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ABSTRACT

This dissertation concerns the contribution of Ahiitdnanda / Henri Le Saux OSB, to
the modern Catholic ecclesiology. The dissertatiames this contribution within the life
of Abhishiktananda and the more general procesianChurch of his day. The main
contribution of this dissertation lies in havingosken ecclesiology as the angle of
observation. While there are an increasing numbestadies on Abhishiktananda’s
theology, a work focusing on his thoughts on theur€h does not yet exist. The
perspective chosen for this thesis has been ftuibhishiktdnanda’'s ecclesiology is
clearly monastic in character. The nouvelle théeland Vatican Il, together with his
monastic vocation, were the main sources of Abkiédhanda’s ecclesiology. At the end
of his life, Abhishiktananda was able to incorperatl these influences, and elaborate a
synthesis, where monastic spirituality and theologgyged in short, dense thoughts about
the Church. His ecclesiology is well-founded nolydn the theological work before the

Council, but also in Vatican II's documents.
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INTRODUCTION

Introduction

In November 2008, Marcello Pera published a bodled&Vhy We Must Call Ourselves
Christian! where he argued that Europe should stay truestcChiristian roots; the
preface was written by Benedict XVI. Pera is th@gs old friend, Italian senator and
philosopher. In 2004, Pera and then-Cardinal Jo&gihinger coauthored a book about
Europe titled Without Root§ Pera is one of the leading examples of a peculiar
phenomenon on the European cultural right todayse#-professed atheist who
nevertheless supports a revival of the Christiaantity of the Old Continent on the
grounds that it's the only way to defend Europdxral values. Liberalism is in crisis
because it has been dechristianized—this is th&stiod Pera’s book. Born from within
the heart of the Christian tradition, liberalisnshast its roots or has betrayed its roots; it
thought it could get rid of the Christian foundatiwhich supported its progenitors. That
is why, according to Pera—if we must call ourselmesjust liberals, but true liberals—
we must ourselves be Christians. If we want to $dpezalism from itself, we must open
our eyes. “Neither Locke nor the fathers of libesral had ethical positions consistent
with the current course. They believed in God hia natural law, the inalienable rights of

the person. Now that the parable has reached Westgoint, not only God is dead, any

! Marcello Perawhy We Must Call Ourselves Christidretter-Preface by His Holiness Benedict XVI,
(Milano: Mondadori, 2008).

% Joseph Ratzinger (now Pope Benedetto XVI) and #llardPera,Without Roots: Europe, Relativism,
Christianity, Islam (Milano: Mondadori, 2005). (American edition: N&terk: Basic Books, 2006).
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comfort or assistance that religion can bring, @eas independence is gone, and

everything is really allowed®”

Interreligious Dialogue or Intercultural Dialogue

After Pera’s introduction and before his ChaptdlLiberalism, Secular Equation and
Christian Concern), Benedict XVI's preface states this book by Marcello Pera is “of
paramount importance in this time in Europe andthe world.” He adds that
“liberalism—uwithout ceasing to be liberalism, bah the contrary, in order to be faithful
to itself—can link itself to a doctrine of the ggad particular that of Christianity, which
is in fact genetically linked to liberalism.” Thusere is a “liberal-Christian foundation”
of Europe. However, the preface is especially irtgparbecause it speaks of the value of
interreligious dialogue. “An interreligious dialogun the strict sense of the term is not
possible, while you urge intercultural dialoguetttiavelops the cultural consequences of
the religious option which lies beneath. While @etdialogue is not possible about this
basic option without putting one’s own faith intarpntheses, it's important in public
exchange to explore the cultural consequencesesktheligious options. Here, dialogue
and mutual correction and enrichment are both ptessind necessary.” Benedict XVI's
first sentence in the quote above - “an interreligi dialogue in the strict sense of the
term is not possible” - is the key. The roots a§ tbonclusion may be argued from the
content of Pera’s book. Based on the assumptianthieainterlocutors are available to
review and also to refute the truths with whichytlbegin the discussion, religions, and
especially monotheistic religions, have alreadynbg®ven to have their own truths and

their own criteria to sustain them. Therefore, woid the trap of relativism, with all

% PeraWhy We Must Call Ourselves Christid@9-150.
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religions on the same level, the dialogue is natsgge on the theological side. The
dialogue concerns not the core of dogma but theur@ll consequences—in particular
those of ethics. To wit, those rights that are ggdror denied to the human being, social
habits that are permitted or prohibited, formseaé&tionships allowed or disallowed, and
political institutions recommended or prohibitedhid intercultural dialogue among
religions can be dialogue in the strict sense aag lead parties to review their initial
positions, to correct, integrate and reject therthewit necessarily entering into a formal
discussion of their core dogma. The moral heriaigeumankind is inalienable and non-
negotiable, and it is the important common grownrddialogue. In other words, Benedict
is saying that the purpose of interreligious dia®gs to promote peace and justice, rather
than to look for theological synthesis that wouldc@ssary involve presenting and
defending the truths of faith, and therefore thehtrof Catholicism. Benedict seems to
ask how the relationship with Hinduism in termglefological exploration — i.e., how the
Upanishads - might inform new approaches to CHagto The interreligious dialogue
cannot aim at something that brings into questhenttuths of faith, but finds a consensus
regarding ways to implement practical strategies fmomoting peace and achieving
justice. In fact, it is urgent to pursue an “intdtaral dialogue that develops the cultural
consequences of the religious option which liesebé&m” We must therefore address
these consequences “in public exchange...here, dial@pd mutual correction and
enrichment are both possible and necessary.” Thie pw@nt of the preface is that the
intercultural dialogue replaces the interreligiaialogue because the dialogue between
members of different religions cannot access teeltyical level. Indeed, interreligious

dialogue today is impossible; it must depend notrencore dogma but on the cultural
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consequences of religions. In short, yes to théogiee on the consequences of their

beliefs; no to the dialogue on different theologies

The statement of Benedict XVI (the preface is nghed Joseph Ratzingeibut rather
Benedictus PP. XVIThe person who agrees with the argument madeeby B not a
professor of theology, but more importantly, thentif) is quite important because it
would seem to undercut 50 years of official dialeguwvith other faiths sponsored by the
Catholic Church, not to mention the theologicalonsof Nostrae Aetatethe document
of the Second Vatican Council (1962-65) on relaiovith non-Christian religions. It
would increase pessimism and be also a little démaralizing for the Church’s experts
engaged in the theoretical development and pradngalementation of interreligious
dialogue, and a bad signal to the outside worlduabiee Church’s commitment to good
working relationships with other religions. Thissgmn is nothing new for Benedict; he
has never been a fan of interreligious dialogué has been construed since Vatican II,
and especially under John Paul Il. This point Ww#él addressed later (see Conclusions).
His statement may probably better be contextualinethe hermeneutics of Vatican I
and the problems which also affect the processsofeiception, a process involving the
understanding and explaining of the event and #stns it produced. According to
Benedict, there are two interpretations of the @duaften in direct opposition with each
other: one he identified as "the hermeneutics stdaltinuity,” and the other one he
claims has borne fruit, "the hermeneutics of refamncontinuity.” The hermeneutics of
discontinuity asserts that historically Vaticamwihs a rupture: a break with a preconciliar
and postconciliar Church. The hermeneutics of refam continuity assumes that the

fashionable distinction between “pre-Vatican Il”dafpost-Vatican 11" is of dubitable
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theological and historic basis. A Council is a limka chain, and can never break the
continuity in the actions of the Spirit. Continuifynplies continuation. Once the
statement of Benedict XVI is understood in the eghbf the hermeneutics of continuity,
it signals a change of prospective in the Churelt tiot only may impact the meaning
and the value of the interreligious dialogue agéarbut also seems to downgrade and

condemn to irrelevance the legacy of the life awdkvof its leading figures.

Henri Le Saux Abhishiktananda

One of the leading figures of the interreligioualdgue isSwamiAbhishiktananda-born
Henri Le Saux, OSB (1910-1973). Exactly 60 yearfstgethe publication of PeraWhy
We Must Call Ourselves Christiabhe Saux arrived in India after a journey by shripnf
Marseilles. He would never leave India. Le Saux tiasfirst of eight children born into
a pious bourgeois family in St. Briac, on the nerthcoast of Brittany. He had spent the
first 38 years of his life in the rarefied atmosghef a monastery in Brittany, reading
Patristic books, and remained deeply influencedtHsy exclusivist theolodythat had
marked the period after Vatican I. He then followes intuition to go to India. He had
imagined a life as a missionary, bringing Christyoms a Christian monk could bring
Him, by prayer and example. A few years after higvzal, he wrote that Christianity has
brought Hinduism to the fulfillmert.Le Saux spent his first ten years in India in the
southern state of Tamil Nadu founding a Benediciiseram with Fr Jules Monchanin
(1895-1957). During those years, he studied Sandkamil, and English (adding to his

knowledge of Hebrew, Greek, and Latin). In additiba encountered several masters of

* “Exclusivism,” that is, the view that God can #ride known only through the Judeo-Christian revetat
> A form of inclusivism, a “fulfillment theology” ofreligions, presents Christianity as completing and
fulfilling in Christ the aspirations of other reians.
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Advaita Vedanta (the two most significant being Rama'a Maharshi and Sri
Gnanananda and adopted the Indian monastic idesdarofyasgsignified in the name
Abhishiktananda, or “Bliss of the Anointed One [&HF), all the while remaining a

practicing Roman Catholic priest and Benedictinekno

After the premature death of Monchanin, Le Saux—ishktdnanda—spent another
decade between his Saccidananda Ashram and a beratitage on the Himalayas.
When English Benedictine Bede Griffiths (1906-1928sumed responsibility for the
ashram in 1968, Abhishiktananda moved to his heggitin the north near Uttarkashi
along the Ganges, from where he would continueateet throughout India until the end
of his life. While he never gave up his commitmeata contemplative vocation,
Abhishiktananda was in increasing demand as agrainindialogue, a retreat leader, and
a spokesperson for liturgical reform in the Ind@murch. In the decade before Vatican I
andNostra Aetatehe organized and participated in a number of ggoprimarily with
other Christians, which explored the potential aljgle with Hindu spiritualities. This
brought him into contact with younger theologiansoge lives and thought he would
influence. In 1969, he played an influential rote the Catholic Church's All-India
Seminar in Bangalore, contributing a book-lengthmmaendum on how the Indian
Church should be renewed through contact with Hsalurces, through liturgical reform
(enculturation), and through contemplation. He die¢thdore in December 1973 of heart
failure. Between his childhood and his final dags la remarkable pilgrimage that took
Abhishiktananda deep into the spiritual treasurg-lod one of the world’s primordial
traditions. He learnt the Hindu tradition on an es@ntial basis though still remained

Christian.
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Abhishiktananda wrote in 1974 that “one who knowsesal mental (or religious or
spiritual) languages is incapable of absolutizingy dormulation whatevét of the
gospel, of the Upanishalspf Buddhism, etc. He can only bear witness to an
experiencél about which he can only stammér.The various “languages” that
Abhishiktananda learned not only were linguistie imeant religious traditions, and
spiritual paths. He was unable to “absolutize” afhyhese languages, or any doctrinal
formulations, even that of Christianity. The mukiplanguages” he spoke, the multiple
experiences and the variety of spiritual practioesived all caused him to understand the
relativity of the religious experien8eDiscussing the experience and writings of
Abhishiktananda, Trapnell establishes an intergstimk with Raimon Panikkar.
Panikkar helps us to understand the distinction weeh relativity and
relativisni] concepts important in the discussion of Abhishikt#ais religious
experience. This distinction “is employed as a thgcal tool for approaching multiple,
contrasting viewpoints on ultimate questions, sashdifferent religious traditions. It
serves to establish a stance toward the multiplitiat is not merely tolerant but
responsive, not merely agnostic but attentive, metely inclusivist but pluralist”By

“relativism,” Panikkar means the “claim that albtights, statements, truth-claims, and

® Hindu sacred texts, regarded as the completibtieed/edas.

" AbhishiktdnandalLa montée au fond du coeur: le journal intime daime chrétien—sannyasi hindou
1984-1973 Introduction et notes de Raimon Panikkar, (PaDEIL, 1986). Translated a&scent to the
Depth of the Hearttr. David Fleming and James Stuart. (Delhi: ISPC898), 380.

8 This paragraph is based on Judson B. TrapnelhikRar, Abhishiktananda, and the Distinction betwee
Relativism and Relativity in Interreligious Discaer” Journal of Ecumenical Studiekl, no.3-4 (2004),
431-453).

° panikkar's particular understanding of pluralisnumconventional. See the writings of Raimon Paanikk
“The Myth of Pluralism: The Tower of Babel—A Meditan on Non-Violence,”Cross Currents29
(Summer, 1979): 197-230; “Religious Pluralism: TWetaphysical Challenge,” iReligious Pluralismed.
Leroy S. Rouner (Notre Dame, IN: University of NefPame Press, 1984), 97-115; “The Jordan, the Tiber
and the Ganges: Three Kairological Moments in @ieriSelf-Consciousness,” iihe Myth of Christian
Uniqueness: Toward a Pluralistic Theologgd. John Hick and Paul F. Knitter (Maryknoll, NY rkis
Books, 1987), 89-116; and, most recently, “Selfti€al Dialogue,” inThe Intercultural Challenge of
Raimon Panikkared. Joseph Pradhu (Maryknoll NY, Orbis Books, )9987-291.

15



thus viewpoints are relative, a position that undey any affirmation of an absolute
reality or any universal truth—including, as is@xiatically declared of this position, its
own self-presentation as a valid theory.When Pannikkar speaks of relativism, he often
uses the adjective “agnostic” suggesting that thera reluctance to confess to any
absolutes. How, then, would Panikkar define reigtivn relationship to relativism?
“Relativism destroys itself when affirming that adl relative and thus also the very
affirmation of relativism. Relativity, on the othdmand, asserts that any human
affirmation, and thus any truth, is relative tovesy own parameters and that there can be

no absolute truth, for truth is essentially relasib™*

He suggests that relativity is the
“abiding nature of reality, both human and divifiéThe point that marks the distinction
is the preposition “to” added to “relative.” Thikifis the statement that “there can be no
absolute truth” from a metaphysical assertion t@jgistemological observation that truth
never stands independently of a particular relatign between knower and known; it is
“essentially relational” in the sense that trutlaieways dependent upon and thus specific
to the relationship from which it emerg&$This strong sense of relativity, however, does
not require the metaphysical conclusion that “themo absolute.” This would imply that
truth never stands alone; that truth is alwaystimeial, always dependent, as Panikkar

would say, upon the “relationship from which it eges.” This does not necessarily lead

to a conclusion that “there is no absolute,” in iReer's way of thinking.

9 Trapnell, “Panikkar, Abhishiktananda,” 431-453.

1 Raimon Panikkar, “The Invisible Harmony: A Univatdheory of Religion or a Cosmic Confidence in
Reality?” inToward a Universal Theology of Religiced. Leonard SwidleFaith Meets Faith (Maryknoll,
NY: Orbis Books, 1987), p. 127. Panikkar is drawimgpn the Latin roots of the term “absolute,” which
suggest “freedom or disengagement from,” followed & series of objects (free or disengaged from
imperfection, relation, dependence, condition),adllvhich contradict his notion of what truth isésthe
O.E.D.).

2 Trapnell, “Panikkar, Abhishiktananda”, 431-453.

3 Trapnell, “Panikkar, Abhishiktananda,” 431-453.

16



Abhishiktananda would concur when he speaks ofetperience “about which he can

only stammer.*

While on retreat in 1956, Abhishiktananda had a gréuv meditative experience that
greatly influenced his own understanding of reigtivHe neither spoke nor read nor said
mass, but meditated with his guru for three weeksthe Hindu guru, Sri Gnanananda,
Abhishiktananda found the “first man before whohave been willing to prostrate,” and
from that experience came the ess&@gseulemeritin this essay, Abhishiktananda takes
his experience of isolation and solitudesgeulemento its profound conclusion: that in
isolation one becomes disenchanted with everytthag is not absolute, including how

one feels about religious doctrine and religiowscpce.

“Their relativity as regards time, space, humamgej etc., appears in such a
bright light that intelligence, athirst for absautruth, can no longer find
satisfaction in them, nor can desire, athirst fisaute good, take any pleasure in
them. The most essential elements of the faith flesi flavor of truth. Even the
doctrines of the Trinity and the Incarnation canlmager speak to the soul. The
soul is absolutely compelled to lose the triune God the God-Man as it has
conceived them, and to allow itself to be swallowgdin the abyss of Being, of

the Godhead beyond all conceiving which attradtsesistibly.™>

14 Abhishikt&nandalLa montée au fond du coeur: le journal intime daime chrétien—sannyasi hindou
1948-1973380.

15 Abhishikt&nandalnteriorite et Revelation: Essais Theologiquesl. M. M. Davy. (Sisteron, Presence,
1982), 128, emphasis in original (typescript, &més Stuart, p. 1). See also idem, Ascent, p. ©8&@.
recognizes here the skepticism regarding all cascepd names for God found in both Christian (e.g.,
apophatic theology of Gregory of Nyssa and PseuidonBius) and Hindu (e.g., Upanishadic teaching of
neti-neti) traditions. For an example of Abhishik@Ada's explicit acknowledgment of these soureas, s
his Sagesse Hindoue Mystique Chrétienne: du VédantaTihité (Paris, Centurion, 1965). Revised as
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Profound as this experience was and as relativestithe ensuing essay would
seem, Abhishiktananda continued to be a priest@estpress the doctrines and practices
of the Christian faith, even as he explored thetldep the divine in the Hindu faith. As
his life ebbed following a heart attack in Julyl&73, he became more convinced than
ever that it is only when we converse with othdrtha deepest levels that we discover
that there “is no common denominator at the le¥etamarupa (names and forms). So
we should accept namarupa of the most varied kintl®..comparisons, but we should
penetrate to the depths of each one’s mystery, acwkpt the relativity of all
formulations.®® In other words, when we probe the “ultimate depthshe self” with
others, we are able to be in dialogue at the deepdsvels, to “live it,” irrespective of
the relativistic faith tradition from which we comanikkar would concur. To him such
dialogue is ‘intrareligious’ and it moves beyontétlimitations of rational and emotional
discourse to deal with the whole persdhAbhishikt&nanda was able to sum up the
discussion of the relativity of religion in theléitof his bookHindu-Christian Meeting
Point: Within the Cave of the Heath this book, he reinforces the notion that everlavh
practicing a faith that has become relativized andatisfying, one can communicate
with others at the deepest levels. “Only in theecakithe heart can true dialogue between
Christianity and Hinduism take place: contact at ather level can never be more than

superficial and fleeting...The time has come for €iihs and Hindus to recognize in

Saccidadnanda: a Christian Approach to Advaitic Eigrece, (Delhi: ISPCK, 1974, 2nd revised edition,
1984), 1-15.

16 Abhishiktdnanda Swami Abhishiktdnanda: His life told through hestérs 2™ ed. 1995, ed. James
Stuart, (Delhi: ISPCK, 1989), 318.

" Raimon Panikkar, Thiatra-Religious DialoguéNew York: Paulist Press, 1978).
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each other the gifts of the Spirit, and for thathbmust go silently down to the depths of

their own being, to ‘the place where the glory detl.””*®

The Subject of This Dissertation

There is now burgeoning interest in the life andrkvef this obscure but quite
extraordinary monk. Recent studies have focusadapily on his life and his theology
of interreligious dialogue. As for his life, Shiylelu Boulay’'s,The Cave of the Heart
(2005) is the second biography to appear, followidgmes Stuart'sSwami
Abhishiktananda: His Life Told through His Lettef089). As well as Stuart's work,
there are various articles, memoirs, tributes ane like, written by friends and
acquaintances of Abhishiktananda. Then too, thesetlze excerpts from his journal,
edited by his friend and internationally renownechaddar, Raimon Panikkar, and
published aé\scent to the Depth of the Heét998). As far as his theology is concerned,
a doctoral thesis by Emmanuel Vattakuzhy, latedipbed adndian Christian Samnyasa
and Swami Abhishiktdnanddeals with the issue of renunciation and Abhishikinda’s
choice to become samnyasalt compares this choice with that of Christian msticism.
The book points out that for Abhishiktdnanda, comglation was more important than
other “activities” of religious life. A doctoral #sis by Antony Kalliath was later
published as The Word in the Cave Another important doctoral thesis is
Abhishiktananda’s Non-Monistic Advaitic ExperiefgeJohn Glenn Friesen that focuses
on Abhishiktananda’s understanding and experiericadwaita. The bibliography lists
many other studies. When Abhishiktdnanda is studsed theologian of the interreligious

dialogue, the most frequent criticism is that Heesaa subjectivist point of view and that

18 Hindu-Christian Meeting Point—Within the Cave oé tHeart(Bombay and Bangalore: CISRS, 1969,
reprinted with author’s revisions, Delhi: ISPCK,7B), note by translator (Sara Grant), p. vii.
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he wanted to build a theology based on experieAeeunderwent an overwhelming
mystical experience while on retreat on the mountéiArunachala, soon after his arrival
in India. Following that retreat, he tried to firthe way to offer a theological
interpretation and expression of his experienceaaretonsideration of his Catholic faith.
His audience was mainly Christian. Abhishiktdnaedmyed the awakening of the self at
the deepest level and found in the Upanishads alsjnucid exemplar of such
awareness. However, the path to the integratiohi©fChristian faith with his beloved
Upanishads happened over decades and not withouenastional torment well
documented in his diaries. He tried to interpret @Ghristian beliefs in terms afdvaita
He made the important observation thatiVaitd’ means “not-two,” and that it does not
mean “only one.” In other wordsdvaita is not monism. This allows a distinction
between God and created reality while yet affirmihgir unity™® All said, Dupuis
concludes his study on Abhishiktananda’s theoloflyadvaita by asserting that his
experience “poses more problems than it solves. Wdne in which he experienced the
encounter between Hindadvaitaand Christian doctrine seems to pose more than one
dilemma: between mystical apophaticism and theoldgiataphaticism; between a unity
that abolishes distinctions and an interpersonahrsonion that deepens in direct
proportion to the distinctions themselves; betwehistory conceived as an

epiphenomenon of relative value and history inéstith ontological density®

19 John Glenn Friesen, “Abhishiktdnanda’s Non-moaigtilvaitic Experience” (PhD diss., University of
South Africa, 2001)

% Jacques Dupois, “Il Pensiero Teologico di Le Saimee per un Dialogo InterreligiosoYita Monastica
LIX, no. 231 ( 2005): 94-128. Translation is my awn
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This dissertation will focus on another object dfdshiktananda’s theology: the Church.
After he went through a mystical experience onrtimintain of Arunachala, he started
thinking he might have to leave the Church. Howgekliernever abandoned her. Although
this condition of inner torment persisted, the wegses closest to him repeated with
monotonous certainty that he never lost his faith aever abandoned his Church. This
conclusion is widely supported by autobiographieadence. In later years, pondering
his journey between the two traditions, Abhishiktdda admits that “Whether | want it
or not, | am deeply attached to Christ Jesus amdetbre to thekoinonia of the
Church.®! Abhishikt&nanda was a member of the Church, anbeiieved he had an
experience to offer as a gift to the Church. Hessaywhen he wrote in his diaries, “If |
am the bearer of a message, as people tell mewhenhis this message? You can bear
witness only to your own experienc&.Thus, it can be said that the mystical experience
that he began to live almost immediately upon hiva in India changed the direction
of his motion. Abhishiktananda maintained his nuisary vocation but no longer tried to
bring Christ to India; rather he started bringimglia to the Church. He encourages his
colleagues to search the Hindu scriptures for wiath can “enrich the diadem of the
Church” and says that he wants to see the “richésralu traditions” integrated into the
Church; “in all possible aspects—liturgical, ascali theological, and the liké”
Abhishiktananda was aware that it “representeddaalirecognized so far only by a tiny
minority of the Christian community...either as comsethe ideal of contemplative and

monastic life or the integration of Hindu values spirituality, liturgy and theology?*

2 Swami Abhishiktdnanda: His life told through hitdes23.7.71, 331-2.

22 |_a montée au fond du coeur: le journal intime dumaahrétien—sannyasi hindou 1948-19331.

% The Church in India: An Essay in Christian Selficism(Madras: CLS, 1969, reprinted 1971), 55.
2 All India Seminar: The Church in India TodgNew Delhi: CBCI Centre, 1969), 79.
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He saw himself as a man on the margins of the @huiBeyond, always beyond,”
Abhishiktananda used to say and that took him #dnte that made some Christians
doubt his commitment to Christianity. Just as held¢cshare with his friend, Roger
Murray, the tension he experienced between Chnisgiandadvaita so he was cautious
to express publicly and share thoughts that werdghe time, unacceptable to many.
Therefore, it makes complete sense that he addredse issue of the role of
contemplation in the Church. He wondered if thege “any place in Catholic
Christianity...for people who have gone beyond nantfarm.” Nevertheless, he had
always felt himself to be part of the Church anchamed in the Church, at his bedside,
when he was near death, there were “the localtpridee superior and the bishop, priests
European, Indian priest$® This shows that even up until his last minute, s

considered to be and was part of the Church.

Abhishiktananda knew that there was a place inGharch for monks and hermits,
contemplatives and acosmicsyamiie i sadhu.They have their task to accomplish. In
fact, “it is necessary that there are Christian ksoat Gangotri to collect the OM that
arises from the Ganges and the mountains, andllectat its source, in order to sing it
in the name of Christ through the Spirit in the @hu..and it is necessary that there are
monks deeply human, in cities and in rural areasrapeople live—to collect the OM
that rises from cars and trains...to collect it, fyuii and give it fulfilment in the silence

of their soul. Since the task of the monk is tamgreverything from time to eternity, from

% Quoted in Shirley Du Boulayihe Cave of the Heart: The Life of Swami Abhishiala(Maryknoll
NY: Orbis Books, 2005), 203.
% Du Boulay,The Cave of the Hear240.

22



becoming to being, from outside to insidé.0Obviously, Abhishikt&nanda’s own way is
not for everyone. As Panikkar notes “how wouldatibeverybody in the Church was an
acosmicsadhu..? ‘Thank God'...the Holy Spirit seems to have patac care that this
can never happerf®However, this thought simply expresses the exégterf a multitude

of gifts in the Church. It does not undermine thalue of the experience of
Abhishiktananda and the significance of his exampkte quest about a place in Catholic
Christianity for contemplatives was not only a p@a issue. At stake was much more
than just the role of contemplation in the ChurEhe point is that Abhishiktananda had
been trying to relate the Hindu-Christian dialogaean ecclesiology that is monastic in
character. He realized that only a contemplativer€twould have been able to engage
herself in a real interreligious dialogue. In fasitice “it is above all in the mystery of
samnyasahat India and the Church will meet, will discowtlemselves in the most
secret and hidden parts of their hearts, in theeplahere they are each most truly
themselves, in the mystery of their origin in whekery outward manifestation is rooted
and from which time unfolds itself* the implication is that the Church needs to change
its self-understanding in order to assume a moegj@ate posture open to a true dialogue
with Hinduism. Ecclesiology proceeds from dialogunet vice versa. This concept is
clear in Abhishiktdnanda. It is not that the Chunals a mission of work in the world, but
it is the reality of the Son and the Spirit througk Father that is already at work in the

world that includes the Church’s mission. Abhishikdnda began to interpret the Church

%" Mountain of the Lord: Pilgrimage to Gangot(Bangalore: CISRS, 1966). Reprinted Guru and
Disciple (London: ISPCK, 1974). Revised by the autholUag® messe aux sources du Gargaris: Le
Seuil, 1967), 32.

% Raimon Panikkar, “A Letter to Abhishikt&nand&tudies in Formative Spiritualiy, no. 3 (1982): 448.
% Guru and DisciplecontainingA Sage from the East-Sri Gnan&naratad The Mountain of the Lord
(London, ISPCK, 1974). A new translation AfSage from the East-Sri Gnandnandas published as
Guru and DisciplgLondon, ISPCK, 1990), 162
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as a symbol, “Whether 1 like it or not, | am deeptyached to Christ Jesus and therefore
to thekoinoniaof the Church.” Then he added, “It is in him thia¢ ‘mystery,” has been
revealed to me ever since my awakening to myselftarthe world. It is in higmage his
symbo] that | know God and that | know myself and theld@f human beings. Since |
awoke here [in India] to new depths in myself (thspof the Self, of thdtman, this
symbol was marvelously developell.Clearly, from all the above, he was especially
wary of a tendency he perceived in the Church sokitize its symbols. All the same, he
recognized that the symbols, themarupa of the Church do have their rightful role, that
there are “some great places—Sinai, Jordan, Tabod that “because we are flesh, we
have great need of flesh and of place, precisetyder to release the total mystery of the
flesh.”®! He considered it a great virtue of the Eastergimis that they could teach the
Church both “to recognize asamarupaall that previously we considered to be most
sacred” and yet to recognize the value of thesengsaand forms.” Those who learn this
lesson from the East “have discovered another l@fetruth,” in which “we find
ourselves once more Christian, Hindu, Buddhist, dach one has his own line of
development, marked out already from his mothexfs But, we also have the “smile.”
Not a smile which looks down condescendingly frdroee, still less a smile of mockery,

but one which is simply an opening out, like thmfér unfolding its petals®

30 sywwami Abhishiktanand23.7.71, 331-2.
31 Sswami Abhishiktdnand®,10.73, 354.
32 Swami Abhishiktanand26.1.73, 319-20.
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Abhishiktananda and Theology

For the first two decades after his death, Abhiginianda was considered a spiritual
author rather than a theologian. Those close tdshitdnanda acknowledge that neither
his gift nor his legacy was primarily theologicklurray Rogers, an Anglican priest who
founded the ecumenical Jyotiniketan Ashram in UReaidesh in 1954, one frequently
visited by Abhishiktananda, thinks that he had mfph sense of inferiority since his
book Guhantarawas rejected by the censor in Pafisough well-versed in theology and
philosophy, he felt nervous with learned peoplewas overwhelmed by them. Rogers
describes the nature of Abhishiktdnanda’s writiimgthis way: “More than once he used
to say that all his writing was autobiographicadt mtellectual thought or theology but
personal experience. It is not therefore any newoltgy for which he will be
remembered but the lived experience of a new #ifeew way of being human, a new
way of relationships between cultures, religiond proples.* Nevertheless, he wanted
to publishGuhantara He says that there were risks to be taken, aadttie book was
intended to invite the reader to participate in dagzling illuminationséblouissements
of the research! He felt the urgency to show how a contemplativeu€h might
establish a real Hindu-Christian dialogue. Howettes, perception on Abhishiktananda’s
theological works has been changing in the lastdes, thanks in particular to the
Abhishiktananda Society, which for nearly thirtyaye has been working to promote the
publication of Abhishiktananda’s writings and to kaaavailable, for the first time, his
spiritual diary and the articles and essays thdtria been published during his lifetime.

The original French version of the spiritual diargs published in 1984 and eventually in

3 Judson B. Trapnell, “Abhishiktdnanda’s Contemphati/ocation and Contemporary India/idyajyoti:
Journal of Theological Reflectiddi7, no. 3 (March 2003): 161-179.
3 Draft Introduction taGuhantara(unpublished), p. 3.
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English in 1996. Over the years, the Society ha® greserved a special library
consisting of Abhishiktananda’s personal books afi @s his papers and manuscripts.
This resource has been much appreciated by schimansaround the world who have an
interest in Abhishiktdnanda and, more generallyHindu—Christian spirituality. Much
academic work continues to take place making usbesfe archives, despite the passing
of so many decades. ISPCK has always been thespeblof the English titles; however,
whilst ISPCK remains the publisher of the curremiglish titles of Abhishiktananda;
moving forward, the task of publishing his writinigsEnglish is increasingly taken up by
the Delhi Brotherhood Society and the task of prngo his writings abroad by
DIM/MID ( Dialogue Interreligieux Monastiquklonastic Interreligious Dialogue) in all
languages except for the English language andrrdraguages. All said, new re-editions
and translations into new languages can definitedyexpected in the future and a
continued commitment to the distribution of AbhlgBhanda’s books in India and

abroad?®®

As far as the Abhishiktananda Society has been ngakivailable Abhishiktananda’s
entire works, the perception about him has changedyeneral terms, he was not a
systematic theologian. He never tried to articubatg set of first principles on which to
base his theological findings. Many of his booke eomposed of spiritual meditations
linked together. Although he made forays into marsas, he never composed a treatise
on any of the standard theological disciplines. Eosy, he wrote twelve books, many

articles, and thousands of letters. His theologinalghts extend from Christology to

® Atmananda Udasin, "The Abhishiktananda Society m&» to a  Successful

Conclusion after Thirty Years of Contribution in  rdu-Christian Dialogue
(1978-2008): A Letter from  the President," MonasticInterreligious Dialogue,
http://www.monasticdialog.com/a.php?id=832.
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ecclesiology, from Trinity to Soteriology. He waakén seriously by such authoritative
theologians as Dupois and Panikkar. For all thdthighiktananda’'s work possesses a
remarkable inner coherence, his insights bringntlaek of mature theological mind, and
he is increasingly taken seriously as a companarnttfeological discourses. Finally,

spirituality is, for a monk, the highest expressiadithe theological discourse.

The Content of This Work

This work consists in six chapters, along with atraduction and conclusion. The six
chapters present in this sequence:

Chapter one is about the gradual estrangementeofCtiurch from the world and her
difficult relationship with modernity; it also tsllabout the efforts of a few theologians
who, in the decades prior to Vatican Il, tried tevelop a theology that reopens a
dialogue between the Church and modernity. Surgigj they find the key by looking at
the past, the sources of the Church, and reintémgréhese sources in the light of the
current situation.

Chapter two focuses on a particular aspect of Ressourcement Theolodifrench,
"return to the sources"): the ecclesiology. In ttexades before Vatican I, Catholic
ecclesiology experienced a major shift in emphé&sisn the Church as a monarchical
structure organized under the primacy of the popaé union of collegial bishops to the
Church as the people of God, where a greater soleft for the laity in the ministry.
These changes in theology are mirrored by the nigouments that came from Vatican
Il.

