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IV. THURIAN: ECUMENISM (51

Chapter Il treated the non-theological factors that, cc?o;'ding to
Schufi, are causes of division. Th;a following section treats major fheﬁlogico[
| differences relevant to gcumenfém as found in the writings of Max Thourian.
-1t manifests his positions on these issues whfch are in agreement with
Brother Roger's but not necessarily with the diversffied the_plogico]
background of the other Brothers of the community.

Brother Max Thurian has already been iritrodiced in —re_lcxﬁonship
to Brother T?ogér Schutz. A few more biographical facts may be summarized
as follows: Max Thurian was born in Geneva, Switzerland, August 16, 1921.

" At twenty-three years of age, he joined Roger Schutz to found Taizé. Two
vears later, he was ordained a pastor. On April 17, 1949, he professed for
life celibacy, community of goods, and occepf'once of an authority. His
particular manner of. dedication to the ecumenical vocation characteristic
of. the Tcize/ Community is doing research and writing about theological
and liturgical matters. Some of his other ecumenical ac;‘i-vi/fies include
being representative of the Prior of Taiz€ at Rome and being adviser to
the Faith cnd Order department of the WoJrId Counci! of Churches.

The writings of Max Thuridn will be presented into four main
headings, although the list dould be much longer: . Mary, 2. the Church,

3. the Eucharist, and 4.-Visible Uni?y.31 We will follow our usual procedure

of studying ecumenism, then hospitality. ' -

-~

1 Cf. Edward Davis' unpublished doctoral dissertation: The
Ecumenical Ecclesiology of Max Thurian, Brother of the Community of
Taizé: ..., Washington, D.C., The Catholic University of America, [970. It
will be referred to.as Max Thurian.
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I. Mary

Mary is 'sfudied first because, for M\ox Thl:;ricn,.she is a transitional
_sign of the passage from lIsrael to .the 'Chureh.32 This section is not a
criﬁqué of his writings on Mary, but merelf an agttempt 'ro' extract pertinent
passages concerning the Virgin from an ecumenica! point o-.f view.

Thurian sees Mary as "a cause of rejoiciﬁjg and prayer, rather than
division".33 Alfhou(gh in his writings, he tries to corr;e to some ecumenical
agreement, it is obvious‘fhcx’r there are areas of .diécgreemen:r fho; need
study and research, such as, Mary's role in the Church today, the l-mmcc‘ulcte
Conception, and the Assumption. |

Regarding Mary's placé in the Church, Thurian uses the Old
Testament ﬁtfe, "Daughter of Zion", to convey the idea that a remnant
had endured through centuries of infidelity to God's cévenon’f, and Mary is
"the ultimate, the quintessential Remnant".34%  For Thurian, "Mary, the
Daughter of Zion, is the 'Incarnation' of Isroel";35 and, after her consent

as hondméid of the Lord, she becomes the "Ark of the New Covenant".36

He adds: "Mary gathers up in herself the whole people of Israel in

32 Max Thurian, Mary, Mother of All Christians, New York, Herder
and Herder, 1963, p. 180. Referred to as Mary. All books in this section
are Thurian's, unless specl{ied otherwise.

33 Ibid., p 7.
34 Davis, Max Thurian, p. 85. See also p. 84-93.°

35 Mary, p. |6.
36 Ibid., p. I8.
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its expec’raﬁon,- and syml:;olizes in herself the whole mystery of the Church .

in its fulfillment."37 -

Thurian alludes to f\ﬁéry as the figure of the Church, but it is

difficult to know if he refers merely to her historical role. [t wqu]gi seem

-

so, according to this passage:

Mary has completed her role as the human mother of the
Messiah, and the Mother of God. [] The temporary and maternal
function of Mary in regard to the historic Christ makes way for
the final, motherly function of the Church, in regard to the mystical
Christ, the Body of Christ and its members. [..J The motherhood
of the C?}Lgch is perpetual, whereas that of Mary was only
temporary.

However, Thurian gives Mary ;q pre-eminent place in the communion
" of saints.3? Davis comments: "What Mary was, the Church now is. Mary
now, therefore, is merely the foremost member of the communion of _scim‘s
and has, now, no typological or ecclesial function."40” Thus, for Davis,
"Thurian appears to hold the idea of Mary as a purely historical figure".“

Concerning Mary's Immaculate Céncepﬂon and Assumption, Thurian

accepts neither. He strongly affirms, of the Assumption especially, that

he cannot accept this Catholic ciogmo.‘l‘2 However, referring to Roman

37 Mary, p. S2.
38 ibid., p. 14!,
.39 Ibid., p. 184.
40 Davis, Max Thurian, p. 314. Underlined in the text.
41 Ibid. B

42 Max Thur’rdﬁ,. "e dogme de I'assomption®, in Verbum Caro, Vol.
5, 1951, p. I-41. ’
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Catholic mariology, Thurian advises the average Protestant who is "nof
accustomed to making a place for the Virgin Mary .in his piety ™o divest
himself of on.cm‘itude too e:qc!usively anti-Catholic".43 On the other hand,
he hopes "that mariological development in the 'Romcm Church will undergo
some restraint, and that $he importance Marian piety has assumed will
become gradually TemPeréd [--] and conformable to the New Testamentn.l4
Thurian is referring here to Marian devotion, and not to doctrine. On the

latter, he is odamant when expressing his view: "™Nevertheless, he [c

Protestant] will find no room for docility towards doctrines he judges

]

incompaﬁblé with his evangelical belief."4>
Thurian assures that it is not his intention ™o wound Catholic
féelings in these matters. In fact, prayer for unity is impossible if

unaccompanied By great respect for the belief of our separated brethren".#6

" Despite iffe;ring convictions, he shows that prayer for unity is possible

because it "remains a prayer in Christ, submitted to the will of Christ and

-

s
expressing readiness to accept whatever %hrist wills"47  As for Thurian,

this docility enables the believer to submit to the Holy Spirh‘ working in

the whole Church, and that it is Christ himse!f leading to truth, even if .

one "is not _here and now conscious".58

-

43 Max Thurian, Visible Unity and Tradition, Bclﬁmore, Helicon
Press, 1962, p. 130. Subsequent referrals are Visible Unity.

44 Ibid, ‘
45 Ibid, ) 47 lbid., p. 131.
46 Ibid., p. 130-131. 48 Ibid.

O
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2. The Church -

\ cemi

What is fheJChur'ch? It is difficult to come up with a clear-cut
definition of what Max Thurion means by "Church".  He describes its
different aspects but does not give a concise definition. However, according
to one of his affirmations, the Church is the universci! gotherin-g of all who
profess Christ; it is the con.gre'gotion of all believers, the mystical Body
of Christ, according to St. Paul's theology.?

':i'he next .question is: Who belongs to the'-ChurcH?‘ Thurian
differentiates between the two distinct concep'f; of Catholic and Protestant
membership in the Chu_rch. Both derominations gdree, however, that the
Church is first of all ﬂ;e community of the I;o;:rrized; haptism is the means -
to enter in the corrlmunion of the Body of Christ.50 But, the ou‘fhor
sfreéses ?He jur.idical aspect of Ccnbglic doc-tr:ine, that iS, the institutional
belonging te a concrete ecclesial c-ommunify.

For Brother Max, the Body of Christ is concretized in local churches

-

- where the “baptized gqther because of the proclamation of the Word, of /9

unity in faith, and of fhe,s'ccram‘en_fé, especially in the celebration of

Eucharist. The universal Cgrch is the formation of local

\ A

49 Max Thurian, ‘Trcz'dit%in ‘et renouveau dans I'Esprit,
Presses de Taize, 1977, p. 18. Subsequent referrals will be Rénouveau.
- Davis, Max Thurian, p. 52, agrees with the ahbove statements.

