’s story
illustrates how useful the spiritual assessment tool has been to my ministry.

During the four lengthy visits I paid to Anthony, the patient spoke a lot about
his own spirituality. Being a genuine seeker, Anthony told me that he spent hours
reading and reflecting about God. For Anthony there must be a God who is keeping
the created world and its people going. The great prophets of the past, Buddha,
Moses, Jesus, Mohammed etc, were simply pointers to this holy and mysterious
God. Anthony felt scandalised by his belief that the great religions of the world
advocated the killing of people in God’s name. In Anthony’s perspective, God
is harmony, peace and contentment not hatred, wars and destruction. Therefore
Anthony could not align himself with any world religion. For him, world religions
gave a very distorted idea of the divine.

Anthony’s experience of the holy made him “feel [spiritually] resourced””*? and
socially responsible. The more the patient continued to “shar[e] a wealth of material
about [himself]”? the more I apprehended that God is not an ethereal principle for
Anthony. God is met in sound moral values that should govern humanity’s morality.

19. Vatican II: Pastoral Constitution Gaudium et Spes, 41. Retrieved 11 November, 2006, from
http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_cons_19651207_
gaudium-et-spes_en.html

20. World Health Organization, A Declaration on the Promotion of Patients’ rights in Europe. Right
1.5. Retrieved 9 November, 2006, from http://www.who.int/genomics/public/eu_declaration 1994.
pdf,

21. Peter Fitchett, The 7 x 7 Model For Spiritual Assessment: A Brief Introduction and Bibliography.
Retrieved 16 November, 2006, from http://www.rushu.rush.edu/rhhv/docs/intro%20v%?204.pdf

22. Lucas, A. M. ‘Introduction to The Discipline for pastoral care giving’ in L. VandeCreek & A.
M. Lucas(eds.), The Discipline for Pastoral Care Giving: Foundations for Outcome Oriented
Chaplaincy. The Haworth Pastoral Press, New York 2001, I1.

23. Ibid., 9.
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In Anthony’s view, a firm morality is one that incorporates the following three
tenets: (i) “Whatever you wish that [people] would do to you, do so to them” (Mt
7,12) (2) Take care of creation; and (3) Use your talents for the common good.

Anthony’s comprehension of his relationship with a harmonious, creating and
loving God gave him a meaning and a sense of vocation in life. Modelling his life on
a creating God, Anthony understood that his vocation in life was that of preserving
and developing what has been created by God’s working hands. On the other hand,
the patient was very much aware of his dependent rapport with the created natural
world. Anthony’s response to the ruthless manner by which the environment was
being exploited, was to be responsible for his use of natural resources. He wanted to
extend his caring responsibility even after his death. In fact, in his will he explicitly
expressed his wish to be buried in the soil. He was convinced that his corpse would
be of great benefit to the ground.

Anthony became very distressed when he realised that he would not sail in time
to return to his family in New Caledonia. This meant that he and his wife’s pension
would be reduced by forty percent. Anthony noticed that he was running out of
time. His immediate hope was that his medical tests would be finished in time for
his return. His long-term hope was to regain his health. Since Anthony’s hope had
“its locus [in his personal] responsibility”* for his own health and well-being, he
decided that it was wise to wait and get the results of his test.

Family was a foundational value for Anthony. In his perception, marriage was a
“community of love”™ which perfected and perpetuated life through the generation
of children. He mentioned his wife quite often. He said that she used to visit him
everyday. I imagined that she must have been giving him a lot of support. I sensed
that since Anthony “trust[ed] in [the] relationship™® he had with her, he was more
open to take risks in his situation.

In ministering to Anthony my “desired contributing ocutcome[]”¥ of caring was
that amid the uncertainty, frustration, fear and anger he was in, Anthony could see

24, Ibid., 15.

25. Vatican II: Pastoral Constitution Gaudium et Spes, 47, retrieved, 17 November, 2006, from http:/
www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_cons_19651207_
gaudium-et-spes_en.html

26. Ibid., 17.

27. Ibid., 18.
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in me a faithful, compassionate and effective God person. I hoped that my pastoral
presence was helping him “deepen[] and extend[]”? his self while simultaneously
enabling him to feel that “someone [was] car[ing] about [him], and that [Jhe [was]
truly heard and supported”.?

In order to alleviate Anthony’s emotional pain [ formulated the following plan:
(i) offering the patient the opportunity to talk about his views on spirituality; (ii)
being a safe haven where his emotions are held and related with; (iii) encouraging
him to find his own way of coping; and (iv) offering support for his wife.

My pastoral intervention with Anthony mainly consisted of “active listening to
[his] personal sharing”.*® Anthony welcomed my “nonjudgmental relationship™*!
with him. He continued “to be open to [my] presence.”*? He made himself available
to talk and expressed what was really relevant for him. The more I accepted him
unconditionally, showed him hospitality, and validated his views, the more Anthony
could explore his spirituality and start expressing his concerns regarding his illness
and present life situation.

As his profile started to unfold, he realised that he had enough innate resources
that would give him hope, meaning and adequate ways of coping. From time to
time I would get feedback on my ministry from Anthony by asking him how the
spiritual resources he had were truly helping him to give the best response he
could to his current issues. Anthony always told me that he was feeling calmer
about the whole matter.

Even if the plan did not work out thoroughly because I never got a chance to
meet his wife, I felt that Anthony’s change would also have helped her, lessening
her stress and giving her some hope too. The difference in Anthony’s life had
undoubtedly been happening. Anthony’s personal comments to me just before
leaving the hospital assured me of the effectiveness of my pastoral plan with him:
“Thank you very much for everything you did for me. You have been such a help

28. N.J. Ramsay, Pastoral diagnosis. A resource for ministries of care and counselling, 122.
29. Lucas, ‘Introduction to The Discipline for pastoral care giving’, 20.

30. Ibid., 24.

31. Ibid.

32. Ibid., 22.
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to me”. I was happy because I could see that my visits achieved their intended
outcome: to be with Anthony in a caring and affirming way in order that he could
draw his support from his spirituality and a supportive wife. The secret of my pastoral
efficacy was in recognising that pastoral care was about the balanced continuum of
“attending to the patient [and] ‘doing something’”;* that is a continuous, informing,
challenging and supporting dialogue between action and reflection.

As my experience has demonstrated, assessing how to tap into the patient’s
spirituality and offer it back to her/him as a caring, respectful and loving invitation
is vital for one’s own entire healing. I also noticed that the relevance of my spiritual
assessment remained useful if I kept checking with the patient the destination
of the visits, that is to say, by being open, warming and available to Anthony.
After all, “[my] “person” [was my] primary “tool” in both [my] intervening and

assessing” .

5. Working collaboratively

My fifth pastoral principle is: Working collaboratively by making appropriate
referrals to local religious leaders and faith communities and to other health
professionals.

One of the basic professional duties of pastoral care is our “commitment to the
[patients’] best interest” > Through my pastoral experience I have found that the
most productive approach in addressing the needs of people in crisis is by working
with other health professionals. It is impossible for one profession alone to cater
for the patient holistically. It must necessarily seek the helping hand and the
insights of other specialised sciences. If pastoral care intends to live up to its ideal
of “mak[ing] caring specific,”™® collaboration is the attitude it must embrace and
foster. As a Christian I strongly believe that each profession actively participates and
renders present in our times a saving aspect of Jesus Christ. Pastoral care is salvific
when it purifies its action through reflection. Pastoral care is “contemplative ... in

33, 1bid., 29.

34. Ibid., 28-29.

35. R. M. Gula, Erhics in Pastoral Ministry, Paulist Press, Mahwah 1994, 60

36. 1.Patton, Pastoral Care in Context. An introduction to Pastoral Care, John Knox Press, Kentucky
1993, 138.
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action”” when it not only detects what it can do but also by having the courage of
identifying what it cannot do. It becomes authentically a servant when it empties
itself from any imaginary presumption and control and humbly refers the person to
those who can best respond to the person’s needs. In this way, pastoral care acts as
one of “God’s fellow workers™ (1 Cor 3, 9), ascertaining that every person’s right
to receive the best available care.