Chapter three tells the story of the first parteiry Le Saux's life, from birth to end of

his first decade in India. Born in 1910, Le Sauxdme a monk, spent 19 years in a
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monastery in Britain, then moved to India and fo@mdashram with Jules Monchanin.
This is an ashram led under the rule of St Bene@icice he moved to India, Le Saux
was known as Swami Abhishiktdnanda or AbhishiktéiaariLit. 'the bliss of the
annointed one of the Lord’). In addition to therfdation of the ashram, he lived very
intense spiritual experiences, which led him tdeevhis understanding of Hinduism and
Christian theology.

Chapter four sketches the second and final patbbishiktdnanda’s life, totally spent in
India. During this period, he lived two lives: thiest is the busy life of the monk
belonging to an ecumenical community, the Indiair€h, and participating in seminars,
retreats, and conferences. The second is thablifine hermit spending long periods
alone in a hut on the slopes of the Himalayas. lde &able to merge these two lives very
well and they were the basis for his spiritual tjiais and theological works.

Chapter five marks the beginning of the study orhihiktdnanda’s ecclesiology. The
primary source of his ecclesiology was his monastitation. He interpreted his vocation
as coenobitical as well as hermitic. He was faithduthe Rule of St Benedict and at the
same time embodied the ideal of the Fathers ofCtésert, which he reinterpreted in
terms ofsamnyasaHe spoke of the need of the Church to rediscieerroots, and
assigned to the monks the role of contemplativé sioine Church.

Chapter six discusses the other two sources ofshitiéinanda’s ecclesiology: Patristic
theology and Vatican II. On both, he built a derselesiology full of charm and
sophistication, which echoes the ecclesiology didaa 11, and recovers some of the best
insights on the Church of the monastic traditionti#e very end, he was able to find a

final synthesis. He obviously located this synteésithe context of Indian reality.
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Finally, the conclusion summarizes the recent agrakents of interreligious dialogue
from the perspective of the Catholic Church, andersf an evaluation on
Abhishiktananda's legacy and the main contributdrthis dissertation and possible

further research.

Conclusion

Sixty years ago, Abhishiktananda arrived in IndBafore his death, he proclaimed that
all religious truths are relative and that the aljmaie between religions can only take place
in the common depth beyond symbols, in the “ultendépths of the self.” Therefore, the
Church has to turn to her contemplative charactarder to assume the correct posture
and engage a real interreligious dialogue. Now HmmeXVI assumes that an
interreligious dialogue “in the strict sense of teem is not possible” because it is not
possible to have a dialogue at the level of religitruth. It is still too early to assimilate
the implications of the statements of Benedict XMbwever, his statement seems to
suggest that that the life and works of Abhishiktdsha can be studied neither in
themselves nor within the broader context of higst@hurch, and theology of his time.
The significance of his thought, and therefore al$dis ecclesiology, must be also
assessed if seen primarily in the light of Vatitieand of the long and still acting process

of its reception.
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CHAPTER ONE: AD FONTES

Introduction

The relationship between the Roman Catholic Chii€hurch’ or ‘Catholic Church’)
and the modern world was not good in the nineteestitury. At the conclusion of
Vatican I, the Church perceived herself as beingaimostile world. Urbanization,
industrialization and a labor force were new pmeeoa for the Church, and quite
disturbing. The rise of the democratic politicab®m, the creation of nations, and the
invasion of Rome by the Italian state threatenedvilues and the physical survival of
the Church. Then, in the twentieth century, thidgseriorated further when the Church
found support and attention from the authoritari@gimes in Southern Europe,
alleviating her anxiety. However, these authoranegimes also challenged the primacy
of the Church when they tried to shape the optioa wational church, a church that first
and foremost belongs to the nation rather tharhéoQGatholic (universal) Church. It is
only after the World War Il that the Church beganeimbrace modernity, accept the
democratic political system, and deal with indadization. She also started to renew her

doctrine in order to open a dialogue with the world

At the beginning, the renewal of the doctrine was shared objective of a group of
Catholic theologians that adopted a systemic openteedialogue with the contemporary
world and not surprisingly concentrated their atten on the relationship between
Church and history. For these thinkers, ddimgplogymeant doindhistory. They clearly

saw the danger of doctrinal captivity that the Chis refusal to engage seriously with
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history implied and the need to adopt a more fierghproach to history. The Church's
teaching was not fixed for eternity, they arguedt, liad changed over time; assent to its
doctrine must come from a new historical study bfi§ian texts. The study of history
was not only a way to open a dialogue with the dofi their time, but also the gateway
to return to early Christianity, the Fathers, anduh history for inspiration. This
movement to return to the sourcessSourcemeptvas essential in order to offer biblical,
patristic, and liturgical contributions to the Cblnrand guarantee the renewal of Catholic
thought that the post-War world demanded. Theseldgeans were trying to build
bridges between Christianity's ancient truths dred dontemporary world. They argued
that the neo-Scholastic theology seemed very iliygoed to face the challenge presented
by a newly secularized society. Therefore, theseoltlgians reacted against the
dominance of neo-Scholasticism and its manualbexlogy, criticism and pessimism of
the world by the Church, and a defensive attitumeatds modernity. The years from
1940 to 1960 marked a time of hope for a fundamaefarm of the Church. In this
period, as a generation of young Protestant theotegwas working on the enormous
inheritance left by giants such as Barth, Bonhogfailtmann, Niebuhr, and Tillicff,
authors such as Henri de Lubac, Yves Congar, andeMaominique Chenu were
working in the shadows on the theology of the fsst centuries of the Patristic and
medieval Church. They were part of that great Qathibeology renewal movement,

which anticipated, announced, and enervated therBe¥atican Councit’ France was

% Gary Dorrien, “The Golden Years of Welfare Capsiml,” in The Twentieth Century: A Theological
Overview Edited by Gregory Baum, (Maryknoll NY: Orbis BapKkL 990), 98.

3" For the Second Vatican Council, the revelatioprimarily the living and personal self-revelatiohtie
Trinitarian God Dei Verbum2-6) in history. This self-revelation is expresse&cripture: only Scripture is
the word of God (DV 8); in this sense, “Magisteriwhthe Church is not above but serves the Word of
God” (DV 10). However, the Spirit inspires traditithat is—from the Latin—the “Transmission” of the
revelation; this tradition clarifies and actualizbe revelation (DV 8). The self-revelation of Gedittered,
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the undisputed center of theological activity dgrthis fertile epoch and so the French
theological revival of those years boasted sontbefyreatest names in twentieth century
Catholic scholarship: the aforementioned de Lub@ongar, and Chenu, also Jean

Daniélou, and Louis Bouyer may be added.

The Rise of the Modernity

In the second half of the nineteenth century, tath@lic Church found itself immersed in
an unexpected social phenomenon: the shift fromral to an industrial civilization.
Born in Britain, industrialization waited to crot®e British Channel until the nineteenth
century and—along with its attributes, urbanizato mass labor—invaded continental
Europe between the second half of the nineteenthtlae first half of the twentieth
century. Industrialization is a fairly recent phemenon in continental Europe and
Southern Europe, where it did not arrive until yanl the twentieth century. Even more
recently (in the 1950s), it has witnessed the fiuhamise of rural Western Europe. In
general, it has been difficult for the Catholic @tuto align itself with industrialization,
likely because historically, the Church had devetbfself in the medieval rural settings.
Hence, the movement towards industrialization reenlparticularly hard for the Church.
The rural church was able to overcome the firstlehges that came with modernity—

the enlightenment and liberalism—and to recover esshat from the latter, i.e.,

written and incarnated (DV 1-5, 26): it is the igathat simultaneously saves and reveals, thatrigen
under the special inspiration of the Holy Spirit igh reveals itself personally. All of this makes it
inappropriate to speak of the revelation like ayboflrevealed propositions contained in the Bibid/ar in
other sources. And so, during the course of histiiy transmission of the revelation, that is, Trad in
the singular passes through traditioridnifatis Redintegratiol4-17; Orientalium Ecclesiarum5-6).
Tradition—that is, teaching, and therefore notwvidlial traditions or particular teachings and pras—
plays a critical role in the interpretation anduadization of the revelation contained in the Scrips.
Tradition and Scripture are united in their origidV 9), which is the self-revelation of God. Tradit is an
essential means by which to understand revelatiile Scriptures have their specific aim in judgigd
reforming traditions.
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socialism. However, the changes brought about tirandustrialization, urbanization,
and the emergence of a labor force, were too lardee ignored. Thus, around the end of
the nineteenth century, the Church began a dialogtle the major forces that were
transforming the social landscape in Europe. Astfislowly, then with greater
determination, the Catholic Church began to devékpwn interpretation of the social,
political and economic industrial world—the time Rérum NovarumThese ideas were
gradually condensed into what has been calledstivéal doctrine of the Church,” which
grew out of the Church’s response to industrialigturbanization and a labor force.
The first countries to react to industrializatioere Germany and France—von Ketteler
and von Nell-Breuning, Maritain and Simon - thee ttonversation regarding the new
realities of social work, industrialization and arfization climaxed with the Second
Vatican Council, whose work was focused purposgfofi harmonizing the Church with

the modern world.

In general, Catholicism has experienced great snffdbecause of the rise of new social
realities related to employment, industrializatiand urbanization. Beginning in the

second half of the nineteenth century, the Catho8ttution came face to face with the
historic leap from a rural to an industrial civdtron. From the end of the Roman Empire
onwards, the Church had flourished in rural ciatian, so it had a special harmony
within such settings. Rural civilization and theu@th have influenced each other, forged
an economy and created a constellation of religen cultural institutions. The rural

church had been developed in the Middle Ages, fmsiund monasteries and then
parishes. Displaced Christians were fleeing tocthentryside from cities greatly reduced

in size. Walls thrown up, invasions and sacks chdrtge landscape, and the cities were
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fortified castle-like compounds built to defend ithestates. It was in the rural
countryside that monasticism was born. In this areghe Church claimed to be the
symbolic legacy and the only heir to the Roman Eeidi was also in the countryside
that the papacy encountered the French-German empinceived the structure of
parishes (twelfth century), and developed the pampreligion composed of devotions,
saints, rituals, and so on, all of which cementeel alliance between the clergy and
peasants. Finally, the rural countryside bred thgipal-religious ideal, which eventually
formed theological and philosophical scholarship.short, rural civilization was very

congenial to a church that was to advocate wordigroand peace among men.

However, the transition from rural to industriaVibzation was not the only source of
problems for the Church. From 1870 and going fodydor the first time in twelve
centuries, the Church was no longer a political @owhe entrance of the Italian army
into Rome closed the era—more than a thousand yeags—of the temporal power of
the popes. For the first time since the Middle Agee pope was a “guest” in foreign
territory. He had to be pope in a new way and withthe support of political
independence. It was not only the pope, but ratierwhole Church that lived in Italy as
a guest in an era that seemed to have lost interésfristianity. During the nineteenth
century, the principles and ideas of the FrenchoRgwn were gradually penetrating
institutions as well as popular culture. The booigéiberals, borne with the revolution,
did not look at the Church as a point of intellettreference. States and societies were
secularized, and ready to take up anticlericaltjpps. Freedom of religion was allowed
and the Catholic faith was lumped together witteadhand the state guaranteed access to

all of them. All citizens, regardless of the faitiey professed, were equal before the law.
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The bourgeois state no longer needed the legitimécgligion, as had happened to the
empires. The élites looked without interest at kha&gisteriumof the Church. It was
considered “backward.” The Church inadvertentlycemaged this trend by condemning
any attempt to modernize theology, Catholic cultame her own institutional structures.
The relationship between church and empire, betwekgious and civil power, which
had evolved in the Middle Ages and had survived tim turn of the twentieth century,
was broken. Certainly, in her early centuries, @eirch had experienced the season of
marginality and persecution. However, since Corstais time, she had been identified
with the state, and had become the state religion.even the Reformation had changed
her status. But the Industrial Revolution on the t&éand, and the French revolution on
the other, had created a bubble around the Chivoild War | put an end to the last
Christian empires, the Austrian and Russian. Thar€h accustomed to dealing with

kings and talking to the passive masses, founcetierghout interlocutors.

The Church in the Twentieth Century

The conditions that emerged in the twentieth cgntmade the situation even more
complicated. Communism swallowed the Russian Odko@hurch, and nationalism
created the phenomenon of national churches—relgotmmmunities that put patriotism
above the unity of or loyalty to the Catholic (umisal) Church. In addition, liberal
democracies imposed the principle of consent thdetmined the more traditional one of
authority. Together, these three changes reprasenteige challenge to the Church. We
begin with the latter. How is it possible to recibmdruth with majority opinion? If the
Church is the repository of truth, it receivesatghority by divine right; the Church is

antithetical to democracy. The hierarchy of the K€hus the consequence of the truth of
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which she is the custodian. This perhaps expldiasconfrontation with the bourgeois,
the never ending nostalgia for the old Catholitestand the direct relationship between
pope and emperor, and also the fascination forositéiian regimes. In the first decades
of the twentieth century, the Church, and more g@lyeCatholics, found unpredictable
harmonies with Mussolini (Italy), Franco (Spainprthy (Hungary), and Pétain (France).
Yet, despite these harmonies, after World Warh& developed a deeper understanding
of the democratic system and found the way to accodate democracy and the
Christian message. She backed and justified thelolgment of Catholic political parties,
accepted completely and unconditionally the rulédileeral democracies, and made
democracy the political system able to accommodh& Christian message. More
difficult for the Catholic Church was to deal witfie phenomenon of national churches,
which—in the words of Jean Daniel—were composetsopporters of the Church that,
with the primacy of the nation over papacy andgieh, saw themselves dragged towards
a form of national pagan worsHip® Here, the choice of the Church was either: to toun
politically, allowing herself to be attracted byetlsirens of the nationalist right, the
Action Francaise, and fascism, while taking thé tis lose her Semitic and Oriental
roots; or to protect her roots and run the risk@foming a footnote in history. Again, the
solution was found gradually, with compromises otthboptions. In the end, the choice
was for a world (over national) church, which reafs her universal character. For the
complete duration of the twentieth century, théfiggainst Communism and its atheistic

option was without interruption.

The Church’s rejection of modernity during the nesnth century is thus replaced by a

3 Andrea Riccardilntransigenza e ModernitgBari: Laterza, 1996), 30.
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careful adjustment of the Church in the next centlihe Syllabus of Pius IX (1864) was
the manifesto of the Church in a society in whible gelt alien. There was no room for
reconciliation between progress—Iliberalism and moitle—on the one hand, and
Church and Catholicism on the other. The Churchsehibe opposition. The Catholic
intransigent opposition to modernity matched theiadlyy uncompromising Anglican
Church, which chose to adapt to modernity. Withgpeead of modernity, liberalism, and
bourgeois society, the Church made a voluntary kmowing decision to join the
opposition in Italy, France, and Germany. She op@dbke state in France and the project
of political unity in Italy. She opposed socialishhe Church adopted a long-term
strategy, which was aimed primarily at reconstngtier internal composition in the face
of external threats. It was designed to give welighthe institution, to centralize the
chain of command to Rome, and to avoid the fragatemt that would have been
produced by national churches. The intransigenceth tool that laid the foundation to
the papal dogma of infallibility (1870) and estabkd a direct relationship between the
top and the bottom of the Catholic community. Oshe found herself a church among
the churches, a religion among religions, Catheficdid not like the situation and made
the choice to favor the defense of her identity dackrinal autonomy. The intransigence
is based upon certain fundamental and indisputahieiples: the Catholic priesthood,
for example. It is a primary and indisputable clotgaof Catholic identity. This means
that only the Church can discuss it; she does noem outside influences. It is the
Church that establishes what is essential or mat;isside the Church, it is the Pope who

is the final authority.
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In the twentieth century, with great perplexity amajor delays, the Church began a
dialogue with the liberal democracies, and openelb@ to modernity. Above all, she
discovered new missionary directions. These dwestifollow, with millimeter accuracy,
those of the European empires (the exception bdilogth America). Christian
missionaries and Western colonialism go hand irdh#ns the idea that military power
can be transformed into a political institution aheén into a civilization. The Church
spread in North America, and it was the first majatholic community outside of
Europe. She spread in South America, which wouttbityee the most Catholic continent
in the world. The Church is in Africa: in RwandayrBndi, The Congo, and Angola.
More difficult is the situation in Asia, where ti@hurch is historically present only in the
Philippines. Specifically, she is marginal or exasent in China, India, and the rest of
the continent. Asia did not become Christian. Tikishe 2,000-year experience of the
Catholic Church. Even those areas where Islam pngdded, such as in the Southern
Mediterranean, in the Middle East, and in largetpaf Africa, the conversion to
Christianity did not occur. This raised a problesn the Church since it had to deal with
the issue of cohabitation with people who decidedling to their faiths—those who had
not converted. Despite these limitations, the tedimtcentury was the period when the
Church became transformed from a continental suljea global one. She experienced
the birth of new ecclesiastical experiences, eniyad new cultures and religions,
reached beyond the limits of her previous worlde 8pened a reflection on what became
known as the third world that led up to the coun&lbove all, the spread of Christianity
posed the problem of how to reconcile the cultdiierences of the Southern with the

Northern Hemisphere. The Catholic Church was a dwade institution in which
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resources, management, and universities were thaatdhe North; while the new social
realities, the new Catholicism was growing up ie Bouth. Within this bifurcation lay
the problem of how to reconcile Catholic universaiwith the needs of acculturation.
Catholic expansion was a product of European polagrthen became a patrimony for
the Church to safeguard and complement. The iniegrédetween the Catholic North
and South started with the recognition that ithe North, especially Europe, which
showed signs of advanced secularization and dest@mization. It was previously
mentioned that the Church finally accepted thetigali arena proposed by bourgeois
democracies, while at the same time, it protectéd anger and without hesitation, the
doctrinal and institutional autonomy from seculiagtaims to put all religions on an
equal footing. She has done a lot of hard work, iangart has failed in her attempt to
replace the rural with the urban classes. In 19%4s XII ordered a recall of all worker-
priests and required them to leave their work anibns; Catholicism definitively lost
contact with the working class—in France in pataciand in Europe in general. (“We
have lost the working class,” said his predeced®ms XI.) However, it was mainly on
the grounds of secularization that the Church waallenged to develop new social
models and anthropological references. To borrowxmession from Marcel Gauchet, a
world outside the religious, and specifically thatilic influence, was reassembféd.
The urban world, along with the rural one, was ragating new values and attitudes,
developing new habits, and detaching itself fromm@hurch. The practice of religion was
cooling off and ethics became more personalizeege Thurch was no longer able to

impose her principles, the masses perceived theeseals Christian, but then voted for

39 Marcel GauchetThe Disenchantment of the Warldith a foreword by Charles Taylor, trans. Oscar
Burge (Princeton NJ: Princeton University Pres€9)9
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the introduction of divorce and abortion in theakk. The Church recorded the steady
reduction of her influence in society, and somesimeacted angrily, claiming a record of
undeniable truth; sometimes—as will happen with ¢bancil—it accepted the reality

and developed new forms of participation in theldior

La Nouvelle Théologie

The twentieth century was a period of difficult @gtment for the Church as she made a
move to modernity. This was marked by moments isfscand moments of harmony, and
each took a toll on doctrine. The fundamental qaestor the Church as she faced
modernity was the following: “How can we recondite truth with the no truth?” How
could the Church mix with other religions? How absghe accept being put on the same
plane as a state, a public morality, or a bourgelaiss? Was it possible that Christianity,
once the axis of European civilization had declitedbecome a secondary concern, a
marginal presence? Emile Poulat explains the pnobiell, in his bookEglise Contre
Bourgeoisie modernity imposes its own domain where the donadithe Church once
rested'® How did the Church need to deal with these modemms of the world? In the
early decades of the twentietantury, two theological movements attempted tavens
this question. While the one side propagated et slinrisionbetween faith and the world,
the other side attempted to build a bridge betvtbertwo. A first answer to the question
of the way the Church dealt with modernity was espnted by an attempt to preserve a
strict division between nature and grace and, theref Church and world. In the course
of these efforts at separation, there was “the ldpmeent of a sort of separate society” in

the Catholic Church, “since, looked at in termstloé history of mentalities, the neo-

“0 Emile PoulatFglise Contre BourgeoisiéParis, Berg International, 2006).

40



Scholastic movement represents an attempt to peediee religious and cultural identity
of Catholicism in the modern, pluralistic world.” eN-Scholasticism, “which was
received in terms of the whole Church at Vaticda869/70;Ulrich Engel was about
making classical scholasticism fruitful for the gtien of modernity. This theology
sought to read that which is new with the eyeshef old.*! Neo-Scholasticism was
rooted ultimately in the Council of Trent (1545-B)6this first council of modern times
had attempted to separate itself from modernitiie price paid by the Church for this
was, in the meantime, too high: “Theology and hsfound themselves at the beginning
of the twentieth century in a sort of ghetto mdttalvhich implied a certain separation
from other Christian churches, from society, anairfrtheir cultural and intellectual
milieu.” The latter ecclesiastical position relied,contrast, omialoguewith the modern

world #?

In the years following World War f it became clear that within the French culture
there was a growing indifference to the Church all s a loss of participation from
large segments of the working class. When HenriiGaa French priest involved with
the Young Christian Workers movement, proposed dgas a mission field in his book
La France, Pays de Missight he unleashed flurry of discussion and activity upon the
French Catholic Church. What he proposed was antpeest of the proletariat in which

the priests left the parochial and the bishopstanl up work in mission. He proposed

“1 Ulrich Engel, “The Question of Modernity in Theology,” E Spacesttpifespaces-

online.net/IMG/pdf/UEQ7.pdf

“2 Engel, The Question of Modernity in Theology

3 This paragraph and the following one are baseMarcellino D'Ambrosio, “Ressourcement, Theology,
Aggiornamento, and the Hermeneutics of Traditi@ommunial8, no. 4 (Winter 1991)

* Henri Godin and Yves Daniel,a France, Pays de Missi@n(Paris: Cerf, 1943). [For an English
translation with commentary, see Maisie Wdfdhnce Pagan: The Mission of Abbé Gogliondon, Sheed
& Ward, 1949)].
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that priests experience the everyday life of thekimg classeS in places such as car
factories] working like them and sharing their life experienttebecame immediately

apparent that the Church had failed to reach sooria prophetic level; being in mission

would return the Church to its roots.

Yves Congar called it an historic event: “The mad ¢he book were truly providential
and prophetic...Very quickly, this work led to a newareness of the situation of the
world and of the relation of the Church to the wdf®> Words likeincarnaion, presence
engagementandadaptationwere being reintroduced in the theology and thguage of
the Church. The Church, which had retreated frapitnciples and values, was being
called to bold new initiatives and a revival of kalic life. Congar remarked, “Anyone
who did not live through the years 1946 and 194 history of French Catholicism
has missed one of the finest moments in the lifdh@fChurch.*® Jean Danielou, a Lyons
Jesuit who taught at I'Institut Catholique of Paxigs one who responded to the call for a
new theology, a theology that could meet the chghs in post-war France. He wrote an
article in 1946 which some regarded as a callnasap create a newly relevant theology,
a sort of "manifesto” ofla nouvelle théologié one that is not “scholastic” in scope, but
understandable to the people of God. Scholastiasthe form of neo-Thomism is “a
stranger to these [contemporary] categories ...miesdit is “in the immobile world of

Greek thought® It cannot offer contemporary Christians spirituat doctrinal

5 Yves Congaryraie et Fausse Réforme dans I'Egl{Baris: Cerf, 1950), 48.

“6 D'Ambrosio, “Ressourcement, Theology”

7 Jean Daniélou. "Les Orientations Présentes denade ReligieuseFtudes249 (1946): 1-21. Henri De
Lubac, Mémoire Sur L'occasion De Mes Ecritdhamur: Culture et Vérité, 1989), 247, observeat t
though Daniélou's article was "quite intelligenhdaquite innocent)," it was nevertheless "a litib®
journalistic (even in the opinion of the authoryHis, however, does not prevent this essay fromgoai
valuable testimony to the discontent many Frendin@i thinkers were feeling with the theologictdtsis
quo in the 40s.
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nourishment. Danielou called it “a rupture betwdbeology and life... Theoretical
speculation, separated from action and uninvolwndde, has seen its day.” He called for
a theology “entirely engaged in the building up tbe body of Christ*® Others,
particularly the Dominican theologians of Le Sawich had a similar call. Marie-
Dominique Chenu, the Regent of Studies at Le Saulétom 1932 to 1942, put it best.
“Before all else, to be a theologian really meaossta be cut off from the daily, concrete
life of the Church.*® It was time to fill in the chasm that had been tegveen theology
and spirituality. “It is no longer possible to disaciate, as was done too much in times
past, theology and spirituality. The first was gldcupon a speculative and timeless
plane; the second too often consisted only of pralctounsels separated from the vision

of man which justified it.*

The “Ressourcement”

The main question for these theologians was howréak out of the neo-scholastic
intellectual mindset and begin developing a theplibgit would truly meet the challenges
of their age. “Their common instinct was a paradoxorder to go forward in theology,
one first had to go backwarcd® It became obvious that theologians were beingdath
develop a new theology - one that was more respengithe spiritual needs of twentieth
century Christians - based on the achievementsiaflé one. Etienne Gilson said, “If

theological progress is sometimes necessary,nevwer possible unless you go back to

“8 Daniélou. "Les Orientations Présentes de la PeRségieuse," 1-21. De Lubablémoire 247.

9 Marie-Dominique Chenu, “A conversation with PéteeBu,”Dominicana50 (1965): 141.

*0 Jean Daniélou, "Les Orientations Présentes derade Religieuse," 1-21. De LubM&moire 247.
*1 D'Ambrosio, “Ressourcement, Theology”.
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the beginning and start ove¥"The term ressourcementvas coined for this new
theology. For the theologians who used this terimeer@, Danielou, Gilson, Peguy, and
others, there was a return to the “forms and caiegof ancient Christianity...a spiritual
and intellectual communion with Christianity in itgost vital moments as transmitted to
us in its classic text, a communion that would mjyrinvigorate, and rejuvenate
twentieth century Catholicisn?® Quite specifically, what these thinkers did wadotok

to the old to find answers for the new. In undartgkhis task, the theologians looked to
the Fathers’ writings to provide a way to “meditite past to the present in a nourishing,
life-giving way.”™* Labourdette called the Fathers, “sources, naténréstricted sense of
which literary history understands the term, buthe sense of wellsprings which are
always springing up to overflowing™ The aim of this theological project was to
reconnect contemporary Christianity directly withe tpatristic tradition. To this end,
Lubac and Danielou created a series of boSkairces Chretienng8 in French, which
reintroduced the Church to the classic patristitstenewly translated with the goal “to
provide a number of readers a direct access te tisesirces’ always overflowing with
spiritual life and theological doctrine, which @he Fathers of the Church*Included in
these texts were the works of the Greek Fathersyrmfwhich had been neglected in the

Western Church.

%2 Etienne Gilson, review ciugustine et théologie moderaadLe Mystére du surnaturgby H. de Lubac,

in La Croix (18-19 July 1965); quoted by E. Gilson, Letterstiénne Gilson to Henri de Lubac, trans. by
Mary Emily Hamilton (San Francisco: Ignatius, 198Bj9.

3 D'Ambrosio, “Ressourcement, Theology.”,

¥ D'Ambrosio, “Ressourcement, Theology.”

% L. Labourdette, O.P., "La théologie et Ses Sourd®&ponse aux Etudes Critiques de Ravue
Thomiste,”"Recherches de Science ReligieB3€dSummer 1946): 395.

%% Sources Chrétiennes: Collection dirigée par H. divac, S.J. et J. Daniélou, Shis put out over 320
volumes since it was inaugurated in 1941. In D'Aosio, “Ressourcement, Theology.”

®7J. Daniélou, "Les orientations présentes de |a@eneligieuse Etudes249 (1946): 1-21.
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Together with the love of the Fathers, these thgates devoted themselves to the
medievals, especially St. Thomas. In fact, they hasense that the Thomism of the
manuals was not the Thomism of St. Thomas. Theergribf Sources Chretiennes
believed that teachings of St. Thomas were notTthemas of the rigid, scholastic
theology that maintains his name. Committed to #ical re-investigation of the
Scholastic tradition, several theologians gradualde it clear that St. Thomas had not
introduced a new method of theology that was rdigicifferent from that of the Fathers.

To quote de Lubac, their object was to search andm “to the real Saint Thoma®”

The passion and commitment undertaken by the thewsle of Fourviére and Le
Saulchoir to proceed with the historical study loé Fathers and "the real St. Thomas,"
was intended as a support to the contemporary Ghimcfact, what they were seeking
through their study of Christian origins was toreeonnected with the "spirit" and the
"principles” of tradition. They did not share angnssh desire to return to the theology of
the Fathers, but to use the words of the Fathdentbfood for thought so that energized
Christians could “solve their problems in a fullgntemporary, yet entirely traditional
way.” *° They believed that the tradition was, ultimatelysource of inspiration for the
Church, a spiritual and intellectual resource. Thegre confident that, through the
ressourcementhe Church would have found strength, energy,iaspiration to address
the problems of her time. The return to origingnthwas actually a return to tradition, in
order to drink in the sources of Christianity amdiscover the meaning of a dialogue
with the contemporary time without fear of losingrIsoul. Congar pointed out that, "to

return to the origins, the 're-source,’ as we salay, is to think with the situation in

%8 De Lubac in E. GilsorLetters of Etienne Gilson to Henri de Lub&& n.7.
%9 D'Ambrosio, “Ressourcement, Theology”
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which we are currently engaged in light and spifiall that an integral tradition to impart
us a sense of the Church. For these theologiach, maw historical period is a new
beginning for the Church® In every era, the Church needs to renew itselflewh
remaining faithful to her tradition. The traditi@mextremely fertile. It was expected that
new ideas, new practices, and new pastoral inigativould evolve from the study of the
sources. For theessourcemertheologians, “each new historical period finds @teurch
once more at the beginnind:"New growth was expected from the old roots. On the
contrary, the obsessive insistence with the nemi8shtic theology had petrified the
Church. Above all, the neo-Scholastic had cut duhe Church from its origins, and had

rendered her fragile and vulnerable.

The Influence of the Orthodox Theology

Countering the modern intellectualism of the ne@ifiist establishment, the nouvelle
theologians were convinced thatessourcemendf the Church Fathers and of medieval
theology would point the way to a return to mystdrythis capacity, these theologians
benefited from the work of a group of Russian eangs in France, members of the
Exarchate of Metropolitan Evlogy. Members of thi©owp of expatriates were Paul
Evdokimov, Mother Maria (Liza Pilenko), Metropolité&Evliogy, Fr. Sergius Bulgakov,
and other leading figures of the “Russian Paristhswas Nicolas Berdiaev, Basil
Zenkovsky, Nicolas Afanasiev, George Feodotov, @onse Mochulsky, llya
Fundaminsky, Frs. Lev Gillet, Kyprian Kern and DiriKlepinin. Born in St,

Petersburg, Russia, in 1910, Paul Evdokimov ledruin 1921, spent a brief period in

¢ yves Congaryraie, et Fausse Réforme dans I'Egli8&7.