50 Renouveau, p. 25.
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ong large universal community. Potentially, everyone is a r'r;\ergber of the
hurch, as Thurian says, because Christ died forsall mankind:

All authentic truth and all real holiness, even in.those who

/) do ?} acknowledge Christ as Savior, must come to him because
e

thefe can be neither truth nor sanctity without him, and because
he, as Lord“of the world, has the governance of all merkI .

. ) Thurian sfcﬂ*eﬁ that the Church is 6 society -divinely founded in

~ which the Holy Spirit is confinuollyl present. The author recalls the

. -

indispensable value of the Church:

Without fixation, without stability, without organization, and
without technique, a society, and .the Church .like all others,
engenders dishonest confusion, prevents true freedom, favors the
strong; gnd encourages overbearing individuals to take power over
others.> : '

- oS \
* Brother Max does not deny the wvalle of diverse forms of
<

insﬁ'rﬁﬁons. He considers it imporfcn'r',“ howevar, for the Church to ‘cccept
"only the r:écessary r'ninirnum of institution if she wants to remain ﬁme'
Church oﬁf’Ghri§1, the Word of God incarnate.33 .

It is Tl,aurion's conviction that the Bible contains the written work

of the Word-.cﬁ God,-and it is the "memory-book of the living community

of the Church". It can only be read and understood "in the Wmunity led

~ by the Spirit".9% The Scriptures were never to be transmitted solely as a

document, but as a Word read, ﬁreoched, and interpreted in the Church.?>

The apostles were to be the guardians of unity and of the treasury of faith:
L

51 Visible Unity, p. 4-5.

e

52 Renouveau, p. 45. 54 Ibid., p. 7.
53 Ibid., p. 43. 55 Visible Unity, p. 70.

&
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The valid deposit of faith, then, was to be both safeguarded
and transmitted by their successors — apostolic delegates whom
they now invested with such part of the apostolic guthority as
could be transmitted to them, namely, this very authority to
safeguard the apostolic treasure of faith, to pass it on accurately,
and to hold the Church together in unity.

N 4

157

In this way, continvity was emsured from Christ to fhe apostles

SUCC&SF.OI’S.S8

and fo their collaborators, and even after fhe.ir death. The Holy Spirif_ was
to revive the authentic Word of Christ and lead them to truth. Thurian
comments: "They were thus assured of the infallible assistance of the Holy
Spii’i?, and were made succéssors of Christ in the faithful transmission of

the Word of_God."57 The Holy Spirit dwells in the apostles and in their

According to - Thurian, Christ did not withdraw from the Church

after his Ascension; he simply changed his form of activity:

Christ was to act invisibly through the medium of the
apostolate and.the Church, but it was always to be he who was
present and acting. The apostolate, invested with his authority,
filled with his power, inspired and assisted by the Holy Spirit, was
to be the sign and the instrument of Christ ever living, present,
and acting in the world.

As a Protestant, Brother Max considers the gpostolic succession

iy

56 Visible Unity, p. 65.°

57 M, P. 57. See footnote 4 in this chapter.
58 Ibid., p. 67. -

P

59 Ibid., p. 59. €0 Ibid., p. 58.

A

as continuity of doctrine rather than personal sug.:cession: "He promised his
presence and his assistance to a group of men."60  The quthor states

emphatically that it "was not an apostle who governed the Church of Christ

aora

o e T
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by himself, but Christ acting through the. apostolic college".sl Therefore,
Thuriaon deerns it important to recogn‘ize this collegiality to understand the
apostles' ministry:
The fact that the apostles were different men, yet made up
a society, engaging in mutual relationships, was a guarantee of
the plenitude of their ministry. ...] They would complete one
“another, 12§y would be complementary parts, in. their collegiate
testimony. : . .
So, collegiality is necessary for the understanding and transmission
of. the Gospel. The author, however, admits differences in the apostolic
college: "Certain apostles pl_cyed a primary part in it: first Peter, then

James and John, then Paul."é3 ‘As previously mentioned, Thurian

acknowledges the particular historical posiﬁonsl‘ of the bishop of Rome:

For centuries, we have. nged to the Catholic Church
which recognized in the bishop of%lome the first patriarch, whose
. essential ministry was to foster y in all the Churches. Why.

could we not, together, find again this unity ssyrnbolized and
protected by the ministry of the bishop of Rome? 5

Thurion says that the early Chur_ch soon acknowledged to the
Church of Rome and its bishop a primacy which was a fact and a right.
. His reasons for this statement are: the necessity for'uni’ry among the local
Churches and fhe need for a meodel Church by which to pattern other
Churches.66 ~The difficulties within the Churches made it ‘necess'cry to

have a "Churt::h-type", a matrix of unity, which other Churches could_imifq're

61 Visible Unity, p. 59.
62 Ibid.

- 63 lbid. 65 Renouveau, p. 60.

644 Ibid., p. 79-80. 66 Ibid., p. 59.

R
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.,
S

to maintain unity with one another.: Thus, as the author” sees it, the local
> L

Church of Rome and its b_ishop became "a type of Church; a type of bishop,

P

. Thurian's stand on papa! primacy and Infc:lﬁBi!ify is clear.

proposes five assertions to help Christians unde’rsfcnd,fhe'\role of the pope

. - A
in the universal Church ond to facilitate an ecumenical comprehension of
~

-

his ministry:

I. The pope is a-local bishop, the bishop of the Church in Rome.

2. He is the patriarch of the West. .

3. His role is to be an arbitrator in the collegiality of bishops.

4. The servant of the servants of God has a prophetic charism,
enabling him to guide the universal Church and to give it new
perspectives. He is not simply @ universa! president of bishops

“and of churches, but he is the first servant of Christ.

5. His papal ministry is to represent the whole church, the
ensemble of mankind. In the name of Christ ond the universal
church; he then becomes a messenger of peace and justice and a
sign of reconciliation.b '

~

r

Thus, Thurian recognizes that primal authority resides in the

apostolic college rather than in one person:

The apostles continue to govern the Church, and transmit the -

Gospel, through them and by means of them. The power and
authority residing in.the bishops is nothing hut the power and
authority of the apostles operative here and now in the Churceh
and, through their perpetual ministry, effecting the tradition of
the Gospel.67" :

LY

And, of course, the author recognizes that the office of the apdsﬂes
. -
is @ ministry entrusted to them by Christ in perpetuity, and that their

power and authority come from "the Shepherd of the oges".70

13 -

67 Renouveau, p. 59.
68 Ibid., p. 61-63. ltalics are his.:

£9 Visible Unity, p. 71. 70 Ihid.

&
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The visible institution of the Church is structured by ministries.
According to Thurian, the function of the episcopal ministry is essentially
to guard the Word of God, the sacraments, and unity in the Church:

The bishop is in the apostolic succession inasmuch as he is
guardian of the apostolic deposit o} faith, accurately transmits
this deposit, and is in communion with the other bishops, as a sign
of universal Church unity. [...] The deposit of faith cannot be
safeguarded and transmitted in its totality except by the universal
college. of bishops, in communion with one ‘anather, in collaboration
with the presbyters and other ministers.of_the local Churches and
in touch with the whole Christian people.

For Thurian, fhe"i)ishop is the minister of wmity in the Church.