The first time I worked hand in hand with other professionals was when I was
journeying with Brian and Susan. From my very first visit I sensed that their story
was too complicated for me to tackle on my own. When I talked to one of my fellow
chaplains, he referred me to Joan, the Bereavement Midwife. She concurred with
me that it made much more sense that both of us work together. We could enlighten
each other’s work. For four months Joan and I met periodically to discuss, inspire
and sustain each other in the journey we were undertaking with Brian and Susan.
The feedback which Joan gave me helped me to better focus my pastoral intervention
on Brian and Susan’s spiritual needs. The benefit which Joan received from my
pastoral input was that she could better understand the complexity of Brian and
Susan’s situation. Thanks to our collaboration, Joan and I had a better and a clearer
“vision with concrete objectives™® to accomplish.

The second story is that of John. He was a seventy five-year-old English man
who was in Malta for a holiday. I met John at the Coronary Care Unit ward. The
patient was an Anglican. I informed him of the possibility of having a visit from the
Anglican priest. Being a practising High Anglican, John accepted my invitation. He
explicitly asked me to notify the Anglican priest and request him to visit. After the
visit I contacted Canon Tom Mendel of St Paul’s Pro-Cathedral and let him know
that one of his parishioners wanted to see him. Both Canon Tom and John were
pleased. Besides serving as a bridge between the patient and his faith community,
this pastoral visit taught me how pastoral care can be instrumental in promoting
“the ecumenical spirit [through] practis[ing] ecumenical cooperation.”™

37. Au, W. ‘A Spirituality for Collaborative Ministry’in R.J. Wicks(ed.), Handbook of Spirituality for
Ministers, Paulist Press, New York 1995, 401.

38, L.Sofield, and C. Juliano. Collaborative Ministry Skills and Guidelines, Ave Maria Press, Indiana
1987,72.

39. Pontifical Council For Promoting Christian Unity. Directory For the Application of Principles and
Norms on Ecumenism, 204. Retrieved 13 November, 2006, from http://www.vatican.va/roman_curia/
pontifical_councils/chrstuni/documents/rc_pc_chrstuni_doc_25031993_principles-and-norms-on-
ecumenism_en html
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The third experience I had of collaborative ministry occurred at the Dialysis
unit. In one of my routine visits I met Doreen. She told me how concerned she was
about Roger, another patient at the dialysis unit. Last time Doreen saw him, he said
he wanted to die. He could not take it anymore. Doreen urged me to go to see him.
Roger had been admitted to a ward. Following my visit I went to check who from
Pastoral Care was visiting this ward. I found that my CPE colleague Donald was
the pastoral person. I went up to the ward, found Donald and shared with him what
Doreen had told me. Donald appreciated very much that I referred Roger to him.
From the way Donald responded to me I could feel that my feedback had proved
enlightening. He gained a clearer idea of how he could better minister to Roger.
As aresult of my feedback, Donald decided to revisit Roger. I went to the Pastoral
Care Department very comforted knowing that I had referred Roger to Donald, that
Donald felt illumined and supported in the journey he was undertaking with Roger
and that Roger would get the care he needed.

These three experiences have made me more aware that the authenticity and
relevance of pastoral care rests if it “create[s] a community in which [different
professionals] collaborate with gentleness as a sign that [they] value one another’s™#
personalities and contributions.

6. My pastoral and personal integrity

My sixth pastoral principle is: Promoting and maintaining my pastoral and
personal integrity by respecting boundaries and confidentiality.

Every professional pastoral carer should seriously be convinced that within
or outside the pastoral relationship s/he has “the greater burden of responsibility
[because s/he is] the one with the greater power.”*! Conscious of the unfortunate
possibility that I can hurt and damage people under my care, I made it a point in
my ministry “to keep [my] boundaries clear”* by maintaining a separate sense of
self from those whom I serve.

When I started working in St Luke’s one of my fellow chaplains emphasised
with me on the importance of being prudent and constantly watching my boundaries

40. St Vincents & Mater Health Sydney: Going the extra mile. Annual Review 2005-2006, 1.
41. R. M. Gula, Ethics in Pastoral Ministry, Paulist Press, Mahwah 1994, 105.
42. Ibid., 81.
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while visiting patients, especially when visiting women and children. Because my
lifestyle represents “God’s presence in loving acceptance, healing or judgment,”
the amount of personal and professional responsibility that is expected from me is
huge. Mindful of the Pauline principle of “put[ting] no obstacle in any one’s way
so that no fault may be found with [my] ministry” (2 Cor 6, 3), [ started to minister
to God’s sons and daughters with utmost care and vigilance.

The first pastoral experience where my pastoral and personal integrity was put
to the test was when I visited Sabrina, a twenty seven-year-old patient who had just
been diagnosed with Chronic Myelogenous Leukemia. Sabrina had a three-week-
old daughter. She was confined to her hospital room. Visitors had to put on masks
when visiting her as her Immune System was weak. Sabrina desperately needed
someone who simply gave her time to talk. She was feeling shocked, isolated, sad,
uncertain and angry about her situation. The thought of being separated from her
little one filled her with anxiety and frustration.

Sabrina appreciated my visit. For the first time during her hospitalization she was
allowed to cry and express her innermost feelings about her current life story. By
“establishing a warm accepting relationship with [her, Sabrina started] ... feel[ing]
her worth.™* Although I felt comfortable talking with her, I felt that the patient’s
needs were partly met. From a family systems perspective, Alexander, Sabrina’s
husband, also needed pastoral support. If he neglected the need that a third party
would listen to his story, his marital relationship with Sabrina would have been
at greater risk. After reflecting on what happened in my first pastoral visit, in my
next visit to Sabrina I suggested to her if it was okay for me to meet both her and
Alexander together. Sabrina accepted. When I met the couple I could feel that both
of them needed my pastoral support. I took the opportunity to introduce myself to
Alexander, let him know why I visited his wife and express my wish of wanting
to visit them as a couple. Even though I kept visiting the couple regularly, there
were instances when I sensed that it was not appropriate for me to visit. There
were moments where the couple just wanted to be left alone, to enjoy each other’s
company within their comfort zone. My ministerial integrity informed me to respect
their sacred space by not visiting them that day.

My visits to Sabrina and Alexander enriched my ministry in two ways. First, they

43, Ibid., 12.
44. Gerald R. Niklas and Charlotte Stefanics. Ministry to the Hospitalized, 66.
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made me more responsible to “respect their physical and emotional boundaries.®
Second, they made me aware that I truly foster and safeguard my pastoral and
personal integrity when I “respect the freedom of others .

Confidentiality is “hold[ing] in trust what [vulnerable persons] do not want
disclosed further without their permission.™ Except in circamstances where
withholding information from other health professionals would result in serious
harm to the patients or others, for example when a patient speaks about feeling
suicidal, confidentiality is to be strictly observed in all pastoral encounters. Holding
in confidence what patients reveal to us does justice to the three values of personal
dignity, fidelity and the pastoral relationship. When one’s secrets are kept that
person’s personal dignity is preserved because s/he has some control over others’
perception of her/him. Normally a person is ready to disclose personal information
only if s/he senses the trustworthiness of the other.

I saw these three values at work in the story of Stephen. This little boy suffered
a serious head injury when he was playing with a friend. In my fourth visit Stephen
was recuperating after his third head operation in the Intensive Care Unit. By his
bedside was Elsie, his grandmother, whom I had known since I was a child. Elsie
recounted to me how she and her husband Stanley were on the brink of a marital
breakdown. Her son Matthew, who deeply believes in the value of the family,
did not like the mess his mother was in. For four months he did not contact her
in the hope that she would stop her extramarital affair and return to her husband.
Fortunately the story ended with a reconciliation. When Stephen’s parents came to
see him twenty minutes later I was very diligent in not divulging any information
that would undermine Elsie’s dignity, trust and her ongoing commitment to her
faithful husband. Moreover, as a priest I am also duty bound, under the penalty of
excommunication, to be completely silent after a penitent’s confession. This is so
because “the sacramental seal is inviolable.™*®

My personal and pastoral vocation as a minister of compassion urges me to be
more committed in “reproducing the image of Christ and in particular in following

45. R. M. Gula, Ethics in Pastoral Ministry, 146.

46. Ibid,, 86,

47. 1hid,, 119,

48. Code of Canon Law. Can. 983 §1. Retrieved 15 November, 2008, from http://www.vatican,va/
archive/ENG1104/_ P3G.HTM
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his example both in [my] personal and ...[my] apostolic life.”* The more I respect
boundaries and confidentiality the more I believe Jesus’ compassion continues to
heal and strengthen others, myself and the ministry I was called to embrace.