1 In the opening paragraph in his Commentary on dfvie Jaillissement, Péguy writes "Tout le
jaillissement dans le germe, tout I'ordre dang"l'€@ll the fecundity is in the seed, all the ordia the
fruit.") This concept ofaillissementis frequently used by thessourcemertheologians. See Alexander
Dru, Péguy(New York: Harper, 1956), 47.
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Constantinople (now lIstanbul, Turkey), and in 198&yved to Franc® He was an
observer at Vatican Il and became an importantevfic the Eastern Church in the West.
His research was extensive, including the studihefhistorical contributions of Russian
theologians, the Eastern Church’s understandiniipeother of God and of the Holy
Spirit, the theology of icons, prayer, and litualicservices. He also studied the
significance of the Fathers and monasticism for enodsociety, and particularly, the
vocation of all the baptized and the ways in whiciiness finds distinctive models and
forms in modern life. The work of his teachers &mehds, Frs. Bulgakov and Afanasiev,
Professors Kartashev, Olivier Cléement and Nikossigiss, all are present in his writing
along with his own singular sense of being a pemsprayer, a “liturgical being,” a
witness to Christ in both the world and the Chutfefeaching at the funeral service for
Paul Evdokimov, Fr. Lev Gillet said that he was ovieo worshiped in spirit and truth.
Having known him for nearly 40 years, Fr. Lev sh@was more at ease in the invisible
realities of the Kingdom, while at the same timégdnt, effective, and enormously
solicitous for those around him. Olivier Clémentlleh him a “go-between,” an
intermediary connecting the Church and the worhdhis essays, one finds a critique of
Sartre, De Beauvoir, and Camus presented with cespel discernment. He proposed
that a chair of atheism be set up in every theoldgschool, so profound were the

guestions modern thinkers put to the communityaithf He listened to and used the

2 Devoutly Russian Orthodox, he was committed dongenism and believed that the emigration of

orthodox people from the Eastern bloc countriethéoWest, of which he was a part, was a valuahtegba
the ecumenical meeting of Eastern and Western {Ginity. Although he was a layman, not a priestor
monk, he was in the first graduating class of theS8rgius Theological Institute in Paris, a studsrFr.
Sergius Bulgakov. He later became a professoreaséime Institute and wrote many well-regarded books
on theology. During the Nazi occupation, Evdokimaigo worked with the resistance to hide people
pursued by the Gestapo. For almost a decade &ftewar, he directed hostels for the care of ther,poo
refugees, and distressed people. As a theologidh @iperience in pastoral and service work, he
eventually taught at St. Sergius, L'Institut Cathoé and the Ecumenical Center in Bossey.
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insights of the leading thinkers of his time, adlae those of his teachers Berdiaev and
Bulgakov, and a wide range of others including NisoCabasilas, Therese of Lisieux,
Simone Weil and Jung. No modern theologian hastdp @xplored the problem of
human evil, despite a supposed good and just Gainkhge of God is of one who
suffers along with us, who empties himself in le@dbecome one of us, who shares with
us an unconditional or foolish love that could oobme from prayer and loving service
to the suffering. Paul Evdokimov also talked inwistings of how the face of the person
before us becomes an icon of Christ. His moving oiesrof the years he spent directing
houses of hospitality capture this, as do the lectibns of many who knew him, among
them Fr. Lev Gillet, Olivier Clément, Christos Yamas, Nikos Nissiotis and Elisabeth
Behr-Sigel. Evdokimov’'s words sum it all up: “It @gars that a new spirituality is
dawning. It aspires not to leave the world to ehilf to let the spiritual element in the
creature come forth. A person who loves and idlyotietached, naked to the touch of the
eternal, escapes the contrived conflict betweersginitual and the material. His love of
God is humanized and becomes love for all creatar€od.” According to Evdokimov,
“everything is grace ...because God has condescetaléde human and has
carried it away into the abyss of the Trinity. Tiypes of traditional holiness are
characterized by the heroic style of the desed,ntlonastery. By taking a certain
distance from the world, this holiness is stretctusdard heaven, vertically, like the
spire of a cathedral. Nowadays, the axis of hofifess moved, drawing nearer to
the world. In all its appearances, its type is [si&ing, its achievement is hidden

from the eyes of the world, but it is the resulbddtruggle that is no less real. Being
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faithful to the call of the Lord, in the conditions this world, makes grace

penetrate to its very root, where human life isdit°®

Paul Evdokimov, despite being Orthodox, has hadofopnd influence on the Catholic
Church through his input in discussions at Vatitame is also in the same “school of
thought” of Florensky and Bulgakov—although, of rx®j not always limited to the past
in his own theological interaction. His influenceaynbe found in the writings of many
Catholic theologians. It is important to note tkia¢ ressourcemenadvocated by these
thinkers was not ultimately a work of scholarshipt bather a work of religious
revitalization. Indeed, in their writings, the wotdource" only secondarily refers to a
historical document; the primary meaning of thentés a dynamic source of spiritual life
that never becomes dms Evdokimov wrote, “The church is essentially coomon
with the mystery of divine life and progressivengfiguration of humanity and the
cosmos in the image of the Risen ChrfétThe facts and words of Scripture, the rites of
the liturgy, the creeds of the Church, the decr®s ordinances of the councils, the
teaching of the Fathers, Doctors of the Church, gnedt spiritual and mystical masters,
all of these bodies of tradition are, for them, soeirces, since they are channels of the
one, incomparable Source that is the mystery ofs€hrhe ultimate goal of the renewal
is not, then, a more accurate historical understgndf Christian origins, but rather, in
Congar's words, "a recentering in the person ofis€tand in his paschal mystery."
“Thanks to their acute sense of the inexhaustiblladss of the Christian mystery, they

steadfastly refused to identify that mystery withyaof its past expressions or

8 paul Evdokimov and Anthony P. Gythidlhe Sacrament of Love: The Nuptial Mystery in tight_of
the Orthodox Tradition(Crestwood NY: St. Vladimir's Seminary Press,3)982.
% Paul Evdokimovl.a Novita dello Spiritp(Milano: Ed Ancora, 1980), 106. Translation is own.
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embodiments® Their faith in what they saw as the “utter unigess and perpetual
relevance of Christianity® helped them to resist the temptation to deformgibepel by

conforming it to the modern world.

Chenu, following the precepts of Charlier and Detgasserted that, beginning in the
seventeenth century, dogmatic theology was cut faffin the sources of positive
theology. Rational constructs had overcome a moséipe theology that was centered in
the history of salvation. Since the seventeenthiucgntheologians were preoccupied
with rational constructs, and closed, clear systeass consequence, the sense of God’s
transcendent mystery, which Chenu and others fadt @entral to the Christian faith, had
been lost to an excessive preoccupation with dogiestern theology had become
impoverished, devoid of its sense of mystery. Bli noted that “the loss of a sense of

God's transcendent mystery by a rationalistic thgg!®’

was the very thing that
Kierkegaard had objected to. God had been madebgectp and in establishing the
theology ofressorcementDaniélou, de Lubac, and others were calling thleeteer back
to an understanding of the transcendent and unfahte mystery of God. “The
existential ethos of the mid-twentieth century leelgpark a rediscovery of the Church’s

traditional teaching that God is the Supreme Supjbe Persomar excellancewhose

self-revelation in Scripture is intelligible butwes fully comprehensible®®

Conclusion

% D'Ambrosio, “Ressourcement, Theology”
% D'Ambrosio, “Ressourcement, Theology”
7 D'Ambrosio, “Ressourcement, Theology”
% D'Ambrosio, “Ressourcement, Theology”
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La nouvelle théologie was probably the most impurtaOth century movement in
Roman Catholic thought. It provided the theologiogpetus and context for the Second
Vatican Council. It was based oessourcemenivhich meant a return to earlier sources,
traditions and symbols of the early Church. It \agsllar ofressourcemertheology that
before becoming established masters, theologiath$itsato become careful disciples. In
other words, theology can only be “original® wheéngoes back to the sources, to the
"origins" of Christian life and thought, and notevhit is different. Congar, citing Werner
Forster, asserts, "Only a profound understandinfetradition can guide one to discern
the useful elements in modernity, to select themh wertainty, to adapt them with tact.”
He stresses the fact that it is not just a supaltflmowledge of historical theology but
rather a reatessourcementvhich has as its objective the appropriationhef very spirit

of the tradition, is the necessary prelude to a meeeutically successful
aggiornament$® According to Avery Dulles, S.J., “For Congar ditéon is a real, living
self-communication of God. Its content is the whGleristian reality disclosed in Jesus
Christ, including the implicit contents of that cissure. The Holy Spirit is the
transcendent subject of tradition; the whole Churclits bearer. Thus tradition is an

essentially social and ecclesial reality; its louthe Church as a communioff.”

69 Aggiornamentpan Italian word made popular by commentatorshenSecond Vatican Council, was, of
course, not employed by our French theologiansingriin the 1940s and 1950s. During this period, the
most common French term employed to designate ¢appropriation of the Christian tradition in a
radically new historical context w8adaptation."Whatever the terminology, we are here dealing With
fundamental hermeneutical problem of applicatiome $lans-Georg Gadamdmuth and Methoded. G.
Barden and J. Cumming (New York: Seabury, 19753, 27

0 Avery Dulles, S.J., Foreword tdhe Meaning of Tradition, byves Congar OP(San Francisco:
Ignatius, 2004; first edition New York: Hawthorr9e4).
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CHAPTER TWO: THE CHURCH AND VATICAN II

Introduction

In the decades leading up to the Second Vaticam€ilpwne of the main concerns of the
movement of nouvelle théologie was ecclesiologyanks to the work of Marie-
Dominique Chenu, Yves Congar, Henri de Lubac, Kehner, and others, Catholic
ecclesiology experienced significant changes andeshdrom a vision of the Church as a
perfect society, which was a model elaborated byr8bert Bellarmine (1542-1621) and
remained more or less standard among Catholicadtirover two centuries, to a vision
of participation in the Church’s life. Yves Congaas one of the main architects of a
major renewal in Roman Catholic ecclesiology inrteth century. His vision of an
ecclesiology of communion that regards the Chuslsacrament of Christ has led to a
profound transformation of the Roman Catholic Churits relationship with other
churches and the world. Henri De Lubac's recovérhe rich theological vision of the
Fathers - in particular that of St Augustine - ba intrinsic relationship between Church
and Eucharist allows an ecclesiology based on Eistleand on the sacramental order of
reality that draws humanity to a deeper particgrain the divine life. These theologians
recognize the need for new models, images, and idéahe Church; thanks to them,
Catholic ecclesiology has undergone a consideididage of emphasis from the Church
as a monarchical structure organized under thegmyof the pope to the collegial union
of bishops to the Church as the people of God, &hanore important role is left for the
laity in the ministry. These changes in theology eairrored by the major documents that

came from Vatican lIDogmatic Constitution of the Chura@mphasizes the Church as
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the people of God over the older idea of the hadmiaal and monarchical nature of the
Church. InPastoral Constitution on the Church in the Moderoriy, the Church is the

servant of the world.

The Pre-Vatican Il Church

The First Vatican Council left the Church as aninieshed work necessary to be
concluded. That council had been prematurely inpted because of the 1870 Franco-
Prussian war, with the result that its documenthenChurchPastor Aeternushad ended
up confined to a single isolated chapter on papfllibility. In 1893, Pope Leo Xlll
issued his encyclical letteheterni Patris which made the doctrine of St. Thomas
Aquinas normative for the Church. This was a stromgetus for the renewal of Thomist
studies that had already been going on. Thomism gpesad throughout the Church, and
was revitalized by a large amount of fine scholgrsAs an official doctrine, Thomism
began to take on the color of the institutionalicture of the Church, and became both
authoritative and defensive. This defensivenessndidend with the world outside the
Church, but extended itself to the pioneers witthia Church who wished to pursue
ecclesiology within the Church. In his valued bookwentieth-century Catholic
Theologians Fergus Kerr tells the story of one of these pgoseGeorge Tyrrell (1861-
1909); born in Dublin, raised Anglican, he becam€aholic in London in 1879 and
entered the Society of Jesus. He was expelled tremSociety in 1906. In his book
published in 1908Medievalism Tyrrell wrote that “the religious interest stiives and
grows in Protestant countries, whereas it langsisirel dies among Catholics;” that the
lay Catholic’s place is not just “to receive thélgpassively as one receives a traveler’s

tale of regions beyond his ken” since “the laitg @art of the Church.” In general, he
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dealt with the governance of the Church, the dygaitd role of laity, and the concept of
experience and tradition as loci of truth. His imgtwere considered unorthodox (Tyrrell
was not forgotten at Vatican 1. On October 1, 1988a powerful speech, Ernesto
Ruffini, Cardinal Archbishop of Palermo, informelet assembly that the idea of the
Church as a sacrament came from Tyrréllsince the Church felt alienated from the
surrounding reality and threatened in her survivslhe maintained a conflicted
relationship with the world, preferred to defend &eucture of authority and obedience,

and base her organization on a strict hierarchy.

According to Emile De Smedt, the Council of Trerdaught that Christ had
institutionalized the seven sacraments and thetdey. Vatican | had added the papal
dogma of infallibility/? The end result was a Church that was expressedighrher
doctrinal and sacramental documents, and her agoeérnment, and that based her
existence on the stability and continuity with ftech. Additionally, she maintained a
strong identity and enjoyed an equally strong fastnal loyalty. A Church interpreted
as “state,” run by a class of government. The giéiad been taking the total authority of
the Church, in part by divine right. When celebrgtihe sacraments, the priest carried
the sacred powers that lay people did not haves Whas a Church reluctant to develop an
ecumenical strategy, and certainly reluctant tongsalvation to non-Christians. In fact,
the Church administered the heritage of doctrinefaanents and ministries that can lead
man to salvation. This heritage is a gift that \ya&n to the Church. The Church was a

society engaged in the preservation of this hezitdgt can be accessed only by those

"L Fergus KerrTwentieth-Century Catholic Theologiafisondon: Blackwell Publishing, 2007), 5-7.
2 Acta Concilii Vaticanii 1| Vol. 1, Part 4, Vatican City: Typis Polyglottis971, 142-44.
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who join the Church. The papal documents existipgto the time of Pius Xif
frequently deny that the term “church,” in a propfegological sense, can be applied to
bodies not in union with Rome. The ecumenical moemis condemned by the
Mortalium animosencyclical of Pius XI (1928); the Pope criticizétbse who would
overcome denominational barriers in search of éimral agreement on certain points of
doctrine which will form a common basis of the #pal life.” Those seeking the
agreement with non-Catholic Christians are “suliversof the foundations of the
Catholic faith.”* Since the twentieth century, the Church has besm @s a divine
institution, a doctrine that found official express in Mystici Corporis Christi(1943).
However, the Church was not understood to be nmiasyoby nature. The universal care
of missions to non-Catholics was reserved excligiteethe Apostolic See according to
old canon law. Gradually, a fundamental shift eradrghrough various papal teachings
over the years. The missionary encyclicals of thentieth century prior to the Second
Vatican Council—especialliaximum 1llud(1919),Rerum Ecclesia€1926),Evangelii
Praecones(1951) andFidei Donum (1957)—were in the direction of a missionary

understanding of the Church.

The Church was more institutional and hierarchtban prophetic and charismatic. It
was a Church founded more on tradition than onp8ae. It was a Church that was an
administrator and guardian of the revelation, whighrecisely because of this
revelation—you must obey. According to the officRbman documents of the pre-

council period, the revelation authoritatively taugy the Church was a body of doctrine

3 The Catholic Church is the only one in which sstssthe "essential constitutive elements" of thar€i
intended by Christ. Congregation for the Doctririeh® Faith,Responses to Some Questions Regarding
Certain Aspects of the Doctrine on the Chyrdime 29, 2007.

"4 Mortalium AnimogOn Religious Unity), Pope Pius XI, 1928.
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that derived from the Apostles, who received ipffr the mouth of Christ himself,” or
“by the dictation of the Holy Spirit.” This doctenis fully contained “in the written
books and unwritten traditions” that have come dofvam apostolic time&
Consequently, in the words of Vatican I, “all thdkengs are to be believed with divine
and Catholic faith that are contained in the Wotd>od, written or handed down, and
which the Church, either by a solemn judgment, prhier ordinary and universal
magisterium proposes for belief as having been divinely réac&’® The conception of
infallibility that emerged in this period of Churdfistory corresponded to its highly
juridical, authoritarian, and propositional undarsting of revelation. “Catholic faith was

understood as an implicit confidence in the teaglifice.”’

The Church as an Institution

The word “church” could indicate each communityttban be seen as and considers
itself made by “followers of Christ.” Theologicallghe term refers to the mystery of

Christ who lives in the community of those who beé in him and come together in his

name. For Christians, the Church is not only a huneality, but is accessible to anyone,
even those who are not Christian. The Church is€wdrk, which is present and active

in the Church through the Holy Spirit, and whereri§€thperforms his saving actions.

Often the two meanings of the word are used togeithethe same sentence—for

example, “the church of human beings and God.” dteracteristics of the Church are

those set by the creed: the Church is one, holyhdlla and apostolic. Of these four

criteria, holiness is the oldest, and is a mattdaith: “credo...sanctam ecclesiam.” Since

> Council of Trent, Fourth Session (1546). It isehguoted from the translation in Josef Neuner and
Heinrich RoosThe Teaching of the Catholic Churftaten Island, NY: Alba House, 1967), 80.

® Neuner and RooJhe Teaching of the Catholic Chur@8.

" Avery Dulles,Models of the ChurctGarden City, N.Y.: Doubleday, 1978), 185.
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the fifth century, a systematic apology had beereldped to defend the true Church by
its enemies. The issue became urgent again inadhgoversy between Protestants and
Catholics, ten centuries later. For several ceesurand certainly up to Vatican II,
Catholic apologists had preferred defending therhiby identifying the Church as an
ecclesiastic community: the Church of Christ angl Roman Catholic Church. In other
words, the Roman Catholic Church was the Churc@hoist. This identity implied that
the only church, which can be attributed to théeda of the creed, was the Catholic
Church: one, holy, Catholic and apostolic. Moreoteat the Catholic Church was not a
community on its way toward the full realizatiohgtasileg as in KungBasileais the
work of God, theekklesiais the work of manj® but was now fully realized. Finally, that
the Catholic Church was an institution, and asrestitution, she deserved respect. The
Church was an institution that had received frond @oseries of attributes that defined
her; these attributes were authoritative and gaaeahstatic, unchangeable character.
These attributes were also recognizable, and amhuraing could recognize the signs of
God's presence in the Catholic Church and choogeirtoher in order to save his/her
soul. The salvation of the soul and membershipeairtstitution came together. Since the
attributes were identifiable, they were interpretederms of their visibility. Unity was
interpreted as obedience to the visible head oiChtnolic Church, the Pope. Holiness
was identified as the holiness of the liturgy. @fditlity was known as the uniformity of
doctrine, liturgy and code. The apostolicity wadirdal as the identification of the
institution as the defender of the tradition: do&y sacramentgnd magisteriumThe
institution, as the Church of Christ and preservihg legacy of the first apostolic

community, was a means of salvation. The main apresgce of this ecclesiology was

8 Hans Kung, The Church (Garden City, NY: Doubleday, 1976), 117-125.
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the rigidity of the institutional system: a langeal atin), a rite (Roman Catholic), a
theology (Scholasticism), and a canon (canonic kddstead of encouraging new and
different forms of thought and ritual life, the figtion required conformity to the
requirements and the uniformity of the doctrine. sdcond consequence was the
institutional interpretation of the famous maximutside the Church, no salvation,”
which at those times historically associated thesion of the Church to the colonialism
of European states. The third consequence wasuffneam expression of devotion as a
form of holiness. Congar maintained that in the emodcenturies, the Church was
regarded "as machinery of hierarchical mediatidrthe powers and the primacy of the
Roman See, in a word, 'hierarchiology.The trajectory of the institutional model of the
Catholic Church reached its climax at Vatican Iriniy which it was declared not only
that the Church was a perfect society, but alsb"thea Church has all the marks of a true
Society...the Church is not part of any other manabesociety and is not mingled in any
way with any other society. It is so perfect ireitsthat it is distinct from all human
society and stands far above théthFrom the counter-reformation until the second half
of the nineteenth century, the Church was largelgenstood as an institution and

societas perfecta

In the institutional model, the powers and funcsiai the Church were three: teaching,
sanctification, and governance. In the Church, thieere were those who teach and who
were taught, one who sanctified and those who ametsied, those who governed and

those who are to be governed. Therefore, when ¥t beasaid that the Church taught,

9 'YvesCongar, “The Church: The People of Gd@ghcilium 1 (1965), 7-19.

8 Primum schemaor first draft of the Constitution on the Churishin Collectio LacensigFreiburg:
Herder, 1890), Vol. 7, 567-78. It is here quotezhfrthe translation in Neuner and Rodke Teaching of
the Catholic Church.No. 361, 213-14.
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sanctified and governed, it refers to the ecclésilshierarchy’’ The Church was
primarily a teacher—magister—in the sense thatbigops had the charisma of truth.
She was holy in the sense that the Pope and bisipspsed the doors of the Church to
holiness. She ruled, in the sense that the clemperged the Church. There was a
division in the medieval church of Christians inotstates: the “spiritual,” that gathered
clerics and religious, and a “carnal,” bringing étter the laity. They were the two
natures of the Church: the visible and the invesifilhe decisive nature was the invisible
one; the invisible nature made possible the visil@éerical mediation between the
invisible and the visible natures was motivatedcizey by this vision. It gave to the
religious class and the clergy (the spiritual gtédte government of the Church; to lay
people (the carnal state) it required obedienceausTlithe clergy was the subject of
guidelines and lessons, limitations and convictiarsd the laity was the object. Each
proposal and program was developed by the clergmlewhe community of believers
was not even accustomed to reading the Bible rdguta without assistance. The pre-
conciliar Church was based on a hierarchical canegputhority. The Church was not
intended as a democracy, but as a reality in whmhier was concentrated in the hands
of a class of governors who were accessed by attiopt “The Church of Christ is not a
community of equals in which all the faithful hattee same rights. It is a society of
unequal...particularly because there is in the Chabhehpower from God whereby to

some it is given to sanctify, teach, and governtanuthers not.®

8 Dulles,Models of the Churgh2-3.
82 Neuner and RooJhe Teaching of the Catholic Churdiio. 369.
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Ecclesiology and Vatican Il

The long process of theological reflection that tleel VVatican Il council to the definition
of the Church as People of God was spread insideoatside the Roman Church. In the
nineteenth century, the Tubingen school of Cathbkéology developed the notion of the
Church as a supernatural organism vivified by tloéytpirit. J. Adams Mohler is known
as the originator of the influential view of the @bh as the continuation of the
incarnation of Christ. Mohler first wrote an ecatésgy, Unity in the Church or the
Principle of Catholicism(1825), which clearly opted for a spirit-centerxtlesiology.
Soon, however, he came to view the Church as tidinc®d incarnation of Christ.
According to B.E. Hinze, the “Twentieth-century esval of pneumatology in Catholic
ecclesiology could be constructed in part as amgit to reaffirm Mohler’s early Spirit-
centered approach and to reintegrate it with her lmcarnational ecclesiology within a
fully developed Trinitarian framework® In his first major theological workThe
Communion of SaintdDietrich Bonhoeffer developed the notion of thbu@h as an
interpersonal community. He wrote, “The commung&yonstituted by the complete self-
forgetfulness of love. The relationship betweennd @hou is no longer essentially a
demanding but a giving on&® Several noted theologians, such as Hans Kung, Karl
Rahner, and Yves Congar played a crucial roleitrating a fuller recovery of the early
patristic roots of the Catholic doctrine of the wttu on the eve of Vatican Il and

afterward.

8 Quoted in G. Routhielvatican Il. Herménetique et Réceptifia T.: Il Concilio Vaticano IIl. Recezione
ed Ermeneuticatrans. Abbazia Benedettina Mater Ecclesiae, (Milita & Pensiero, 2007), 69].
Translation is my own.

8 Dietrich BonhoefferThe Communion of Sainfslew York: Harper & Row, 1963), 123.
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In the course of the 1930s, Congar introduced imm&wo Catholic ecclesiology
distinctions that revaluated the inner life of @@hurch. While affirming the Church’s
unity, he distinguished within “the Church betwedinine and societal unity, organism
and organization, incorporated members and austsuibjects, hierarchy of holiness and
of society, interior/moral and legitimate order, irép and mission, vital and
sociological/juridical body, eternal and temporatation.®® For the early Congar, these
distinctions are made witness to the eschatologiicaénsion (what Congar mentioned as
"supernatural substance") of the Church and tohisan form of expression and
achievement: two realities that included respeativiéies, events, needs, and logic, while
there was but one Chur€hThe early Congar's engagement on the reevaluafidhe
Church's inner life had ecumenical implicationshiitthe Roman Catholic Church.
Historically, both Protestant and Orthodox eccliegjgp had stressed the importance of
the Church's inner life, expressed in the formethgycommon priesthood of all believers
and in the latter by the deification process. Muep “the distinction between the
Church's inner and outer reality allowed the e&byngar to view ecclesial life and
ecclesiastical structures as related sacrameniaher than identically”, and therefore
explore rapprochemenwith Anglicanism. Congar's logic and theologicahtez were
Christological: as Christ is divine and human, sdhie Church. Because of her divine

nature, the Church is God's family, a community theaticipate in God's life; because of

8 R. J. Beauchesne, “Heeding the Early Congar Todag, Two Recent Roman Catholic Issues: Seeking
Hope on the Road BackJburnal of Ecumenical Studi@¥, no. 3 (Summer 1990): 537-8.

8 Yyves Congar,Chrétiens desunis(E.T.: Divided Christendom: A Catholic Study of the Problef
Reunion)frans. M. A. Bousfield (London: Geoffrey Bles,-T@entenary Press, 1939), 75.
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her human nature, she is a community that movey dwan God as it struggles to

realizeits divine mandate humanéiy.

According to Walter Kasper, "the question about theurch” in Vatican Il was
“subordinate to the question about G84Despite what it was said during and after the
Council, Vatican Il was firmly centered on God. Quofeits main achievements, and a
central part of itsessourcementvas the recovery of a biblical perspective on (G@uth
the document on divine revelatiddei Verbum,and the Council's dogmatic constitution
on the ChurchlL.umen Gentiumtalk about a God who has entered into historys the
triune God, the communitarian God, the God of tiséohy of salvation listoria Salutig.

So when the Second Vatican Council faced the is$uke Church, it is not surprising
that it wanted to look at the Church eemmunion The Council refers mainly to the
origins of the Church in the mystery of communibattis rooted in the life of the Trinity,
who opens up for us in Jesus Christ. Walter Kagpenmarizes: “According to the
council, the mystery of the church means that @3pirit we have access through Christ
to the Father, so that in this way we may sharhéndivine nature. The communion of
the church is prefigured, made possible and sieddny the communion of the Trinity.
Ultimately...it is participation in the Trinitarian communiorsélf. The Church is, as it
were, the icon of the Trinitarian fellowship of Rat, Son and Holy Spiri£® Whatever
about the centrality of the theme of communiontet Council, it was above all the

theological notion of "people of God" that initialgained most attention with Chapter

87 Congar Chrétiens Desuni€)5-6
8 See Walter KaspeTheology and Churctiondon: SCM, 1989), 153.
8 Kasper,Theology and ChurghL52.
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Two of Lumen Gentiuntarrying this very titl€? Identify with the image of Church as
“People of God,” the Council wanted to bring out renoclearly the Church's
eschatological pilgrimage character. It also warttetiring about a change from seeing
the Church primarily as a static body that receitvei®igs done or an agency of
sacramental activities, liturgical rites, and peat@ctions, to something much deeper,
universal and all-encompassing - a people of hsfinéove, life and trutht After the
Council, there was much debate about the meanitigeafiotion "people of God." Walter
Kasper summarizes the meaning of the notion “peopl&od”: the council uses the

phrase, the people of God...means the organic anctste whole of the churchi

The ecclesiology of Vatican Il certainly marks aning point from the Church’s
previous position. For Congar, the council conctutlee long season that began with the
Council of Trent; it concluded the long seasonhe tounter-reform, the five centuries
marked by hostility and polemics against Protestdoésed on a doctrine used to show
that Catholicism was the only true Christian ra@igi According to Congar, the
implication was that the ecclesiastical organizatithat consists of a unified Church, an
infallible Magisteriumand a hierarchical organization with clergy on thye and laity at
the bottom of the hierarchy — that had saved ththadlila Church from the risk of
fragmentation, could be abandoned and replaced witform of church more

communitarian. Chenu, however, has interpretecttimacil as the time of termination of

% See Congar, “The Church: The People of God,” 7-19.

°1 Brendan Leahy, 'People, Synod and Upper Roomc¥#atil's Ecclesiology of Communiomh: Vatican

II: Facing the 21st Century Historical & Theolodi®erspectivesveritas (2006): 49-80.

92 See KaspefTheology & Churchp. 162. See also the International Theological @éssion, "Selected
Themes of Ecclesiology” in Michael Sharkey (ednternational Theological Commission, Texts and
Documents, 1969-198f%an Francisco: Ignatius Press, 1989): 267-304p&xtconciliar ecclesiology see
Angel Antdn, "Postconciliar Ecclesiology: Expeatais, Results, and Prospects for the Futuré/dtican

II: Assessments and Perspectives: Twenty-Five Yaties (1962-1987): Volume |., ed. René Latourelle
(New York: Paulist, 1988): 407-38.
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the Constantinian Church, namely the long periodfiiEen centuries in which
Christianity first, and then Catholicism, had ergdyits status as that of a state religion.
Free from its institutional ties, the Catholic Cttumow could focus better on its other
functions and vocations, while getting to serve tbenmunity of believers and, more
generally, the whole world. Finally, Rahner haspoftalked of the council as a point of
departure of the church world, namely the self-la@n of the Roman Catholic Church
as a church universal, not European or WesterninAglae implication is clear: from a
centralized model, the Church had to move to oaé dlowed the preservation of local

identities and open up a dialogue with indigendusches.

The Council had not delivered a single and defiaitecclesiology that replaced the
previous one. During the council, both differentlesiastical perspectives and different
images or models of the Chuféhvere proposed and discussed, both in the sesaimhs

in the official documents. These perspectives wieeeresult of theological elaborations

of previous decades, developed mainly in FranceGardhany.

Church as Koinonia

Yves Congar made the category of community or comarucentral to his ecclesiology.
The concept of the Church as a communiwinonig harmonized with several biblical
images and in particular with the Church as Bodgbfist and Church as People of God.
The idea of Body of Christ was biological, rathean sociological. The Church was seen
as the analogy of a human body equipped, equipptdvwarious organs. The Body of
Christ, as distinct from any natural body, had iagple of divine life, the Holy Spirit.

The Holy Spirit had room for voluntary initiativés revivify spiritually and without prior

% Dulles,Models of the Church.
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consultation with the hierarchy In 1943, Pius XII publisheMystici corporis where he
stated that the Church of Jesus Christ was theib&y$ody of Christ, and the Mystical
Body of Christ was identical with the Roman CatbdBhurch®® In Lumen Gentium
Vatican Il reaffirmed the idea that the Church whaes Body of Christ, but it distinguished
between the Church as a hierarchical society antleaBody of Christ. It asserted that
the two are related to each other in a way compatalthe human and divine natures of
Christ. It did not identify the Church of Christ tre Mystical Body with the Roman
Catholic Church. However, the principal paradigmtled Church in the documents of
Vatican Il was that of the People of God. This iifesation of the Church as the “People
of God” is Congar’s most notable contribution te touncil. It a biblical concept having
deep roots in the Old Testament and is proclaimeithe Dogmatic Constitution of the
Church In addition, the idea of the Church as the Peopl8od stressed the importance
of the mutual service of the members toward onehemoand on subordination of the
particular good of any one group to that of the l@h®eople of God. The Church was
seen as a community of persons, each of whom whsidnally free. In stressing the
continual mercy of God and the people’s contingddof the Church for repentance, the
Church as People of God picked up many favoritendse of Protestant theology. The
Church was not an institution or a visible orgadizeciety, but a communion of human
beings, primarily inward, and also expressed byermel bonds of creed, liturgical,
pastoral, and ecclesiastical responsibilities. Tdwe term “member” changed his

meaning: it was no longer a juridical term or agamizational role, rather it was used in

% Dulles,Models of the Churghchapter IIl.

% See A. Ant6nEl Misterio del la Iglesia: Evolucion Historica das Ideas Eclesiologicas. Vol II: De la
apologética de la Iglesia-misterio en el Vaticary lén el posconciligMadrid-Toledo: Catolica, 1987) and
see also David Jacobus Bosghansforming Mission: Paradigm Shifts in Theolodgyission(Maryknoll,
NY: Orbis Books, 1991): 390.
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a biological, spiritual, or even mystical senséeméng to the Church as a communion of
grace. The Church was wider than any given ingiytsince it was the Spirit that

brought people together into a fellowship of fattlope, and love. Vatican Il made clear
that the institutional elements were quite distiinoi the mystical and spiritual ones. In
some presentation, this implied a doctrine of illés membership. The purpose of the
Church was to lead people to communion with thendivThe Dominican theologian

Chenu pointed out that “the act of the believemiaates...not in the dogmatic statement,
but in the divine reality itself® The Second Vatican Council gave great importance t
the concept of mystical communion of grace. Reialatvas practically identified with

grace, while faith was understood with the accepgant grace. The general principle was
that God is at work on his ways wherever therehamaan beings. God is immediately at
work through his grace in the soul of every belrevEhe Church therefore subsists

wherever God is operative though his grace.

The Church was no longer exclusively identifiedhad@ society or institution, but was
seen as a divine device, both within and beyond dbestraints of a particular

organization. Consequently, the Church was expihiagopting a dynamic, vitalistic

narrative, and was viewed as still growing to 8 perfection. The Church could ever
aspire to be more fully one, holy, Catholic, andstplic. The unity was the inner unity
of mutual love, which leads to a communion of fdenthis inner communion was holy,
although that God alone knows. The catholicitylef Church remained in her ability to
be open and able to love; and the persistencevef hoaintained the apostolic heritage

and the originality of the Church. Priest and bmhexisted in the Church “for the

% Marie-Dominique Chenu,a Foi dans I'IntelligenceParis: Cerf, 1964), 250.
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nurturing and constant growth of People of Godttst all “can work toward a common
goal freely and in an orderly way, and arrive dvaiion.”’ For some years before the
council, Congar had been elaborating and diffusirmgore communitarian vision of the
office in the Church. Hans Kung, Why Priest? posited that a priest was “an inspirer,
moderator, animator, in preaching, administratidntree sacraments and committed
service of love® Like Congar and Kung, Walter Kaspers acknowledtpes priestly

office mainly in terms of its sociological-eccldsfanction rather than in its sacral-

consecratory one.

Church as a Sacrament and Servant

In addition to the Church d®inonig two other models of the Church were used during
the Vatican Il: the Church as a sacrament and asreaant. In the first article of its
Constitution on the Churghthe Council declared that by virtue of its redaship to
Christ, “the Church is a kind of sacrament of irgtenunion with God and of the unity of
all mankind; that is, she is a sign and instruneérstuch union and unity’® The theme of
the Church as basic sacrament returned in manyagessof Vatican Il due to the
influences of theologians like Rahner and Schiksli®. Rahner distinguished the
Kingdom of God and the Church—the church is a saerd of the Kingdom of God but
not the Kingdom of God itself. Schillebeeckx viewts& church as “a sacrament of the
world” (sacramentum munylithe Church shows the way in which people magexist
throughout the world. Kiing argued for a distincp daetween the Church and the

Kingdom, and saw the Church as a servant of thegddm. In several Council

° Thomas F. O’'Meara, “Towards a Roman Catholic Togplof the Presbytery,Heythrop Journall0
(1969): 401.

% Hans KungWhy Priests¥Garden City, NY: Doubleday, 1972): 114-5.

% Constitution on the ChurgiVatican I, art. 2.
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documents, especially ti@@onstitution on the Sacred Liturgy was made clear that “the
goal of apostolic works is that all who are madessof God by faith and baptism should
come together to praise God in the midst of Hisr€uto take part in her sacrifice, and

t% Later in the same Constitution, we read that ther€h

to eat the Lord’s Suppe
“reveals herself...when a full complement of God’$yleople, united in prayer and in a
common liturgical service (especially the Euchdtishtensively participate in the
official worship of the Church together with théishop and priests. The sacrament was,
in the first place, a sign of grace. A sign of stimreg that really was present. The Church
therefore was in the first instance a sign of replgon, a sign of God’s redemptive love.
She was not just a sign, but also a sacrament whergrace of Christ was present.
Hence, the Council of Trent described a sacramerithe visible form of an invisible
grace.”® As a sacrament, the Church has both an inward ardard side. The
institutional side was the visible one and appeasdhe sign of God’'s redemption.
However, it is not enough. As Rahner states, “tHaur€h is more tangibly and
intensively an ‘event’ where Christ himself is et in his own congregation as the
crucified and resurrected Savidf? The institutional side of the Church made it polgsi
for the Spirit to express itself. The body was apression of the human spirit. The
expression was not simply a symbol; the expresgawe the Spirit the material support it
needed in order to actuate itself. The corporalybgale the spirit the support to realize

itself and the spirit gave shape and meaning tactimporal expressior.umen Gentium

asserts that the Church is the sacramental presértbe ultimate Kingdom? By her

190 sacrosantorum conciliunivatican 11, art. 10.