He manifests the presence of the universal Church. The oposfo[i‘c ministry

of unity has bg;.en entrusted to him personcnly.-"2 ‘Hence, the ecumenical

role of ';he episcopal ministry is as important as his local role. This '

écumeniccl re:luﬂon évidenﬂ)-f implies the meeting of o council,'WhenAthe

need for unity is fel?.-\ Thurian states that ™truth is clearer in conciliar

- unity than in local unity".73 He accepts only the first seven Councils74
‘ ) as truly ecufnenicc.l: -
After the first Council of Nicceg had given precise formdlcﬁon

to the dogma of the Trinity and of the divinity of Christ, the’
subsequent six councils had only to take up agdin these fundamental

truths, look .further im‘? them, give them fresh expression, present
] them in modern guise. 5 P FI

71 Visible Unjty, p.. 106. See also Renou'\“/eou,"' p. 49.
72 Renouveau, p. 5% . S -

73 Ibid., p. 58.

74 Visible Unity, p. 83, 87, 9l. _ -

75 Ibid., p. 93. -

-
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. The Second Vatican Council, the Panorthodox Synod, and the World

Council of Churches are, in Thurian's opinion, steps towards the new truly
ecumenical council of the future. He-sees the possibility of a real
ecumenical coun::i! only when all Christians will be present. In fccf, the
ecumenicity of .a council depends on "the actual or pé)tenﬁol participation
- of authorized representatives of q]l. bc:pﬁzéd persons, firmly resolved to
. make every effort to maintain or recover, foge’rher, their visible :.vni'ry".76

- Concerning ecumenical unity, Thurian makes the following

declarations:

. . The Church is the Body of Christ — the fullness of Him
who is Fullness itself,

2."Christ and the apostles are united to the Church in such
a way that. they continue to exercise their authority there through
a ministry instituted by them dnd in such a way—that they carry
on, through this ministry, the faithful guardianship of the deposit
of faith and the authentic tradition of the Gospel.
- 3, Sacred Scripture cannot be totally.- comprehended save in
the umversc:l communion of all the Churches, assisted by the Holy
Spirit and with the_intention of transmitting the Gospe! to men
of the present dc:y.-”r

Brother Max maintains that the greatest cause of disunity is the

Sacrament of Unity itself. The Eucharist is the subject of most of his
/ .

writings. The next section will consider it, not from a general theological

point of view, but from an ecumenical one.

»

76 Visible Unity, p.-91-92.

77 |bids p. 107.
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3. The Eucharist

As with Roger Schutz, one of Max Thurian's main ecumenical
concerns is the Eucharist. Thurian outlines his own understanding of. this
sacrament as follows:

The Church is fully herself when she is celebrating the
Eucharist. In this celebration, all her existence is surmmarized and
symbolized. In the Eucharist, Christ, present in a unique ranner,
actualizes his unique sacrifice and unites himself to the Church
which is celebrating his memorial ond offering his sacrifice of
thanksgiving and intercession.

One of Thurian's favorite expression:is: "The Church makes the
Eucharist, and the Eucharist makes the Church."/? By this, he means that
the Eucharist unites the members of the Body of Christ; and, on the other
hand, the baptized are -welded together in unity through the Eucharist:

The Eucharist, the sacrament of unity, is the sacrement of
the charity which it maintains and deepens. In the life of a local
community, the Eucharist is the specxc:l bond in_which 'rhe church
constructs itself and deepens itself in charity.

The validity of the minister's ordination enobling him to celebrate

the Eucharist presents a difficult ecumenical problem. Thurian explains

the dilemma thus:

78 Renouveau, p« 7.

79 One Bread, p. 37. Thurien has written at ‘great length on the
Eucharist from a theological aspect, especml]y well-known are his two
volumes, The Eucharistic Memorial.

80 One Bread, p. 37.
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In the Catholic and Orthodox Churches, the only one who can
celebrate the Eucharist is a priest ordained by a bishop who was
himself consecrated by a bishop. Some churches in Protestantism,
such as the Anglican Church and most Lutheran Churches, have
an episcopal ministry, but this ministry is not recognized by the
Catholic Church. Others, like most of the Reformed Churches,
do not have an episcopal ministry in the Catholic sense of the-

. term. Thus, Protestant pastors, whatever they are, cannot be
recognized in the Catholic Church as ministers who can celebrate
the Eucharist validly.8! '
. <
Brother Max sees no problem for the Protestant to receive the

Eucharist in any Church ‘because it is offered to all the baptized; whereas,
for the Catholic, the Eucharist ‘ma; generally be taken only within the
Roran Catholic institution.82 It is the author's hope that the Catholic

Church will grant open communion to.ail Christians:
: —

It is possible to imagine that the Catholic Church will one
day give access to its Eucharist to all Christians who believe in
the real presence. This is purely an hypothesis, but one which
does not contradict Catholic doctrine on the priesthood. However,
the opposite seems impossible. How can the Catholic Church
authorize its faithful 6 receive communion from Protestant
pastors, the wvalidity of whose minisiry it does not recognize?8

Thurian offers this solution: ;

Perhaps in the future, Catholic theology will develop a concept
of extraordinary ministry which is the fruit of God's supplying
grace. Such a theory would hold that Ged, in his mercy, supplies
for the absence of apostolic succession, such as the Catholic Church
understands it, in order to institute an_extraordinary ministry. This
is entirely a conjecture on our part. )

8! One Bread, p. 42.
82 Renouveau, p. 27.

83 One Bread, p. 42.

8 Ihic.
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Like Roger Schutz, Brother Max is always careful to stress that
respect for conscience is an essential requirement for ecumenism:
Sometimes the legitimate ardor which spui's‘ them. on leads
Christians to unconsciously demand from each other abdications of
conscience whose price, unfortunately, seems less and less.as the
achievernent of unity seems nearer at hand. [t is, nevertheless,
quite clear 1ho‘r'cufh'ergic unity can only be born of loyalty and -
fidelity on bgth sides.8
No matter what position Christians take, for T;huriun, the Eucharist
is a sacrament of the Church, and only the Church can orgcmize_.i.fy‘
celebration: "But it is precisely love for Christ's church that leads these
Christians to want the .church to march at the head of the movement -
toward unity."86
Therefore, Thurian feels that a convergence between Catholics and
Protestants has already sfgr;fed due to ecumenical dialogue and study of
the Eucharist and of the ministry, especially encouraged by Vatican Il's
decree on ecumenism. The author quotes this document with his own

special emphasis on key words: "Dialogue should be.undertaken concerning

the true meaning of the Lord's supper, the other sacraments, and the

Church's wc7hip and minisfrx."s-’

86 One Bread, p. 9.

86 lbid., p. [I.

87 lbid., p. 44, as quoted from Abbot, The Documents of Vatican
I, p. 364, #22.
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Thurian is looking forward to visible unity crﬁonq the Churches in

the participation in the one same Eucharist:

Soon, perhaps, in the march of the divided local or confessional
churches towards their fundamenta! unity, a moment will come, a
moment chosen by God, when they will be sufficiently near to
each other to be able to give themselves to Christ, present in the .
Eucharist which “they will take together, so that he himself may =
accomplish this unity in diversity by overturning the last obstacles
which our theological limitations prevent us from surmo&m‘ring.88

The author compares diversity in the primitive Church with the
contemporary world, and wonders wh% there cannot be unity now despite
the existing diversity:

Why can't there be tomorrow, in one same ‘city, a community
of the Roman Catholic type and another of the Lutheran type
answering the diverse spiritual needs which correspond to different
historical evolutions and different natures of men? Aren't there
Catholic temperaments and Protestant temperaments which can
subsist in unity and even enrich it by their diversity? The essential
thing is that the local churches, or the diverse spiritual
communities, be in intercommunion in one same fundamenta! faith,

in the sharing of one Eucharist and in a mutually recognized [
ministry. %
it . . .
Brother Max Thurian seri believes that visible unity between

the Churches and the evc'nge!izoﬁon the world go hand in hand:

How can men believe in the gospel of love and peace if it is
proclaimed competitively by churches that cannot manage to
understand or accept each other in one same eucharistic
communion? This scandal is no longer tolerable.