7. Commitment to my ongoing professional formation

My seventh pastoral principle is: Undertaking and being committed to my
professional, spiritual and human development through pastoral supervision,
spiritual accompaniment, personal study, retreats, debriefing, taking holidays
etc...

Unfortunately for a good number of ministers, “ministry ... does not require
continuing education, consultation or supervision.” One way of enhancing the
effectiveness of my ministry and drastically reducing the risk of harming people,
is to regularly go to pastoral supervision. Supervision is a privileged place where
pastoral wisdom and monitoring is imparted within a personal periodic encounter
with a supervisor. This “eternal learn[ing]™' experience continually shows me the
humbling truth that: “ministers of care are human beings, and by definition, human
beings are imperfect.”>? Couched within the action reflection model, the verbatim
account which I present in every supervisory meeting gives me ample opportunity
to reflect with my supervisor on my pastoral ministry.

One of the greatest benefits of this reflective journey is that of encouraging me
to put myself into the suffering person’s shoes. The crucial question with which
my pastoral supervisor, Ms Jenny Washington, keeps challenging me is “how is
it like to be this patient?” My pastoral practice and reflection consistently shows
me how such a question is indeed decisive in my mode of being with patients. The
pertinence of this timely pastoral check lies in its informing, focusing and adjusting
my ministry. Because “individuality is found in feeling,”> role playing the patient’s
part not only assists me to detect the main issues or themes the person I visited was
struggling with, but it also offers me different relevant pastoral ways to respond.

49. Pope Paul VI. Encyclical Letter Sacerdotalis Caelibatus, 31. Retrieved 15 November, 2006,
from http://www.vatican.va/holy_father/paul_vi/encyclicals/documents/hf_p-vi_enc_24061967_
sacerdotalis_en.html.

50. Sofield, L. and C. Juliano. Collaborative Ministry Skills and Guidelines, 100.

51. Gerald R. Niklas, The making of a Pastori Person, Alba House, New York 1980, 20

52. Kofler Glen et al. Handbook For Ministers of Care, 55.

53. R.Bolton, People Skills, Simon and Schuster, Brookvale NSW 1987, 53.
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Speaking from my own experience, supervision is an effective accountability
exercise to God, the institution I work in, as well as to the people whom [ serve.
Thanks to my supervisor’s objective feedback, while ministering to someone,
I ask myself from time to time the following question: “whose needs are being
met [in this relationship]?’** The value of this question lies in protecting and
purifying my ministerial integrity from every thing that may potentially erode its
trustworthiness. In this respect a constant check on how I am dealing with boundaries
and transference™ issues is making my ministry safer and more effective.

Another element, which is making me flourish as a pastoral minister is my
continuing education. By subscribing to international journals of pastoral care,
reading specialised material on different topics, attending seminars abroad, holding
conversations with my fellow chaplains, giving talks as well as writing on certain
topics in the newspapers and in the Malta Nursing and Midwifery Journal ZI-Musbieh,
my ministry is all the time being refreshed by “intellectual insight” > My pastoral
experience tells me that ongoing study is another means of genuinely caring for
people who face life crisis.

To be a competent pastoral minister it is not enough for me to be “refined [by]
professional skills and knowledge.™’” One of my pastoral ministry’s foundations
is the spiritual companionship that the Lord is giving me through my spiritual
director. My spiritual companion highly encourages and challenges me to better
fulfil my existential goal of being Christ in everything I am, do and think. Spiritual
companionship is inviting me to integrate my experience with the mystical written
experiences of other people. While empowering me inmy strengths and pinpointing
the weaknesses that impede me from further development, this lifelong spiritual
companion is opening up for me areas in which I need to grow as a person and
a pastor. I am addressing these new avenues of growth by proposing actions that
can bring about a holistic change process of different levels of my being. Amid the

54. Gula, R. M., Ethics in Pastoral Ministry, 79.

55. Edward P. Shafranske defines transference as “the universal tendency to experience present
relationships under the sway of past relational experience and conflict. Modes of perceiving,
conceiving, and relating with a person are influenced by the effects of other, past, significant
relationships, particularly those in which unresolved conflict exists,” in “The Contributions of
Short-Term Dynamic Psychotherapy to Pastoral Psychotherapy’in R.J. Wicks & R.D. Parsons
(eds.). Clinical Handbook of Pastoral Counselling, 2 vol., Paulist Press, Mahwah 1993, 117.

56. N. Autton, A Handbook of Sick Visiting, 135.

57. Gula, Ethics in Pastoral Ministry, 48.
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dark nights that obscure my spiritual path, prayer, asking questions to my spiritual
companion and “holding fast [to] what is good” (Rom 12, 9) are yielding for me
a plentiful harvest.

Working with people in distress is making me more responsive for my being
available to myself. The greatest advantage that emanates from such a habit is that
“[my] relationships can flow out of a healthy attitude and a clear awareness of
[my] motivations.”*® One of the most productive ways of ministering to myself is
by endorsing “a certain contemplative distance from [my] busy activities in order
to maintain perspective and to process [my] experience of work...” Spending
leisure times with my fraternity and friends, taking holidays, doing physical exercise
and pursue hobbies are essential components of my personal and pastoral health.
Vacations revivify my continuing ministry, invigorate my mind, my soul and my
spirit and “set [me] out into the deep.”%

Conclusion

Biblically speaking, these seven pastoral principles of respect, faithfulness,
compassionate companionship, making spiritual assessments, working
collaboratively, maintaining pastoral and personal integrity and commitment to
my ongoing professional formation which flow from my pastoral experience,
“denote[] [my] completeness, [my] perfection, [and my] consummation™® both
as an individual as well as a ministering person. Blessed am I if I adhere to them
faithfully and teach them to others!

Kunvent tal-Kappuécini
Misrah Lourdes
San Gwann, SGN 04
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A Liturgical Approach to
Scripture and Tradition

James Swetnam

Professor Donfried, as scholars go, is blue-chip all the way, by reason of
the professors under whom he studied {e.g., Paul Tillich, John Knox, Gilinther
Bornkamm, Karl Barth), the institutions at which he studied (e.g., Harvard,
Union Theological, Heidelberg), the institution where he taught for decades as a
distinguished professor (Smith College), the places where he has been visiting
professor {e.g., Yale, Hebrew University of Jerusalem), and his participation in
ecumenical dialogue (member of the Lutheran-Roman Catholic New Testament
panel). Above all, he has presided in liturgical services as a Lutheran minister in
the Christ Church Cathedral in the Episcopal Diocese of Western Massachusetts.

All of this makes Professor Donfried’s recent book, Who Owns the Bible?' of
more than passing interest, especially in view of the fact that despite its modest
length (165 pages of text) it seeks to address some of the most fundamental issues
in the contemporary interpretation of the Bible. Because of Professor Donfried’s
well-deserved stature and because of the obvious integrity behind every word he
writes, this book deserves careful scrutiny by anyone who takes Biblical exegesis
seriously. The present note will concentrate on Donfried’s goal of recovering
a Christian hermeneutic, which he makes, understandably, as a member of the
Lutheran Church (but within an ecumenical context). The approach of the present
writer, by contrast, will be as a member of the Roman Catholic Church, and will
attempt to treat the restricted hermeneutical area of Scripture and Tradition from
a liturgical perspective.

But first, listing of the book’s contents will indicate the book’s riches, which
are much broader than the restricted one which constitutes the focus of this note:
Chapter One: “The Bible and the Church: The Problem of Alien Hermeneutics”;
Chapter Two: “The Bible and the Church: Christian Presuppositions”; Chapter

L. Karl Paul Donfried, Who Owns the Bible? Toward the Recovery of a Christian Hermeneutic, Com-
panions to the New Testament; Herder & Herder, New York 2006.
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Three: “The Bible and the Church: Scripture as School of the Word”; Chapter Four:
“The Bible and the Church: Faith and the Moral Life”; Chapter Five” “The Bible
and the Church: Toward the Application of a Trinitarian Hermeneutic”; Chapter
Six: “The Bible and the Church: Hermeneutics Once Again”.

These titles hide a considerable, not to say an immense, amount of erudition
based on a lifetime of conscientious ministering, teaching, discussion, and writing.
To have this lifetime summarized in a clearly-written, modestly-sized book is
something which merits the gratitude of all those who are interested in the Bible. It
would take a good-sized article merely to summarize adequately the views expressed.
The present review must be content to select what seems to the reviewer to be a
key stance of Professor Donfried, to examine its underlying presuppositions, and
to draw a contrast between this stance and the reviewer’s own stance based on
an understanding of his Roman Catholic faith. The purpose is to attempt neither
ratification nor refutation of Donfried’s views but clarification of these views through
contrast with the reviewer’s.