191 Neuner and RooJhe Teaching of the Catholic Churdtio. 17.

192 K arl Rahner;The Church and the Sacrametitew York: Herder & Herder, 1963), 317.
193 umen gentium
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visible presence, the Church reminded men and warh&@wod'’s Kingdom and kept alive
their hope for the blessings of eternal life. Hoege\she was not just that, because the
Kingdom was already at work in the Church, althouagh exclusively in the Church. It
was not necessary that the Church, during the tifmkeer historical existence, should
physically include all those human beings who libgdthe grace of Christ and are saved.
Rather, the Church was called to be a represeataign. However, the invisible reality

of grace may be realized outside the Church asaseNithin.

Together with the idea of Church as sacrament,c¥atil developed the idea of Church
as servant. It was Pope John XXIII, who disassedi&imself from those who “in these
modern times...can see nothing but prevaricationraimd*®* and positioned the Church
as part of the total human family, sharing the samecerns as the rest of men and
women. Also Congar asserted that the Church ieta bervant to other§he Pastoral
Constitution of the Church in the Modern Wodlffirmed that just as Christ came into the
world not to be served but to serve, so the Chualmying on the mission of Christ,
sought to serve the world by fostering the brotbechof all. The idea of Church as
servant was based on the work of some of the ge#teologians of the twentieth
century. Teilhard of Chardin, for example, saidt tthee Church and the world were to
each other like a “flower in the water;” the Churolust be open to everything good that
emerges from the dynamism of the world, especistignce and technolodf In his
posthumously publishedetters and Papers from PrispDietrich Bonhoeffer called for a
humble and servant Church: “the Church is the Chuoaly when it exists for

others...the Church must share in the secular prablefmordinary human life, not

194 Quoted in Walter M. Abbott, edhe Documents of Vatican (New York: America Press, 1966), 712.
195 pierre Teilhard de Chardin, The Divine Milieu (New Y ork: Harper & Row, 1967), 138.
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dominating, but helping and serving® The Church’s mission, from this theology’s
point of view, was not mainly to obtain new recsuibr its own ranks, but rather to be of
support, assistance, and help to all human bewwbsrever they were. The exclusive
commitment of the Church was to keep alive the bapel the aspirations of people for
the Kingdom of God and its values. In the lighttlbis hope, the Church was able to
discern the signs of the times and offered guidaara prophetic discernment. In this
way, the Church promoted the mutual reconciliatomnong human beings and drove
them in different ways towards the Kingdom of Gdtle servant ecclesiology sought to
give the Church a new self-understanding and a mé&sion. The Church provided an

altruistic service toward people, especially therpnd the oppressed.

Ecumenism and Interreligious Dialogue

Ecclesiam Suamwas the first encyclical of Pope Paul VI (August1®64). It was an
important document, which identified the Roman ©athChurch with the Body of
Christ. The encyclical was a strong promotion & ithea of dialogue. That was one of
the main characteristics of the council documemntslialogue with non-Catholics, with
other believers, with the modern world. There wasy\ittle dialogue going on between
Catholics and non-Catholics all around the worldufgenism actually was kept under
very strict control by the Vatican. As for dialoguéth the modern world, the dominant
attitude was one far more of suspicion and evemeomation. IrEcclesiam SuapPaul

VI invited the separated Churches to unity, statihgt the continued papacy was

essential for any unity, because without it, in Wherds of Jerome, "There would be as

19%Dietrich Bonhoeffer| etters and Papers from Prisorev. ed. (New York: Macmillan, 1967), 203-4.

70



many schisms in the Church as there are priéSté'this encyclical, Paul VI attempted
to present the Marian teaching of the Church invwaé her new ecumenical orientation.
Ecclesiam Suam called the Virgin Mary the idealCbiristian perfection. Pope Paul VI
regarded “devotion to the Mother of God as of param importance in living the life of
the Gospel *® Paul VI also pursued a series of apostolic jousrieylerusalem, America,
Africa, Asia, and Australia, which became historicgportunities to establish the
presence of a pope on every continent. In his dadrghe council, after the strong
ecumenical openness of Pope Paul VI, Yves CongatewtfThe pope's gestures that
create a new climate in terms of ecumenism, haveth® ecclesiological basis which
would be required...We operate a very medievalesaalogy, which is daughter of the
Counter-Reformation'® The same day of his hearing with Paul VI, he wrtitsay that
openness and ecumenical gestures he made to therqhest require...an ecclesiology that
has not been developed: ecclesiology of commurionyhich the Church appears as
Communion of Churcheg Congar was convinced that failure was inevitablehe
field of ecumenism if there was not going to beadequate ecclesiology to sustain it. A
few years later, he showed clearly that the deveto of a balanced theology of
tradition, the development of a theology of thealochurch, the revaluation of the
communion between the churches, and the upgradimpmeumatology in ecclesiology

represented the theological environment that isblé for developing a real ecumenism.

197 Ecclesiam Suam 110.

198 Ecclesiam Suam 58.

1%Routhier, Vatican Il. Herménetique et Réceptiod, 4
19 Routhier, Vatican Il. Herménetique et Réceptids), 4
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A positive encounter with other Christians was rhatt with an intense activity of
dialogue with other religiondNostra Aetatg@resents “openness both to those intellectual
and spiritual traditions, and to those social attiical traditions, which might serve for
the inculturation of Christian faith and practicé®.Christians should ‘while witnessing
to their faith and way of life, acknowledge, preseand encourage the spiritual and
moral truths found among non-Christians, also tfseicial life and culture'!? The
encyclical bravely moves toward a mission engagmng “common spiritual heritage”
with other religious tradition5® and openly express the vision of a common destihy.
This vision empowers the Church to dialogue witheotreligions in the prospective of
hope. The entire human family “shared in a commestidy” and is included “in God’s
saving design which extends to all men/wom¥n Therefore, mission as “recognition of
saving grace” involves mutual understanding anatedigment and mutual awareness
invitation, witnessing, and empowerment. It pap&tes in the common pilgrimage of
humanity between the poles of “common origin” ammbrimon destiny*° Christian
identity is in solidarity with the pilgrimage to @@mmon goal “when the elect are
gathered together in the holy city which is illumthby the glory of God and in whose
splendor all people will walk*’ Nostra Aetateis symbiotic to other documents of

Vatican Il in its commitments to recognize “elensenthich are true and goodlG 16),

“precious things both religious and huma®S92), “seeds of contemplationAG 18),

11 This paragraph is built on Martin Ganeri, OP, ‘‘@dic Encounter with Hindus in the Twentieth
Century: In Search of an Indian Christianitidéw Blackfriars88, no. 1016 (July 2007): 410-432.

112 Nostra Aetate, 2.

113 Nostra Aetate, 2-4.

14 Nostra Aetate, 1.

15 Nostra Aetate, 1.

e Nostra Aetate, 1.

7 Nostra aetate, 1.
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“elements of truth and graceAG 9), “seeds of the Word’AG 11, 15), and “rays of that

Truth which illumine all humankind’NA 2) that belong to other religious traditions.

Conclusion

In the first two chapters, a description of thetdrigal context in which the revival of
Catholic theology takes place was presented. Thieudi transition from the rural to an
urban and industrialized civilization, and how tl#urch struggled to manage the
transition was discussed. Perched in an uncompiognidefense of tradition, and
definitely at the attack of modernity, the Churdditlosed in on itself, engaged in the
defense of her identity at the cost of cuttingalations with the world. The choice of the
Church to alienate herself from the world leadsatacertain ecclesiology, and an
institutional, dogmatic, doctrinaire Church, gagtearound the defense of infallibility of
the Pope. This was the Church that did not seedcamenical dialogue, and even more,
an interreligious one; it was a hierarchical, cthsagpologetic Church. However, in the
decades immediately preceding Vatican Il, Cathtiieology showed the intention to
renew the church, recovering the original thoudhtlmomas Aquinas or even replacing it
with the Patristics. A generation of theologianspezxially historians, recovered and
renewed the tradition, offering new forms of expies, placing the Church in
modernity. All this work will find embodiment at éhcouncil, when the old image of the
church will be superseded by new images: imageseoChurch as a sacrament, service,
community, and, above all, People of God. In thstdmical phase that immediately
followed the conclusion of the council, the distion between the Church as communion
and as People of God will become increasingly clélae relationship that Congar

detected between ecclesiology—on one side—and edame and interreligious
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dialogue—on the other. It is now time to turn te study of Le Saux. He lived in the
historical context and in the intellectual miliciat has been described in these two

chapters.
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CHAPTER THREE: A CHRISTIAN MONK IN INDIA

Introduction

Swami Abhishiktdnanda (1910-1973) is the Indian eafHenri Le Saux, a Benedictine
monk who together with Jules Monchanin in 1950 fitechthe ashram of Saccidananda,
India. He spent the first 38 years of his life irafce. He participated in World War Il
and returned to his monastery. He moved to Indid,there he spent the last 25 years of
his life, mostly living a semi-hermit and wanderififg. Barely six months after his
arrival in India, he had the meeting that changedlife. In his diary, he says of this
meeting: “My mind was carried off as if to an unlimoworld. Even before | was able to
recognize the fact and still less to express d,itivisible halo of this sage was received
by something in me deeper than words. Unknown haynawvoke in my heart....It was
as if the very soul of India penetrated to the vdepths of my own soul and held
mysterious communion with it. It was a call tha¢éneed through everything, rent it to
pieces and opened a mighty abyss....The Ashram ofaRahelps me to understand the
Gospel; there is in the Gospel much more than Gémipiety has ever discoverett?
His life can be divided into four stages. The fipblase took place in France (1910-48).
The second one spanned from his arrival in Indigh® death of his partner, Jules
Monchanin (1957). The third stage encompassedéhesywhen—still in India—he was
seeking his own way. Those were also the yearseopontificate of John XXIII and the
Vatican Council 1l (1958-68). Finally, the fourtimé final phase of his life is that of the

maturity and development of his most original thtmisgthe most important experiences

18 Quoted in Odette Baumer-Despeigne, “Abhishiktdmarkh Interview with Odette Baumer-Despeigne

conducted by Sr. Pascaline CofBulletin of Monastic Interreligious Dialogu@o. 51 (October 1994): 17-
24,
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of his life until his death (1973). In this chapténe first two phases of his life are

addressed.

Life in France (1910-1948)

Hyacinthe Joseph Marie Henri Le Saux was born Aug0s1910 in Saint Briac, a small
village on the northern coast of Brittany, neam&alalo. He was the first son—and for
eight years will be the only one—of a pious Frefaihily of eight children. His parents,
Alfred and Louise Le Saux Sonnefraud, ran a grosémye. Born into his middle class,
countryside, conservative, Catholic family, Le Saexeived the idea of the love for
family, country, and God. Le Saux expressed fromegy young age his intention of
serving God; the family welcomed with favor his aton and sent him to the seminary
at age 11: first to the Minor Seminary at Chéateanrgi then—five years later—to the
Major Seminary at Rennes. He proved to be an exetitudent, and his superiors had
already begun preparations to send him to studyldlyg in Rome, when the boy showed
a different interest: no longer did he want to bmeeoa priest, but rather he aspired to
become a monk. A close friend of his at the sergim@mmunicated to Henri that he
wanted to become a Benedictine monk. When thatdridied, Le Saux felt that he had
inherited this vocation to become a monk. Someaates$, including military service,
delayed the change of life for awhile. In Decemb®828 however, Le Saux began to
correspond with the novice master of the Abbey t#-Ane de Kergonan, on the
northern coast of Brittany. Kergonan was foundedy@&ars previously and was famous
for the quality of its Gregorian chant. In a letter sent to Kergonan, there was already
the nucleus of his life plan: “What has drawn neetfte monastery] from the beginning,

and what still leads me on, is the hope of findthgre the presence of God more
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immediately than anywhere els&® Accepted into the monastic community in 1929, Le
Saux made his simple profession just two years.l&te completed his duties with the
army and, once back in the monastery, he maderkissblemn profession in 1935 and
became a priest. The first post he assumed aftersthemn profession was that of
librarian and assistant to the master of ceremofvid® was in charge of monastery’s
liturgy). As a librarian, he probably read a Iapecially the texts of Patristic thought and

mysticism.

In September 1939, at the outbreak of war, HenrBhax enlisted in the army. A year
later, during the offensive in Germany, he washm Erench army. His regiment was, like
many others, forced to surrender, and he was aptioy the Germans. Le Saux was
lined up with his companions, waiting to be registe to be placed on a train and sent to
a concentration camp in Germany when he decidezstape. While his captors were
registering the names of the prisoners, Le SauX tadvantage of a momentary
distraction to run away and hide in a cornfieldnéarby garage keeper gave him a pair of
workman’s overalls and a bicycle on which Le Sawaswable to make his way home to
Saint Briac where he went into hiding before evaltyureturning to the monastery. Two
years later, he moved with his fellow monks to aeotocation when the monastery was

requisitioned by the German army. He returned tmiean after the war.

His first work, Amour et Sagessejas written during the war in 1942 and is dedicated
his mother. This is a study on the dogma of thaity;i which he considered the noblest

mystery of the faith, “so little known, so littleagored, experienced, even by fervent

19 sywami Abhishiktdnanda: His life told through hitdes, 4.12.28.
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Christians.”?° The text shows a deep knowledge of the Fathepecislly the Greeks
(Athanasius, Cyril of Alexandria and Gregory Palajna special interest in apophatic
writers—particularly Ruysbroeck—and a curious iagtrin India. He quotes Tagore’s
Gitanjali with respect to God’s loving condescension in atingpthe devotion of his
creatures. He ended each chapter with the sachedblsy’'OM.” How, living inside the
high wall of a monastery, had he acquired thisregein India and Indian tradition? Le
Saux only rarely showed his feeling and was vegusiomed to maintain control of his
thoughts and passions. However, his letters anikdigevealed that as early as 1934, Le
Saux had begun to show a growing attraction foralnidergonan was not satisfying his
ambition in seeking God. He longed for an even deeponasticism. It is not clear why
he chose India. He began to study Sanskrit, Tandl Bnglish and to read the sacred
Hindu texts. Someone even traced his call to misgcan event of 1925, when Le Saux
was only 15 years old and was at the seminary.ak garlier, in 1924, his mother nearly
died giving birth to another child. The followinggr, she was again expecting a child.
Le Saux made a private vow that if she survivedwbald go as a missionary wherever
God would have him go, “even to the most distargsion.” An uncle of his had gone as
a missionary to China in 1923. His mother did stevand had two more children. This
missionary vocation that had accompanied him fomyngears, little by little was

crystallized into a clear plan and a precise goal.

In 1944, his mother died. After the war, Le Saurmeaack to his role as a librarian; he
took lessons for novices on the history of the Churwith special emphasis on the

works of Greek and Latin Fathers—and Canon Lawoiethe war, he had spoken with

120 Amour et Sagess&942 (unpublished).
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the abbot of his desire to go to India, but hadreotived any encouragement. In 1945,
however, the abbot gave him permission to exploeepossibility of accomplishing his
goal. He wrote many letters but did not obtain aegults. Finally, two years later, he
wrote to Bishop James Mendoncga Tiruchiapalli ofiecelse in the southern state of
Tamilnadu. In his letter, he explained that he madnind to plant a hermitage in the
bishop’s diocese and live “the contemplative lifie,the absolute simplicity of early
Christian monasticism and at the same time in tbsest possible conformity with the
traditions of Indiarsamnyasa(complete renunciation of worldly ties}* The letter was
written in French. As a result, the bishop askdetench priest of Lyons, who for some
years had worked in his diocese, to translatehé priest was Jules Monchanin. Le Saux
and Monchanin began their correspondence in Au@@4f7. Eventually, the bishop
agreed to receive Le Saux and assigned to him amtthManin the modest presbytery of
Kulittalai. Finally, once all formalities, includgnthe indult of exclaustration (formal
permission for a monk to live outside his monagtewere completed, Le Saux left
Kergonan, reached Marseilles and embarked for Iidiar he arrived in India, Le Saux

stayed in touch with his brothers and sisters. Hawnehe never returned to France.

The story of the first 38 years of Le Saux’s lifelgs us to trace his profile during this
time. He showed a primary interest in the seminahgre he had the option to become a
priest. A real vocation followed; the discoverytb& monastic vocation and entrance into
the monastery. Finally, a missionary impulse whendbveloped his idea of the trip to
India. It is well known that he was influenced kg Family, mostly his mother. One of

his sisters, Sr. Marie-Thérese, 20 years youngar Henri, also entered the Abbey of St.

121 sywwami Abhishiktdnanda: His life told through hitdes, 15.5.47.
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Michel, a sister Abbey to Kergonan. Some of Le Z&most personal correspondence is
with her. About his readings, it is known that L&u® immersed himself in the Patristical
and mystical literature of the Church, especidtly Desert Fathers, as well as reading
about the spiritual traditions of India. He was tigatarly taken by the work of St
Gregory Nazianzen, Athanasius, Cyril of Alexandad Gregory Palamas: Patristic
literature was his background. In general terms, gersonal humanistic background
acquired before moving to India was made up ofvidey classical, strict, and narrow
scholasticism that was the standard of his timesptnt 19 years at Kergonan, and like
any other monk, he assumed roles and commitmesideirthe organization of the
monastery. He was in charge of teaching novicakeaAbbey. He taught the history of
the Church, which included the writings of the GituFathers. There are not available
comments on his performances as librarian, assittathe master of ceremonies, and
teacher. He did not become the master of novicesjeathat leads to the top of the
monastic hierarchy. Apparently, he preferred rdiescould accomplish by himself. It
seems that after the war, he also served as amudsteremonies, a duty he discharged
with some relish. Years later, he will recall witbstalgia the songs in Gregorian chant. It
is known, from one of his letters written many yekater, that in 1934 (one year before
the solemn profession), he was already feeling gdéissatisfaction” with his life at
Kergonan. The 19 years he spent in the monastdoyebbe moved to India are his lost
years. He came near to calling them so. “It wasmyndeep dissatisfaction that my desire
to come to India was bor?? It is not clear whether it was the dissatisfactidth life in
Kergonan that led him to choose a missionary or rthesionary vocation rendered

untenable the monastic life. Yet, in his last yeflife he wrote, “Kergonan has been the

122 sywami Abhishiktdnanda: His life told through hitdes, 13.3.67.

80



background of all that | have been able to do h¥rdt can be assumed that he chose the
monastic life because he hoped to find there “tlesgnce of God more immediately than
anywhere else. | have a very ambitious spirit—duiglis permissible, is it not? when it is
a matter of seeking God—and | hope | shall not isappointed.*** What Le Saux
certainly learned at Kergonan, and which will fotime basic structure of his mission in
India, is the monastic discipline of time, body dlitdrgy. The 19-year period in a
monastery before the move to India is the trairgsolgool that taught Le Saux monastic
time and how to follow monastic rhythms. It wasrarting period that prepared him to
move to the next phase of his life. Ascetic lifen a natural skill. It is not something
inherent in a human being. Rather, to pursue aatiasiife requires training in certain
habits, practices, and skills that enable one ftvete a disposition for detachment.
Preparation requires training, participation byestmembers of the community and their
support, and a constant, intelligent grasp of #a and eschatological situation. Ascetic
life in the Christian tradition has nothing to dattwthe shape of one’s body. What is
needed is Christ inhabiting one’s body. The assetie ascetics because their life reflects
orthodox teaching. Finally, in Le Saux’s life anditten work there is little evidence of
the historical and theological context describedha first two chapters. He lived in
Brittany and belonged to a conservative, happy @iatlfamily. He spent about two
decades in a traditional Benedictine monastergeéms that history and Le Saux are not
interested in each other. The only exception isnduthe war, when the soldier Le Saux
is asked to fight for his country, shared the defgth his compatriots and risked dying.

However, we will see later that what first appdarbe the case on some kind of personal

123 swami Abhishiktdnanda: His life told through hitdes, 22.9.73.
124 swami Abhishiktdnanda: His life told through hitdes, 4.12.28.
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level is certainly not the case if we take the ggtas of the Church and its theology
around Vatican Il into account. Here we not onlg seat Le Saux is a direct product of

this context, but that he himself kept very mudhratd to that context.

Life in India (1948-1957)

On his arrival in India via Colombo, Le Saux joinddles Monchanin. At that time,
Monchanin lived a semi-eremitic life in Bhakti Asinn. For some years, he had dreamed
eventually to adopt the same monastic kind ofthi@t Le Saux talked about in his letter
to the bishop. Upon being shown the letter, Monah&wok it as a providential sign, an
answer to his prayers, and an opportunity for ljnptoceeding in his project to establish
an ashram. The day after the arrival of Le Sauxdia, Monchanin reported to a friend,
“The Benedictine Father has come! | can only praSed;...in essentials—the
conception of our mission, understanding of Hinduend the monastic life—he agrees
more than | had ever hoped with what | have alwdgsired.**® A few days later,
Monchanin added, “As days pass in his company, ndeo more and more at the most
incredibleconvergencef the Father’s ideas and my own aspirations. #nslis all the
more striking, because at the human level...we arg diferent.”?® Le Saux, for his
part, wrote to his father, “This correspondenceutiook and thought with Monchanin is

extraordinary. A providential coming togethéf”

Le Saux began his life in India as an immigranvefimg to get to know the Catholic
parishes in Tamilnade. Then, again accompanied lndianin, he enlarged the

boundaries of his world, made many visits aroumd, laegan to include the temples and

125 Quoted in Baumer-Despeigne, “Abhishiktdnandanaerview with Odette Baumer-Despeigne,” 17-24.

126 Quoted in Raimon Panikkar, “A Letter to Abhishikééda,” 430.
127 Quoted in Baumer-Despeigne, “Abhishiktdnandanaerview with Odette Baumer-Despeigne,” 17-24.
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the Hindu ashram. They visited their Hindu courdetqy the monks from the order of
Ramakrishna, and then attended tta@shanor public presentations of Aurobindo. In
January 1949, six months after his arrival, heteisthe ashram of Sri Rama”a Maharshi,

at the foot of the sacred mountain of Arunachala.

Sri Rama“a and Arunachala

Sri Rama’a was a sage who had left his home andyfafter an intense mystical
experience, as a young man. He had gone to thetaiowf Arunachala, India, one of
most sacred mountains. Sri Rama’a was one of teat gadhuwho lived on this
mountain, first as a hermit in various caves, dmehtas part of the ashram that was
formed around him. According to a disciple, the tnosntral point in Sri Rama’a’s
teaching is the mystery of the heart: “Find therhdaep within oneself, beyond mind
and thought. Make that one’s permanent dwelling,atiuthe bonds which restrain this
heart and hold it at the level of sense and extetpasciousness, all the fleeting
identifications of what ones with what onéhasor does” “Heaven is hidden in the depth
of the heart, that glorious place which is foundlyoty those who renounce
themselves*® The visit to Sri Rama“a’s ashram was a transfdumaxperience for Le
Saux. It touched an interior, deep, and hiddendthtiven before my mind was able to
recognize the fact, and still less to expresshi, invisible halo of this Sage had been
perceived by something in me deeper than any wahdknown harmonies awoke in my
heart...In the Sage of Arunachala of our own timdscerned the unique Sage of the
eternal India, the unbroken succession of her sdgesscetics, her seers; it was as if the

very soul of India penetrated to the very depthsngf own soul and held mysterious

128 5ouvenirs d’Arundchala: récit d’un ermite chrétien terre hindoudParis: Epi SA, 1978). Translated
asThe Secret of ArunachaléDelhi: ISPCK, 1979, revised 1987), 9.
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communion with it.*?° Initially, the monk did not feel anything special the Hindu
Sage. Then, the sweet smile of the Sage, the \&dinds and songs that were repeated
in the morning and the evening, finally opened @abh in the heart of Le Saux, and he
perceived “a call which pierced through everythiremt it in pieces and opened a mighty
abyss.*® In spite of the fact that this meeting was to lmewecial moment in the spiritual

journey of Le Saux, no word was exchanged betwieemtonk and the sage.

A month after his visit to Sri Rama“a’s ashram,3aux bought his firgtavi or saffron
robe. He was amazed by all he encountered; he edidpe life of asamnyasaor holy
man, wore robes, ate dahl and rice, learned logatoms and Hindi language with
commitment, and merged Hindu chants, prayers, mgadiand practices into his daily
monastic liturgy. He returned to Sri Rama“a’s ashed Arunachala a number of times
over the years. In 1952, he spent five monthmauna(total silence). Between 1952 and
1958, he stayed for long periods in one or othethef caves that dot the sides of the
mountain, living a very strict ascetic life as ariGtian hermit among Hindu solitaries,
and depended on theghiksha (alms) of others for his food and sustenance. Hs w
faithful to the daily celebration of the Eucharéstd recitation of the Breviary besides
long hours of silent meditation. Initially, he bedy and stubbornly resisted these
“powerful new experiences,” finding it so difficuld incorporate them into his “previous
mental structures,” but the resistance was in véiir hold on me was too strong for it
ever to be possible for me to disown thefft. At the heart of these experiences was an

immense spiritual and intellectual breakthroughhis own words: “The realization of

129 Quoted in Odette Baumer-Despeigne, “The Spiritimirney of Henri Le Saux/Abhishiktdnanda,”

Cistercian Studied (1983): 310-329.
130 Quoted in Baumer-Despeigne, “The Spiritual Joursfellenri Le Saux/Abhishikt&nanda,” 310-329.
131 Souvenirs d’Arundchala: récit d’'un ermite chrétien terre hindoue9.
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the all-pervading Presence of God in my actionspyrbeing, as in everything.” The next
year he confides in his diary: “The Christian sads#/ discovers with astonishment that
in reaching the peak of Arunachala, he has peretrato the very heart of Hinduism.
He, Christian as he is, has realized the fundarhemtperience of Hinduism, the
experience that one exists...What is to be done? @mything. If the Christian Mystery
is true it will appear intact on the other sidale non-dualistic experience...Reason may

discuss, but experience knows>

Both the mountain and the life and doctrine off&ma’”a had an intense influence on Le
Saux. He arrived in India with the spirit of thessibnary. A year before leaving France,
he had written to Monchanin of his dream of a Glais monastic community in India
that would “fashion a Christian India, as their exldorothers fashioned a Christian
Europe.®® In September 1948, just after he arrived in Intia,wrote in a letter to his
family, “the more | come to these Hindus, the mioleel them at the same time close to
me in their loyal search for God and far from meheir psychological inability to admit
that Christianity is the only authentic means ofmatg to God.*** Yet, the inner
harmony that had been achieved at Sri Rama a Maileeshram and during weeks in
solitude regularly spent on Mount Arunachala, pdulgr altered Le Saux’s
understanding of his very vocation. Whereas hedoage to India believing that living as
a samnyasavould give effective Christian witness to Hinduy, 1952, he had come to
the position that such a life of almost completeureciation of secular possessions and

desires was simply meaningful in itself, no moreatexl to his Christian belonging. It was

132 Odette Baumer-Despeigne: “The Spiritual Way of ti&e Saux/Swami AbhishiktdnandaBulletin of
Monastic Interreligious Dialogud8 (Oct. 1993): 21 (17.4.56).

133 Swami Abhishiktdnanda: His life told through hitdes 18.8.47.

134 Sswami Abhishiktdnanda: His life told through hittdes, 4.12.28.
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the outward expression of his inward sense thatwhs almost committed to the
realization of a radical monastic desire for thesdlote, against which everything else
paled by comparison. Writing at this time to histesi Marie-Therese (who had become a
nun at Kergonan), he insisted that he was no lofg@nissionary, but a poor Christian

monk in the midst of Hindu monkg3®

The experience of Le Saux at Arunachala was toldairbook, The Secret of

Arundchalat®®

published in 1979. Due to its nature as sometbing personal journal,
Le Saux felt that the book should not be publishedil after his death. The book
expresses something of the process of this inmearst of feelings, emotions, and
concept through which Le Saux passed and that whe&hearned both by his own
experience and of those whom he met there. The, ek is known, is the result of
retrospective reviews of the author. In 1955, hitgesrin Secretabout his visit to Rama’a
six years prior. He describes in depth and detalfirst time he heard the chanting at
Rama’a’s ashram. He says that the chants “issue tlie archetypal sources of being,”
and that they “irresistibly draw those who chargnthor hear them into the same most
secret sources of beind* He also describes the afternoon when he saw Rainaflze
book, Le Saux also refers to his return from Ramadahram to Shantivanam. “These
descriptions are retrospective; he is interpretirgexperience with Rama“a in terms of

Jung, whose works he had not read at the time $itediRamaa*®*® He did the same

work the year earlier, when he made a comparistnwdss his previous experience at

135 swami Abhishiktdnanda: His life told through hittdes, 35.

136 5ouvenirs d’Arunachala; récit d’'un ermite chrétiem terre hindoue.
137 50uvenirs d’Arunachala; récit d’'un ermite chrétiem terre hindoue7-9.
138 Eriesen, Abhishiktdnanda’s Non-monistic AdvaitipErience, 492.

86



Arundchala and psychoanaly$is The books that emerged from his thoughts at itmis, t
titted Guhantara: au sein du fongiterally, "one who dwells in a cave"), at&lhaja(or

Guhantara 1) were never published?

Sri Gnanananda and Mauna Mandir

In December 1955, Le Saux visited an ashram cadléggbvanam, in Tirukoilur. There he
was introduced to another Hindu sage, Sri Gnanamaofl whom he learned in
Arunachala and whom he decided to visit againstsJMonchanin's advice. It was Sri
Gnanananda who drove him through the depth sentespirituality of the Upanishads.
During his weeks at the guru's ashram, Le Sauxrbecavare of the Hindu Scriptures
and was absorbed in Hindu ceremony and ritual. &mémda taught using simple stories
and parables, and also more direct tales on selénd self, and by using long periods of
uninterrupted silence. Le Saux absorbed everythifeg.noted in his diary, “I cannot
escape from the conviction that he is my guru, erystis ways of Providence! In him |
feel the truth ofadvaita—non-duality. | should need months, perhaps yehmaound
silence to determine my position in this matterahhtranscends the intellect.” Years later
he wrote to Baumer-Despeigne: “With Gnananandadlanarvelous experience of the
transmission from guru to disciplé®* He was ready to write not only a book on his

experiences with Gnanananda, but a long essay \siempitled "Esseulement” or "Total

139 Again, Friesen. See Diary, p. 120 (30.8.55). Abitiinanda makes a similar comment in 1959 in
“Lettres d'un sannyasa chrétien a Joseph Lemapié222 (3.6.59): “Le Soi, I'étre se révélant drehdf
(redoubtable) par-dela le dark des archétypestendsnt I'apparation toute de paix et de resplenaésnt

du matin.”

140 Guhantara: au sein du fonéwritten 1952-53; only extracts published so fdPart of Chapter 3
published in Initiation (1.A.14). Parts of Chaptetgo 7 published in (I.A.19)Guhaja (or Guhantara 1)
(unpublished, in Abhishiktananda Archives, Delhi).

141Quoted in Baumer-Despeigne, “Abhishiktdnanda: &eriew with Odette Baumer-Despeigne,” 17-24.
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Solitude,” that became a part ofteriorite et revelation: Essais theologiqti&.
Gnanananda was Le Sauxiiru, the subject of his exceptional bodkuru and
Disciple!*®* This book talks about the meeting between Le San# Sadguru
Gfanananda, in the second week of December 1955, andetrisat of two weeks in
March 1956. Le Saux revised this essay severalstimed it becam&nanananda: un

maitre spirituel du pays tamo(Chambeéry: Présence, 1970).

Toward the end of 1956, in order to merger all thethad received from his previous
retreats, Rama’a, the caves of Arunachala, and &mada, he entered the well-known
Chola temple at Tamal Nadu with its Mauna MandirT@mple of Silence. Here he
undertook a long and austere retreat of 32 days, ghin an underground room of the
temple. Besides his Breviary, he took no book;foted was handed to him through a
window. Once the Eucharist was celebrated, his aolity, apart from long hours of
meditation by day and night, was writing in hisrgliaFollowing this period, Du Boulay
summarized, “He was given a large dark room inpasse building in the garden. There
was a bathroom attached, and like an enclosed meimeceived his food through a
revolving hatch. Apart from that silent human cattde was in a solitude greater than
the solitude he had experienced in the caves ohdghiala.*** Le Saux stayed in the
temple, keeping a private diary but writing no coamigations intended for the outside
world. He reveals in these pages both his anguisth l@is peace. He reveals his

experiences of solitude and silence, of fear amib&kdness before God.

Shantivanam

142 pphishikt&nanda, “Esseulement,” in ideimteriorite et Revelation: Essais Theologique.
143 Guru and Disciple
144 Du Boulay The Cave of the Heart38.
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At about the same time, Le Saux and Monchanin wegaged in the work of building a
Christian ashram. Since early 1949, they dressddaated as HindsamnyasagHindu
monks who have renounced everything). Le Saux adopted his Indian name,
Abhishiktananda (“Bliss of the Anointed One”), thame to be used henceforth, Swami
Abhishiktananda—Swamiji to his friends. It is pgohandicative of the course that his
life in India took that he is usually referred tg bis Hindu name, while this is not the
case with Jules Monchanin or their successor att®amam, Bede Griffiths. During this
time, as commentator Du Boulay notes, “Poverty amaplicity were central to their
living conditions as both men were adamant thay tid not want to live at a higher
standard than their neighbors....Each had a hut wills of bamboo and a roof of
coconut leaves. There was no furniture, and tharifig was simply a few bricks to keep
the floor dry and to serve as bed, chair, and talidme of the huts had a verandah, where
they said Mass, and a wooden structure was buithfgr books, just enough to be called
a library.”™ They replaced the bamboo—no barrier to snakespisets, and voracious
white ants—with brick walls, and tiled the roof aga inquisitive monkeys. At once,
they turned their attention to constructing an ashin the style of a Hindu temple, to be
called Shantivanam. By early 1950, Abhishiktanaada Monchanin were ready to
establish their ashramSaccidananda Ashranfafter the Vedantic ternary Being-
Awareness-Bliss). Appropriately enough, the ashveas formally opened on the Feast
of St Benedict, March 21, 1950. An Indian Benedictine Ashraf(first published 1951),
they expressed their aim this way: “to form thetfinucleus of a monastery (or rather a
laura, a grouping of neighboring anchorites like theiantclaura of Saint Sabas in

Palestine) which buttresses the Rule of Saint Bietieé primitive, sober, discreet rule.