88 One Bread, p. 157.
89 Ibid., p. I56.
% Ibid.
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4. Visible Unity
After a great deal of research on Max Thurian, Davis makes’ this
comment concerning the ecumenical dimension in his writings:

The unity of the Church is the central idea in Max Thurian's -~
ecclesiology. There is not a single one of his books nor -any one
of his major articles which does not in some way deal with this 7~
topic.  His personal work, his conversations, his persona! dnd
communitarian prayer: all are deeply involved in unity. Even when
unity is not the explicit topic, it i? always there. E] It is a
constant dimension of his theoloqgy.”

Thurian's writings on Church mify?not follow any set pattern.
The following points, however, are usually incorporated in some'. way:
unity/disunity, visible/invisible ur_\ity; and the restoration of unity.

. Like Roger Schutz, \Thurian often deplores ’fhe divisions am-ong
Christians obstructing the witness that they should. be giving to non-
Christians.92  The fruth is that the Church is the indivisible Body 6f Christ
formed b); members of one faith and -one baptism.d3 Moreover, "the -pefiﬁ_on
to the Father for forgiveness has. an unequivocal ecumenical bearing”
especially concerning the debt of unity: |

Only he, with his inexhousﬁble‘weqhh, can restore to us what
we have squandered. Restore it he will, -but only if we are
~ genuinely sorry for having lost it. He will give us back our unity

only if we sincerely regret both our divisions and the causes past
and present of our persistence in them.

21 Davis, Max_Thurian, p. 237.

" 92 Max Thurian, "L'unit€ visible", in Verbum Caro, Vol. 16, 1962,

93 Ibid., p. I51. 94 Visible Unity, p. 21.

p. 154,
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Thurian believes that "the pattern of all unity in heaven and earth,

and of the unity of the Church above all" is the one God in three distinct

persons: _ .

For the three persons act in perfect harmony, in accordance
with one common will and in full unity, yet are distinctly themselves
with surpassing personal distinctness, the Father being only the
Father, the Son only the Son, and the Holy Spirit only the Holy
Spirit. In this way the members of the Body of Christ, the Church,
must in all their multiplicity and their individua! distinctness one
from another, tend towards that perfect harmony, that shared will,
that. full unity, which they contemplate in the Trinity.?3

The quthor develops the idea ‘rhot.Christ died for all, gathering
eve;yone into one single family of the Father; he reig;ws "as Lord over the
whole world and rules all fhings";% he “cannot be divided: and he wishes
all human beings 1o be united in his body, the Church.%7

Thurian admits that there already is unity in-fhe Churchz both
invisible and visible, and that there is no such 'fi'\ing as total disunity amorig
Christians, even though, at times, visible uni'fy is not apparent. There is
a hid/den, invisible Un_ity willed by God which cannot be "deflected by petty

ecclesiastical dissension”. Thurian puts /i/L\This way: \

In the act of creation, God willed the unity of creatures and -~
of all humanity. His intention remains the same despite the sins
of men and the disorder and division they. have created among
themselives and among creatures. God loves the universe he created
in unity. And he sees it restored to unity through the sacrifice
of Christ, for the effects of this sacrifice are universal and cosmic.
Through Christ, creation and humankind have recovered the internal
dynamism which unifies them under the eve of God.?

' .

95 Visible Unity, p.' 3.

96 Ibid., ‘p. &. '
97 Ibid., p. 6.

98 Ibid., p. 4.
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Some of the, visible unifying factors mentionéd by Thurian “are:
acceptance of the Old and New Testaments by a!l Christians, incorporation
in the Church through the sacrament of Bapﬁsr"n, recitation of common

prayers, and the development of the present-day ecumenical movement until.

a universal conciliar structure is proposed.?? .

e, . N .
Both Brothers Roger and Max agree that, for visible unity, personal

conversion is one of the most important elements. It seems in order at
this point to give one of Thurian's texts which reinforces .Roger Schutz's
ideas on this topic: .
There is a serious appeal to take part in the necessary ecclesial
conversion for unity. Do we agree to sacrifice our theological
denominational oppositions to bring to light our fundamental
agreement in the faith? Do we want at last to listen seriously
to one another to lead to the conversion of mentalities. for unity
in the truth?l _
. Thurian alls the urge to change for change itself a sickness. The

true pro.fitcble change,.as he emphasizes, is that of the heart, a metanoiq,
" to which each liturgy calls the participants: "Lift up your hearts", and the
reply is: "We [ift them up to the Lord."l0l The author stresses the

importance of living this metanocia to change "the prayer .of the Church’in

" a new way" and "o fill it with the Spirit".102

99 Visible Unity, p. 7-27.

|00 "Commentaire de Frére Max de Taize", in Documentation
Catholique, Vol. 69, 1972, p. 338. -

101 Renouveau, p. [80-181.

102 Ibid.
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Schytz and Thurian state thitg sincere conversion is necessary for

a fruitful serwce ‘in the Church Other Brothers have also wr:ﬁen on thi

subjecf. Their works shed light on the way fhe Community of TOIZe

a
-

Undersfonds its (mitmen? and its reje in the Church.
. mll The wrz?gs of individual Brofhers do not necessorlly reflect The
views of the commumity in ge\imerol, and this is eplicitly stated at the
beginning of their books. The Brothers consider as legitjmately representing
‘;l';e cornn-'tunify-only‘ The works that have Brother Roger as the published
author, alfhough the book mcy have been the fruit of a combmed communa!}
redaction. The-Brothers stafe emphatically that they are not responsible
for other publiccxﬁons.lm
Howe_ever, unity in the Church is the major preoc‘cupcﬁon of all

-

5 .
the Brothers in the community, despite personal theological viewpoints.

Each Brother feels ﬂ;cﬁ' he has a particular ministry o‘% unity iﬁ\&b{ B

, .
community which is at the -service of the Church through visible -active

chc:ri'ry.'ol‘ For this reason, we will now develop the ecumenical aspect

of the community's vocation, liturgy and cctive charity. This last element
. . - . .y R
is expréssed by -going out ‘"on missions" ond being present in the

103 [ntervuew with Brother Lgencrd Tcuze, July 23 1982
&£

104 Interview wufh"Brofh_er Emnle, Taize, July- 22, l982 This same
thought is also expressed in .writing. See Plerre-Yves Emery, "La
Communauté de Taizé et la passion de’ I'unité", in Découverte de

. - ré .
I'oecuménisme, Paris, Desclée de Brouwer, 1961, p. 232... .
- am
“T:?;-:‘) - N -
t R
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world-.fhrough the .Co'unci‘l of- Youth and pilgrimages of reconciliation and
hope, wn‘h the Church of Reconcuhcmon crr Talze as a foca! point of unity.

Concemmg the commumfy s voccn‘lon, Brofher Gé’ard mem‘lons its
eSsenﬁul chqracterssflcs, namely, "living ecumenism as a vocation and not -
as an institution, as a call to encounter man, to recognize in him the ic'on
of -God,_ to participate with him in the building up of o more fraternal

world™.!05  Like Brother Roger, this author also stresses living in God's

today and the ‘d)'nc:mi‘cs of the provisional as essentials of the community's

daily living. )

In his cu"rit.':le; Brother Frangois Stoop bz:ings out the universality
of the Christian vocation and reminds everyone that Christianity is a religion

of love "in a unity that "r‘he world does not know, in '‘perfect' unity (Jn

~

[ ] .
{7:23)n.106 Stoop, representing Brother Roger, read a meéssage at Vatican

Council Il when the members f the Council were prepargxg the text for

the decree on religious life. He stated the value of celibacy as practiced
by the Comrr;uni‘ry of Taizé. According to his paper, "ht;mon fulfillment

is possible in the evangelical chlling o celibacy, lived for Christ Gnd"'rhé

*

Gospel, to be brothers of everyone", which is the mecmng of "a vocc‘non :

to universality, 'ro ecumemc;'ry of the Church". o7 =

-~

- : ) _ . ‘
105 Gérard Huni, "Taize 1966", in One in Christ, Vol. 3,.1967, p. 191.