Donfried answers the book’s title by quoting Tertullian from the third century:
“This property belongs to me; I have always possessed it, I have possessed it prior
to you and have reliable title deeds from the original owners of the estate. I am the
heir of the apostles” (pp. 2, 163). Well and good. But how is one to judge today
who is the heir of the apostles? Presumably the heir involves the Church in some
sense, given the titles of the Professor Donfried’s chapters. And, also presumably,
the heir involves a search for a proper hermeneutic for interpreting the Bible, given
the book’s sub-title.

Donfried speaks of “the Church Catholic” (pp. 3-5, 14,17-18, etc.), by which he
seems implicitly to envision a Church based on ecumenical inclusiveness (including
the Catholic Church). In the index to the book, Donfried’s Church Catholic is
described as the Body of Christ, a Community in Christ, a Community of Discipline,
a Community of Love, a corpus mixtum. But the fundamental formative principle
for the Church Catholic would seems to be a “Trinitarian hermeneutic” (cf. Topical
Index under “Hermeneutics, Trinitarian”, for ample references about the nature

-of this hermeneutic). This Trinitarian hermeneutic assumes a kind of mystical
importance in Donfried’s thinking:

The continued presence of the risen Jesus through the Spirit in the
community that worships him leads to the affirmation of a Trinitarian
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theology of God as Father, Son, and Holy Spirit as the most adequate
manner in which to understand the revelation of God in creation, in the
history of Israel, in Jesus, and in the church. Because “Jesus Christ is
the same yesterday and today and forever” (Heb 13:8), a Trinitarian
hermeneutic must of necessity be a hermeneutic of consistency and
coherence (p. 8).

What Donfried seems to this reviewer to be doing here, though without his
necessarily intending to do so, is to establish a Tradition (under the name of “a
Trinitarian hermeneutic”) to serve as a guide for the Church Catholic in interpreting
Scripture. He would seem to feel justified in doing this because of the widespread
acceptance which the first four ecumenical councils meet with and the undoubted
legitimacy of the councils themselves. This agreement and this legitimacy generate
the justification which would seem to lie implicitly under Professor Donfried’s
method.

But perhaps an even more compelling reason for Professor Donfried’s method
in invoking the first four ecumenical councils is the plausibility of the hermeneutic
which results from his analysis. For a Christian of faith, this hermeneutic seems to
provide an excellent guide for understanding the text of the New Testament.

All this in the reviewer’s opinion would seem to be the opposite of what the
council fathers did: they worked from a given Tradition on the basis of their
presumed authority. They did not try to prove their authority, they simply acted
on it. In any event it was not something which they could have “proved”. This
authority was an object of their faith and the faith of others, a given which they
and others had accepted according to the customs regulating legitimacy at the time.
This authority was crucial for the fathers, however, for their way of believing it
assured them of the guidance of the Spirit who was part and parcel of legitimacy.
They were the heirs of Christ’s Spirit and heirs of the Tradition which the Spirit used
as they gave an authoritative interpretation of Scripture with, as they believed, the
Spirit’s guidance. They intended to define Christian belief in terms of contemporary
challenges to that belief, and this they did in ways which serve Christians still, as
Professor Donfried’s use of their decisions make plain.

Donfried does not go into such detail, but simply takes the norms which he
infers from the decisions of the council fathers (taking their authority for granted)
as norms which for him provide “consistency and coherence”. In other words, to
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the reviewer’s way of thinking, if the council fathers used Tradition to provide
hermeneutical norms, Donfried uses those norms to constitute a Tradition. And in
so doing he would seem, to the reviewer at least, to be entirely within his rights.

This Tradition, once established, serves as a guide to what Donfried’s Church
is. (The relation between biblical hermeneutics and Church as an intrinsic given
is implicit in the choice of the sub-title of the book.) At the risk of putting words
in Professor Donfried’s mouth, the reviewer would say that in the light of this
approach, Donfried’s Church is essentially a Church produced by a (Trinitarian)
hermeneutical confrontation with Scripture. In other words, Professor Donfried’s
Church turns out to be, not surprisingly, the Lutheran Church. All of which,
obviously, is fair enough.

But how does this go about establishing Donfried’s Church as the heir of the
apostles? Perhaps Professor Donfried could reply that Tertullian was using the
same Tradition which guided the council fathers in their deliberations, and hence
the hermeneutical norms which Donfried has worked out from these council fathers
are really the Tradition of the early Church. Thus he establishes a union between
his Church Catholic and Tertullian. This seems to be a legitimate inference from
Donfried’s words and it would prove his point. All he needs to do is spell out his
ecclesiological reasoning in detail.

Further, if the reviewer is correct in his surmises about the underlying dynamics
of Donfried’s thought, there would still be a sticking point where Donfried’s faith
commitment is non-negotiable and non-provable: faith in Scripture. Scripture is
that which grounds his Church Catholic. Scripture is the ecclesiological bottom-
line, and accepting Scripture as such is a matter of faith. That there should be such
a bottom line involving faith is, of course, entirely to be expected and entirely in
order: at some point in any discussions of faith, one is faced with something non-
negotiable and non-provable,

The reviewer would like to present a contrasting view of Church in order to
give his own view of what it means to be the heir of the apostles. And itis a view
in which Tradition is that something non-negotiable and non-provable. For the
reviewer, Tradition is the ecclesiological bottom line. For him, that is to say,
Tradition is the centre of his faith and as such is non-negotiable and non-provable.
And so, instead of working from Scripture to Tradition, the reviewer will work
from Tradition to Scripture.
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Orthodox members of the Catholic Church the world over focus their faith on
the Eucharist. For them it is a given, something fixed. They accept what the Church
teaches them about the Eucharist, particularly as regards the Mass, even though
what the Church teaches is improbable, naturally speaking. The liturgy of the Mass
is the centre of an orthodox Catholic’s life. Life in God without the Eucharistic
Christ is no more imaginable to the orthodox Catholic than life without air. It is
the basic given which is at the core of his life as a Catholic. (Donfried’s book,
strangely but perhaps significantly, has almost nothing to say about the Eucharist,
despite the Eucharist’s prominent place in the New Testament).

But what the average orthodox Catholic does not always recognize is that the
Eucharist is at the basis of the Catholic Church. As the Catholic Church’s own
authoritative catechism states, “The Church is born primarily of Christ’s total self-
giving for our salvation, anticipated in the institution of the Eucharist and fulfilled
on the cross” (Catechism of the Catholic Church, §766). This is not to say that other
aspects of the Catholic Church are not essential for the fullness of her existence. But
it is to say that the Eucharist as fulfilled on the cross (and what the cross historically
implies, i.e., the resurrection) in such a way as to give rise to the Catholic Church.
The Eucharist, above all else, is the prism through which the Catholic Church views
the death and resurrection of her Lord and thus her own ratio essendi.

The reviewer would like to draw an inference from this authoritatively-stated
theological truth about the Eucharist as the foundational source of his Church’s
existence. Since this basis for the Catholic Church has come to the believers of
all times and places as the words of consecration uttered by the priests who have
celebrated the Eucharist for these believers, this verbal Tradition is the principal
ecclesiological way in which the reviewer believes that he and his fellow Catholics
of all ages have been in contact with the Lord Jesus Christ. Now this Tradition, since
it grounds the existence of the Catholic Church, was never absent from the Church.
There was a time when the Church existed without its New Testament Scripture.
But there never was a time when the Church existed without her Tradition.

The words of consecration handed on in memory of Christ at his command
clearly do constitute a Tradition, an oral Tradition, and it is at the very core of
the Tradition of the Catholic Church. This core Tradition developed in time into
something more all-embracing, for many things besides the Eucharist are necessary
for the integral existence of the Catholic Church (e.g., the other sacraments, the
hierarchy — in the sense that these further elements were prior preparations, not
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subsequent inventions). But the core Tradition, responsible as it is for the existence
of the Eucharist, is the non-negotiable and non-provable centre of the Church.
It is a given, to be accepted or not accepted. And the Church, precisely insofar
as it is dependent on this Tradition, shares in these traits: it is to be accepted or
not accepted as a reality in which the cross and resurrection are seen through the
Eucharist. Acceptance of this reality depends entirely on God’s free gift, but
an acceptance viewed in the context of God’s Providential care for all mankind,
believers and non-believers alike.