145Dy Boulay The Cave of the Hea®3.
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Only one purpose: to seek God. And the monastdhbwilndian style.” Then they look

at the samnyasa tradition, and express their aincrystallize and transubstantiate the
search of the HindsamnyasaAdvaitaand the praise of the Trinity are our only aim.
This means we must grasp the authentic Hindu sdardBod in order to Christianize it,

starting with ourselves first of all, from withinTheir hope was that ‘what is deepest in
Christianity may be grafted on to what is deepastndia.” This was not a syncretic

exercise which would issue forth some kind of fielig hybrid but a serious attempt to
fathom the depths of Christianity with the aid bé ttraditional wisdom of India. The

bridge between Indian spirituality and the Churchswo be monasticism, ‘the plane
whereon they may feel themselves in consonanceeasith other.” They looked forward

to the day when God would send to the hermitageymig@miests and laymen alike, gifted

with a deep spirit of prayer, an heroic patienc&tal surrender, endowed with an iron
will and right judgment, longing for the heightsantemplation, and equipped, too, with
a deep and intimate knowledge of Christian doctanéd Indian thought.” The book was
translated in French a&rmites du SaccidanandaThe Hermits of Saccidananda
(1956)*° and then revised for another edition of the Emglisxt asA Benedictine

Ashram

Abhishiktananda gradually gave up his dream ofrarnanity of Hindu-Christian monks;
instead, he devoted himself to personally beirgpmnyasavho was at the same time
both Christian and Hindu. So potent was the impafctthe Indian sages and of

Abhishiktananda’s several retreats on Arunachadd by early 1953 he was writing,

146 An Indian Benedictine Ashrafin collaboration with Abbé J. Monchanin (Shantigam Tannirpalli:
Sacciddnanda Ashram, 1951; reprinted, Douglas ¢isann]: Times Press, 1964). Translated and eevis
as Ermites du Sacciddnanda: un essai d’intégratichrétienne de la tradition monastique de I'inde
(Tournai/Paris: Casterman, 1957), 90.
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“Shantivanam henceforth interests me so little. ichala has caught me. | have
understood silence...Nowamnyasas no longer a thought, a concept, but an inborn
summons, a basic need:; the only state that stdepths into which | have enteréd”
Plus, Monchanin had never before led a monastie; liln contrast to him,
Abhishiktananda had had practically no other lifgher than the one inside the
monastery. The Shantivanam ashram was a disappmintim Abhishiktananda; and by
no coincidence he and Monchanin had difficultyaatting Hindus to join the ashram. In
1971, looking back on the ashram, Abhishiktanandatev “Expansion in human terms,
success, numbers are of no importance. All thabrige to the realm omaya
appearance, and the monk is only concerned mitifa, the real.**® Shantivanam was
never a success while being established by AbHgmiinda and Monchanin; it only
became so after Bede Griffiths took over, in 1968uirers interested in joining the two
men wrote or visited from time to time, but yeateafyear, these inquiries bore no fruit.

In 1957, Monchanin died. He left Abhishiktananda&lrge of Shantivanam.

We will address the point of the dramatic impacthed sages, the ashrams, the natural
temples of India on Abhishiktdnanda in details e hext chapters. Here we prefer to
focus our attention to another important influenrdes Monchanin. He was important to
Abhishiktananda in many ways. He showed an impraktiature and also a pleasure to
think and talk and share impressions and ideas k#hheological friends. He was the
polar opposite of Abhishiktdnanda, who sometimedefiaed himself based on

Monchanin’s different vision about India and a moréhodox Christianity. Monchanin

147 Quoted in Murray Rogers, and David Bart@hhishiktdnanda: A Memory of Dom Henri Le Saux

(Oxford: SLG Press, Convent of Incarnation, 2003).
148 sywami Abhishiktdnanda: His life told through hittdes, 108.
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was a true pioneer in the area of interreligiowdadjue. He envisioned that the Church
had to take on new forms in other cultures rathantcarrying with it European forms.
However, during the first part of his life, Moncharnwvas formally only a provincial
French priest. He was born near Lyons in 1895,deuided at an early age to enter the
priesthood; he completed his theological trainimd 922. An enthusiast, at first, for neo-
Thomism, Monchanin would eventually transfer hirest to the Greek Fathers—above
all Gregory of Nyssa and, behind him, Origen. Therdiscovered the Carmelite mystics,
notably Therese of Lisieux and John of the Crossd, fanally Jan Ruysbroeck. Despite
his intellectual distinction, he did not completis Hoctoral studies but instead asked to
be sent to a miners’ parish in a poor suburb ofrisydHe served in three parishes before
serious illness led to less demanding appointmasita chaplain, first in an orphanage
and then at a boys boarding school. Throughoutktlgears, he continued to move in an
academic milieu and applied himself to a rangetadiss, although it would not be until
1930 that he would meet Henri de Lubac, the ristay of the great Jesuit school of
theology of Lyon-Fourviéres and future inspirertlwdt forerunner of the Vatican Il, the
nouvelle théologie. De Lubac was so impressed Witinchanin that he wrote a book
devoted to him after Monchanin’s death, and hetége&onchanin in hisviemoirsas
both mystic and saint. As a young man, Monchanthfe#f an attraction to India, which
steered him toward Sanskrit, along with Indologiaati comparative religious studies.
From the early 1930s, Monchanin was exploring tbsspility of living some sort of
Christian monastic life in India. It took years mégotiations before he finally received
the approval of the Bishop of Tiruchirapalli; Moraetin left Marseilles for India in May

1939. For the next decade, Monchanin was immensqehstoral work in India. These
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were years of physical hardship, loneliness, arificdity in relating with the social
context; however, they were also a needed periogregparation for the contemplative
life to which he aspired. Monchanin was equippethva sharp mind, a sophisticated
culture, and a deep sensitivity. If only he wishied,might have had a brilliant academic
or ecclesiastical career. He was told by de Lulbaga to India and then clashed with
India. This clash had forced Monchanin to “remakhrilian theology,**® where
“remaking” is understood to mean rethinking theglag the light of mysticism, thus
freeing theology “from all accessory elements agiscovering the entire essentidl®™
Abhishiktananda said of him, “He was one of the tmudliant intellects among the
French clergy, a remarkable conversationalist, @hédn on every subject, a brilliant
lecturer and a theologian who opened before higehgamarvelous and ever new
horizons.** Although accompanying Abhishiktdnanda on some @f travels,
Monchanin nonetheless was far more prudent inrhieearsion in Hindu spiritual culture

and in his theological reflections in responsehtnt.

In the early days of their association, Moncharaal kvritten, “As the days pass in his
company, | admire more and more the scarcely behie@convergencesf his views with
my own aspirations*®> However, as Panikkar has observed, it was indeittiiat the
divergences in both personality and theologicaloakt should in time lead to some
reciprocal estrangement. After the first few yeafrtheir association, Monchanin became

increasingly troubled by Abhishiktananda’s excumsiinto Hinduism and disapproved of

149 Ascent to the Depth of the Heart: The Spiritual I9i§1948-1973) of Swami Abhishiktdnanda (Dom
Henri Le Saux)16.

150 Sonja Calzala Contemplazione. Via Privilegiata al Dialogo Qi@o-induista (Milano: Paoline,
2001), 52. The translation from Italian is my own.

151 Swami Parama Arubi Anandam: Fr. J. Monchanin 189571(Shantivanam, Tannirpalli: Sacciddnanda
Ashram, 1959), 2.

152 Quoted in Raimon Panikkar, “A Letter to Abhishikééda,” 430.
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his travel to ashrams and retreats. In a lettéiioé Edouard Duperray in 1955, referring
to Abhishiktdnanda, Monchanin confided that “Thetitutional Church is a burden to
him (to him who was earlier devoted to Canon Lawl &rturgy!); he suffers from its
narrowness, realized through his contact with Hisihu Basically he comes from a
rigorist and evenintegrist theology: the change is too sudden...l react in @atraoy
direction; never have | felt myself intellectualtyore Christian and also, | must say,
more Greek”**® Abhishiktdnanda mirrored those thoughts when hateyrin 1954, that
Monchanin “is too Greek to go to the deptfh¥ All this said, Abhishiktdnanda’s debt to
Monchanin was massive. In particular, Monchaninthie point of contact between
Abhishiktananda and theouvelle théologieAbhishiktananda learned about Monchanin
thanks to an article by Jean Daniélou, who himd&& de Lubac, was a Jesuit, a
practitioner of nouvelle théologie and a futurediaal. Abhishiktdnanda recognizes his
debt to Monchanin: “It is from him that | learntathScriptures and Christian doctrines are

relatives: once | understood it, thanks to hinyst japplied logic.**°

Conclusion

Henri Le Saux was a French Benedictine monk. Heeatrin South India in 1948 to join
his compatriot, Father Jules Monchanin, in theldstament of a ‘Christian Ashram’ at
Kulittalai, on the banks of the sacred Kavery Rivdius it was that Le Saux, soon to be
known as Swami Abhishiktdnanda, embarked on atsgirjourney which continued to
the end of his life in 1973. He undertook this exation 15 years before the Second

Vatican Council. His personal humanistic backgroaeduired before coming to India

153 Quoted in Sten Rodhdules Monchanin, Pioneer in Hindu-Christian Dialeg{Delhi: ISPCK, 1993),
47.

154 Swami Abhishiktdnanda: His life told through hitdes, 17.6.54.

155 Ascent to the Depth of the Heart: The Spiritual I9i§1948-1973) of Swami Abhishikt&nanda (Dom
Henri Le Saux)12.1. 56.
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was made up of the very classical and strict, masoholasticism that was the standard
of his time. Abhishiktananda wanted to undergo #perience “‘in the name of the
Church.” His aim was to live his Christian faithgasher with the insights of the
Upanishadic tradition. Already in 1954, he was ainfy to his diary that “Christianity,
Hinduism, Buddhism, etc., are not parallel, noremch of them a successive step,
Christianity being the definitive step. They arkedarsanalvisions] of the Beyond. Each
is true in its own line® In the next chapters, the evolution in his expemeduring
Vatican Il and later is tracked, along with a brsgimmary and evaluation of his effort,
especially in regard to Abhishiktdnanda’s matureeasstanding about his place in the

Church.

156 Ascent to the Depth of the Heart: The Spiritual I9i§1948-1973) of Swami Abhishikt&nanda (Dom
Henri Le Saux)2.7.54.
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CHAPER FOUR: BETWEEN THE HIMALAYAS AND THE CHURCH

Introduction

In the second part of his life in India, Abhishikééada accomplished many objectives.
He became a true Hindu monk, became a guru, anevachthe awakening. In his
words, “the definitive Awakening beyond all elske ffinal explosion**’ But above all,
he found his place in the Church. He was captivatedhdia and the hermitical life of
samnyasaAfter the death of Monchanin and for ten yeattofuing, he maintained his
base in Shantivanam, but had long and frequerg taghe North, up to the Himalayas.
In 1964, he made an arduous pilgrimage to the soofcthe Ganges with Raimon
Panikkar, a pioneer in East-West dialogue. There¢hen high North, at Gyansu near
Uttarkashi, a solitary hut next to the Ganges heehlbuilt for him, and he settled into it
in October 1968; a few months earlier, he had mhde final departure from
Shantivanam, leaving the ashram in the hands ok Bsgdffiths and the two young
monks who accompanied Bede from Kurisumala. Howdwvemever became a stranger
to the Catholic community in India. Exactly the opjte, he increasingly established
himself as a major presence in the Church. It dano be said that progressively he
adopted an ecumenical attitude and became a piafiedinlogue between the various
Christian churches. He had meetings with Protestadt Orthodox representatives, and
some of them became close friends. He was interest@re-Vatican Il theology, and
read the authors of the nouvelle théologie. When Glouncil opened, he followed its

work closely. He pursued his monastic vocation laischermit ideal, but without leaving

157 Odette Baumer-Despeigne, “The Spiritual Way of t{ea Saux/Swami Abhishiktdnanda,” 24.
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the Church; indeed, he was part of her life, os legportant occasions as well as in the

more institutional ones.

Life in India (1958-1968)

The death of his companion Monchanin in 1957 markeddecisive event in
Abhishiktananda’s life. He loved solitude and yeeded people. He looked to the Desert
Fathers as a source of inspiration for his lifdesgnd confirmation of his vocation. He
lived among the rocks because he wanted to be @@t and to flee a world that he
perceived as interfering with his search. And ydthishiktananda was attracted to
people. He loved spending time with them and faryowslked three days to spend only
one night with a friend. St Antony of Egypt, theifaer of monasticism, had shut himself
away for twenty years in a deserted fort only ttume to the world and make himself
available to a never ending stream of visitors. isbiktdnanda rather preferred
maintaining a constant dialogue with the world, mgwack and forth between solitude
and people, and connecting the high peaks of thealdiyas with the reality of the
Christian community in India. This apparent conictdn produced a tension that surely
enriched his creativity. In some ways, his expererecalls very closely that of another
monk, Thomas Merton. As Merton aspired to completeeliness while living in a
cenobitic monastery, so Abhishiktdnanda soughtatheolute solitude while responding
positively to requests for meetings and dialoguethBmen seem to find a personal
posture between solitude and company, still inrtn@nastic vocation. In a letter, he
wrote that “It is precisely the fact of being adwye that makes this uncomfortable
situation worthwhile. The world, at every level,eds such bridges. The danger of this

life as ‘bridge’ is that we run the risk of not beging to either side; whereas, however
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harrowing it may be, our duty is to belong wholdylioth sides. This is only possible in
the mystery of God*® He was certainly a very complex man; he belongedadth
Christianity and India. Abhishiktananda was newerldave his adopted country; he
became a naturalized citizen in 1960. At the same,the kept in constant contact with
his monastery of which he remained a monk untillagt day. But he also shows his
double belongingne¥ with regard to silence and word. This double bgingness may
explain his wandering life and his trips spent ithiad-class coach; his ocher cloth of the
sannyasiand a bowl for rice in post-colonial India. It ynalso explain his library of
hundreds of books in his hut in the Himalayas aml garticipation in meetings,

conferences, and congresses.

A life of Solitude

When alive, Monchanin was not willing to accompafphishiktananda into more
uncharted spiritual adventures such as visits tanAchala or explorations aefdvaita
When Monchanin died in October 1957, only weekseraffbhishiktdnanda had
completed an amazing seven-month tour of northaln@bhishiktananda felt even more
tempted to abandon Shantivanam and relocate itNtnth. At that point, his thoughts
were directed toward the Himalayas in order to Agea Christian among the many great
Hindu monks and sages who lived there. As he latete to his sister Marie-Therese,
“The Himalayas have conquered mel! It is besideGhages that Shantivanam ought to

be. | do not know if that will ever happen, but heplendid it would be®° In fact, that

1%8Bettina Baumer, “Swami Abhishiktananda/ Henri Lei$®SB, Pilgrim and Hermit: A Bridge between
Hinduism and Christianity,Monastic Interreligious Dialoguulletin 72, (May 2004).

159 About the concept and meaning of ‘double belongésg’, see: Michael Amaladoss, S.J., “Double
Belongingness,” Vidyajyoti [forthcoming].

150 s\wami Abhishiktananda: His life told through hitees 134, 16.7.59.
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never did happen, but Abhishiktadnanda did begimding more time at the holy sites of
Hinduism. In 1959, for example, he spent nine mentm such pilgrimages and
peregrinations. In the succeeding decade, he jgachthousands of miles all over India,
always traveling third class—often being able td e or out of the astonishingly
crowded carriages only through the window! RobeepBens has characterized him as
“the hermit who could not stay put® He refused to fly anywhere as he believed that

such a mode of travel was quite incongruous femranyasaowed to poverty.

In one of these meetings, he met Murray Rogersti& bketch of this meeting informs

that:

“It was a dark Indian night in 1959, in Uttar Pradesome 70 miles from the
Himalayas, and the ecumenical community of Jyo#itdsk were ending compline
as they always did, standing at the door of thepeh#o give a blessing to the
neighboring villages. By the light of the kerosdamps they saw a strange figure
patiently waiting in the mango grove. He was wearihe saffron robes of the

sadhy a wandering monk, and the bags containing hiddiyopossessions were

slung around his neck. It was the Benedictine HémrBaux, better known as
Abhishiktdnanda. He had come at the suggestioheoptiest Raimon Panikkar, but
he had been lost until the lanterns shed lightle ashram and its chapel. The
community members took the wanderer to their heattishishiktananda had never
met an Anglican, nor had he met a married priestngf denomination. At first he

found it hard to believe that Murray and Mary w€reristians at all; he was, says

161 R A. Stephens, “Religious Experience as a Medfoig in Dialogue: An Evaluation of the Venture of
Swami Abhishiktananda” (master’s thesis, Sydnewersity, 1984), 44.
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Murray, chary, constantly needing to remind theat the was a Roman Catholic.
None the less, Murray's overriding impression wéasaoman who was deeply

authentic, open and human. He was a solitary whed@ompany **2

This sketch tells us how Abhishiktananda was stiiservative in 1959, at the beginning

of his personal ecumenical journey.

His love of silence and solitude was growing aniag him to the North. He walked
endlessly with the pilgrims to the sources of then@es, and he finally settled down in a
very small hermitage in the heart of the HimalaylasApril 1961, while he was at
Almora, his wish to live in the Himalayas becameeality when he was given a few
hundred square meters of land at Gyansu on whichutidl a hut. Raimon Panikkar
bought it for him; the land was acquired in the pamf Abhishiktdnanda and Panikkar
jointly and he could remain there for life. By Naowker, the hut was completed, but
Abhishiktananda ironically had decided not to likkere permanently. At that moment, he
wanted to keep both ashrams, Shantivanam and Gyansuhe could hand the former
over to Father Bede Griffiths. In June 1964, Abliginanda and Panikkar walked the
ancient Himalayan pilgrim route from Haridwar tor@atri, climbing to Gomokh where
the Ganges finds one of its sources in the melglagiers. Here the two Christian
pilgrims celebrated the Eucharist. After biddingetaell to his companion in Uttarkashi,
Abhishiktananda returned to Gangotri to spend thweeks in total silence, like the
munis the silensddhus Each morning, he plunged into the cold Ganges),tdressed in

saffron dhoti, he begged for his food. He passaddhys in his hut or outside if it was

162 Shirley Du Boulay“The Priest and the SwamiThe Table# (April 2009).
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warm, all in the shadows of the snow-capped mouostaf the Himalayas and beside the

thundering river at its source.

In the decade between the death of Monchanin a68-29vhen he formally relinquished
the leadership of Shantivanam to Fr Bede Griff{féer this turnover he never returned
to Shantivanam)—Abhishiktananda lived a double lHe was ssamnyasahat lived a
life of total renunciation. He was an ascetic movilo withdrew from the world into a
retreat three thousand meters high, in the heafiofalayas. To him, it became “a
complete fast of the mind® with no books, not even a Breviary, but simplyitiag
Psalms and repeating the sacred mantra OM. “Thekn®m man who lives in the
solitude (Greekmono3 of God, alone in the very aloneness of the Alaride does not
become a monk in order to do social work or intgtllal work or missionary work or to
save the world. The monk simply consecrates himeelGod.*®* He is asadhy a
wandering monk who “has nowhere to lay his headik@9:58), who stops at a place at
the right time to collect some food, have a rest anmediately leave. His continual
travel was compatible with the ascetism of his: lifeor food—even when prepared by
oneself—just food received from begging, what pedplrow to a beggar. For clothing,
what is most ordinary, what the rich leave for po®r when they no longer want it. For
shelter, what is lent to the passer-by, what pealisv a beggar to use. The minimum of
indispensable equipment, and not a compromise wiitat is more practical. But, what

about that which is supposedly necessary to work? Wrk is to be.**> Swami

163 Sywwami Abhishiktdnanda: His life told through hikdes162 (MT, 28.6.64).

154 From Abhishiktdnanda, “Le Pére Monchanin,” quotedAndrew RawlinsonBook of Enlightened
Masters(Chicago, Open Court, 1997): 148. An almost idmitpassage can be found in Abhishiktdnanda,
Swami Parama Arubi Anandar8.

165 «Aphishikt&nanda: Solitude and Paradox,” http:/tmivermitary.com/solitude/abhishiktananada.html
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Chinanada was so impressed by Abhishiktanandagpgrbadvaita that he invited him to
contribute a series of articles which appeared utitetitle Samnyasa: The Call of the
Desertand which later comprised the first half e Further ShoreHis friend Murray

Rogers gives us a picture of the intimacy that Abiktananda enjoyed with samnygisa
andsadhuthat lived near his hut. Years after his deathgitame increasingly clear that
Abhishiktananda was one of the few, perhaps thg, @tiristian interpreter of Hinduism

who was accepted as authentic within the worlgamhnyasas

A Life in Communion

Despite Abhishiktananda’s increasing engagemertt wie life-style ofsamnyasahe
maintained interest in people. His love for soléudas balanced with attendance in
conversations, meetings, even conferences and aemihn the days around the
Christmas of 1957, just three months after the ldedit Monchanin, he had a small
theological conference, which he found to be adgmeek,” when Father Dominique,
Father Bede Griffith, and Raimon Panikkar met hinslantivanam for long discussions
on advaita and Christian mysticism. The success of the tlggodd conference led
Abhishiktananda to create another at the end 08.19bis second conference generated a
slightly larger attendance. Then Abhishiktanandat dacques-Albert Cuttat, Swiss
ambassador to India, who was in a position to sdppther meetings and conferences
with economic help. Abhishiktananda and Cuttat egr® hold a series of theological-
spiritual discussions based loosely on the meetiigEshiktdnanda had already held at
Shantivanam in 1957 and 1958. They decided to koggther a group of priests and
theologians concerned with the relationship betwdg@u and Christian experience. In

the years between 1961 and 1964, the ecumenicatliatadical meetings of the Cuttat
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group, of which he was “the main inspiratidfi’gave him the opportunity to build a
small, ecclesiastic and ecumenical group of friendsnong the friends of
Abhishiktananda might be remembered Raimon Panikkanray Rogers, Bettina
Baumer (Austrian student), Harold Rose (ex-Trappistice with interests in Sufism and
Advaitg, Fr Klaus Klostermaier (Germany missionary ando¢ar), Fr Dominique van
Rollenghen (Belgian Benedictine), Mother TheophdheSara Grant, Madame Odette
Baumer-Despeigne, John Taylor—later the Anglicashtp of Winchester—and
Orthodox Metropolitan Anthony Bloom. Thanks to thgseople, Abhishiktdnanda was
never alone: he was exposed to many influences, abes to share experiences and
thoughts, and established himself inside the Chafdhdia. Neither would he forget the
role that the Shantivanam ashram played in thgiceis life of the Christian villagers in
the parish in which it was situated, many of thehrowegularly attended services there.
Then, too, there were many conferences, seminan®ats, study groups which took
place at Shantivanam and elsewhere. It was alsmgiiihe Shantivanam years that
Abhishiktananda took on his life-long role as arigpal father to the Carmelites of
Bangalore, in what became an “invisible ministri#é realized that “the Spirit also
works beyond the frontiers of Rome...A disturbinglgem which is set to the Church by
the presence of the Spirit outside Rome and evart &pm the Christian faith'®’ Later
he referred to the Bakers, the family who ran gphakin Pithoragarh on the border of
Nepal and where he spent two weeks when he wastedflooth by herpes and neuralgia.
He described the Bakers as people in India he diaaldfto be taking the Sermon on the

Mount most seriously, despite being “a Quaker fgmatho do not even recognize the

166 James Stuart, “Swami Abhishiktanand@lergy Monthly vol. 38 no.2 (Feb. 1974), 82.
157 Baumer-Despeigne, “The Spiritual Way of Henri lau$/Swami Abhishikt&nanda,” 24.
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necessity of baptisnt* It is amazing how the same man who in 1958 waslsbto
meet a married priest was able to argue that ecsmers not simply “a matter of
discussion meetings, even less of cheap sociakliiaus gatherings®® a few years
later. His understanding evolved, and reached tinat prvhere he believed that Christians
seeking ecumenism should not have a specific dimitteer giving or gaining, but should

simply join with members of other Churches to espriellowship and love.

The Shantivanam ashram monastery interested hisnded less. Toward the end of
1958, he wrote to his friend in France, Fr Lematiéyo longer have any desire for a
monastic institution; it is too heavy a responiipil'’® Despite his ambivalence
concerning Shantivanam, he was to be based theem&ther eleven years. During these
years, many visitors went to Shantivanam and sfpet with him. The list of visitors is
very long; it includes, in addition to the namereatly cited, H.W.J. Poonja (“Hatrilal,”
disciple of Rama’a), John Cole (American Presbgtenmissionary), Vinoba Bhave
(Gandhi’'s most well-known disciple), C.T. VenugogBrotestant convert and railway
official), Sachit Dhar (ex-Marxist Bengali), and Eazarus (English Orthodox priest).
Moreover, Devananda (Singhalese Anglican, founfl@ancashram in Sri Lanka), Swami
Kaivalyananda (Hindu monk), Fr Dharmanadhan (whonat time thought he was going
to stay there permanently but eventually moved &mymanuel de Meester (Belgian
Benedictine), llsa Friedeberg (Swiss convert to @réhodox Church), Jean Sullivan
(French novelist), Philippe Franchette (Mauritiamest), Max Thurian (from the Taizé

Community), Olivier Clément (Orthodox theologiaapd Mme Malou Lanvin (one of

188 Sywami Abhishiktdnanda: His life told through hitdes, 170 (MT, 17.12.64).

19 The Church in India: An Essay in Christian Selfticism,62.

170 Quoted in Susan Visvanathafn Ethnography of Mysticism: The Narratives of Abfitananda, A
French Monk in IndigShemiah: Indian Institute of Advanced Study, 1998)
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Abhishiktananda’s many correspondents in France)ewe attendance. Of course,
various Church dignitaries and a host of other dndi who no doubt sought some

spiritual sustenance there came to Shantivariam.

His letters and journals from those years revealpd@wadox of solitude and engagement,
of Hinduism and Christianity, in which he was eppead; the growingadvaitan life
within him precipitated a long struggle to recoadtil with his Christianity. It was in the
life of Abhishiktananda that the interior dramatb& Hindu-Christian dialogue made
itself felt most painful. He felt a deep call withhimself to follow thesamnyasdife as

far as he could into the depths of his soul, watléhe same time he felt tormented by the
feeling that such a calling was irreconcilable whie Christian faith to which he was so
viscerally attached. This inward conflict was tatioue in different forms for most of
his life in India. There was also the anguish aedrfof this double belonging,
Christianity and Hindwadvaita what he called “Jesus and Arunachala,” and tlie foa
be in the middle of a spiritual turmoil. Abhishiki@nda writes, “And if to become
Christian | had to give you up, O Arunachala, taradon you, O Rama’a, then | would
never be able to be Christian again....If only | cbbé completely sure that there is no
eternal risk to be run in following Rama’a to tmel &2 In his diaries, there is evidence
of this double belonging. Thid rouge that link these two lives is his belonging to the
Church. Even during the most secluded retreat,sthealled “an advaitic retreat,” he

maintains his practice to pray “conscientiously” fciting Lauds at 8:00, Matins at

11 Source of the list of visitors is Harry OldmeaddwChristian Pilgrim in India(Bloomington, Indiana:
World Wisdom, 2008), chapter 2.
172 pphishiktananda: Solitude and Paradox, http://whesmitary.com/solitude/abhishiktananada.html
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11:00, Vespers and Compline at 3!6dHe celebrates the Eucharist and the Liturgy, the
act that remained for him central during all hife leven though the external forms

changed and became more and more flexible and.silen

Abhishiktdnanda and the Church

In the years before Vatican Il aridostra Aetate he organized and participated in a
number of groups, primarily with other Christiahsttexplored the option of the dialogue
with Hindu spiritual traditions, bringing him inteontact with Indian and Western
theologians whose lives and thought he would imibge Though he was convinced that
the intersection of Christian and Hindu can onlpgen in the cave of the heart and be
reached existentially, in the 1960s he neverthedesepted invitations to be involved in
the ecclesiastical renewal, and became a partnelialogue, a retreat leader, and a
spokesperson for liturgical reform in the Indianu@th. He participated in a number of
prayer seminars where he helped many people teedser their understanding of
contemplative prayer. These contacts and meetewgsated a strong degree of interest in
Christian-Hindu dialogue, encouraging Abhishiktasarto participate to a theological
meeting at Bangalore, an experiment in contemm@atading of the Upanishad in Delhi,
a Eucharistic conference in Bombay, and the Assgnabl the World Council of
Churches. Since he had become an influential membénre Christian community in
India, Abhishiktdnanda met representative Taizeglisan, and Orthodox laypeople and

a Teilhard de Chardin study group.

The Second Vatican Council was provoking new isteia Abhishiktananda's long-

established themes. He followed with interest tlerks of the Council and also read

13 Du Boulay,The Cave of the Heart: The Life of Swami Abhishialaiktananda] 99.
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most of the authors of theuvelle théologieHenri de Lubac, Congar, Daniélou. He was
interested in the theology of Hans Kung, Schillei@e Mouroux, and Teilhard de
Chardin. He also examine@oncilium La Vie Spirituelle Verbum Carg Carmel,
Informations Catholiques Internationads well as Indian publications. In the 1968
National Seminar of the Catholic Church in Bangalon “The Church in India Today”
and thereatfter, his influence as a promoter ofraliah contemplative dimension within
the Church, of life in ashrams, and of new modé&lsculturated priestly training, was
outstanding. In the late 1960s, Abhishiktadnandadohimself engaged again in a round
of conferences and workshops promoted by enthusiasst-Vatican Council figures. In
many national or sectional meetings of the Chuncimdia in the 1960s and 1970s, he did
stress the need for the Indian Church to live aencontemplative life. In 1969, he played
an influential role in the Catholic Church's Alldia Seminar in Bangalore, contributing a
book-length memorandum on how the Indian Churclukshbe renewed through contact
with Hindu sources, through liturgical reform (ititwation), and through contemplation.
Among the many Hindus with whom he interacted, maostable were Swami
Chidananda of Sivananda Ashram in Rishikesh, amdidHnationalist, Sita Ram Goel. In
his later years, pondering the journey and thettagitions which had nurtured him, both
of which he loved profoundly, Abhishiktananda wioté/hether | want it or not, | am
deeply attached to Christ Jesus and thereforeet&dimonia of the Church. It is in him
that the ‘mystery’ has been revealed to me everesiny awakening to myself and to the
world. It is in his image, his symbol, that | knd®od and that | know myself and the

world of human beings...Moreover | recognize this tagg which | have always adored
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under the symbol of Christ, in the myths of NarayaArajapati, Siva, Purta, Krishna,

Rama etc. The same mystery. But for me, Jesus saayuru”!’

It was only in the period between 1965-1967 thahidhiktananda started publishing the
bulk of his most significant books. In two booksitten with Monchanin, An Indian
Benedictine AshrarandErmites du Sacciddnandhe made a theological explanation of
their project of proceeding to a Christian integnatinto the monastic tradition in India.
The Secret of Arunachaldhough it had been drafted in 1956, had to wadtleer 23
years to be published. He considei®dhantara: au sein du fun¢ll953) his most
creative and strongest writing; it was the desimipof his first experience at Arunachala.
It had been banned by the Paris censor and melgilesiticized; according to Fr J
Guennou, the book was full of heresies and “redadénelativism, modernism, quietism,
modalism, and especially pantheish>"Apart from the first chapter published in 1963
under a pseudonym, Macarios the Indian, it wasuntit after Abhishiktdnanda’s death
that some extracts were made accessible to a wid#ic. Two books grew directly out
of his participation in the retreats and seminafrghe mid 1960s:Hindu-Christian
Meeting Point: Within the Cave of the Heaad SaccidanandaThe first book is a
report of various interreligious retreats and semsnconcerned with the encounter
between Hindu and Christian traditions, struggltogprovide a fair account of what
emerged. Then there is an understandable unrestdvesibn between the fulfillment
theology that was then very much in vogue in thgidn Church, and a non negotiable
belief in the truth of the wisdom literature of ladalong with the spiritual experience to

which it testifies. The second bodRaccidanandawas originally published in 1965 as

174 swami Abhishiktananda: His life told through hittdes, 23.7.71, 331-2.
175 a montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindou 1984-19%8.
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Sagesse Hindoue Mystique Chretienne: Du VedangaTaihite, a work he had begun in
1962. However, the request in 1971 to publish agligim translation afforded him the
opportunity to revise a text whose main thesis bdamger accepted—a revision that
would demand significant attention during his fittalee years. In the introduction to the
revised edition (that was published after his dgafbhishiktananda explains that he
decided that a real and deep updating of the @igims impossible. This was due both
to the limitations of his own command of Englistdda the confines of “the whole world
of thought within which and through which the urstanding of the Christian faith has
developed in the first two millennia of the ChusclkeXistence”—a line of thought that
directly questioned Vatican Il. In particular, eléd to remove from the first edition a
theology that he could no longer believe in. Thiaswhe theology of fulfilment (all
religions will find their ultimate fulfilment in @rist) to which Abhishiktdnanda
subscribed at that time but later rejected. “My iehibesis inSagesséas collapsed-*°

In his 1971 introduction to the English translatisignificantly retitledSaccidananda: A
Christian Approach to Advaitic Experiendee states that “the theology of ‘fulfillment™
to which he was committed in the earlier editios Unable to do justice to all the facts of
religious pluralism,” nor is any other theoreticasolution of the problem raised by these
“facts.” What becomes quite clear from his booklis evident dissatisfaction with the
direction taken on this issue at Vatican IlI; intfaalthough the council produced
documents dramatically more open to the inherehtevaf non-Christian religions than
previous pronouncementdN@stra aetate, Lumen gentium, Unitatis red-inteigrat

nevertheless it took a position close to a fulféim theology. Abhishiktdnanda cannot

178 | La montée au fond du coeur: le journal intime duimacchrétien—sannyasi hindou 1984-19389,
2.2.73.
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find a theoretical solution to the problem of radigs pluralism; however, he does
propose a practical one: to engage in dialogue wfitter religions, both outward and
inward. Prayer was first published in India in 1967. It is probabhishiktananda’s
most widely known book. The author reflects on pralyom different perspective along
with various forms of prayer. He says that prayerneither an intellectual nor an
emotional commitment, but a state of being whereamecompletely open to the working
of the Spirit. Ultimately, we find God in silende, the “cave of the heart.” Sources of the
book are the Scriptures, Ignatius of Antioch, ShnlcClimacus, Gregory Palamas,
Augustine, Aquinas, St John of the Cross, and thesiRn Orthodoxy. FinallyThe
Mountain of the Lord: Pilgrimage to Gangotfi966) is a recount of the pilgrimage of
Abhishiktananda and Panikkar to the sources of €anlg was first published in 1966
but gained much wider circulation when it appeared974 as a companion pieceAo
Sage of the Easthe two together comprisinguru and Disciple The Mountain of the
Lord is not only a celebration of the Himalayan pealsnbolizing transcendence, but
also to the solitaries, recluses, renunciates,“acdsmics” to be found in the caves and

forests on their slopes.