106 FTGHS:OIS Stoop, "[e chr:shcmsme, rellglon d'ampur", in Verbum
Caro, Vol. 14, 1940,.p. 9.

107 "Message du Frere Roger Schutz“, in Documeﬁ‘rohon Catholique,
Vol. 67, 1960, p. 173. ‘

I
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- Brother Robert Giscard collaborated in publishing a special issve

of Fétes \eg Saisons for the celebrc;fion of the ‘community's twenty-fifth
cmniverscn:y.lpg‘ This particular periodical is frequenﬂy- quoted because it
is all-inclusive. Brother Roger in an interview speaks o-f the history of
Toize‘,' of .the commitments and work of the ‘Brof-hers, and of the visifors.
The main points relative to the community's vocation ;os found in the
commemorative publication can be summarized as folIc;ws:_ All baptized
persons-have an’ ecumenical vo<-:c11'ion to unity; Taizé is a . meeting plcc'e
" “for reconciliation end ‘rapprochement; _the Brothers want éﬁrisﬁons‘ to

recognize already existing bonds of unity, such as, prayer, faith, hopé, and

~

active charity; qnd,' g common creation will be built by.concerfec! effort,

especially by reaching out to the poor.:
Brother Paul was living hig_vocation among the poor in the slums
/Qof Nian_qey, Nigeria, wl:aen he met his. death in an aufcgmobile accident, Oct.
30, 1966. He is the first Brother of ﬂ"ue Community of Taiz€ to die.!09

Pierre Etienne eulogizes Brother Paul by addressing the deceased directly:

"You he ffrsf'one. From now on, you are waiting for us to form “the

fraternal corhmdnif)/"ii the other world."!!10  The author also speaks to
li

Brother:Paul about ing the chain of the communion of saints and uniting

by o handshake end the bond of prayer. In the last part of his eulogy,

‘108 See Chapter |, footnote 5, for complete references.

109 "Frére Paul, de Taizé", in Verbum Caro, Vol. 20, 1966, p |.

—~—

. - - . by T
[10 Pierre Etienne, "Le premier parmi nous d sonder le mystere",

. [ - M . .l -
in Lente remontée depuis les rivages, Taize, Les Presses de Taizé, 1969,

o | S f
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Pierre Etienne brings out Taizé's typical provisional character by perceiving - -

L] t"

life on this earth as an illusory ™errestrial eternity" and. by having the -

-

power to see beyond.!!! : -
- As to be expected, there was a special liturgy at Taize inb}he_
Church of Reconciliation, Sunday, November 6, 1966, for Brother Paul whose

ation in f

is gospel"-! 12

memory "will remain bound to this celebration of peace -and con

The Community of Tcize’ is well-known for its liturgical Iife-
consisting mainly of the doily offices and the Eucharist. Brothers Laurent
van Bommel dnd Gérard Huni offer this esxplanation:

The liturgical texts have been chosen by the Community out
of the freasury of the Church of all times and ol places, taking
into account both the continving liturgical traditions of history and
present-day rediscoveries. The fact fhat the Brothers belong to
different traditions (both Lutheran and Calvinist, and within these
traditions in .some instances to nationally different liturgical
schools) prevents the Community from using one liturgical tradition,-
which would, as it were, impose itself.!! o~

[

The office is sung three 'rin:\es a doy;‘ the morning and evening
services follow a pattern very close to that of Lauds and Ye_spers, whereas,
the noon prayer "consists of a silent meditation in commont. | 14 .Cc.»ncerni‘ng
the. recitation of the Psoltér, Brofhgr Fron}:ois Stoop obseryes: "Psalms

L . ’ 4 '
ITl Pierre Etienne, "Le premier .parmi nous c\x;sonder le mysh}zre",
p- 54-55. . C . : - e ' . :

. 112 Editorial, "Frere Paul de ‘Tdizé‘z', p. 2. See p: 2.5 for the
complete liturgy on this occasion. '
113 Laourent van Bomn;el and Geérard Huni, "Furfher Nof/é:;/on a
‘Profesfcnt Community",q in Amerigo, May 7, 1960, p. 218. .

114 Ibid. L . : - .

-

> :
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. work centers 'on_‘rhe psalms as prayers for the "Church.

teach us a language of - adoration, prcnse, and ‘rhcnksgwmg They lead us

L4

And,- Brother Frqngons adds that this lqnguage is pcrf of revelation, hence ~

of '§recf valve.l16 Ehis same thought is reiterated. in Méditation de

-
-

Brother Emev had already treated this theme i Habiter en fréres

['Ecriture, co-cuthored‘by'F“rdﬁgq.is Stoop and Pierre-Yves Emery./!7 This 4

: ) L .
tous ensermnble: les psaumes et Tunité de ['Eqglise selon saint Auqustin.! 18
In one of f\is articles, Emery had also emphasized that Scripture is a leaven

of unify.”9 Concerning psalms in the office, Emery is convinced that

prayer in common is a bond of unity, not only with the community itself

o

but with the universal Church.120 For this reason, he believes that it is
necessary for Christians of. different denominations tp pray fogether for
visible uni‘rif. He considers the daily experience of the communal office as

"q unifying and pccif)}ing‘power" for unity.[2!

.‘ ~

A, 115 Frcmgo:s Stoop, "Le sens de Dieu dans les Pscumes", in Verbum

Coro, ~Vol. 23 1969, p. il& French: "lls+ nous entrcmenf & chanter Dieu."

_;

B ﬁs Ibld., b 35,

I 17 ld._, and Pierfe—Yves Emery, Meditation de I'Ecriture, Begrolles,
France, Abbaye de Belle—fonfcine, 1975, 132 p.

(18 P:errg_,—,}(ves Emery, Habiter en fréres tous ensemble. les

e

psaumes et ['unité de I'Eglise selon saint Augustin, laizé€, Les Presses de

x Taiz€, 1965, 183 p. \LQ

119 1d., "Réforme et um're’ a partir de I'Ecrnure", in Verbum Coro ‘
Vol. 16, 1962, p. 46.

-

120 1d., "La Communoufé de Taiz€ et la passion de I'unité", p. 236.

121 ibid., p! 237. L P

IV. OTHER BROTHERS: ECUMENISM 73

,_To chon? God m a way that we would not dare o do by ourselves."”S o

T~—3

T

‘
i
i
|
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N
ln accordance with the Rule,|22 the Brothers recite dGllY the

_ Office of Taiz€ which first published in 1960. Smce then, it has been

indicates that the communityls form of worship

revised severol tifmes. Thi
is pro'\fis%ol and that the for mew ways to
.

vary their prayer for unity. However, something dees remain constant and

rothers are afways searchi

that is the purpose of worship, as stated in fhe Introducti

The daily liturgical prayer is the pcxrt of praise given by all
creation to its Creator. The first and ultimate vocation of man-is
to give an intelligibl xpression to this universal prcnfg and the
liturgy is the form ﬁemlience of this *expression. |

Then, the following commen'r is added:

Chrls'r, the son of God, by his coming into the world by his

- sacrifi¢e ond his resurrection, regained for man a free access to

God, Creator and Father of all. On the day of his yAscension, he

become our celestial High Priest, who, with the memorial of his -
sccrlflce, presents the prcuse and intercession of fhe Church

‘/ H is evident that this is Brother Max Thurian's style of wrmng

Moreover, his influence- is specnflcally sfcned in The Eucharlshc Lufurqv at

Taize,. begjnning with an essay in which he states that wors;hi?/is-by the

whole commurﬁtar, by virfue of the universal priesfhc;od of all _Clltjsﬂcns:

. The celebrant is not on intermediary between” ?ﬁe’ﬁnunify
or the Church and God, In the liturgy the whole community, the
whole Church has d&Cess to the Father by virtue-of the roya!
‘prlesfhoaod of all the baptized. Thus the whole community, arranged
in its variows ministries, has the right and the duty of offering its

<

|22 Rule, p. 23—33

123 La loucnge des IOUI’S, nouvel office de T'uizel, 5th edition,
Taizé, Les Presses de Taizé, 1971, ;

~

126 tbids
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~

worship to God. This universal priesthood of fhe baptized in the
liturgy is the fundamental regson for the active participation of
all in the whole celebration.!25 .