The Tradition of the Catholic Church, then, is a given to be accepted or not, just
as Professor Donfried’s Scripture (if the reviewer understands the implications of
his book aright) are to be accepted or not, depending on who is doing the accepting.
But where does that leave Scripture in the Catholic Church? It leaves Scripture
exactly where it has always been, as the subsequent official explanation of how
the prior core Tradition which constitutes the Catholic Church came to be. In the
order of constitutive causality the words of consecration of the Eucharist uttered by
Christ at the Last Supper are supreme. But in the order in which this constitutive
causality of the words of consecration is explained, Scripture is supreme. That is
to say, each of these twin ways providing contact between the Catholic Church
and the one Source of revelation, Jesus Christ, is supreme in its own order. But in
relation to each other, Tradition of necessity is superior because that which causes
areality is intrinsically superior to that which records this causality. Being, by the
nature of things, is prior to a report about that being.

It may be objected (though probably not by Donfried) that such a hermeneutic,
ultimately based on faith, is an exercise in fideism. But the Catholic Church does
not understand herself as a victim of fideism, and neither does the reviewer (CCC,
§36-38). Faith is a gift of God, in no way merited. The reviewer cannot prove
his faith; he can only accept it as it is, focussed on the Eucharist and the Christ-
initiated Tradition which enables the Eucharist to exist. But this faith intrinsically
calls for a further understanding of what it involves because in itself it is a matter
of acceptance or non-acceptance based on a bare minimum of understanding of
what is accepted or not. This further understanding is called Scripture, the way in
which the Catholic Church officially offers an explanation of how she came to be,
and of those who accepted this being. And by its very nature Scripture is subject
to rational critique the way in which the Tradition of the Catholic Church is not,
because the very nature of Scripture is to provide something to be understood, i.e.,
to be critiqued.
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Critiqued, but not patronized. If Scripture is to be understood as an explanation
of faith-based Tradition, it itself must be understood in the context of faith: a biblical
hermeneutic according to the perspective of the Catholic Church, would seem to
demand an approach explicitly based on that Church’s Tradition, i.e., focussed on
the cross and resurrection as realities not just to be lived according to the Preached
Word but according to the Eucharistic Word. Such a hermeneutic would of
necessity involve the faith-based use of Scripture in order to understand better the
bare minimum of what is believed. But it is the use of Scripture as explanatory of
the Church’s existence, not as constitutive. And ultimately, any explanation based
on Scripture would be no more “probative” than the acceptance of the Tradition
which Scripture seeks to explain.

Other decisions about the ownership of the Bible are, of course, possible. For
example, if the Bible is taken as literature, all who are interested in literature own
it insofar and precisely insofar as it is a literary classic. If the Bible is taken in an
ecumenical context, all the member Churches own it insofar and precisely insofar as
it is a unifying ecumenical element. If the Bible is taken as a unique treasure-trove
of philological, geographical and historical information, any scholar of the world
owns it insofar and precisely insofar as it is a source of scholarship in which he has
a legitimate interest. The ownership of the Bible, in other words, is in function of
how the Bible is viewed. Thus, for one who believes that the Bible is the divinely-
inspired account of how the Catholic Church came to be and is accordingly to be
interpreted in the light of that Church, the Catholic Church is the one who owns the
Bible, insofar and precisely insofar as it is the official explanation of what constitutes
the Catholic Church. The reviewer’s belief that the Catholic Church owns the Bible
as the official report on her own constitutive Tradition is, obviously, true insofar
and precisely insofar as it is an explanation (not a proof) of this belief. And with
regard to that Tradition is no more subject to proof (or negotiation) than that belief
itself, though with regard to its nature as Scripture it may offer explanations more
or less plausible.

Thus the reviewer offers a view which contrasts with the view of Donfried on
the basic supposition underlying Professor Donfried’s argumentation. It would
seem that an attempt to answer the question “Who owns the Bible?”, if based on
Tertullian’s understanding of the answer, has to confront the challenge of how the
heirs to the apostles are to be identified. And this means, how one understands what
constitutes the Church. Donfried would doubtless agree, but, of course, in terms
of his own core belief. And as to what this core belief implies in ecclesiological
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terms more explicitly developed than given in his book, Professor Donfried must
obviously have the final word on what Professor Donfried thinks.

When all is said and done, however, only God owns the Bible in an absolute
way, just as he owns Tradition, the Bible’s twin. But he makes both available to
the world on permanent loan.

Pontifical Biblical Institutte
Via della Pilotta, 25
Rome



A Historical Sketch of the Catholic Tradition
of Spiritul Direction by Means of
Letters — A Representative Selection

Kathleen Bonello

2.1 Introduction

Throughout the years many Christians while looking at their Christian lives as the
way in which they were following Jesus Christ (the “sequela Christi”’), understood
that this was only possible because of the help of the Holy Spirit within them. They
let him be active within them by cooperating with his grace in many ways. One
of the most prominent and important among these ways was and still is, spiritual
direction. Here, I shall trace spiritual direction by means of letters in the Catholic
Tradition. I can say from the outset that this way of imparting spiritual direction
was widely spread throughout all the years, throughout all the times of the history
of the Catholic Church. Here, I intend to present just a bird’s eye view of the most
prominent people of the Catholic Church who imparted spiritual direction by the
means of letters.

2.2 Saint Paul

Saint Paul was a preacher of the word, an itinerant missionary in the very early
years of Christianity.! Nevertheless, Paul felt a continuing responsibility for those
whom he had ‘begotten’ or ‘initiated’ into the Christian life, a direct involvement in
their subsequent struggles. He applied the maternal image of child-bearing when he
wrote to the Galatians: “My children, I am going through the pain of giving birth to
you all over again, until Christ is formed in you” (4, 19). As a spiritual parent with
paternal and maternal feelings, he went on caring and suffering for them in the long
process of development during which Christ was being ‘formed’ within them.?

1. 2Cor 11, 16-33.
2. KaLListos Wagre, BisHop, Foreward, in IRENEE HAUSHERR, Spiritual direction in the early Christian
East, Kalamazoo/MI 1990, viii.
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When addressing his audience in letters, Paul discussed the meaning of Christian
Initiation. The neophyte has been baptized into Christ, to die and be buried with
him so as to be raised from the death with him.? Death in Christ leads to the new
life of the resurrection! There is a future dimension to this eschatological promise:
the resurrection of the body and the fullness of eternal life still await the faithful.
But there is also a very real present dimension to this Christological union.*

Pauline letters share features of the contemporary Greco-Roman and Semitic
letters — the opening formula, thanksgiving and the actual message. Reflecting
early Christian preaching, which often joined an ethical exhortation to its doctrinal
exposé, “the body of the Pauline letter is usually divided into two parts — one
doctrinal, presenting truths of the Christian message, the other hortatory, giving
instructions for Christian conduct.” Joseph A. Fitzmayer, quotes another author,
Diesmann, and says:

Deissmann classed Paul’s writings as letters, not literary epistles...
Paul’s writings are fundamentally “letters,” composed for an
occasion, often produced in haste, and mostly written in complete
independence of each other. Philemon is a private letter sent to an
individual; Galatians a letter addressed to a group of local churches
and imbued with Paul’s personal concern for his converts. Similarly,
1 Co, 1 Th, Ph, despite all the great truths they discuss, are basically
“letters” handling concrete issues in the churches addressed .t

In so doing, Deissmann reminds us that Paul rarely wrote his letters as a private
individual; they are instead the product of him being an apostle, a missionary,
and a preacher. His letters were sent to communities and individuals to express
his apostolic presence and authority in building up Christian churches. Paul made
sure that the use of the letter-form served him to spread his understanding of the
Christian gospel and especially of applying it to the concrete problems that arose in
areas that he could not then visit personally.” Because his letters are the only New

a3

. Rm6,3-4,

. 1 Cor 15, 42-57.

Ibid., 770.

Ibid.

Ibid. Here Fitzmayer continues that “part of his [Paul’s] genius was to adopt a manageable form of
writing for his evangelistic purposes. His writings are then best characterised as ‘apostolic letters.”
Though Paul is often called the first Christian theologian, he did not write with the precision of one
presenting systematic theology, conciliar definition, or canonical legislation. More simply, he was
casting his apostolic teaching in letter form.”