Life in India (1969-1973)

Abhishiktananda definitively left Shantivanam irtelaAugust 1968, leaving it in the

hands of Bede Griffiths, and settled in his Himalayut, where he stayed for half of the
year—based on climate—for the rest of his life. péessed the time planting fruit trees,
tending vegetables and continuing his dual ritleith Hindu and Christian. He would

say daily Mass and follow the monastic hours thatennow a mixture of his own

apparatus. Abhishiktananda thus came to spenddifmving three years of his life
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primarily in the Himalayas, though he would occasity accept invitations to travel
south for such purposes as giving retreats toioeiggcommunities, delivering addresses
at conferences and seminars, or meeting with Chleatiers to discuss ways of best

implementing the directives and spirit of the Setdiatican Council.

The year 1971 marked a new and most important stades inner evolution. Some
genuine disciples came to him. Among the most pmemti were two Hindus (Ramesh
Srivastava and Lalit Sharma), Sister Térése Lema@nd Marc Chaduc, a young
Frenchman. Abhishiktananda discovered a new hurimengion: spiritual paternity. All
four, he said, “consider me as their guru and arenfe a human relationship which
reaches the most intimate depth of paternity. Ttake everything from me without
depriving me of anything™’ In Chaduc, he found “a true and wholehearted plis¢t"®
Marc Chaduc, a French seminarian, started correlgpme with Abhishiktananda several
years prior and finally came to India to meet himDielhi on October 21, 1971. Chaduc
was a seminarian with four years of philosophy #reblogy training behind him. In the
following months, Abhishiktdnanda committed himsetfessantly to training Chaduc (as
well as the two Hindu disciples) in the wayssafmnyasawhich Abhishiktdnanda saw as
his own monastic ideal and as the Indian expressiothe tradition and life style
practiced by the earliest monks of Egypt, Palestime Syria. More frequently than in the
past, Abhishiktdnanda now left his Himalayan heagit to devote his time to Chaduc
and in 1972, he went to sojourn in Phulchatti, alsrashram hidden in the jungle
upstream from Rishikesh. Abhishiktdnanda and Chadienoted the whole time to

meditative study of the Upanishads. This study Iteduin a series of experiences, or

177 swami Abhishiktdnanda: His life told through hittdes, letter to Baumer-Despeigne, 11.3.71, 288.
178 Baumer-Despeigne, “Abhishikt&nanda: an intervieith @dette Baumer-Despeigne, 17-24.
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rather spiritual experiences. In a letter he wrateMurray Rogers he said: “Days of
extraordinary fullness in Phulchatti—an intoxicgtiexperience of the truth of the
Upanishads, even if for me it was physically shatte To feel oneself in the Presence of
the True is too powerful an experience. It scorchae!™’® After returning to his
hermitage, he suffered his first attack of breatbhess. This was never again to leave

him, and when complicated by a heart attack, finl@idl to his death the following year.

The Church in Indig1969) is a slightly revised memorandum written dosmall group
of Christians preparing the All-India Seminar oé tRoman Catholic Church. Its subject
is the integration of the “cultural, religious, aspiritual heritage” of India into the life of
the Church. It consists is a series of exploratates; however, the content of this list is
amazing: i.e., the re-animation of the ‘cosmic cwam®’ within Christianity; or the
quieting of the mind, the renunciation of attachimenthe fruits of actions. The book is
one of Abhishiktdnanda’s more consistent and aleffections of the subject. owards
the Renewal of the Indian Chur¢h970), he reminds the Church of the primacy of
spiritual values and contemplation. Guru and Disciplg1974), in which he recalls his
experiences both with Rama“a and Gnanananda, ithargenerous mix of anecdote and
observation of the life in the ashram and surroogdillage. The book is cast in the form
of a story about Vanya, who is no one other thahigtiiktdnanda himself. This narrative
device allows him to depict his experiences wittegain detachment. In particular, the

book addresses the question of the nature of Gaadanit leaves the reader in no doubt

179 Baumer-Despeigne, “Abhishikt&nanda: an intervigith Wdette Baumer-Despeigne,” 17-24.
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not only about Gnanananda’s status as a spirituali gput about his impact on

Abhishiktananda®®

He himself regarde@uru and Discipleas his most durable and significant work. Writing
in the last year of his life, reflecting on the iagp of all his books, he defin€sluru and
Disciple as “almost the only thing that remains afloat. #k rest consist aiamarupa
amusing itself with ‘the theology of fulfillment."The Further Shor¢1975) comprises
two separate worksThe Upanishad written in 1971 but never finally revised, and
Samnyasaa series of essays written in 1973. In this fiwark, completed only a few
months before his death, Abhishiktananda offersniist mature thoughts on many of
the subjects that had interested him in his lastrtgu of a century, together with his
deepest meditation on thipanishadsand the ideal afamnyasaln an important passage
of the book, he establishes a link between thel idé@amnyasaand Eucharist, and
explains that the former is embodied in the sacrarokthe latter, which itself can be—
like samny&sa-a “sign beyond sign'® A collection of several essayEhe Eyes of Light
(1983), appeared posthumously. The longest essaglia“and the Carmelite Order”
(which had already appeared@armel 1965), is a lengthy meditation on the message of
the Upanishads, the place of contemplative monastiers in the Church at large, and
the role that the Carmelite Order might yet playindian Christianity. The book also
includes passages from Abhishiktananda’s correspue with his family, friends,

monks, and priests. He also wrote tens of artiales maintained a spiritual journal, his

180 5ldmeadowA Christian Pilgrim in India 73.
181 The Further Shor¢Delhi: ISPCK, 1975; reprinted with additions in84). Revised and expanded in
Initiation a la spiritualité des Upanishads: Vetadtre rive (Sisteron: Présence, 1979), 50-52.

113



diaries, which ran to something on the order of thmusand pages by the time of his

death.

In 1973, Chaduc recognized a deep call to moné#sticlt was a call that he had heard
almost from his very first encounter with Abhisliikinda and it found its realization in
the samnyasa diksha—the monastic profession. Abhishiktanandad aSwami

Chidanandaji, the Hindu monk, head of the well-knoBhivananda Ashram in
Rishikesh, performed this ritual ceremony simultarsty. Abhishiktananda’s last book,
The Further Shorewas written in anticipation of this ceremony. nstway, Chaduc—

renamed Ajatananda—*“gained admission to a twofotthastic inheritance, Christian

t% Two weeks later, on July 14, Abhishiktdnanda

and Hindu, in the unity of the Spiri
suffered the severe heart attack that laid himilothe streets of Rishikesh and brought
him his final awakening. Abhishiktdnanda was suppo® be in Rishikesh, some fifty
miles south of Uttarkashi, for a short time to kargvisions for Chaduc and himself. As
he ran to catch a bus, he was stricken by a maks@ae attack. For a long time, doctors,
friends and religious sisters did all they couldtwse him back to health. However, after
five months of gradual recovery, marked by occasiaelapses, he suffered another
major attack and died late in the evening of Deaanib He was only sixty-three, but had
suffered under self-imposed conditions of ascetisming most of the twenty-five years
after his arrival in India. He was buried the nday in the cemetery of the Divine Word
Fathers in Indore, where his gravestone reads gimtiplvami Abhishiktdnanda, OSB/

born 1910/ ordained 1935/ died 7.12.73.” He pragteel Psalms and celebrated the

Eucharist until the end of his life. It is proveamat Abhishiktananda remained, until his

182Baumer-Despeigne, “Abhishiktdnanda: An Interviewtvddette Baumer-Despeigne 17-24.
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last breath, Christian and absolutely loyal to @etholic Church and his Benedictine

roots.

Conclusion

This is the summary of Abhishiktananda’s life. Wevé seen him grow in a happy family

in Britain and become a monk in the years precetlifayld War Il. He escaped death

during the war, chased the dream of going to Inalal lived there like a Desert Father.
However, Abhishiktananda’s story does not stop .heeelives in India as a Father of the
Desert, but is also a Benedictine monk that beldaghe Church. As such, he needs to
renew his indult of exclaustration, act as a Cathotiest, and pass his writings through
the hands of a censor in Paris. He belongs tortiern Church, shares her destiny, and
participates in the historical events of her comityime shows a passion for Vatican II,

he follows its work, and mediates the messaged@lrHe is a God seeker, but does not
abandon people or the world. And people and thddmdo not abandon him: he was

treated in a hospital run by Quakers when he was and later, he was surrounded by
friends in a Catholic hospital where he passed awWayis a man of the Church and at the
same time a hermit. Ultimately, it is this dual dregingness that is crucial in the life of

the French monk. As Amaladoss points out, Abhigii&hda “claimed to have had the
advaitic experience of non-dual oneness. But atstmae time he was faithful to the

psalms and the Eucharist till the end of his lifél.at short time before his death, he was
not able to reconcile harmoniously his double begiogness. It was a life-long

struggle.*®3

183 Amaladoss, S.J., “Double Belongingnesgidyajyoti [forthcoming];
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CHAPTER FIVE: THE CONTEMPLATIVE SOUL OF THE CHURCH

Introduction

The primary source of Abhishiktanand’s ecclesioligyaturally his monastic vocation.
He was a monk; he had left the seminary for the astary of Kergonan and then,
although without enthusiasm, remained there foroatntwenty years. Even in India, he
confirmed his monastic vocation. He understood klfnas a monk. However, this
monastic vocation was dense and structured, arid ddterent forms over time. This
vocation certainly showed a traditional, coenobiti@enedictine side, which led to the
foundation of the Shantivanam Ashram and the bAokindian Benedictine Ashram
written with Monchanin, which portrays its authovssion of a Christian ashram, and
provides a clear account of the theology underlying Towards the Renewal of the
Indian Church written more than fifteen later, is a passiordgfense in the last years of
his life of the ashram as structures of which thBur€h is in urgent need.
Abhishiktananda’s Benedictine side kept him grouhded acted as a counterbalance to
his aspiration to become an “acosmic.” In fact, mmisnastic vocation expressed also a
hermitic side, which he manifested in the long taoji retreats and a wandering life.
Abhishiktanand’'s models were the Desert Fathersstheied at the monastery; the
encounter with the reality of India helped him tderpret his models in terms of
samnyasaTogether, the two sides of his monastic vocatielped him to build a strong,
mature and articulate link between monasticismtaedChurch and secure a core role to

contemplatives inside the Church.
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The Monastic Vocation

The handful of scholars and theologians who havétemr in any detail about
Abhishiktananda gave more attention to his viewJpanishads and their relationship to
Christianity. However, the exploration of the estdéogical themes of Abhishiktdnanda
is preferably launched from the more appropriafgad@re point—his monastic vocation.
To claim that his vocation as a monk was the psiar of his life is not to evoke some
static and unchanging ideal; his ideas evolved smdid his understanding of his own
vocation and that of being a monk. First, the manthe one who is alone. This may be
the origin of the word monk, from the Greslonos meaning single or alone. This also
could mean the hermit or the coenobitic. In evejure, the monk’s “aloneness,” as we
say in Christian terminology, is an eschatologgigh that ultimately we will face God
alone; “there will be no marriage or giving in mage” (Mt 20:30). No doubt in this
individuality we will find union through communiorbut the monos the single one,
stands as a sign of that fundamental alonenes$hefpath. When he wrote to Fr
Monchanin in 1947 about his plans for a monaste tbgether in India, he maintained
“the point of departure should be the Rule of Sh&#kct because it had behind it an
extremely reliable monastic tradition which woulceyent a headlong plunge into the
unknown....I believe that the Benedictine Rule, switarvelous profundity and stability,
is pliant enough to dominate all these monastim#oft In a less famous passage of the
letter he sent to Monchanin in 1947, he adds tbatthis basis, like you, | envisage the
tree of monasticism once more flourishing in al variety, with hermits, solitaries, and
mendicants; we have to sanctify the whole contetivaldhrust of India and Christianize

the monastic institutions....I think the Rule of Strigdict is sufficiently flexible, in its
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depth and marvelous stability, to control all thesens of monastic living—in fact, it has
already done so in the greatest periods of it®hyist®* This is an important point, since
it proves that already at the time of his arrival India, he looked forward to a

coenobitical and an eremitical life.

In 1950, we note a modification in his languageBemedictine Ashramjointly written
by Monchanin and Abhishiktananda, they articulategir goal this way, “to form the
first nucleus of a monastery (or rathelaara, a grouping of neighboring anchorites like
the ancient laura of Saint Sabas in Palestine) lwHiattresses the Rule of Saint
Benedict—a primitive, sober, discrete rule. Onlyegourpose: to seek God. And the
monastery will be Indian style. We would like toystallize and transubstantiate the
search of the HindsamnyasaAdvaitaand the praise of the Trinity are our only aim.
This means we must grasp the authentic Hindu sdardBod in order to Christianize it,
starting with ourselves first of all, from withid® It is easy to find here all the elements
that become constants in the thoughts and writiog#Abhishiktdnanda’s. There is
reference to pre-Benedictine monasticism, to thealidbf reconciliation between the
Western monastic vocation and one of a HirsAmnyasa and to the idea that
monasticism, “the plane whereon they may feel tledwes in consonance with each
other,” was to be the bridge between Indian smtity and the Church. Finally, in his
last years, Abhishiktdnanda wrote of his impatiemdgéh going to seminars about
monasticism. “Congresses and seminars,” he saydl fwt contribute anything.”

“Monasticism is in the first place a charism. Stures will be born from the charismatic

184 Sywami Abhishiktdnanda: His life told through hitdes,8.18.47, 22.
185 Joseph G. Webem Quest of the Absolute: The Life and Work of sSiionchanin, Kalamazoo MI:
Cistercian Publications, 1977), 73.
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enthusiasm of individuals...Reform is not going taneofrom chit-chat and discussion.
Benedict, like Antony, went off into the desertdaRrancis took to the roads without
collecting all the neighboring monks for a congréé8 He became keenly aware of the
limitations of Christian monasticism, at least witspect to its actual practice in the
Church. “Monastic profession withdraws the Christieom the world but binds him still

more closely to the Church®’

Whatever his uncertainties about where he stoaeélation to Christianity anddvaitg
he was completely free of doubts about his roleaaswionk, a man of God. As Fr
Vattakuzhy remarks in his study, “the center of Bhiktdnanda’s life was his monastic
consecration to which he was experientially andstexiially committed. He came to
India, not because he was a Christian, but bedaeiseas a monk'*® Raimon Panikkar
addressed him on this issue in his “Letter to Abikisinanda” (written on the second
anniversary of his death): “The center of your Mas your monastic vocation...You
were tortured by the apparent incompatibility betweChristianity andAdvaita
Experientially and existentially committed to botypu could not solve the tension
between the two, except perhaps at the very eydwflife....You doubted whether, out
of loyalty to yourself, you should quit the Churglmu hesitated to give yourself fully to
Advaitg but you never for a moment questioned your mamashsecration, your way of

life....Your support was your life of a monk, and weist pay tribute to that pure and

186 Sywami Abhishiktdnanda: His life told through hittdes, 301.

187 | a montée au fond du coeur: le journal intime dumaachrétien—sannyasi hindou 1984-19%31.54,
89.

1% Emmanuel Vattakuzhy,Indian Christian Sannyasa and Swami Abhishiktanar{@angalore,
Theological Publications in India, 1981), 210.
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clear surrender of your existence which allowed youbecome akuruketra (a

battlefield), while the outcome of the war was! stitally undecided **°

Years after his arrival in India, Abhishiktanandacdvered that Fr Monchanin was not
practical. The work of planning, contracting, amdlecting funds for their ashram fell to
Abhishiktananda exclusively. He was to call Fr Moagin a “good companion but a bad
partner.” Nor was Fr Monchanin willing to accompaAphishiktdnanda into more
uncharted spiritual adventures such as visits tmAchala or explorations afivaita In

his diaries Abhishiktdnanda made an interesting comment. &i@ that if Monchanin
“had taken seriously our monastic life in 1950stwould have not happened for sure. He
cannot understand that my visits at Arunachalanateas simple brackets of the monastic
life of Pondicherry and Bangaloré® First, Abhishiktdnanda says that life at the ashra
and in the caves of the mountain are different @xgions of the same unique monastic
vocation. The monastic vocation that brings momkte ashram is the same that drives
them to the retreat on the mountain and the samieléhds them wherever the search
leads to God. Secondly, he says that the monkeisotte who seeks God by him—or
her—self. “Seeking God alone” means seeking nothingGod. Not riches, not fame,
not glory, not family, not even the foundation of @ashram. During theamnyasa diksha
(initiation) in India, the candidate proclaims, rénounce the desire for offspring, the
desire of riches, the desire of the world.” Therefo‘the monk simply consecrates

himself to God.**

The Legacy of the Ashram

189 panikkar, “A Letter to Abhishikt&nanda,” 446.

1991 a montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindou 1984-1973.1.56.
191 From Abhishikt&nanda&Swami Parama Arubi Anandam: Fr. J. Monchanin 18957, quoted in A.
RawlinsonBook of Enlightened Masters, 148
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The establishment of Shantivanam, the ashram inilTégadu Abhishiktdnanda founded
with Fr Monchanin, is the first output of his motiasvocation. Ashram (from the
Sanskritasramais a place where guru (spiritual teacher) lives with his disciples. From
antiquity until today, ashrams have abounded inaln8hantivanam, the ashram opened
on the day of the Feast of St Benedict in 1950,samdives to this day. There were to be
many difficult years still ahead but Abhishiktanandnd Monchanin’s dream finally
came to fruition under the husbandry of Bede Ghiéfi During his life, Abhishiktananda
has often declared his skepticism toward “structuod any kind, indifference for power,
and irony about institutions, and this also wa® tfor the Christian-Hindu ashram he
founded. He was convinced of the priority of theigml search and personal experience
to any kind of organization. Yet, when the momeame, he wished for the spread of
Christian ashrams where Christian communities ten“bn traditional Hindu lines” and
in which “an authentic Indo-Christian spiritualitjturgy, and theology will evolve®?

He said that the Church today needs such oaseseates which could be spiritual
refueling centers along the streets of a speeay ‘ifontemplative prayer is the most
urgent need of the Church in India today*”The Second Vatican Council, in its
declaration on non-Christian religionddstra Aetatp avowed that “the Church rejects
nothing that is true and holy in these religionetl@ncouraged Catholics to “recognize,
preserve and promote the spiritual and moral vaasesvell as the social and cultural
values to be found among them.” Once we contexedhe time of that sentence, the

direction of the All-India Seminar on the Churchimdia Today in 1969 showed the need

192 Towards the Renewal of the Indian Chur@angalore: Dharmaram College, 1970).

193 prayer (Delhi: ISPCK, 1967, revised edition 1972, reprihteondon: ISPCK, 1972, reprinted
Philadelphia: Westminster Press, 1973). Revisethbyauthor agveil & Dieu, essai sur la prier@aris:
Le Seuil, 1984); this revision includes an addiéibessay “Le chrétien en verité” translated sepéyasin
Spirit and Truth(Delhi: ISPCK, 1989). Revised and newly translatsdPrayer (new edition) (Delhi,
ISPCK, 1999), 33.
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for a liturgy “closely related to the Indian culéditradition” and a theology “lived and
pondered in the context of the Indian spiritualditian.” It was a seminar where
Abhishiktananda played an influential role and whigas attended by the complete
hierarchy and representatives of the entire CathGhurch in India. In particular, the
need was expressed “to establish authentic formsoofastic life in keeping with the best
traditions of the Churcland the spiritual health of IndiaThe final declaration of the
Seminar proposed to “encourage the setting uplobass...[to] project the true image of
the church.” Abhishiktdnanda identified a contertipadeficit in the Church and saw
the ashram as a practical way to revitalize thisedision of the Church, point to the
eschatological horizon of the Church, and relagivze structures and rituals emerging
from the heritage of the Church. Abhishiktanandallehged the Christian Church of his
day to become more contemplative and his legacy ibe found in the slowly but

gradually emerging development of Christian Ashrams

Today, many Christian ashrams exist in IndfaThese are small ecumenical and
interreligious communities devoted to the deepenofg Christian spirituality in
communion with Hinduism—and all denominations amithE—structured along the
lines of a traditional Hindu hermitage. In the tgdihermitage, disciples gather around a
guru, the spiritual master, and the day involvetsmee for meditation, the practice of
yoga, teaching the teacher, along with the celgbraif Christian and Hindu rites and
sacraments. Although in different ways, new readiticontinue to be born that are

inspired by the great masters of the past. Cuirethté federation Aikya Ashram—which

194 This paragraph is based on S. Calza, Essere Sale e Lievito. || dialogo intrareligioso nell'esperienza degli
ashram hindu-cristiani, unpublished paper.
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meets and brings together many of these indepeffidendations of Catholic inspiration
that are variously linked to Christian and Hinddigieus orders—counts as active
members over forty ashrams. There are also a smalber of ashrams in continued
growth of “independent researchers”—religious or peeople of all nationalities—who
share in a different way a similar path in thisogsstion and its meetings as a point of
reference.Many of these ashrams are peopled entirely by emwbgs Christians who
continue the task of seeking out and living a dtvely Indian form of Christianity.
Today the Hindu-Christian ashrams are spaces afonehg, listening and dialogue open
to all, with no discrimination of religion, caststatus or class of life. Each ashram has
intertwined relations and exchanges with other Hirsshrams, their guru and local
communities, including those with Muslim traditignalthough to a lesser extent.
Amongst the most enduring of these ashrams, alatigSaccidananda, are Kurisumala,
Christukula, established by two Anglican missioeaurin the early 1930s, Christa Prema
Seva Ashram, founded by John Winslow in 1927 invgmagar (Mumbai region),

Jyotiniketan near Bareilly, and the Christi Panthfam in Varanasi.

Kurisumala Ashram, set among the lush tea plamstaf central Kerala, a Cistercian
monastery that accepts fully monastic traditiomnidia. Every day there, you can see the
monks—sannyasia— along with dozens of local workers, manage atgaad innovative
farm that houses a plant for the pasteurizatiomik, extensive plantations of fruit,
spices, tea and pastures for animals. In addittere is a biogas plant, a bread oven, a
dispensary and other activities that not only makgerfectly self-sufficient for their

needs. The monastery (in which about 20 monksdive where religious or lay people
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who continually visit or withdraw are hosted) alsfbers professional training to those
who want a decent livelihood. This numbers over lamedred families in the area. Many
of the ashrams established in the last fifty yeave their inspiration to Shantivanam and

to Monchanin, Abhishiktdnanda, and Bede Giriffiths.

Whether one regards this legacy as beneficent depen one’s point of view. In his
history of the Indian Christian Church, A. Mathikindadan®®® suggests that within
Hindu-Christian relationships, there has been & #iom an emphasis on “intellectual
and spiritual engagement to one of social conaartie humanitarian realities and needs
of current Indian Society:®® Earlier generations of Catholics dealt primarilythw
Brahmins and other high caste Hindus in an attaamphake Christianity attractive to
them. Mundadan refers to this engagement with tigaeln caste Hindus a8dvaita
Vedanta,defined asa contemplative, spiritual experience associateti tie ashramic
movement. In the past 30 years, however, therebbas more attention paid to the
humanitarian needs of the Dalits, who are the gggae in the Hindu caste system, and
less emphasis paid to the higher castes. The ChasHavoured an enculturation into
Dalit traditions and an emphasis on social ematicipdor this oppressed population.
There is an emerging Dalit theology that is rootedthe belief that God is living,
struggling, and suffering together with the Dafits their liberation and the Dalits must
rely on their inner strength. The Dalit Panchayatvi®ment emphasizes the tremendous
potential that lays hidden within the Dalit comntynihat has never been able to be

tapped. What can be claimed here without fear aoiftradiction is that Shantivanam

195 A. Mathias Mundadaripdian Christians: Search for Identity and Strugdte Autonomy(New Delhi:
Dharmaram Publications, 1984).

19 Ganeri, OP, “Catholic Encounter with Hindus in tl@entieth Century. In Search of an Indian
Christianity,” 410-432.

124



ashram and the pioneering work of Monchanin, Akkidhanda, and Bede Griffiths had

opened the path for the Christian Ashram movement.

A Desert Father

Abhishiktananda is known not only for his commitrnem Shantivanam, but also for his
love of solitude. InThe Mountain of the Lordhe declares his love to the high peaks of
Himalayan, its mountains that overpass the cloads| celebrates the life of sadhu,
acosmics, and recluses who can be found in thescand forests on their slopes. By
extension, it could also be seen as a way to pagrhand respect to the vocation of the
solitary renunciate, whether a Christian monk i 8yrian desert, the Hindnuni, or the
staretzon the Russian forest&’ “The solitude of the Alone...Solitude with God istno
solitude. Accept being alone, infinitely alone. Aéin my eternity.**® Abhishikt&nanda
was interested in living a monastic life more sanito those conducted by the Desert
Fathers who had populated his youthful readingphed a place in India in favor of this
desire. Some elements of his life confirm this Hipesis. First, there are his readings and
lessons that were held in Kergonan. Then, hisrlsgat to Bishop James Mendoncga of
Tiruchiapalli, where he spoke specifically of hissdte to live “the contemplative life, in
the absolute simplicity of early Christian monaistic and at the same time in the closest
possible conformity with the traditions of Indiamny&s&' This appears to be a plan

much like that of the Desert Fathers’ but set artdndian context.

In The Further Shorehe examines the way in whichsamnyasamight be assimilated

into the Christian tradition to reanimate thoseigml impulses which were so evident in

197 Oldmeadow, A Christian Pilgrim in India, 81.
198 a montée au fond du coeur: le journal intime dumaahrétien—sannyasi hindo26.7.64.
199 sywami Abhishiktdnanda: His life told through hittdes, 48.
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the flight of the Christian solitaries both to tHeserts of Egypt and Syria and to the
forests of Russia. Eventually, his ideas aboutBeredictine monasticism fused with the
Hindu ideal ofsamnyasaand in same sense were subsumed by it. Abhishiktfn
continually repeats the idea that the Christsamnyasarecovers the contemplative
tradition of the Desert Fathers and Mothers oféhdy Christian Church, St Isaac the
Syrian, and the Hesychast tradition of stillnessmention a few still in the Church but
forgotten for centuries. “In India the highest ided pure contemplation has been
practiced and cherished by the age-long institubibsamnyasaln the West it has been
chiefly represented by the hermits of the first i€an centuries, in Syria and Egypt.
Later on, although the solitary life was never ltgtabandoned by Christians, there is no
doubt that, as the centuries passed, less andatémstion was paid to this type of
vocation. It is indeed a sign of the times and lemoof the divine mercy that of recent
years spiritual people have once again heard tlhéocsolitude; it is to be hope that the
Church of India will in the end bring to the unigal Church an authentically Christian
samnyasaas the crowning of the monastic life, thus the i€huwill recover after
centuries the purest traditions of the Desert a@ntthe Hesychast movement, and at the
same time drink deep at the inexhaustible sourtésedHindu ideal of renunciation in a

life devoted to God alon€®

Hindu-Christian monasticism gave Abhishiktanandat reimply a program of
inculturation, but also provided a way of life vesiynilar to that of the Desert Fathers. It
is well-known that the monastic tradition was bornhe third, fourth and fifth centuries.

It originally developed in Egypt through the live§ the Fathers of the Desert (from

20prayer, 33.
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which the name monasticism originates) and becanwsvik in Palestine, in the Sinai
Peninsula, in Cappadocia, in Pontus (today, thdraleregions of Turkey), in Syria,
Mesopotamia and Persia (in the fourth and fifthteges). It will then extend to the West
(Italy, France, Germany, England, Ireland), to Gansnople and Bithynia (fifth and
sixth centuries). Lastly, it will arrive in the Sla countries (Serbia, Bulgaria and
Romania); finally, it will arrive in Russia (tentbentury and lated® The spiritual

experience of the Desert Fathers “seems to issudewdnd armed from Anthony the
Great and continues unperturbed and unchangedidgbteen centuries, through the

Christian East: the entire mystical Church of tleths built on it.” Anthony’s doctrine

“produced Arsenius the Roman, who had been a pedagat the court if
Byzantium and, having become a monk at the agerof,f'nobody could ever say
how he lived.’ It produced Macarius the Great, EuagyPonticus, Hylarion, Pastor,
Alonius, Sisoe, Poemen, Paisius, John the DwarfMases the Ethiopian. These
produced a multitude of others, till we reach thecéntury masters of the desert of
Gaza: Seridus, Barsanuphius, John and, Dosithéwen We find the sublime™s
century Syrian masters, Isaac and Ephrem. Thethitegs mirrored the teachings
of their friends and disciplegsic), bishops and Eastern doctors: Athanasius,

Chrysostomus, Basil and, the two Gregories. Thrdbgssian the Roman he placed

201 The most representative monks for each of the rg@biral regions are: Anthony the Great, Ammona,
Pachomius and Macarius the Great in Egypt, CaritoreDoroteo in Palestine, John Climacus in thaiSin
peninsula, Gregory of Nyssa and Basil of Cesare@dppadocia, Evagrius in Pontus, Ephrem, Simeon
Stylites, Isaac of Nineveh and the monk who is eated behind the pseudonym Dionysius Areopagite in
Syria, Mesopotamia and Persia. Maximus the Confg€anstantinople) and Simeon the New Philosopher
(Bithynia), as well as the monks of Mount Athosumally; Isaiah (Serbia), John of Rila and Gregofy o
Sinai (Bulgaria), Antimus of Wallachia and NicodesmiRomania) and Sergius of Radonezh, Teophan the
Recluse and Seraphim of Sarov (Russia). The moBtkm@awvn monks in the West are Benedict and
Gregory the pope (Italy), Martin (France), Bonifg&ermany), Augustine of Canterbury (England) and
Colombanus (Ireland).
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the foundations for the patriarchal rule of BenedicNorcia, (and, hence) of the
entire western monasticism. Later, another Latiigephorus the Solitary, and
Gregory of Sinai based the doctrine and practicéh@fJesus Prayer on it, the pure
uninterrupted prayer, which is the heart of theeBrand RussiaRhilokalia and of
the novel that edified an entire peoplbde Way of a PilgrimAll Mount Athos with

its anchorites, whose number is unknown to all,..Ske/ic monastic communities
and, the few Russiaskiti left are still founded on it today. In the Wesath
teaching...resurfaced with the mysterious Countecief’ and, especially, “the

one who built its system, John of the Cro%5.”

Abhishiktananda did not seek to establish an Indifmistian monasticism simply to
promote a Hindu-Christian dialogue. He also warteget closer to the source of his
monastic vocation. It was an anabasis, a journek bathe origin. Monastic spirituality
revolves around the search for lost innocencetherapatheia to say it in an ancient
Christian languag®? This opens access to the Spirit and allows usass fover the
world like the flight of a bird and leave it asst contemplating it from abové™ From
the deserts of Egypt to the forests of the heaRuxsia, from the monasteries nestled like
eagles’ eggs at the summit of unreachable mount@ingstian monasticism has always
expressed the desire for a profound union with @odugh the renunciation of the
world. This renunciation is favored by monastic govthe solitude of the cell and
metanoia The monastic tradition is above all a gigantiamplto rediscover original

innocence. There was a time when union with God lveeslless. It was the undiscerning

292 campo, and Draghi (edsl)es Sentences des Peres du De@dditano: Rusconi, 199), 15-16.