/ T
The Rule of Taize is specific on the Eucharistic: liturgy:

p

A iic

- Christ, the Word ,made flesh, gives himself to us visibly in . .
the Sacrament. Therefore nourish yourself with the meal of .
thanksgiving, the Holy Communion, and do not forget that it is , ]
offered to,the sick of the Pe?gle of God. [t is there for you who ‘
are always weak and infirm. ) ﬁ

Lnkﬁ the Office, the Euchgrnshc celebrations always :nclude prayers = *

for qu there are special liturgies wnh this theme. The Brothers, -

Cy\l’:efher at Tcuzeoor Mon mission", know that the Eucharistigtit gy iy a i
means of being efﬁcctous in the world, as Brother Max afffrms: ‘J/
4
That Church which celebrates the Eucharist frequeriMy beholds

Christ, through the. Eucharist, “developing His charity, Hif _)mify,
and making His word and His life effective in the world.

Brother Hector of‘ Brooklyn, N.Y. was on mission in the slums of
New York City when interviewed in 1982, He explained that the aim of
the community is to be "a fcith.ful presence of prayer living in the midst
of -the poorest of the poor, [..:] and the members of Taizé try to live as
visible signs of reconciliation".!28  Brother Hector firmly believes that o

"reconciliation must come first within the Christian family" and that "only

- 125 Max Thunun, The Euchcnshc Lm:rgy at Tauze, London, Faith
Press, I9\63, p. 4.

- ZG\QUIe, p 29, 3i.

127 qx Thurian, The Euchdnshc Memorigl, Richmond, John Knox .
ressy=~{ 9614 Vol. 2, p. 124, N\

128 Katherine. Bird, "Brother Hector", in The Anchor, Fall Ri'ver,
Mass., April 2, 1982, p. 1213, .
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% then will the world family be reunited".129 True to the dynamic character
of Taizé, when asked about his future plams, Hecfbr just Iat:gi*ued ond said:
"I'm not preparing for anything especially. We don't plan for the fm‘ure.‘:l30 _. '
This interview telescopes the main ideas of the Community of Taizé,
In their article, Brothers Lavrent van Bommel and Gérm"d Huni
refer to the Brothers on missién as a "presence in the wonjild“:
There they live in solidarffy with their fellow men and fry to
bfe cmofn?_[ jhclem as“b‘;signs off Qhr‘fst'sd pres;ence c;nor;g qltl "rr]%r]",
signs of His love, arers of joy" and a "ferment of unity™.
The above passage, too, foéuses on the highlights The Rule of
TLze'rcs practiced conérefe]y by ?hé Brothers ir) the world. _This presence
is, for Emery, o ministry of the Church and he stresses the missionary
aspect of Christian uni'ry.|32 Hence, the Brothers go to different parts of
1 the world because of their "passion for unity". However, Brother Emery
says that "before beiﬁg lived crf the level of ministry, ecumenism is iived
™ ot the level of the spiritua! life,133 with Chri_st as the cem‘er?
It is the same wunity whféh exists in God, Father, Son, Holy
Spirit, between Christ and the Church, Christ and the faithful, and

among the faithful themselves, members of the same body of
Christ. |34 . :

29 Bird, "Brother Hector", p. 13,
{30 Ibid. '

131 Van Bommel and Huni, "Further Notes on a Projésfont
Community", p. 218. i :

e 132 Emery, "La Communauté de Taizé et lo passion de I'unité",
; o. 231 T . :
© 33 lbid, b 22 © O\ 134 Ibid. )
E N -\‘ ; v . .
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_ When on mlss:on in a parhcu!qr counfry, the Brothers lwe. in
temporary quarters called a "frafermty" The singing of the Office and
- the we!com'ing of visitors are the two main instruments of visible unity.
The Rule states: |

Sent forth Two\ﬁy two as were the disciples, the brothers on

mission are witnesses to Christ. Let them be a sign of his presence
among all men and bearers of joy.

Everywhere and at all times, they represent the community;

the witness of everyone is involved by their attitude.

. Many young persons help the Brothers while living in fraternities.
Church unity is one reason for encouraging éhe youth, as Brother Roger
says: "Becaus‘e of ecumenism, we refuse fh; divorce §f generations and we
should do aqll we can .10 unite ourselves with the coming qenercfions."]36

Many books and articles have dealt with the Council of Youth,
giving historical facts and dates.[37 Presently, we are interested in what
the Brothers themselves have written or said about the young at- Taizé.
When Roger Schutz was asked if ‘he encourages the young to stay, he replied

that the community is not starting a movement and is not creating "some

sort of Church-within-the Church™.T38  So he says to the young people:

- [35 Rule, p. 107.
136 Giscard, "25 ans", p. !7.

137 See Balado, The Story of Tmze, p. 64-1k0 on the Council of
Youth: its preparation (1970-78); celebration (1974-76); concrete acts (1976-
79); and |ynercu'y for a Creation in Common. See also Brico, 'Fcnze, p. 30-
81; "Taize et le concile des ;eunes“, in Fétes et Solsons May 1979.

138 -Bob Reilly and John Bank, "Tcn2e, In'rervnew with Brofher
/ Roger“, in"St. Anthony Messenqer, Auqusf 1982, p. 34.
. N
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N

Forget Taizé. "Go back to your own communi'ries:'your home
bases, your parishes, and there you will find how to truly live the

Christian faith among 5eople unlike yourselves, who represent a
real part of humcnify.' 2

When interviewed, the Brothers prefer to remain anonymous. For
this reason, it is impossible to give the names of the three following
Brothers who answered questions about the young at Taize:
An Asian Brother, a Catholic priest, comments:
N

Every time | talk with young people here, | have the feeling
that all'l have to offer them is my silence. By our silent lives
here we try to be mirrors in which young people can recognize

their own treasures, so that they become aware of what they have
to contribute.!

This Brother also brings out the fact that in ‘society, one is a
doctor, lawyer, or student first, and only afterwards a human being; but,
he adds: "Here you are a human being first, and en[y then everything else.

Here love of G9d and love of men belong together.”!4]
Another Brother, who is a Lutheran from Germany, helps in

welcoming guests. When asked: "What do young people find at Taiz€ that

attracts ﬂ'}em'so much?" he answered: .
.A place where people listen to one another. Where you meet
committed people. People do not expect us, the brothers, to knaw
all about everything, to be experts in politics, sociology, theology,
and so on. Just that we remain faithful to our vocation and live
it as a visible sign for others. That we are here because of Christ,
#who is in fact the living source of our lives.