No e
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Testament documents addressed to shepherds or “pastors” of Christian communities
and because they deal with church life and practice (i.e., with “pastoral” theology),
1 Timothy, 2 Timothy, and Titus since the eighteenth century, have been called
the “Pastoral Letters”.® All “Pauline” letters are later cited by all those who seek to
give spiritual direction to the ones seeking it from them. Paul always remains as a
reference point of direction.

In his correspondence to individuals and communities, Paul, as a caring parent,
wanted to empathize with the communities’ burdens, making their joys and sorrows
his own: ‘If anyone is weak, do I not share his weakness? If anyone is made to
stumble, does not my heart blaze with indignation?’ (2 Co 11,29) As such he helped
his “children in Christ”, by becoming one with them, identifying his own life with
theirs. This can also be said of the spiritual father at a later date !

2.3 The Patristic Age
2.3.1 The Desert Fathers

The Desert Fathers in Egypt, Syria and Palestine in the fourth and fifth centuries
indicate for us the first sign of spiritual direction within the Christian tradition on
any sizeable scale. In the spirituality of the Desert Fathers “the first teacher of the
monk was God; the second was his cell. Within the cell, the monk had one sure guide
and often it was the same guide that began his conversion - the scriptures.”” For
the desert monk, the scriptures, being his main guide, had the value of a sacrament
— an external and visible instrument, this being the book of Scripture, by means of
which certain graces — divine invisible gifts - are conferred on those reading and
reflecting upon the Scriptures. They are a free gift of God and the bread of life in
the wilderness, even for one who was not yet baptized.! Besides this, the monk
was invited to learn from the words of a father, a spiritual father, who for him was

8. RoBerT A. WiLD, The Pastoral Letters, in The New Jerome Biblical Commentary, edited by Raymond
E. Brown - Joseph A. Fitzmayer - Roland E. Murphy, London 1993, 891. There is a very serious
discussion on the author of the “pastoral” letters. Most scholars today agree that they were not
written by Paul although they reflect his thought.

9. KaLListos WaRrEe, BisHor, Foreward, in IRENEE HAUSHERR Spiritual direction in the early Christian
East, Kalamazoo/MI 1990, viii, ix.

10. Benepicta WakD, Spiritual direction in the desert fathers in Traditions of spiritual guidance,
collected and edited by Lavinia Byrne, London 1990, 8.
11. Ibid,, 9.
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another channel to salvation. The father or the mother was a charismatic holy man
or woman who lived in the wilderness. The words of such people contained the
answers to many problems and difficulties that the monks had to face in their daily
lives. For this reason, the abbas and ammas'? of the desert were the holy men and
women from whom disciples would seek the advice and guidance. Disciples would
look to them more for holiness and purity of heart rather than for teaching, and the
central concept was that of spiritual fatherhood.!®

Direction of the soul was frequently sought from one monk to another requesting
to ‘speak a word to me’. As such they would be asking, as with the scriptures,
for a sacrament. The ‘word” was not to be discussed or analysed or disputed in
any way. Many a time, “it was not even understood; but it was to be memorized
and absorbed into life, as a sure way towards God.”! In such a way, the spiritual
director was not simply someone who taught a spiritual technique. He was a father
who helped to shape the inner life of his children through his prayer, concern and
pastoral care.”

The Desert Fathers passed on their spiritual thoughts in sayings which could
be defined as:

fragments of stories glimpsed through many layers of transmission;
sometimes they seem contradictory, sometimes inconclusive, and
they should not be given a coherence they do not have . . . some
practical ways of learning metanoia seem to emerge from the texts,
and seem, moreover, to be virtually the same for both the hermits
and the cenobites.'

Their aim was the salvation of one’s soul. So, those who received these sayings
had to act — to flee and “go away from what is familiar; then the idea of silence,
solitude, aloneness; which is the desert; and the ideal of constant prayer for the
whole of life.”!” The stories of the Desert Fathers abound with illustrations of

12. KenNeTH LeecH, Soul friend, London? 1994, 37.

13. Ibid.

14. BeNepicTa WARD, Spiritual direction in the desert fathers in Traditions of spiritual guidance,
collected and edited by Lavinia Byrne, London 1990,9.

15. Kennern LeecH, Soul friend, London? 1994, 37.

16. BENEDICTA WARD, Spiritual direction in the desert fathers in Traditions of spiritual guidance,
collected and edited by Lavinia Byrne, London 1990, 5.

17. Ibid., 6.
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ascetics who went to ridiculous extremes, and became spiritual casualties through
lack of such discernment.

2.3.2 Fathers of the East

In early Christianity, the Fathers of the Church frequently make reference to the
need of spiritual guidance, from a person encompassing the teacher’s role. Here “the
teacher’s role, as understood by Saint Pantaenus,"® Saint Clement'® and Origen,®
is by no means limited to instruction in the narrow academic sense, to the bare
transmission of facts. The teacher was also a spiritual guide to his pupils, a living
model and exemplar, providing them not only with information but with an all-
embracing personal relationship.” This is certainly a “directive” model. During the
second and third centuries of the Church we find various Church Fathers of the East
who did their very best to pass on spiritual direction to others by means of letters.

2.3.2.1 Barsanuphius® and John of Gaza®

In Palestine and in Syria, there were people who experienced monastic life. Those
who aspired to perfection were the ones who felt the need to be guided by a director
of conscience. The monastic state has been and will go on to be considered the classic
type of this tendency. Those who embrace such a way of life would benefit from
it only if guided by people who had the necessary gift and experience. These gifts
and experience were found only among those who had progressed in the ways of
perfection.® This can be shown by the correspondence of two sixth-century spiritual
fathers in Southern Palestine, Barsanuphius and John of Gaza: the questions put to
them and their answers survive in a remarkably detailed form

18. He was head of the Catechetical School of Alexandria about 180 and was still alive in 193. As he
was succeeded by Clement who left Alexandria about 203, the probable date of his death would be
about 200,

19. His date of birth is unknown. He died about the year 215.

20. He was born in 185 and died in 232.

21. KaLLisTos Wagre, BisHop, Foreward, in IRENEE HAausHERR Spiritnal direction in the early Christian
East, Kalamazoo/MI 1990, ix.

22. He was an Egyptian by birth. He lived in the sixth century and died in the year of 563.

23. His place of birth is unknown. During an 18 year period up to his death, he lived near the Elder
Barsanuphius.

24. IRENEE HAUSHERR, Spiritual direction in the early Christian Fast, Kalamazoo/MI 1990, 267.

25, Erotapokriseis: Greek text, ed. Nicodemus of the Holy Mountains (reissued S. Schoinas, Volos,
1960); critical ed. and Eng. trans, of Letters 1-124 by D.J. Chitty, Patrologia Orientalis 31.3 Paris
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The letters of direction of these two saints almost always answered specific
questions with the same conciseness as if they were giving direction orally. The
edition of Saint Barsanuphius and Saint John by Nicodemus the Hagiorite contains
836 letters (questions and answers).® Many contain only a line or two, even one
word, while others run to a maximum of two pages. Those of Barsanuphius are
generally a little longer than John’s. What is most admirable in them, along with
discernment, is the great variety of feelings, beginning with humour,?” and moving
through good-heartedness, graciousness, tenderness, to vehemence, even violence
— all this always in the service of souls. The spiritual father, through spiritual
direction was to show his brotherly love to the ones he directs.

In one of his letters, addressed to Brother Euthymius, Barsanuphius spoke
of the need of counsel in one’s life and he did so quoting Scripture. He went on
admonishing his directee:

When you were not acting with counsel, but from your will, you were
not labouring with your mind. For there is none who does not need
a counsellor, except only God, who created wisdom. But when you
did seek according to God to cut off your own will and to come to
humility and to take me your very little brother for your counsellor,
you provoked to envy the demon who hates the good and always has
envy towards all men.*

Barsanuphius accused Euthymius of pride for going his way after seeking his
director’s advice. So, directees were not allowed to act freely according to what
they feel in their life of prayer, thus when communicating with the Lord. It was a
must for a person seeking holiness to seek the useful advice of the director and in
return the director was to be obeyed without question.

Barsanuphius was very clear when he dealt with people who asked many

1966); French translation of the whole collection by L. Regnault and P Lemaire, Barsanuphe et
Jean de Gaza, Correspondence (Solemes, 1972) as quoted in KaLListos WARE, BisHop, Foreward,
in IRENEE HAUSHERR Spiritual direction in the early Christian East, Kalamazoo/MI 1990, xxviii.