203 Apatheia means freedom and independence of thie fspim thepathosof the flesh. Tomas Spidlik,a
Spiritualita dell'Oriente CristiandRome: Pontificium Institutum Orientale, 1985), 90

20%y/ereno Brugiatelliwittgenstein. Vivere I'lnesprimibiléPadova: Edizioni Messaggero, 2002), 66. The
translation from Italian is my own.
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and spontaneous acceptance of what happens avell land in all human dimensions. It
was putting the individual aside, the complete ahsgolute self-manifestation of God. It
was a time of original innocence; “your left handishnot know what your right is
doing” (Matthew 6:3). What is the monastic spirlity? It is the reunification of the
separated dyad. Originally, man was one with GoowNhey are separated. But the
monastic tradition reminds us of how things oncerewelhere is a unity to be
recomposed. Thus, theescensusf God, who participates in the human condition and
then returns to the heavens, is a countermelodthéoascensusof man who once
participated in the divine condition. On the on@&dhathe whole classic world is shaken
by the inconceivable interruption of the divine history, an interruption that raises
guestions about the intellectual nature of therdivand the eternal nature of the world.
On the other hand, the whole Semitic world is shakg the hyperbolic affirmation that
we are “children of God” (1 John 3:9), an affirnoatithat is, on its own, capable of
eliminating the abyss that the Jews had dug between and God. And so, like a
promise of reunification, the expectancy of a netta the original, primordial heavenly
condition comes about. The monastic tradition aégery, Basil and Evagrius relives the
cosmic drama of a man who was of a divine naturey fell, became corporeal, and to
whom the road is now reopened to become God atljinks to the love of the God from
whom he originates. The eschatological and sotagichl landscape that acts as a
backdrop for the monastic tradition is fundamerftal understanding its nature, its

function and its meaning.

The Church and Samnyasa
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Abhishiktananda reached the conclusion that “ther€of India will in the end bring to
the universal Church an authentically Christisamnyasaas the crowning of the

monastic lifeZ®

after his long and painful personal journey invieymany lonely years
of reflection, search, and self-doubt. In factcsithe early 1950s, Abhishiktananda faced
a intriguing problem: how to reconcile thadvaitic experience, which Ramaa,
Arundchala, and Gnanananda had brought him, witlowin deep Christian commitment
and his vocation as a priest and a monk. In Seped®63, he articulated the conflict in
his diary, in a sentence that appears dense of pPalhat does it mean, this agony of
having found one’s peace far from the place andhfof one’s original commitments, at
the very frontiers of Holy Church®® He agonized over these problems for many
years—how to manage the relationship with the tutstinal church, to keep and protect
his Christian faith, how to assess his experierfcadvaita —as there was no simple
answer available. However, it was not until hig lgsars that the conflicts were fully
resolved. In Abhishiktananda’s thoughts, his wgsn his spiritual experiences, he
addresses these issues continuously. Here is omamy tormented and painful passages
fom his journal: “Therefore | am full of fear, plged in an ocean of anguish whichever
way | turn....And | fear risking my eternity for aldsion. And yet you are no delusion,
O Arunéchala®’ Nor was his dilemma helped by his growing disentiment with
many aspects of the institutional church. “If otityy Church waspiritually radiant if it

was not so firmly attached to the formulations @nsient philosophies, if it did not

obstruct the freedom of the spirit...with such niggliregulations, it would not be long

205 prayer, 33.
206| 2 montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindou 1984-1973.
27 panikkar, “A Letter to Abhishiktananda,” 438.
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before we reached an understandiff§.it is now known that not only he did not leave
the Church, he also tried to develop a possibletisni to his dilemma. First, he accepted
his double belonging. Then, based on this doublengeng, he began to understand
himself as a bridge between the two traditions,ddirand Christian. After that, he
imagined that this meeting between India and thar€@hcould be performed directly,
somewhere. Finally, he explained that the meetlagepof the two traditions was not to
be found in any doctrinal or philosophical formidat but in the lived reality of
samnyasa“Believe me, it is above all in the mystery simnyasahat India and the
Church will meet, will discover themselves in theshsecret and hidden parts of their
hearts, in the place where they are each most thamselves, in the mystery of their
origin in which every outward manifestation is m@tand from which time unfolds

itself.”2%°

Then Abhishiktdnanda realized that to be a samnyasameant to embrace “solitude,
total stripping,” of what he called “Solitude-SismPoverty.” He understood that to
reach the core of this solitude, he had to surretigeself absolutely to non-duality. He
must let go of all expectations. He must disenglrgen work and go beyond faith,
beyond human formulations, beyond doctrines tolréhe Absolute, the Alone. Solitude
meant renunciation of all relationships, all sgca&ahotional, and psychological support,
and all expectations. All this engenders some grobl Abhishiktdnanda was not able to
fully resolve the problem that existed between §ltanity andadvaita, particularly
regarding the concept of non-duality. However, tawlvathe end of his life,

Abhishiktananda experienced a final awakening, twhéd him to believe that he had

208 Swami Abhishiktdnanda: His life told through hitdes, 24.10.1960, 132.
29 Guru and Disciple162.
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achieved advaita, or non-duality. He attempted ub that last great experience into
words. He had achieved his goal. There are als@tbeous clues to be found that he
was to move toward the realization of a “Christalvaita” “The discovery of Christ’s ‘I
AM'’ is the ruin of any Christian theology, for aibtions are burnt up within the fire of
experience....| feel too much, more and more, theitdafire of this I AM, in which all
notions about Christ’'s personality, ontology, higieetc., have disappeared. And | find
his real mystery shining in every awakening mangwery mythos...The awakening
alone is what counte? This awakening is ‘being.’” Not this or that beimgr even Being
(noun), but in absolute being (verb), which is Igeim the Presence, the name
Abhishiktananda gives tentatively to this beingriyéas long as the veil has not yet been
torn apart.’ This was what ‘I AM’ means, he cona@dd-to realize what one is means to

realize everything®*

Attention, however, needs to be focused on thergpneblem: how to reconcile the
Church, which acts in a realm of words and fornms] samnyasawhose significance
goes well beyond all signs. In his last wofke Further ShoreAbhishiktananda writes
movingly and wisely of the ideal of tleamnyasa“ Samnyasa&onfronts us with a sign of
that which is essentially beyond all signs—indeid|ts sheer transparency [to the
Absolute] it proclaims its own death as a sign....lde&r thesannysi lives in the world
of signs, of the divine manifestation, and this Ma@f manifestation needs him, ‘the one
beyond signs,’ so that it may realize the impossiibssibility of a bridge between the

1212 If 13

two worlds. the Church of India will in the end bring thé universal Church an

219 5\wami Abhishiktdnanda: His life told through hitees, 311 (MR, 4.10.73).
21 aphishiktananda: Solitude and Paradox, http://wvesnfitary.com/solitude/abhishiktananada.html
#2The Further Shoreshapter 4.
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authentically Christiarsamnyasd Church andsamnyasaneed to show some sort of
compatibility. In fact, thesamnyasanvites to abandon all historical, anthropologiaat
social overtones in view of radical acosmism. ThHei€h recalls the historical value of
the Christic event, the communion of all men arebtbgical cataphatism. Tlamnyasa
renounces the whole world of signs, while the Chustill belongs to the world of signs.
The samnyasadlemands the abandonment of the mental framewasko(), rites (the
Eucharist) and thenythos(Christ); he even invites one to abandon the Chuithe
history, the rites and the mythos of the Church signs of the transcendent reality.
Abhishiktananda was aware of this intrinsic tendietweensamnyasand Church, and
tried to articulate an answer to this questionféiend a possible solution in his monastic
roots even if he was unable to articulate his pmiriheological terms. One of his closest

friends, Raimon Panikkar, accomplished this task.

The Unknown Christ of Hinduism

A clear influence by Panikkar on Abhishiktdnandaeigealed in the former's bookhe
Unknown Christ of HinduismAbhishiktdnanda read this book and was very isgeéd
by it. In fact, he considered that “its holiness éaceeds mysuhantarg” the book that
the ecclesiastic censor of Paris had found fulherfesies. At the time, Abhishiktananda
was also fearful of it, because of its statemerthef“provisional truth” of Christianity.
He wrote to Panikkar, “You have that terrible pleras p. 63 [ofThe Unknown Christ of
Hinduisnj that Christianity is ‘provisional,” only of thisvorld.” This view, that
Christianity is only provisional, was later a pamsit that Abhishiktananda adopted for
himself. In fact, in the original edition oThe Unknown Christ Panikkar wrote

“Christianity is temporary and not self-sufficiergince it is only for this temporal
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existence and is absolutely based on ChfitThe starting point oThe Unknown Christ

is not that what seems different (in form) is imgtice the same. What Panikkar declares
in his book and, which makes his book so intergstim NOT that the same reality (the
Absolute, the Logos) is revealed in different forim$linduism and Christianity, but that
the same reality (Christ) is hidden both to Hinduisnd to Christianity. Panikkar
disassociates himself from those who “claim thate ‘are the same’ and that
‘ultimately’...all religions are ‘transcendentally’ne.”* He merely seeks to formulate
an innovative Christology. The focal point of Pd@Ks theology is that it speaks of an
unknown Christ and not of an unknown God. The umkn&od remains unknown (Acts
17:23). No religion has a hold on the mystery, \Wwhiemains both unmentionable and
intangible to all religions: it has no name, ithe mystery, and it is the totally other. God
the Father of Jesus Christ is not a name. Chrstigtion is, instead, different. The
essential point is that “Christians have come tgetse in the reality they call Christ, but
this Christ is the decisive reality.” In this sengglity “is many names and each name is
a new aspect, a new manifestation and revelatioreality itself.”**> Christianity is
something different from Christ, since Christianisytemporary. In this sense, Christ
does not belong to Christianity; He belongs toRa¢her*'® The Christ of Christianity is
Christ interpreted in Christian terrfis, which does not mean that Christ is the same
reality interpreted by the various religions inféient terms, but that “Christ is the name
Christians have given to the mystery they have doimJesus.” Panikkar reverses the

issue, saying that Christians are not the onesltalesus the Christ, but rather Christ is

213 Raimon PanikkarThe Unknown Christ of HinduisniMaryknoll NY: Orbis Books, 1981, first edition
1964), 63; henceforth also indicated simply as IRaami

24 panikkar, 32;

21> panikkar, 29.

#1® panikkar, 54.

27 panikkar, 51.
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the name Christians have given the mystery they dimly in Jesus. The theory does not
envisage two elements, but three. There is a myshat remains nameless, there is a
historical experience—that of Jesus, of the Gospélthe Church, etc.; and, there is the
name of Christ, which can access the mystery throlgsus. There are two levels
between the mystery and us: the special histoexperience and the name | can assign
to what | discover of the mystery in this histotiexperience. This name is not a term,
but aword. “When | discover the mystery of Christ both indarough Jesus, son of

Mary, then | can profess myself a Christian. Ongcalers the entire reality in this

mystery of Christ; Christians discover it both imdahrough Jesus of Nazareth.”

This conceptual system obviously has some importansequences. The first, which
concerns Hinduism and Christianity, is that neitbiethem teaches x, but they both seek
x. Panikkar's statement is based on the authofitthe Scripture$!® The difference
seemdo be less significant, while it is, instead, bé& tutmost relevance. In fact, if both
religions teach x, then they are the cultural tietien—that takes on different forms—of
the same revealed reality. Instead, if both refigiseek x, then they are both incomplete
and, it is this incompleteness that drives one @eksthe unknown, which, after all,
remains unknown. Panikkar says that the two relgjisimilarities do not lie in what
they declare, but in their perception of their stmal ignorance concerning the
immanent and transcendent dimension of reality. 3¢wnd consequence, which refers
to Christ, is that he cannot be conceived outdw@eTrinity. Christ “is incomprehensible
without the Trinity.””*° He is not merely a Person of the Trinity, since Brerson does not

exist without the Trinity. The Trinity is not a knbetween substances, but rather the

28 prologue to the Gospel of St. John, Acts of thestles (14, 16-17), Letter to the Hebrews (1, 1-3).
219 panikkar, 28.
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relational link between operations (St Gregory ofsdh). The Trinity is the constant,
uninterrupted flow of relations between its threerd®ns. It iscreatio continua
Panikkar’s Christ is the Trinitarian Chrff This means that Christ is the Trinity viewed
from man’s perspectiv&" he is the full expression of the Trinf§# He is the patristic
Christ, theChristus totusthe Christ in whom all things exist (Col 1:17) k4 the cosmic
Christ, mystery and universal presence, throughmvieverything has been created.
Omnia per ipsum facta sufidohn 1:3)Per ipsum, cum ipso, in ips@he abyss between
the human and the divine is solved in Christ thiobg naturefotus homo totus Deus
The third consequence is that if Christ is the heigig and the end of everything, he is
also the beginning and the goal of reality. Chastnmersed in reality; he is both evident
and hidden at the same time, both present and topgrsince the beginning of time.
Hence, he is in time but free from time; he isieeting point between transcendent and
immanent reality, an eschatological moment for kb Cosmos and Man. Reality is,
hence, an all that is bound with the all and whiclites the divine, the human and the
natural. Reality is known and mysterious, immanemd transcendent. It is
cosmotheandric reality, as Panikkar designatesnystery to which Christ, “ontological
mediator between heaven and earth, man and Goda@thenany,??® gives meaning.
The fourth and final consequence is that the laggusiocus theologicusEach one of us

is at the intersection of the historical world tloé perceptible and divine world.

220 30seph Prabhu, (edTJhe Intercultural Challenge of Raimon Panikké@aryknoll, NY: Orbis Books,
1996), 39.

22! Raimon Panikkar and Gwendoline Jarczigktre Dieu et le Cosmos, Une Vision non Dualistdade
Réalité(Paris, France: Edition Albin Michel, 1998) (Itati translation]ra Dio e il CosmpRoma: Laterza,
2006) 1970.

222 paimon PanikkarChristophany. The Fullness of MaMaryknoll, NY: Orbis Books, 2004), 165.
2233, Calzal.a Contemplazione. Via Privilegiata al Dialogo Gi#o-induista 233.
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Antony Kalliath writes that “Authors like Rahner,cl8ette, and Panikkar, while
emphasizing God’s universal salvific will, blur balaries between Christianity and other
faiths. Theologians like Gregory Baum and RosenrRargther see the permanent validity
of other religions alongside Christianity in therizon of eschatolog$** Increasingly,
the Church is no longer considered the exclusivetsary of salvation but a universal
symbol of salvation. Its mission is not redemptian “epiphany.” Itsraison d’étreis not

in “saving from sin” but as an agent laboring fohe' complete epiphany of Gotf®
Christian identity is in solidarity with the pilgnage to a common goal “when the elect
are gathered together in the holy city which ianilned by the glory of God and in
whose splendor all people will walkNA 1). This common providence and destiny has
no boundaries of race, culture or religion. ThegRedf God is “already present on this
earth in mystery,” which “when the Lord returns]lvee brought to full flower” (GS 25,
39). This thinking boils down to a new missionargradigm of “epiphany” which
promotes a praxis of listening, journeying togetipeayer and silence, and dialogue with
the future glory when “God may be everything torgeae” (1Cor 15:28). It will also be
an evangelizing of the Churéff Dialogue may lead us to an epiphany of the hithert
“unknown Christ” in Christianity, whereby followerd other faiths play the role of King

Cyrus or Melchizedek??’

Conclusion

224 See Paul F. KnitterNo Other Name? A Critical Survey of Christian Aities Toward the World
Religions(London: SCM, 1985), ch.7.

225 Heinz Robert Schlettdowards a Theology d®eligions(New York: Herder and Herder, 1965), 83-93;
Knitter, 132.

226 pontifical Council For Inter-Religious Dialoguejdlbgue and Proclamation, 1991, no. 32.

22T Antony Kalliath, Liberative Dialogue towards Harmony of Life: Interrogating @atic Missiology in a
Futuristic Perspectivevww.theo.kuleuven.ac.be/clt/Specialized-Seminar¥b#th.doc
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Abhishiktananda linked clearly and without any dsuthe Church wittsamnyasaHis
point was that in his days, the Church more thaar &efore needed to rediscover her
contemplative soul. In his booRrayer, he regrets the fact that in recent times, the
Church has marginalized the vocation of the sglitabntemplative. He sees an
extraordinary role for the Indian Church. We alneagdioted these passages. “It is to be
hoped that the Church of India will in the end brin the universal Church an authentic
Christiansamnyasaas the crowing of monastic life. Thus the Church wicover after
centuries the purest tradition of the Desert anthefHesychast movement, and at the
same time drink deep at the inexhaustible sourédbkeoHindu ideal of renunciation.”
Then he added, “The Church has need of the inhemncg...so that she may reach the
fullness of the sacramental sign which she heisgff® Interestingly, he cites a passage
from Pope Paul VI in which the pontiff affirms thmdispensable role which
contemplatives play in the Church, and refers he ‘tving water which springs up in the

heart of contemplatives” and without which the soefl the faithful might “wither 22°

228 prayer, 33.
229 prayer, 18.
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CHAPTER SIX: THE CHURCH OF ABHISHIKTANANDA

Introduction

Abhishiktananda’s ecclesiology is clearly monasticharacter. Not only his life but also
his thoughts took inspiration from the monastiditian, as he studied it at the monastery
in Bretagne, but also as he was able to reinteiprdts reading of the monastic tradition
was facilitated by the rediscovery of Patristic dlogy that thenouvelle théologie
pursued in the decades prior to Vatican Il. Indigis theological movement, a major
strand of study looked back at the sources of ntanggirituality, and reinterpreted them
in a light of the present times. Finally, the Vatidl had a glance and legitimated all this
theological preparatory work. Abhishiktananda livatl this historical and theological
process, he was inspired by it, and these influeiace all in his thinking. Theouvelle
théologieand Vatican Il, together with his monastic vocatiere the main sources of
Abhishiktananda’s ecclesiology. At the end of hfe, | Abhishiktdnanda was able to
incorporate all these influences, and elaboratgnghesis, where monastic spirituality

and theology merged in short, dense thoughts aheuthurch.

The Monastic Tradition and Nouvelle Théologie

It was previously mentioned (Chapter One) that murihe 1950s, as a generation of
young Protestant theologians was working on thereaos inheritance left by many
theological giants, other authors were working aghtire shadows cast by the theology
of the first six centuries of the Patristic and med| Church. They were part of that great
Catholic theology renewal movement, which anti@gatannounced and energized the

Second Vatican Council. This movement developedraddhree great guiding lines: 1.
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dialogue with modern philosophy (K. Rahner, H.Un\Ralthasar, E. Schillebeeckx, and
H. Kung; Rahner, for example, uses the categopxistentialism to rewrite theology); 2.
dialogue with other religions; 3. return to sourd@e Lubac, Congar and Chenu were the
representatives of this last line of thought. Theient, however, went well beyond the
recuperation of the past. It dealt with demonstmathe existence, within the heart of the
Church, of a non-scholastic theology. In a certpgriod—the 1950s—when neo-
Scholasticism (Jacques Maritain and Etienne Gilsovgs dominating Catholic
intellectual life, the study of the Patristic am tmonastic tradition played a central role
in working out the profile of a Catholic theolodicalternative. The contemporary
masters of patristic studies are Daniellou and Dbac. However, behind the work of
giants, a crowd of academics and scholars begams&xe research on the sources of
Christian tradition. They made an extensive stuidjhe early Patristic origin, its roots in
Origen and the Greek fathers; a meticulous recogttiie monastic heritage in the East
and the West. In the movement of the return toce®y a distinctive role was played by
Benedictine scholars. Ireneo Hausherr and LuciegmBadt were interested in the Eastern
monasticism of the origins and the Desert Fathlean Leclercq focused his study on the
Western monasticism in the late Middle Age. He dbss the monastic theology of that
period in contrast to the theology of the town amidan schools, the clerical schools of
the same period. He sketches the two distinct enments — monastery and town school,
in which the two different theologies — monastiad ascholastic — developéd The
implication of his line of thoughts is simple: just medieval theology was monastitd

scholastic, modern theology can be so too. A lobK eclercq's text,The Love of

#9Bryno BarnhartThe Future of WisdorfNew York, Continuus, 2007), 24.
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Learning and the Desire for Gétt is warranted. From the very first pages, we are
propelled into an atmosphere that is very far reedofvfom contemporary logic. It is the
rediscovery of monastic culture, of the silencecoftemplation, of the solitude of the
cloister and the enchantment of mysticism. Leclsregprk aims to demonstrate that not
only can we speak of a monastic culture, but adstaalso of a monastic theology. In
particular, Leclercq focuses on the Cistercianiti@a which reaches its apogee with
Bernard of Chiaravalle. Some scholars concentriagdr tstudy on the movement of
coenobitical monasticism , which commences withnJGlassian, develops further with
Hilarious of Poitiers, Martin of Tours, Benedict dforcia, Colombanus and Cluny.
Others on the study of the hermitic renewal ¢ K century—among which are
included that of Camaldolese monasticism—which ¢dec the foundation of the
mendicant orders. The hermitic tradition looks wastl and finds its sources of
inspiration in Origen, Evagrius and the Desert Eeghrather than in Augustine. As
Jacques Winandy clarified, the Eastern traditioh tfee Fathers) “constitutes (for
monasticism) what the apostolic tradition represefor the faith of the ChurcH®
Benedictines theologians such as Anselm $tblnd the Camaldolese monk Cipriano

?34

Vagaggin?>* work on the rediscovery of Mysticism and Liturgythe 28' century.

The final target of the work of these theologians &istorians on monasticism was to
reconnect Catholic theology to the Church’s spalitwots. In fact, the monastic tradition

sees spirituality as the major expression of theoltbgical discourse. The essential

2! Jean Leclercql'Amour des Lettres et le Désir de Diémlian translation, Cultura Umanistica e
Desiderio di Dio), (Florence: Sansoni, 1965).

232 Jacques Winandy, “La Spiritualité Bénédietine, Lin Spiritualitd Cattolica(Paris: Le Rameau, 1953),
14-18. The translation from French is my own.

233 Bressan, Alla Ricerca della Figura Spirituag#ial Teologia e del Teologd’Introductio in Sacram
Theologiandi Anselm Stolz O.S.B. (1900-1942), Benedectin&8 no. 1 (2001): 61-96.

234 Cipriano Vagagginill Senso Teologico della LiturgigRoma: Paoline, 1965).
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element of the monastic spirituality is its linkttee Scriptures. The monastic spirituality
is based on the Scriptures, since they transmibifar Dei through the Spirit. On the
other hand, Scriptures are the connection wittbhistMonasticism strictly connects the
Scriptures to the history of salvatiohlistoria Salutis: the history of God’s salvific
activity for his people; it is God’s love and prdence that inspires and leads history for
the best. The idea dfistoria salutis so dear to the Church Fathers, as "sacred history
imply that the Word of God is not encased in alostir static formulas, but has a
dynamic power in history which is made up of pessand events, words and actions,
developments and tensions, as the Bible cleangtithtes. Thdnistoria salutis having
completed its constitutive phase, continues itea$f through time in the Church. The
rediscovery of the sources and the renewal of theastic tradition were at the very end
a return to the Scriptures and to the monastidtiosdthat is built on them. Scriptures
and the people of God in the history of salvatithvese are the elements of the monastic
tradition and spirituality, and the gift they bring the Church. It is because of this
impressive movement of rediscovery of the meanind @alue of monasticism that
theologians and monks turned their attention taalnthdia was the perfect place to

renew the experience of the early Church and mmnsst

In the years preceding the Second Vatican Coutiw@plogians and Christian monks
began a close dialogue with the Hindu traditione Tdbjective was to succeed in
expressing Christian theology in the indigenous glemge (inculturation).

Understandably, rather than leading to the coneersf the Indians to Christianity, the
dialogue led to a profound reflection on Christihaology itself. What De Lubac said to

Monchanin has its meaning and roots in the monasthewal of those decades: “to
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rethink everything in the light of theology, andréhink theology through mysticismh>®
where “rethink” is understood to mean rethinkingdlogy in the light of mysticism, thus
freeing theology “from all accessory elements agiscovering the entire essenti&l®
Monks and priests then moved to India and foundsuaans and rewrote liturgy, walked
like Desert Fathers along the Indian streets anckwhoe orange robes of the acosmic
(samnyasp They wrote diaries and books, and they proviéestimony with their lives
to the rediscovery of the absolute, without evguidtg their Christian faith. Thanks to
these monks and theologians, Christianity, theyiai of history and time, might be able
to rediscover its mystery; thanks to the encoumtiéh Hinduism, a religion that flees
time and denies the value of the world, Christia@otogy might reconnect with its a-

historic, eternal nature.

Abhishiktdnanda and Vatican I

We know that as a monk and a priest, Abhishiktdaapaiticipated in the life of the
Indian Church as well as the universal one. Cdjytalre was involved in the theological
debate that unfolded before and during VaticarThle bookHindu-Christian Meeting
Point, with the subtitle Within the Cave of the Hedrtis a translation from the French
by Sarah Grant. As she writes in her introductithie, book was written a few months
before Abhishiktdnanda’s death, but after his eiepee of awakening, or “the reality of
Upanishads and gospels.” He wrote and edited tlo& barefully andscrupulously, so
that it also might be helpful to the readers anwedthem to “the awakening... to

awareness of the truth of their own being.” The kbegins with a reflection on the

235 Ascent to the Depth of the Heart: The Spiritual ipi§1948-1973) of Swami Abhishiktdnanda (Dom
Henri Abhishiktdnanda)l6.

%36 5. Ccalzala Contemplazione. Via Privilegiata al Dialogo Giao-induista 52. The translation from
Italian is my own.
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historical changes in the Roman Catholic Churchl@®%4. The appointment of the
Conciliar Commission by the Pope to link the Chutohother Christians around the
world and of the Roman Secretariat to dialogue with Christian religions, are seen by
Abhishiktananda as the Church’s admission that SElisi already at work outside the
Church’s boundaries. These appointments confirmQharch’s admission of such a
truth. He writes in his own words, “The Church thesalizes that her mission is not to
lead to Christ the Savior isolated and povertyckém individuals, sunk in deepest error
and sin. With reverent wonder she finds that, e fikarts of those to whom the name of
the Lord is still unknown, his Spirit is alreadywbrk bringing them to fulfillment and
resurrection. She sees that it is not in spiteubfobecisely through, the instrumentality of
their various religious traditions, their ritualadascriptures and the spiritual vigor and
thirst for renunciation which these have transmlithom generation to generatioft.”
This idea of fulfilment, the pleroma ("fullnesst &plenitude,”) of Christ, is then the
main theme of Abhishiktananda’s theology. Furtlifethe Church is truly serious about
entering into dialogue with Hinduism, it is, accimgl to Abhishiktananda, absolutely
essential that it prepares itself adequately. Hanethis preparation is not at the level of
concepts and thoughts, which is theological, buhatdeeper level; “the ‘knowledge’ of
those ultimate depths of the self, the ‘cave oftthart’ where the mystery revealed itself
to the awareness of risHi€ It is only here, in the secret place of the hetat real
dialogue can take placé® In his 1971 introduction to the English translatiovhich was

conveniently retitledSaccidananda: A Christian Approach to Advaitic Eigrce

27 Hindu-Christian Meeting Point—within the Cave of tHeart.

238 The sages of Vedic times.

239 gagesse hindoue mystique chrétienne: du Védana Taimité (Paris, Centurion, 1965). Revised as
Saccidadnanda: a Christian Approach to Advaitic Erigrece, (Delhi: ISPCK, 1974, 2nd revised edition
1984).
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Abhishiktananda states that “the theology of ‘firiient™ that shaped the earlier edition
“is unable to do justice to all the facts of rehigs pluralism,” nor is any other theoretical
resolution of the problem raised by these “facWliat he was probably try to express
was his dissatisfaction with the steps taken oerialigious dialogue at Vatican I, given
that its documents, although dramatically more operthe inherent value of non-
Christian religions than previous pronouncemertise & position similar to a fulfillment
theology (for exampleNostra aetate, Lumen gentium, Unitatis red-inteiglat We
already saw in the previous chapter that he didfimot a theoretical solution to the
problem of religious pluralism; however he did ppep a practical one, to engage in

dialogue with other religions.

A chronological study of Abhishiktananda's writings particular the notes on his diary,
suggests that he experienced a spiritual and tgealiotransformation during his twenty-
five years in India. He arrived as a Benedictireeygulous in his observance, and intent
on Christianizing India. Through his early powergpliritual experiences in the caves of
Arunachala and at Gnanananda's ashram, he testedefiths of both Hinduism’ and
Christianity’ sources. By the mid-1960s, he hadcalated a theological synthesis based
on these experiences in [8agesse hindoue mystique chretierantext profoundly open
to Hindu sources yet framed by an inclusivist aulffiment” theology of religions.
However, most interpreters, drawing from his lettand spiritual diary, recognize an
additional transformation activated by his dailydm&tion on the Upanishads and by his

heart attack in July 1973. Due to this spirituab&ening, the painful conflict of earlier
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years seems finally to have been fixed, and hellatepeace his last months of life with

his double belongingne$?’

From Abhishiktdnanda’s point of view, one of thesmorucial outcomes of Vatican I
was the National Seminar on the Church that to@kelin India. This seminar, which
occurred in Bangalore in February 1969, saw theimoation of the renewal process
started at the council and applied in depth toGharch in Indi#** Abhishikt&nanda was
involved in the preparations of the seminar, toakt pn a meeting which set the tone,
wrote articles and a booklet as well as continthiggattempts at an Indian liturgy. He
attended the meetings full of enthusiasm, his papering as a revelation for the other
participants. With his articles, he helped to prephe foundation for the seminar and
considered it a success beyond his highest hopesedhirded it as an important stage in
the awakening of the Church in India. His call fenewed theology and liturgy was
taken seriously, and his amendments, calling féwaams of prayer and silence were
passed with large majorities. He was personallyage#d that Archbishop Pignedoli,
secretary of the Congregation for the Evangeliratd Peoples, endorsed practically
everything he had stood for over the last 20 yeline seminar confirmed his opinion
that the Church needs to rediscover her conteraplabul. He was not only an important
contributor to the seminar; he was also a seriodspassionate participant in the struggle

for a theological renewal inside the Church dung soon after Vatican Il.

249 Judson B. Trapnell, “Abhishiktdnanda’s ContempkatV/ocation and Contemporary India/idyajyoti:
Journal of Theological Reflectio®7, no. 3, (March 2003): 161-179. Both Raimon Rear and Michael
Amaladoss have called Abhishiktdnanda's internaflicts, the “double belongingness.” M. Amaladoss,
S.J., “Double Belongingnessyidyajyoti[forthcoming]; and R. Panikkar, Introduction to Wihiktdnanda,
Ascent to the Depth of the Hegpt xviii).

%41 The paragraph is based on Du BoulayTBe Cave of the Heart: The Life of Swami Abhishitala
203-4.
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Abhishiktananda, the Church, and Vatican I

His book, Towards the Renewal of the Indian Churf1©70), opens with one of
Abhishiktananda’s more synthetic definitions of leurch: “The Church is essentially a
spiritual reality and Christian religion is, firef all, a living experience in the Spirit. Its
source is nothing other than the inner experiericiesus...the Church is the social and
human milieu in which that experience of Jesusasdmitted through all ages and to all
men by the Word and the Sacraments. She is natameherself. She is a sign, herself a
sacrament...just as in man the essential is thet,sgrin the Church, too, the essential is
the inner reality in the heart of every man wheigedpirit is in direct communion with
the Holy Spirit.”®*? In this passage, we find several images of the@hhe Church—
Abhishiktananda says—is a ‘spiritual reality’ aridoa'the social milieu and human.’ She
is not an end in herself and is a sacrament. Alkigslanda devoted many efforts to
redefine his idea of the Church, especially subsegto a certain number of years after
his arrival in India. Indeed, it is surprising tascbver that his first thoughts on the
Church, reported in his diaries, date back to 19&en years after his arrival to
Tiruccirappalli (Trichy). Following the notes heftlen his diary and the content of the
texts he published in his 25 years spent in Inifiare are a number of issues that arise
with recurrence and different images of the Chuifidte issues are those on the extension
(or borders) of the Church and the historical phasehich she was. The two issues
found their connection soon enough, even if a jo@god of gestation was needed before
he found an acceptable degree of completenesstattige, the Church was working
through a crisis that was due to a contemplativicitleThe images of the Church

Abhishiktananda had in mind changed over timeuarced by his personal experience

#2Towards the Renewal of the Indian Chur@gngalore: Dharmaram College, 1970), 1-2.
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and from the theological debate that was around Time three main images, which are
reported in his writings are: the Church as a comityuas a sacrament, and as a service.
The Church—Abhishiktdnanda maintains—should be ‘@t@mmunity of love,” the
social realization of God's love, the leaven (yea$tthe dough. However, the Church
exists prior to any meeting, before any foundatioefore any institutionalization. The
Church is. “The Church is the mystery of Christ.. kginonia (communion) is the
expression on inter-subjectivity of the conscieri@&$ The Church is above all the
mystery that every human being nsitu a deoin a total human community, which
extends to all times and all places. The Churchlulshbe composed of groups of people
who follow the Gospel, who do not lose time disaugsvhether they are more or less
Christian than others, who offer the cheek and ¢ompletely dedicated to their brothers
and sisters. The Church is also a sacrament. Asrarsent, it is completely subject to
the manifestation of the Spirit. In the Euchartbie Church is present and celebrated.

Finally, the Church is at the service of the umifion of the world in God.

Of course, there was a fourth image with which Ahkitananda was continually
dealing, especially when he needed to criticizeGharch—the Church as an institution.
He never stopped his criticism against the instigl Church. For him, the institutional
Church was Israel. “The Church is Israel extendedhe Mediterranean world in the
setting of the Roman Empire and its successorsshmiis hardly extended beyond these
limits even to our days. The Church is Israel, Wwhibes not recognize anymore the
privilege of race and blood to enter the kingdomt &till recognizes members of the

Kingdom those who have accepted integration ineohithman form of society in which

243 a montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindou 1984-1928.7.70.
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she has developed™ He reminds that the interior life of the spirittiee most important
thing in the life of both the Christian individuadsd the Church herself, although the
ecclesiastical authorities have all too often b@emne concerned with the external aspects
of the institution rather than with the work of tBgirit. This has produced “dangerous
deviations,” “unhealthy and superstitious use of tacraments” and “a shameless
collusion with worldly powers, either political @conomical.” It has also promoted “an
improper rivalry” with other religions. However, itgl surprisingly, he also expressed
interest on the Church’s life. We know how impottéme institutional Church was for
Abhishiktananda. He cared about its future. Hisceom for the Church was particularly
evident in the years of the Second Vatican Coultgl.read the Constitutions, Degrees,
and Declarations, and he was excited by the neaswias coming from Rome. He
admitted that “there is a breath of the Spirit sashthe Church has rarely known in the
past.”*> Murray Rogers remembers how Abhishiktdnanda wasnigic, full of hope,
and animated, finding the council “splendid.” Tarsup, his every image of the Church
was developed, discussed and reflected based aeéssense of dissatisfaction with the

Church and his perception of the insufficient vabfi¢he institutional model.