Then the Brother esxplained that Christ was the man for others

and the revelation of God's love.
$ ' 2

- 'd

139 Reilly and Bank, "Taizé, Interview with Brother Roger”, p. 34.
140 Brico, Taizé, p. 103:
141 lbid., p. 104 142 Ibid., p. 105.

w . ’
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-
A third Brother, of the Dutch Reformed tradition, also involved
in weicoming the young people at Toize’, had this to say:

It may well be that here we don't offer the young people so
much. Who knows, perhaps all those people come here looking for
the same thing we are looking for. After all, in the Church we
all kneel focing The same d:rect:on. )

When asked about the Counci! of Youth, with its letters and visits,
its tens of thousands of participants, this same Dutch Brother answered:

We never tried to attract young people to Tcuze’m such large
numbers. !t grew, so to speak, after the youth rneehng of 1966.
L3 | think that the trust the community showed in the younger
generations in the late sixties had-a lot to do with it. From [968

- on — the year of the student revolts in Paris — in France especml]y
there existed a climate of discord between the generqhons.

This Brother believes that "at that ﬂme of crisis and confusion
Taize stood up for the youth by pleading for understandmg“ 145 He considers
the common prayer at Taizé as an e[ement that motivates the young:

! think they come because our community is one with Christ,
and therefore universal. To the extent to which you seek Christ,
all the barriers people Qaf up are broken through. \.C rist has a
particular plan for every human being. And [ thinle that young
people are attracted to a place where struggle is not excluded
from prayer. In the Liturgy we pray for Bong[cdesh for Sou‘rh
Africo, for. Russia.

" Prayer\alsoc plays an important role in theé oilgrimages for

reconciliation and \Hope organized by the Brothers with the hefp of young
> N

people. Brother Rydolph explains: "One of our aims is to reconcile social

action for Christ wi¥h praver. -Prcy_er is so important, especially in the -

143 Brico, Taizé, p. 108.
144 Lbid.

145 Ibid: B 146 Ibid.
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sec;rch for justice in the world today."!47 \Concernir;g the forthcoming
pilgrimage in New York City, Oct. 9-11, 1981, Brother Rudo!ph mentioned
that the New York event would be a "Paséhoi weekend” devoted to the
"theme of "Suffefing and Hope", to help.perticiponts identify wi.fh the world's
suffering people through Christ on ‘rhe cross. He added: "Then we lwill
celebrgte the Resurrection ‘of Jesus and the hopes of all the people.““‘8
Brother Rudol-ph emphasized that the Community of Taize is éspecic]ly
dedicated to worldwide reconciliation. .

. { The Letter from Taize, the community's monthly publication, keeps

readers informed about pilgrimages, where they begin and end. The passage
below offers an example of the most recent: "

Two years ago a pilgrimage of peace and reconciliation was
begun in Beirut, Lebanon by the Community of Taizd. This
pilgrimage has linked up persoris, congregations, communities on -
"every continent who are searching for reconciliation at the heart -

. of humanity. -During 1983, twenty-five stations of the pilgrimage
took place in North America. ]

This year, from mid-February until.Easter, meetings have been
prepared. [.J :

meetings are centered around times of common prayer.
They.are also an occasion, through dialogue, to search for concrete
acts 'of reconciliation among Christians and in all the situations
which tear apart the human family. .

All the meetings, held in"North America as well as the other
continents, will culminate in a worldwide pilgrimage¢in Madras,
!ndic1,l in- December 1985 and at Taiz€, France, in the summer
1986.

b

s _

147  Staff Report, "Toize) Monk "~ 'Hypes' Pilgrimage for

Reconciligtion and Hope", in The Catholic Review, Baltimore, Oct. 2, 1981,
P- B-Ie . .

-

148 bid,

(49 Letter from Taize, Sng[emérit, No. {14, Feb. 1984, p. I.
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One purpose of these meetings is to live the experience of
"accompanying Christ in his pilgrimage through humanity as the crucified
and risen Lord" who is leading mankind from suffering towards hope. This
is achieved by praying around the Cross, by silence and singing, and by
celebrating hope.!30 Pilgrimages are alsog a reminder that the Church
consists of a pilgrim people, of Chris‘ricms "on the move':

- The life of the bqphzed is a constant passing over from deo‘rh
to life: buried and risen with Christ, they are Uproo'red from an
inauthentic existence in order to smk their roots in God.

Brother Leonard, the "Jet-Set Youth Organizer", as he is called,
gives the following explanation of how mass gatherings originated: -

From the end of the 60's thousands of young people have come

to Taizé. It was a time when young people were refused
e\.n&:rywher;jIr Brother Roger wanted to show positive attitudes
A i

towards t intuitions of young people. We began to welcome

them ci‘f the moncsfery and that grew into the big meetings in the
cmes.

These meetings consist of morning visits to places where people
are suffering because o‘f/_ age, men’rc:[ iliness, or racial discrimination. The
" young people olso visit places of hope, such as hostels for the homeless,
or contact fhe Salvation Army and _other religious orgcxniécﬁons. Brother

Leonard maintains that it is important for the young to see and meet
&

150 Letter from Tcizé Supplement, No. 100, Dec. 1982, p. l.

(51 Ibid., No. 77, Jon. 1981, p. 3.

152 John Bank, "Taize Youth Blitz on London", in 5t. Anthony
Messenger, August, 1982, p. 30, -

ok
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with "people who renounce indifference by .involving themselves in real

- human needs". 133

At rniddoy, the youth come to prayer, and they spend the é(ffernc;oq

in regional meetings: At these gatherings, people from Ope area come

together to compare what they have seen in the morning "wifth the situation

¢

in their home city and r\eflec‘r about what they can do at home to »he]p".'sl‘
. - G . .
An important unifying form of prayer at night is the veneration

of the crucifix, as Brother Leonard states: ' -
..\ -
The cross of Taizd, made by one of our bro\t ers, in the manner
of Byzantine cross, now-goes throughout the v}or_lg_) with us as a
sign of the cross of Christ moving fé‘gm neighborhood to
neighborhood, uniting all of our suffering.! '

The "icon" of the cross accompanies the pilgrimages everywhere
because the Brothers believe that it sustains many believers in their prayer

and suffering:

Each person remains before the cross as he or she can. Some:
are led to meditate either through common prayer or biblical
reflection. Others place the icon of the cross on the floor, and,
putting their foreheads on the wood of the cross, hand over to-
God in bodily prayer all that weighs upon them and others. = Still
others look at the cross for a long time in orcl? to let themselves
be p-e}nefroted by the mystery of redemption. 6_-

. ~ _‘\.\ ‘
153 John /Bﬁnk, "Taize” Youth Blitz on London", p. 30.
\ . ) - B
154 Ibid. - o
- YA
" 155 Ibid. . '

-

. 156 "Accompanying the Pilgrimage of ‘thé Cross", in Letter from
Taize, No. 104, Apr. 1983, p. 2. . T ‘ :

>
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1Fsilgrimc:lge:; are extended forms and organizclﬁv.ans of the youth
m;ee'rings that take place in the Church of Recon'cil‘ic‘ﬁon at Taize. The
.group celebrc_:l'res a "paschal weekend" with the community by reliving the
crucifixion ond venerating the cross on fFriday, participating in a service
iof light “on Sc}‘rurday, and rejoicing in the festival of the resurrection on
Sunday.!57 )

‘,Whefher -on pilgrimages in different parts of the world or at Taize,
-fhe .méssoge of the Brothers is always the same: Reconciliation and hope
in the Risen Christ. Brother Frank. van het Hof's article!58 on this topic
is frequently quoted. He menﬁéns that the Churéh of éémnciliofim is a
pldte of pilgrimage in itself where thousands of visitors "come to Taizé to
pray with the Community and to search for reconciliation®.!59

Besides praying, according to Brother Frank, Christians of different

denominations deepen their unity by working together in the service of

others, in the service of persons who are suffering;|60 and, this common .

digconia, “;hich is manifested by concrete visible actions, is the mission of
all Christians.[6]  For him, it is also part of reconciliation, and hence

ecumenism, to reach out to the sick, the lonely, and the hungry in order

to give them hope.in Christ.162

[57 Personal experiences at Montreal, Canada, Nov. 22, 1981, and
at Taize, July 23-25, 1982.