26. These take up 386 pages in 4 volumes.

27. Letters of Barsanuphius, Letter 534,277, in IrENEE HAUSHERR Spiritual direction in the early Christian
East, Kalamazoo/MI 1990, 236.

28. Writings on spiritual direction by great Christian masters, edited by Jerome M. Neufelder and
Mary C. Coelho 1982, New York 164.
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exaggerated questions. In Letter 60 and 89, he wrote as such to one who asked so
many questions:

One should not ask questions about all the thoughts that are [in your
mind]; they are fleeting, but [ask] only about the ones that persist
and wage war on man. Take a man who is insulted by a whole crowd
of people; he scorns injuries and becomes utterly indifferent. But if
some one person attacks him and wages war on him, then he lodges
a complaint in the presence of the magistrate. Thus it is with this
matter [of thoughts].?

2.3.2.2 Saint John Climacus® and Saint Symeon the Theologian®

The letter of Saint John Climacus, abbot of Sinai, entitled To the Shepherd (Ad
Pastorem)* and the first letter of Saint Symeon the New Theologian abbot of Saint
Mamas in Constantinople, entitled On Confession, deal with the matter of what
in principle constitutes the essence of spiritual fatherhood. Neither of the works
provides a systematic list of characteristics but still, the spiritual father is described
by both authors chiefly in five ways. He is seen as doctor, counsellor, intercessor,
mediator, and sponsor.®

The ‘model’ of doctor or healer (iatros) as referring to the spiritual father is
highly referred to in Climacus and Symeon and in Eastern Christian literature
generally from the fourth century onwards. In his treatise To the Shepherd Climacus
develops the medical analogy at length. The spiritual father is a ‘doctor’, who cares
for the ‘sick man’, using plasters, razors, eye-salves, potions, sponges, remedies
against nausea, instruments for blood-letting and cauterization, ointments, sleeping

29. Letter 89, 46 in IRENEE HAUSHERR Spiritual direction in the early Christian East, Kalamazoo/MI
1990, 227, 228.

30. He was born doubtlessly in Syria, about 525. He died on Mount Sinai, on 30 March, probably in
606.

31. He was born in 949 and died in 1022.

32. Sometimes treated as the thirty-first step in The ladder of divine ascent. In this immortal work the
Christian is helped to climb thirty-one metaphorical spiritual steps to reach the heights of supreme
spiritual perfection. Here we see how one virtue leads to another. The more the Christians climbs
these virtual steps the more he reaches that height where there abides the crown of the virtues, which
is called “Christian love”.

33. KaLLisTos WARE, BisHop, Foreward, in IRENEE HAUSBERR Spiritual direction in the early Christian
East, Kalamazoo/MI 1990, xii.



38 Kathleen Bnello

draughts, the knife, bandages.* Furthermore, Climacus exposes the idea that the
‘penance’ (epitimion) that ‘the doctor’ imposes is not a punishment but a healing
remedy, a ‘cauterization’ that he administers ‘in a compassionate way as an aid
to repentance’.* Furthermore, “the spiritual doctor can only help if the patient is
completely honest, ‘bearing his wound with entire trust’.””*

Symeon, in his letter On Confession, uses the same medical language. ‘Seek out
a compassionate and merciful doctor’, he enjoined.?” Neither in Climacus nor in
Symeon — nor in the Eastern Christian tradition in general — are we to understand
the confessor or spiritual father primarily as a judge, passing sentence and imposing
penalties.*® Symeon referred to the spiritual father’s power to bind and loose, which
may be taken to imply a measure of juridical authority. Both in Symeon and in
John Climacus, the main model is therapeutic and not legalistic. According to
Climacus, the spiritual child reveals to his father not only his sins but more generally
his ‘thoughts’ (logismoi), long before they have led to outward acts — even those
thoughts that are seemingly harmless and innocent.¥

Another model is that of a counsellor (sumboulos). Accordingly, Climacus, in
the letter To the Shepherd, described the spiritual father as a ‘teacher’ (didaskalos)
who heals through his logos — his word, his advice or counsel.® Symeon likewise
spoke of the confessor as a ‘teacher’,* and a ‘good counsellor who by his shrewd

34, Ibid.

35. Joun CLiMacus. The ladder of divine ascent, translated by Coln Luibheid and Norman Russell,
NewYork/NY 1982, Step 2, On detachment, 81-84.

36. Joun CLiMacus. The ladder of divine ascent, translated by Coln Luibheid and Norman Russell,
NewYork/NY 1982, Step 1, On renunciation, 73-80; Step S, On penitence, 121-131 and Step 7,
On mourning, 136-145.

37. Epi 5 114,21-22 in KaLListos WARE, BisHop, Foreward, in IRENEE HAUSHERR Spiriutal direction in
the early Christian East, Kalamazoo/MI 1990, xii.

38. KaLListos WARE, BisHop, Foreward, in IRENEE HAUSHERR Spiriutal direction in the early Christian
East, KalamazooMI 1990, xii/xiii.

39. Joun Crimacus. The ladder of divine ascent, translated by Coln Luibheid and Norman Russell,
NewYork/NY 1982, Step 4, On obedience, 91-120 and Symeon ,Epi. 9 (pg 118,24)i. 17 (p 127,
13-14) in KaLLisTos WARE, Bisnor, Foreward, in IRENEE HAUSHERR Spiriutal direction in the early
Christian East, Kalamazoo/MI 1990, xiii.

40. Joun Cuimacus. The ladder of divine ascent, translated by Coln Luibheid and Norman Russell,
NewYork/NY 1982, Step 1, On renunciation, 73-80 and Step 2, On Detachment, 81-84. See also
Step 4, On obedience, 91-120.

41. Cap.i.55and 59; Cat. Vii. 8; Ep. iii. 647-8, in Christophoridis, 29; Ep. Iv.212-14, in Christophoridis,
25 in KaLuistos WaRrE, BisHop, Foreward, in IRENEE HAUSHERR Spiriutal direction in the early
Christian East, Kalamazoo/MI 1990, xiii.
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advice suggests in an appropriate manner ways of repentance’.* While healing
by his speech, the spiritual father may also heal by his silence, that is, simply by
virtue of his presence.

The spiritual father is also able to heal by his prayers.* In this way, the spiritual
director is also an intercessor {presbeutés). The intercessory prayer of the spiritual
father for his children is a master-theme constantly recurring in the answers of
Barsanuphius and John; *night and day I am praying for you unceasingly to God.”**
Climacus, always faithful to the Gaza tradition, in the definition he gave of the
‘shepherd” states: “A shepherd is pre-eminently one who has the power to seek out
the lost spiritual sheep and to set them on the right path by means of his guiltlessness,
his zeal and his prayer.”¥ Symeon agreed closely with Climacus.*

The spiritual father is described by both Climacus and Symeon as an
‘intermediary’ or ‘mediator’ in such a way that besides praying for his children,
through his intercession he reconciles them to God.*” Climacus developed this
idea in To the Shepherd. The ‘superior” or spiritual father is the friend of the king;
because he has free access to the royal presence, he can plead with boldness on
behalf of others:

No one can be a true elder at second hand; he needs to speak of
what he has seen and felt for himself. If he is to be an instrument
of reconciliation on behalf of others, he must first have reconciled
God to himself **

42. Ep.i.7{p. 117,1-2) in KaLuistos WARE, BisHop, Foreward, in IRENgE HAUSHERR Spiriutal direction
in the early Christian Easr, Kalamazoo/MI 1990 xiii.

43. KarLListos Wareg, Bisnor, Foreward, in IRENEE HAUSHERR Spirintal direction in the early Christian
East, Kalamazoo/MI 1990, xiv.

44. Erotap. 17, cf. 27, 144 (regnault, 217), 208 (regnault, 113), 507 in KaLuistos Ware, BisHor,
Foreward, in IrEnEe HausHerr Spirtutal divection in the early Christian East, Kalamazoo/MI 1990,
Xii.

45. Joun Cuimacus. The ladder of divine ascent, translated by Coln Luibheid and Norman Russell,
NewYork/NY 1982, Step 14, On renunciarion of life, 73-80.

46. Ep.i.7 (p. 117,3-5) in Karristos Ware, BisHop, Foreward, in Irénes Hausuerr Spiritual direction
in the early Christian East, Kalamazoo/MI 1990, xv.