The Contemplative Church and the Interreligious|Bgae

Abhishiktananda was dreaming of a Church abledscever the contemplative soul. He
believed that the Church needed to reclaim its exoptative roots because she was
facing two formidable challenges in the contemppraorld. On the one side, by those
forces in the modern Western world, which considpristianity to be, at best, no more

than “a kind of fiduciary currency, lacking secyritworth just the credulity of the

244 |_a montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindou 1984-1983.55.
243 etters Spiritual and Theologigakergonan Archives, 10.10. 63.
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ignorant man.**® He also added, “At the present juncture in théohys..the sense of the
Mystery is everywhere being increasingly obscunezhen those whose special vocation
is to bear witness among their brothers togkehatonto the presence here and now of
the ultimate realities. The spirit of secular aistiv corrodes everything. So in the West
monks and clergy seek to establish their stats®anety and ask for a social recognition
which is purely secular in charactéf” On the other hand, there was the challenge,
which the civilizations of the East presented outheir own spiritual experience. The
focus of attention will be on this second aspetfact, he always hoped and prayed that
the Church could be redeemed by those “deep coteding souls” who, open to the
Spirit, attune the Church to that same Spirit, tasuring that she can open herself to the
dialogue with the other religions. Abhishiktanamdarly linked the spiritual awakening
of the Church to the dialogue with the deeply congiative and spiritually religious
traditions of the East. In the revised English i@r®f Saccidanandawritten in 1971, he
offers his most clear passages about the urgergratipe of a Hindu-Christian dialogue
in the fullest sense of the term. He opens hi®diction with some remarks about the
changes that have taken place in the Church amloeinwvorld at large since the book’s
composition in the early 1960s. He also makes anoemt regarding the Second Vatican
Council. He says “the Vatican Council took it faragted that salvation is open to any
sincere man, whatever religious convictions he maymay not have, and thereby
recognized the fact that only a minority of menlwibrk out their eternal destiny with
any reference to Christ’s incarnation. Not onljt isecessary to grant the actual existence

of religious pluralism here and now, but it is alsgpossible to foresee a time in the

248 Towards the Renewal of the Indian Churt8,
%47 The Further Shorgchapter 3).
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historical future when Christianity might become fmankind as a whole even the
predominant—Ilet alone the only—way to realizing ith#anscendent vocatiorf*®
Abhishiktananda does not involve himself in theiostand theological problem posed
for the Church by these new developments, butsteethat a real interreligious dialogue
must go well beyond “relations of mutual sympatlyid beyond debate about doctrinal
matters, and aim at “a kind of inner communionhe level of the spirit, so that, even
when a difference of opinion cannot be bridgedha tonceptual level, both parties
instinctively look for a higher and deeper insigbt which their opposing ways of

expressing themselves are only partial approximatft'

This intellectualized approach of indefinite resdaversus actual experience is futile. It
is thanks to her contemplative soul that the Chimdndia can assimilate the spirituality
offered by the Hindu tradition, and, in turn, fifithe best openings through which to
instill the grace of the Holy Spirit entrusted terhand pursue with Hinduism “a kind of
inner communion at the level of the spirit.” As had said most emphatically in
Saccinanda “If Christianity should prove incapable of asdeting Hindu spiritual
experience from within, Christians would therebyate lose the right to claim that it is
the universal way of salvation...In their claim toddémate, Christianity anddvaitaare
mutually exclusive. And yet in its own sphere, theth of advaita is unassailable. If
Christianity is unable to integrate it in the ligbt a higher truth, the inference must
follow thatadvaitaincludes and surpasses the truth of Christiamty/that it operates on

a higher level than that of Christianity. Therernis escape from this dilemm&?®

248 5agesse hindoue mystique chrétienne: du Védartd arlité, xi.
249 5agesse hindoue mystique chrétienne: du Védartd anlité, xiii.
%0 g5agesse hindoue mystique chrétienne: du VédamtT arlité, 47-8.
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Redeeming her contemplative character, the Chgrciot only able to establish an inner
communion with Hinduism, but can also maintain tight to claim she is the universal
way of salvation. In other words, Abhishiktdnaniks contemplation not only to the
Hindi-Christian dialogue, but also to any interg@us dialogue. To be fully Catholic, or
universal, the Church must integrate into her oufa all nations, all cultures and all
languages. Just as Christianity incorporated Jodaisd Greek thought, so the Church
could incorporate Hindu thought. At the same timmed for the same reason, any
dialogue is not possible if it does not happerhatlevel of the spirit and is likely to be
ineffective as a dialogue at the level of religiotrath. From Abhishiktdnanda’s
perspective, the dialogue with Hinduism is as ndeds was the dialogue with the
Hellenistic world in the early Church. He thoughatt what was happening in India was
simply a corresponding event to what happenedarfitbt centuries of the Christian era
when the Church developed within the religious aftdlosophical context of the
Hellenistic world. “The greatest Doctors and Fashefr the primitive Church first drank
deep of Greek language, literature and philosoplmgn under the grace of the Spirit,
they achieved almost unconsciously within themseltke synthesis...referred to

above.?>?

He affirmed that there are no non-cultural religionEvery religion is rooted,
encapsulated, expressed in a culture, beginning thié most primordial and hidden
archetypes which necessarily govern its view ofwioeld. That suggests that there is a
kind of primary experience, an original consciossig®> Abhishiktdnanda clearly

express this point is a note of his diary, whenelplain how the process from the

%1 The Church in India: An Essay in Christian Selficism, 37.
%2 Friesen Abhishiktdnanda’s Non-Monistic Advaitic Experiense,
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primary experience to the dogma wofR&The dream is not true, but has its own truth. It
is true in the sense that it expresses the prineaperience. We can not reach this
experience, but we enjoy a representation, thendrd&aus the myth works as well. The
myth is like a big collective dream. It seems oradj it seems to be the primary
experience, but it is just an expression. Reasen works on myth, and turns it into an
absolute truth. “This interpretation of experiertseing elaborated by archetypes and
myths, and finally by concepts, is supported byepthritings of Abhishiktananda. Over
time, the archetypes crystallize into conceptuainidas, rituals and religious rules ...
This results in a “sclerosis” of religious archetgp to a conceptual and sociological
sedimentation. Abhishiktananda says that people gmback to original experience or
intuition, beyond the cultural formulations anekstof religion, beyond all expression and
even beyond the archetypés8™When people do this and are able to descend fo t
ultimate depths, they “recognize that there is nommon denominator at the level of
namarupa[names and forms]. Therefore, they should aceepharupaof the most
varied kinds. Moreover, they should play the ganith whose names and forms in the
same manner as the Lord does with the worlds. Bhewld penetrate to the depth of
each one’s mystery and accept the relativity ofatulations.* In Abhishikt&nanda’s
view, to say that something is symbol or myth doeesmean it is not true. Because each
myth is only one approach to the same mystery, sngtk relativized. The truths of the
Church are true but only at a relative level. Etl@ng is true in the Church at the level of
symbol, but that is only the level afdya Abhishiktananda felt deeply the challenge he

faced in experiencing and expressing the relatiinaof religious forms. “The moment

23| a montée au fond du coeur: le journal intime diurmaahrétien—sannyasi hindou 1984-19732.73).
%4 Friesen Abhishiktdnanda’s Non-Monistic Advaitic Experiens@;1.
%% swami Abhishiktananda: His life told through hitdes, 284, 26.1.73.
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in history in which we are living calls us to a rsteurification of all our means—

institutional, intellectual, etc. To recognize tbgsential beyond all the forms in which it
repeatedly embodies itself...But then, in allowing forms to yield their place, not to
lose anything of the essential. The motives fomdbaing forms are so mixed—ijust as
mixed as those for keeping them intact. Who willabée to recognize the Spirit in all its

purity? Who will be willing always to want nothidogut the Spirit?”

The Exhaustion of Culture

The idea behind Abhishiktdnanda’s thought is thdt aulture’s exhaustion.
Abhishiktananda—Ilike others of his generation—ipteted the twentieth century, the
two world wars, the end of colonial empires, anel shuffle of peoples and cultures, as a
historic moment comparable to the fall of the Ronkampire. An epochal juncture that
called into question the institutional structuretioé church, her social orientation, her
visible and doctrinal nature, had opened the waynéw experiences, as had happened in
the fifth and sixth centuries after Christ (Sairgngdict, Gregory the Great, etc.). As the
rural monasteries replaced the urban basilicashén past, so now the new oasis of
spiritual sources will replace the institutional @th and her lack of Spirit. Christians
were found naked in front of Christ, sustained hegirt faith, upheld by the read,
meditated, and assimilated Gospel. While enthusiabsiout the council (Panikkar notes
that “he reads among others Congar, Mouroux, Stigkckx and enthusiastically
follows what happens at Vatican Il in Rorfig), Abhishiktdnanda had the feeling that
Vatican Il had come too late and done too littleoTate to face the epochal magnitude of

the transformations, too little because the reviefvthe founding principles of

%8| a montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindod47.
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Catholicism to which the council was committed @épdl all the energies, leaving the
Church exhausted before undertaking the construaifothe new phase. In particular,
Abhishiktananda assumed that the intellectual tamiaterpret adequately the crisis were
missing; he also supposed that the Church waghmae of exhaustion pertaining to the
cultures such that there was no new thought capafbée new cultural synthesis. The
Church, according to Abhishiktananda, surviveseaiwve herself. Her Christian design to
be applied to the whole world is a shadow of@mmstantinian temptatiorThe Church is
still imprisoned in the medieval ideal of the Cdf God on Earth, and is incapable of
providing an answer to the new age; imprisonechimatitutional posture and a doctrinal
obsolescence, she is not in the position to offamwh and comfort. Abhishiktananda’s
thoughts had moved away from a “heavy” and “doeffirChristianity to a “light” and
“spiritual” Christianity. This passage, he argukbdhught profound change to the Church.
In a time when the priority is interior and meditat he saw the profile of a Church
engaged in an anabasis, a journey backward, frenptesence in the temporal to the
reconstruction of conscience. From the politicall ahe doctrinal, it moved to the
recovery of the sense of the invisible and trandeeh sense of God, the work of the

Spirit.

In the previous chapter, it was told that Abhishildnda was aware of the intrinsic
tension between the cosmic Church and the acosanmyasaand also that he was
unable to articulate an adequate solution in thggold terms. Therefore, it may not be
surprising that, as compelling as the call to relze religious forms in relation to “the
essential” was for Abhishiktananda, he nonethehessshocked when he read Panikkar's

essay on the “Supername.” He described this essdgnaattempt to lead Christians as
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gently as possible to accept that in losing thamarupathey still keep everything...we
have to accept that it is aflamarupa—and to begin with, the idea @alvation’®’
Nothing that is on the conceptual level has absolalue. Now, Christian dogmas are
conceptual—mythical expressions of the “mysteryChfist's namarupa(names and
forms) necessarily explode, but the Church wantsetep us virtually at the level of the

namarupa’ Later, he will continue that thought. “Christ r©t anamarupa His true

name is | AM.”2%8

Church and Awakening
Abhishiktananda’s search for God was the expressiohis monastic vocation. His

ecclesiology, however, was the result of a cordielh of influences, encounters,
experiences. His call for a contemplative soulh® Church was not unusual in those
decades; and his interpretation of the Church esnamunion of people, Christians and
non-Christian, was quite aligned with the spirit gatican Il. Also his idea that
monasticism may play a crucial role in the Churahd allow her to rediscover her
spiritual side, was based on the Patristic reneafdiis times. At the end of his life,
however, Abhishiktdnanda made a further step, aeghib looking at the Church as
primary for all men in their awakening. In this waye was probably trying to link
together: the concept he borrowed from Panikkar ‘{Ghristianity is ‘provisional,” only
of this world”; that “Christ is not @amarupa His true name is | AM.”; and finally his

personal experience of awakening: “This is the auérion of the intuition that struck me

%7 La montée au fond du coeur: le journal intime dumacchrétien—sannyasi hindodames Stuart says
that this view appears to have been at least paiggered by Panikkar's essay on the “Supername:”
“Salvation in Christ: Concreteness and Universality Supername” (Jerusalem: Ecumenical Institote f
Advanced Theological Studies, 1972). ary entry from 1971 refers to Panikkar's view that gver
theological problem arises out of a particularifaitl1.12.71). See aldca montée au fond du coeur: le
journal intime du moine chrétien—sannyasi hindpu,371 (2.2.73), where Abhishiktdnanda specifically
refers to Panikkar’s idea of the Supername.

%8| a montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindo10.7. 72).
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in January...There is only the Awakening. All thatnstional’ — myths and concepts — is
only its expression. There is neither heaven notheahere is only Purusha which |
am...” > The development of his thought can be followed few intermediate passages
of his diaries. He says that “the Church is prityaail those men who are in the present
state or in the potential state of their awakerifii.Here Abhishiktdnanda links the
Church with the awakening and seems to make quieliaal point: the Church is for all
man in their awakening. But it is not a point thaparts from tradition. What it needed
here is the word ‘metanoia’ for ‘awakening’. Byetanoia(a Greek word) it meant a
change of heart, going beyond (meta) the mentalrait (houg.?** Monasticism sustains
that metanoia is like the desert. Not the geogghocation, but the timeless space in
which the Word resounds. It is the space in wharimk are annulled, in which voices are
silenced, in which silence dominates, along withtste and the invisible. The desert is
the place of nakedness, the abolition of languaties non-historical condition (“I am
not....I am not....I am not....I am a voice of one thag¢< in the desert”) (John 1:21-3).
Metanoia is the irruption of God who became parthef history. What Abhishiktananda
is doing here is to reaffirm the monastic traditioinhistoria saluts: the present time,
intermediate, which goes from the Ascension of &€hto His parousia, is the time
of the Church, a time of tension between the "dlyeand "not yet". “The Church—that
is, all those who are already awakened to Christa-asmble servant of God and of his

children, have to seek ways of leading each masugir his own actual environment to

%91 a montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindoi,1.9. 73).

2601 2 montée au fond du coeur: le journal intime dumaahrétien—sannyasi hindo{25.8. 70).

%1 Metanoia (Lat. poenetenti the Greek signifies primarily a ‘change of mirat' ‘change of intellect’:
not only sorrow, contrition or regret, but more iigsly and fundamentally the conversion or turniofg
our whole life towards God, Self, etc. This terntregditionally translated into English as ‘reperah That
it has a moral connotation is clear enough; whgiserally not clear to the modern reader is thatrtioral
connotation substantially presupposes a changainiatife.
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an authentic awakening; that is, to a conversiometanoia at the very source of his
being.®®? Here he is taking it a step further: he links theage of the Church of
awakening with the image of the servant Churchthinfinal result of Abhishiktananda’s
ecclesiology, the Church is now a universal symtokalvation. “Its mission is not
redemption but epiphany®® There is no danger of an indistinct membershipthef
Church, since metanoia is not a product of a mgstxperience; it is an attribute of
faith. In fact, one believes with all his/her hedre/she opens him/herself up to the
mystery and then there is the breakage of the hbarchange of life. Yet, it is faith that
transforms an extraordinary experience into a noégaawakening). Plus, the Church is
not the agent of awakening: only Christ is. As ithenk does not go to the monastery to
be with God but it is the familiarity with God thiatings the monk to the monastery, so it
is the familiarity with God that bring those who a@wened to the Church. Here it can be

heard the sound of the Unknown Christ already akwolndia.

In February 1973, he finally wrote, “The myth o&t@hurch is left behind, as is the myth
of Christ. They have been marvelous guidelines,bdyubeing turned in on themselves,
they have lost their elemental force as myths dppeto the depths of the human heart.
And the myth can no longer be recovered. The Ganistnd ecclesial myths are now
exploding into symbols that are more powerful, manésersal (though still mythical) in

their deep insertion and rootedness in the cosinud,yet often less remote from the

invisible archetypes and more meaningful to moderarts....In these days evolution is

%2 5agesse hindoue mystique chrétienne: du Védawtd arlité, xiii.
23 Antony Kalliath,Liberative Dialogue Towards Harmony Of Life: Integating Catholic Missiology in a
Futuristic Perspectivevww.theo.kuleuven.ac.be/clt/Specialized-Seminar¥b#th.doc
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tending towards an awakening at the level of thehetypes themselves. But who is

capable of an awakening beyond symbdf¥?”

Conclusion

Abhishiktananda made a wide path during his lifénia with regard to the Church. He
moved from a missionary attitude to a universakpsztive. “The Christian goes to his
brother without any trace of paternalism, withoay @nferiority complex which blurs the
best of his intentions. He meets him at the vevgllematerial, intellectual, spiritual, in
which he lives.®®® This was far from the attitude of Abhishiktanartdmself upon his
arrival in India. Marie-Madeline Davy wrote of hirfg’est entierement purifié de toute
attitude missionaire” (he was entirely purifiedadf missionary attitudes). He was able to
speak this way only because he had lived, suffaredl enjoyed the double belonging
both to India and to the Church. He tried to redentis love for India and his love for
the Church. He envisioned a Church that was ablgetbome for people like him. Sri
Lankan liberation theologian Aloysius Pieris, Sdaiges Abhishiktananda's ability to
move beyond a mere assimilation of a non-Christiarid view to a full participation in
it. “He and the memory he has left behind remamshis day the sole explanation of
what he did for the sake of a Church which hassedufor centuries to be baptized in the
Jordan of Asia's spirituality. Thus he still lingegn our memory as a “type” of a Church

that is yet to be conceived in the womb of ASE.”

24| a montée au fond du coeur: le journal intime durmaahrétien—sannyasi hindou 1984-19333.
%5 The Church in India: an essay in Christian seltticism, 64.
%8 Trapnell, “Abhishiktdnanda’s Contemplative Vocatiand Contemporary India,” 161-179.
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CONCLUSIONS

Introduction

Abhishiktananda was an outstanding character. Hgsed in silence the first part of his
life, in France. Then he started to 'talk’, anchwitis we mean that he talked though his
writings, his sometimes difficult dialogue with Mdmanin, his meetings. Little by little,
as it said, he found his voice, and - as Panikkémtpd out - his place in the Church of
India and more generally in the universal Churatoni-the day of his death, efforts to
study and reflect on his life and his works havdtiplied. The Abhishiktananda Society,
which for nearly thirty years has been working eatly to fulfill its original objectives,

is now arriving at a successful culmination poi8ince the year 2000, the Executive
Committee has been reflecting on the continued/aslee of the Society. On 7 December
2007, after considering all aspects, the GeneralyBdecided unanimously that the
Abhishiktananda Society should cease to exist fagraal structure. After nearly thirty
years, the aims for which the Society was foundadehbeen practically fulfilled.
Abhishiktananda is now well knowand theSociety was dissolved in 2008. Aside from
the Abhishiktdnanda Society, the bibliography a#iean increasing number of articles
and books on various aspects of his theology andusity. The attention to him has
increased with time. It is not only his life, soiqure, so different, that inspires works and
thoughts, but also his writings, and sometimesstigke of his writings. Le Saux was a
poet - Panikkar says - and he knew it. He was densd courageous, a risk taker, maybe

rash. He was certainly a talented man.
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And yet, it is precisely the time that has elapsede his death that allows us to highlight
a set of reasons that make Abhishiktananda so estteg, reasons beyond the
biographical information, and the content of histmwgs. And this set of reasons revolves
around the convergence of themes and forces thanteecepted and was able to
personify. In the quarter of a century that goesifthe two decades prior to Vatican Il to
the period immediately after its end, Abhishiktas@nwas a point of convergence of
major themes and influences, which are briefly sammed here. He was trained in the
tradition of one of the first forms of Christianitpnonasticism. He read the works of the
Fathers in his years in the monastery, and we kilay left an indelible impression on
him. He was inspired by theessourcementwhich meant a return to earlier sources,
traditions and symbols of the early Church. Hedias a monk and as a Desert Father.
He enthusiastically participated to thaggiornamentd (updating) of the whole life of
the Church. He was a product of the Church of \4ati; he lived those years and never
denied them, though certainly he did not love thelowever, he had his own personal
Vatican Il when he went to India, and then followsd inspiration that led him not in
churches but in temples, not to priests but to wies. He viscerally loved the Church,
and was a Church’s faithful representative. As ltessn repeated by those who knew, as
it is discoverable from his writings, he never lgfé Church, and continued until the end
of his life to make part of her. At the same tirhe,carried on his personal experience of
ecumenism and interreligious dialogue. He develogedcclesiology that might bring
the Church back to her roots, and found in Hinduibm terms that best expressed his

thoughts. Many of the debates of the council, mafintye theological and spiritual issues
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that have crossed Vatican Il and have remainec tls#ifl waiting for a solution, may be
found in his writings, and particularly in his des. Like John XXIII, also
Abhishiktananda could have said to "open the wirgfosf the Church to the world and

to other religions.

Towards an Assessment of Abhishiktananda’s Ectbesio

The judgment of the legacy of Abhishiktananda’'desiology is quite complicated if it is
assessed in the light of the reception of Vaticannl the introduction, the letter of
Benedict XVI about the interreligious dialogue waported. An interreligious dialogue —
he says - in the strict sense is not possible. Wewdis statement is neither isolated nor
sudden. It comes after a long series of acts, deatsn positions, which extends for at
least 20 years. We can identify a starting poim: rmneeting in Assisi in 1986, where, not
surprisingly, the then Cardinal Ratzinger was absé&md a sequence of steps: an
encyclical of John Paul Il, a book of John Paultwp speeches of Cardinal Ratzinger,
two declarations by the Congregation for the Daoetrdf the Faith, three sentences

against three theologians of the pluralistic thgglof religions.

On October 27, 1986, John Paul Il called together world's religious leaders to a
World Day of Prayer for Peace in Assisi. He salehr‘the first time in history, we have
come together from everywhere, Christian Churches Bcclesial Communities, and
World Religions, in this sacred place dedicateds&int Francis, to witness before the
world, each according to his own conviction, ahitiet transcendent quality of peac®&®”

Seeing the Pope in white among all the colourfdilgssed holy men sent a powerful

%7 pgpe John Paul I, Address to the Representatif/gse Christian Churches and Ecclesial Communities
and of the World Religions, Basilica of Saint Frian@7 October 1986.
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message around the world and was one of the highispof John Paul II's entire
pontificate. However, some saw a different messsgerething about that each faith is as
good as the other, and among which the Catholia€@hdoes not play any different role.
What did not escape notice was that Joseph Caréa#tinger, the prefect for the
Vatican Congregation for the Doctrine of the Faitlas not in attendance. The custodian

of sound Catholic doctrine, his absence servedsavere criticism of the Pope.

The encyclicaRedemptoris Missiwas issued four years later. As seen in its inkt&ln
words, the theme of this encyclical is the evargali mission of the Church. In this
encyclical, John Paul Il lays out the evangelicaswn of the Church, debunking the
growing idea that there are ways to salvation iedejent of Christ, or indeed, aside from
the Church. In effect, beginning from the affirnoatiof the Second Vatican Council in
the decreeNostra Aetate according to which “the Catholic Church rejectghing of
what is true and holy in other religions,” the periafter the council saw the widespread
approval of the idea of transforming the mission® ia commitment to foster the
maturation of the “seeds of truth” present in traious religions. He “contrasts this
indifferent mentality, unfortunately widely diffudeamong Christians as well, which is
rooted in incorrect theological views marked byelgious relativism that leads to the
conviction that one religion is as good as anotA®&lt affirms that no other religion can

save anyone apart from Christ, the “way, the tratid the life.”

Between the encyclicdRedemptoris Missig1990) and the declaratidbominus lesus
(2000), however, there is a gradual growing critatiention to non-Christian Eastern

religion. In 1993, Cardinal Ratzinger gave a spaadiong Kong to the presidents of the

%68 Redemptoris Missio, 36.
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Asian bishops' conferences. His reasoning was dpedlin three phases: the arts; culture
and faith; Christian faith and non-Christian redigs. In the introduction, he focused his
attention on the universal character of ChristianitChristianity entered the world
conscious of a universal mission. From the fitsg, followers of Jesus Christ recognized
their duty to pass on their faith to all men. Trsayv in the faith a good which did not
belong to them alone, but one to which all hadaanel It would have been disloyal not to
carry what had been given to them to the fartheshers of the earth. The point of
departure of Christian universalism was not thevediio power, but the certainty of
having received the saving knowledge and redeeovgywhich all men had a claim to
and were yearning for in the inmost recesses of bengs. Mission was not perceived
as expansion for the wielding of power, but asdhkgatory transmission of what was
intended for everyone and which everyone neededbf3chave arisen today about the
universality of Christian faith. Many no longer s history of worldwide mission as
the history of the diffusion of liberating truthciove, but as a history of alienation and

violation."?%°

In his book,Crossing the Threshold of Hapgublished in 1995, John Paul Il discussed
further his views about world religions. He suggdsthat some religions, such as the
animist religions of Africa, are closer to Chrislity and with which, conversions are
easier. Interestingly, he suggests that the “greligions” of the Far East, including

Buddhism, Hinduism, Confucianism, Taoism, and Skgm, are more “systematic” in

%9 3. Ratzinger, “Christ, Faith and the ChallengeCoftures,” Discourse to the presidents of the Asian
bishops' conferences and the chairmen of theiridattcommissions, Hong Kong, March 2-5, 1993.

165



nature and are less penetrable. This would expléiyn "the missionary activity of the

Church has born, we must acknowledge, very modeist' "

A document from the International Theological Comssion, issued a few months later,
reaffirmed the ancient expressiokxtra Ecclasiam nulla saltis(Outside the Church
there is no salvation). The document also desctheethree main currents at work inside
the Catholic theology. There is the “exclusivistinent, which defends the thesis that
Christianity is the only salvific faith and the gndlirect revelation of God to humanity.
For the exclusivists, the ancient expressiBmntfa Ecclasiam nulla salig“Outside the
Church there is no salvation”) is true. Then there ‘inclusivist’ current, which is well
represented in Catholic theology by Karl Rahner.tRs current, the previous maxim is
reversed: Ubi salus ibi Ecclesia(“Wherever there is salvation, there is the Chiiyc
And what they mean by the Church is a community enagl of baptized and professed
Christians and of “anonymous Christians” (thosedvelrs who find salvation in their
respective religions, including those of Asia, arer mysteriously by these tortuous
ways, without realizing it, into the one Church@lfrist). Then there is the “pluralists”

current.

The matter of religious plurality reached an apeath\the investigation into the work of

the theologian Dupuis, who had lived and workedrf@amy years as a Jesuit in India.
Shortly after his arrival at Gregorian UniversityRome, he published a book that was a
summation of his teachingsloward a Christian Theology of Religious Pluralism

(1997)?"* He had a reputation as an orthodox theologian, e a consultant to the

2% pope Paul John Il and Vittorio MessdEiossing the Threshold of Hogiew York: Knopf, 1995).
271 3. DupuisToward a Christian Theology of Religious Pluralisfilaryknoll, NY: Orbis Books, 1999).
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Vatican for the Pontifical Council for Interreligis Dialogue, and his work had garnered
no criticism until 1999 when he was notified tha& Wwas under investigation. Dupuis
believes that Jesus Christ is the only ‘human fatevhich God has revealed Himself,
but he recognizes that the same God is alwaysrasd at work also in His ways in the
non-Christian religions. He holds that the Hindligien is an “imperfect shadow” of the
supreme Christian revelation, but that the Hindthfés capable of “discovering new
depths in Christianity.” While Dupois was a memldrthe Pontifical Council for
Interreligious Dialogue in 1991, this statement vissued that moves the discussion
forward: “Members of other religions receive thévation of Jesus Christ, even if they
do not recognize him as Savior, through the pract€ what is good in their own
religious traditions.” In Dupuis book, he never raakhe point that all religions have
equal validity, because if that were to be ackndgézl, the mission of the Church, and
its exclusivity, would lose its meaning. Howevee, It rise the suspicion that his thesis
offers a hand in the disarmament of the missiomvagation of the Church. In the end,
Dupuis signed a Vatican pronouncement that reafirnthat “it is contrary to the
Catholic faith to consider the various religionstbé world as ways complementary to

the Church in the order of salvation.”

The declaration of the Congregation for the Doetrir the Faith, which is dated August
6, 2000, completes the picture of the Church’stieghip to religious pluralism. It

reads: “The thesis that the revelation of JesussCiw of a limited, incomplete, and
imperfect character, and must be completed byetelation present in other religions, is
contrary to the faith of the Church ...This positi@dically contradicts the affirmations

of faith according to which the full and complet/elation of the salvific mystery of
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God is given in Jesus Christ? The declaration intends to reflects Paul's assertiat
“Jesus is Lord” (1 Cor. 12:3) and restates the &meintal truth of the “uniqueness and

universal salvific character of Jesus and the Ghlrc

In 2007, “precisely because some contemporary dlggzd!| research has been erroneous,
or ambiguous”, the Congregation for the Doctringh# Faith prepared a document in
order “to clarify the authentic meaning of certanclesiological statements of the
Magisterium.” In this document, the Congregatiorstains that the meaning of the
affirmation that the Church of Christ subsists e tCatholic Church is that Christ
“established here on earth” only one Church anttined it as a “visible and spiritual

community, "

that from its beginning and throughout the ceetutas always existed
and will always exist, and in which alone are fowlidthe elements that Christ himself
instituted. ’%) “This one Church of Christ, which we confesstie Creed as one, holy,
catholic and apostolic ... This Church, constituted arganized in this world as a
society, subsists in the Catholic Church, goverhgdhe successor of Peter and the
Bishops in communion with hin?.® In number 8 of the Dogmatic Constitutibmmen
Gentium‘subsistence’ means this perduring, historicalticmity and the permanence of
all the elements instituted by Christ in the Cath@hurch?’® in which the Church of
Christ is concretely found on this earth. It is gibke, according to Catholic doctrine, to

affirm correctly that the Church of Christ is presand operative in the Churches and

ecclesial Communities not yet fully in communiortiwihe Catholic Church, on account

2’2 Dominus lesus, no. 6.

273 Dogmatic Constitution Lumen gentium, 8.1.

274 Decree Unitatis redintegratio, 3.2; 3.4; 3.5; 4.6.

275 Dogmatic Constitution, Lumen gentium, 8.2.

276 Congregation for The Doctrine of The Faith, Deatiam Mysterium Ecclesiae, 1.1: AAS 65 [1973] 397;
Declaration Dominus lesus, 16.3: AAS 92 [2000-1]77758; Notification on the Book of Leonardo Boff,
OFM, "Church: Charism and Power": AAS 77 [1985] 7FI®.
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of the elements of sanctification and truth that present in therfl.” Nevertheless, the
word “subsists” can only be attributed to the CathGhurch alone precisely because it
refers to the mark of unity that we profess in sigebols of the faith (I believe... in the

“one” Church); and this “one” Church subsists ia tatholic Churc’®

Main Contribution

This dissertation concerns the contribution of Ahiktananda / Henri Le Saux OSB, to
the modern Catholic ecclesiology. The dissertatias tried to frame this contribution
within the life of Abhishiktananda and the more gexh process in the Church of his day.
The main contribution of this dissertation lieshaving chosen ecclesiology as the angle
of observation. While there are an increasing nundfebooks on Abhishiktananda’s
theology, a work focusing on his thoughts on the€h does not yet exist. Normally, the
focus is placed more on his life, or on the relaidp between Christianity and Advaita.
The perspective chosen for this thesis has be@fufrlFirst, it made it possible to again
place Abhishiktdnanda firmly within the Church, wihée has always been, but where
different interpretations had sought to remove h8omeone claimed that he left the
Church; this hypothetical leave is not supported Historical data. Second, it was
possible to identify the theological and spirittraldition to which he belonged within the
more general Christian theology. Some works on giiktdnanda were very detailed on
which school of Hindu thought he had studied; thme attention was not devoted to the
Christian side of his thought. This dissertatiomped out that he developed his thinking
within the monastic tradition, and tried to updtdie message as tim@uvelle théologie

suggested. Third, his ecclesiology is well-foundetionly in the theological work before

277 3ohn Paul I, Encyclical Letter Ut unum sint, 11A\S 87 [1995-11] 928.
2’8 Dogmatic Constitution Lumen gentium, 8.2.
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the Council, but also in Vatican II's documents.c®mplaced in the historical and
theological context of his time, Abhishiktdnandtisughts are much less heterodox than

some critics claim.

Limitations of the Study and Suggestions for FurBesearch

Abhishiktananda’s ecclesiology is a labyrinth ofthga in which this dissertation
represents only an introduction. This dissertatietected only superficially the main
influences that are the foundation of his thoughttlee Church and have influenced its
development. Patristic theology, above all, and atgentation to the Scriptures,
particularly the vision of the pilgrim people of Goon their way to salvation. And
certainly the vision of a universal Church, yet iwshnted in the local realities. The
richness of Abhishiktananda’s ecclesiology is stdl be fully grasped. It contains
treasures of theological synthesis and spiritualigis of sure value, which ideally
creates a bridge between the monastic tradition randern ecclesiology. He was a
monk, but well aware of the content of the thealabidebate on his times. He was able
to merge the theological concepts with his spitiliacernments and penetrated deeply
the meaning of the historical events of his tintéis. ecclesiology was in line with those
of his time, yet it expresses a primitive energyspaitual force, and a very human
simplicity. Once he is placed in his time and thedlogical conversation that precedes
and goes through the Vatican Il, Abhishiktdnandatsught on the Church looks much

more interesting than it might seem.

Final Thought
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Abhishiktananda dreamed of a Church with a contatiyel soul, which was a sign of
universal salvation beyond names and forms. He ewtbat “the only principle of
interreligious dialogue is truth; the only way @rcsucceed is through love.” Perhaps we
may conclude our study on Abhishiktananda’s ecolegy with the same dream, a

Church that is engaged in a dialogue of love witleoreligions, and together with them,

walk in search of the final truth.
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