47. Karvistos WARE, Bisuor, Foreward, in IRENEE HAauSHERR Spiriutal direction in the early Christian
East, Kalamazoo/M] 1990, xv.

48. Jonn Cumacus. The ladder of divine ascent, translated by Coln Luibheid and Norman Russell,
NewYork/NY 1982, Step 11, On ralkativeness and silence, 158-159.
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Both Symeon and Climacus considered the spiritual father as anadochos,
somebody who assumes responsibility or provides security for another, standing
surety for his obligations. Climacus insisted that it is the elder’s vocation, ‘to take
upon himself the burden of the one under obedience to him’.* Here, many of the
responsibility of the actions of the person receiving spiritual direction is shouldered
upon the director. Besides this compassionate and sacrificial love such responsibility
is considered as an essential characteristic of the true sponsor — the true elder.

23.23 St Nilus®

Saint Nilus addressed many of his letters to lay people.™ In his letters he was
not afraid of recalling the last events: death, judgement, heaven and hell. He was
convinced that lay people will show prudence and uprightness when they live as
well as they can in the way monks should live; or if in moments of temptation they
behave as the great masters of monasticism have taught they should. An example
of this is the letter he wrote To the Young Count Pierios. The letter opens by stating
that one should not confuse erds and agapeé, ‘as this virtuous friend of God” did.
This somewhat tremulous concern with safeguarding innocence was justified by
an experience frequently referred to by Saint Nilus: the difficulty of correcting a
habit.>? Saint Nilus is said to have been a disciple of St John Chrysostom.> Both of
them know how difficult it is to correct an inveterate habit. This is why Nilus gave
detailed precautions to the people in the world who confided in him.™

According to Nilus, one of the most dangerous disorders which he condemned
mercilessly was visiting the theatre.® Count Constantinus had objected that going
to the theatre or the hippodrome was simply recreation for the soul. Nevertheless,
Nilus replied, ‘It is supreme destruction, a most terrible damage to the soul.” The

49. Ibid., Step 2, On detachment, 81-84.

50. His date of birth is unknown. He died in 430,

51. Karuistos WaRe, BisHop, Foreward, in IREnEE HausHErr Spiritual direction in the early Christian
Fasr, Kalamazoo/MI 1990, 312,

52.Ibid., 315 .

53. He is a Doctor of the Church. He was born at Antioch, around 347 and died at Commana in Pontius,
on 14 September, 407.

34. KaLristos WARE, BisHop, Foreward, in IRENEE HaUsSHERR Spiritual direction in the early Christian
East, Kalamazoo/MI 1990, 316.

55. Epistol. 11. 286, col. 341B in Irénee HausHerr Spiritual direction in the early Christian East,
Kalamazoo/MI 1990, 316.
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rest of the letter clearly gives us a sense of the spiritual direction Saint Nilus gave
to lay people. At the root of such counsels, we find Nilus’ line of thought:

since monks have chosen the surest path to salvation, everyone
should therefore come as close to it as possible. Yet it should be noted
that neither Saint Nilus, nor perhaps any other monastic founder or
superior, seems to have been preoccupied with provoking monastic
vocations .’

When young men had written to him, Nilus merely advised them against evil
and guided them to ways of practising virtue, depending on each young man’s
situation, and in conformity with his own ideas on perfection.”’ Even to those who
were amongst the most beloved of his spiritual children, Nilus, the great director,
only recommended exercises of the interior life similar to those performed by monks,
and although Nilus never asked the young man to become one of them, he was to
visit them. According to Nilus, one acquires noble crowns not only by pursuing
those who practice virtue but also by praise.™

He also gave importance to spiritual reading,

since from this, at the right moment, follows all right action. .. People
find great profit in reading the inspired Scriptures. If therefore you
want to keep the eye of the soul ... and maintain its keenness, so as to
be led to what is best ..., do not be sluggish in reading Scripture.®

Prayer has a special place in the direction Nilus gives to others. Prayer is of
utmost importance to overcome temptations, to be freed from the passions that
cause them, to become detached from apparent goods, to obtain forgiveness of
sin and, finally, salvation.® We find Nilus corresponding to a priest, explaining to

56. IRENEE HAUSHERR Spiritual direction in the early Christian East, Kalamazoo/MI 1990, 317.

57. Ibid., 318.

58. Homilia in Martyrem Julittamn, 1.2;, col. 237AB in Irenee HAUsHERR Spiritual direction in the
earlyChristian East, Kalamazoo/MI 1990, 318.

59. NiLus, Epistoiarum Liber 11. 16, Theodosiae Moniali;, PG 79: 249D in Ingnge Hausnerr Spiriutal
direction in the early Christian East, Kalamazoo/MI 1990, 319.

60. Historia Lausiace, 34 in IrEngEs HAUSRERR Spirifual direction in the early Christian East, Kalamazoo/
MI 1990, 319.



42 Kathleen Bnello

him: ‘One must prefer prayer to Christ above all other things, and invoke the help
and protection of the Holy Spirit. For there is no way to be freed from the power
of corruption unless divine power holds power over us."®!

All the other monastic practices are sometimes recommended for people in the
world concerned about their souls. Worldly practices are similarly recommended
to be avoided for the benefit of the soul: *Excessive pleasure, boundless joy, the
soul’s insolence inspired by repeated success, let us restrain these by sorrow and
silence.”®

2.3.2.4 Saint Basil the Great®

Saint Basil in his Letter XX11I goes very much to the point as to what concerns
the need of a guide in our lives ® He was adamant about the fact that the new monk
must be given the spiritual aleipten (trainer) whom he may ask for. In the mentioned
Letter he told the new monk that once he had left the world,

do not throw yourself away like a worthless vessel. On the contrary,
with exceeding care and intelligence, find someone who walks before
you unerringly on the path of your profession, one who is able to
lead those who are on their way to God, who is adorned with virtues,
who through his own works witnesses to the love of God, who has
knowledge of the divine Scriptures; someone who is not drawn hither
and yon by distractions, who does not love money, does not meddle,
is peaceful, a friend of God and of the humble, someone who is not
angry or resentful, without vanity or pride, insensitive to flattery, not
subject to inconstancy, and someone who puts nothing above God. If
you find such a person, surrender yourself to him, spewing out your

61. Epistolarum Liber 11,48: PG 99:1297 A in Irénee Havusuerr Spiritual divection in the early Christian
East, Kalamazoo/MI 1990, 320.

62. Irenee Hausuerr Spiritual divection in the early Christian East, Kalamazoo/MI 1990, 54.

63. He was Bishop of Caesarea, and one of the most distinguished Doctors of the Church. He was bomn
probably in 329 and died on I January, 379.

64. Epistola XXIIL, PG 32: 296B in Irénte Hausuerr Spiritual dirvection in the early Christian East,
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own will and casting it far from you . . . This is the second struggle
against the opponent of our salvation. The lessons of good masters
are good; those of evil masters are altogether evil. If our adversary
cannot persuade us to remain in the agitation and the ruin of the
world, he tries to get us not to devote ourselves to a regular life, or
to surrender not to a person who condemns all our faults to correct
them, but to one of those who crave glory and who, on the pretence
of condescending to their companions, exhibit their own vices so that
imperceptibly we become subjected once more to a thousand vices
and become fettered by his own chains, which are those of sin. If
you surrender to a man of great virtue, you will inherit the inward
possessions he owns, and be worthy of being called blessed before
God and man. If, out of concern for the body you seek a master
who is able to condescend to your passions, or, to say it better, to
tumble down with you, in vain will you have endured the struggle
to a dissolute life by taking a blind guide who will push you into the
pit? And if one blind man leads another, both will fall into a pit. It
is enough for the disciple that he should grow to be like his teacher;
this is a divine word, and it does not fail

These observations show us that Basil was afraid that the new monk may choose
a guide according to his desires. In this he agrees with all the Fathers. It is to be
noted that in Basilian monasteries, a novice could make a choice for his spiritual
father but only among “elders’ recognized by competent authorities as being able to
direct.% In such a method the directee is not free to choose his master and teacher.
Besides this, the master is perceived as quite a perfect man and spiritual direction
as a rigid procedure.

2.3.3 Fathers of the West

During the fourth century, at the time when Christianity was made legal
by the Roman Empire, the Church Fathers such as Ambrose,” Jerome,® and
Augustine,” were deepening their understanding of the doctrine of the Holy
Trinity, eradicating dangerous heresies like Pelagianism and Arianism. At the
same fime, they were giving their share in the spiritual formation of 