158 Frank van héf Hof, "Etre des hommes de réconciliation", in
Lumen Vitae, Vol. 19, July-September !964, p. 457-463.

159 Ibid., p. 460. 16! Ibid., p. 462.
160 Ibid., p. 463. 162 bid., p. 46!.

-
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4

.Hospifolity as part of fraternal love and charity as described by

the Brothers of Taizé is the subject of our next study.’ The same outline

will be followed as for ecumenism.

Unlike ecumenis-m' which fills nearly every page of the commentary
on Revelation by Brothers Roger and Max, hospitality is nr;’f so much on
the surface. Of course, this is understandable considering the nature of
their work. However, hosx;itolih'f forms the substratum of"rhis commentary,
although not immediately evident, except on pages 6-8.

The book opens in Brother Roger's poetic style of writing giving
a description of the Brothers' apartment with its oratory in the busy city
of Rome, v\;here they were living at the time of 'Vo_ﬁcon __Council Il. There
were Brothers !.iving with them just "o take care of hospitality or to do
the urgent and inaispenscble wor'k of the secrefaric:f".153 ‘

The day opened with prayer; and, then, around the table for
breakfast, the Brothers made plans for the day, especially ‘for the guests,

usually bishops, who would come for the noonday meal or for supper.lsl‘

v
Many French bishops and strangers who were welcomed by the. Taize

Community at Rome expressed how a rapprochement was experienced, as
well as the prayerful atmosphere of the <:ommuni‘fy.|6S The Brothers were

happy to share a meal with. others because they consider the meal,

163 Schutz, Thurian, Revelation, p. &.
164 Ibid., p. 6, 7-

. |65 Editor's note in "Attitudes oecuméniques", in Documentation
_ Catholigue, Vol. 60, 1963, p. 275. -

e %
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' - 4
conversation at the table, and sharing ﬂ;e same bread, especially with those
who cannot communicate at the same eucharistic teble, as "a kind of
prefiguration of what will one day be ‘offered in the visible unity of one
eucharist. 166

Later in the day, Schutz and Thurian joined the conciliar assembly
united for the liturgy, ond they expressed these moments of togetherness
and hospitality in the f_oliéwing manner: '

This is a powerful period of the day. Together we invoke the

Holy Spirit on the whole conciliar assembly; together we ask God
to come to the help of his people; together we stand around the
real presence of Christ in the eucharist; together we venerate the
mystery of this presence in our midst and %sepqre ourselves to
listen to what the Lord says to the Church.

- After the Council sessions, the Brothers enjoyed meeting persons
whom they loved and with whom they could share their concerns in a spirit
of hospitality. But, the meal seemed to be one of the highlights of the
day where different topics were discussed depending on the interests of
the guests. The Brrothers describe the meals as simple but sometimes very
pleasant. Frequently, they ended with a prayer in the oratory. The authors
add: "Once our gues.fs have gone, there is a moment of relaxation and

silence; then the many interviews begin again. Those who come and go

differ from one another. We are only five to welcome them."168 In the

166 Schutz, Thurian, Revelation, p. 8.
‘167 lbid., p. 7- )
168 7bid., p. 8.
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evening, the Brothers returned to their apartment for prayer, and to welcome

other bishops to their evening tmeal. Most of the evening was spent around,

the table.!6?
Brother Roger stresses MEAL in his writings, but wusually as a

pRysical activity; whereas, Brofherl Max emphasizes MEAL in the Eucharist

as a spiritual activity, especially in his Eucharistic Memorial, Volumes |

and 2. In the commentary on revelation, pages 6-8 concentrate on the
physical mea! in Brother Roger's style, and pages 73-77 bring out the
spiritual os;;ec'r of the Eucharist cnd‘ the Word os spiritual nourishment, in
Brother Max's style. As we shu_ll see; later, both, whether physical or
spi.rifucl meals, are fprms of hospitality.

Schutz and Thurian refer to the conciliar 1‘ext‘ offirmiyng that

Scripture is "the food of all preaching and religion".]70 According, to

paragraph #23, the Council encourages exégeres and theologians to continue

their interpretation of Sacred Scripture. The Brothers comment on this:
"These biblical exegetes and theologians are at the service of pastors
responsible for the nourishment of the People of God with the food of

Scripture.*17l  Moreover, the authors su-gges'f daily reading and meditation

of Sacred Scripture for inspiration and nourishment.! 72 They repeat this:

theme several times: "It is in Scripture that the ministry of the Word finds

nourishment and health, strength and holiness."l73 -

169 Schutz, Thurian, Revelation, p. 8.
(70 Ibid., p. 73, # 2I.
[71 lbid, p. 75, #23.

(a8

172 Ibid., p. 77, #24. 173 Ibi
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It would seem that the above mentioned passages were the only
onés .applicable ?oT:hospifolify. But, without overstating the .‘poim‘, perhaps
the following z::ould a&s/o be included: "With this concifiar text we wish to

‘iremoin‘open to all these problemg,h_;o that we.can find the solutions Thot‘
ﬂl1e‘ Spirit wants to offer the Church in the modern world."!74 Hospitdli{<
includes openness..

For some reason, Schutz and Thurian's book did not receive. many
reviews in the United Sfcf&é and Canada. This commentary, however, is
in itself a great step in écumenism and an example of concrete hospitality.

As shown already about ecumenism, Thurian's article, "La
Communauté de Cluny" and Schutz's "Naissance de communautes dans les
Eglises de la Réforme" resemble one another. This is also true concerning
hospitality. Both authors refer to openness, avqilab'ilify, and love. Thurian
stresses fraternal love and charity.!75 * For him, spiritual corqrnfm;ion E
the same mystical body of Christ will become a éoncre're m:1d visible reality

- when Christians participate in the same sacrament and at the some table
and ):)rof&ss the some fgifh__;in unity.|76 Concerning concrete acts of

hospitality, Schutz brings Sut sharing and” Christ's love for the suffering.! 77
He remind; Christigns that Christ conserﬁed to :l;'ecome human, and, in turn,
Christians "are" to accept their own” humanity and that of c>1'hers.|‘78 To
accept self and oth_ers is a f-orm of hospitality also.

174 Schuf.z, Thurian, Revelation, p. 9.

175 Thqric-nn,-"Cluny“, p. i20-|2l.

176 1bid., p. [2I.

177 Schutz, "Naissance", p. 20-21. 178 Ihid., p. 24.
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At this point, ‘we will "exclude the works of Roger Schutz and

concentrate on Max Thurian's writings on hospitality as sole author.
1. Mary

. . - v M
As mentioned before, Thurian sees Mary as a figure of the Church.

This is espéciclly true when he relates the miracle of Cana:

In the first part of the account, Mary symbolizes an anxious
. hurnanity which is awaiting deliverance, and also that Jewish faith
in the Messich which expects him to be revealed by signs. fully
human in her expectations, she is the type of all humanity; being
still Jewish in her faith, she is the type of Israel; but Christ by
the reply that He addresses to her, though it is not a refusal, but
an appeal to take a wider look, is going to draw her out of this
human situation and the Jewis}\ faith in order to raise her up with
~ Christion_ faith to a place of being the-type of the believing
. Churc:h.'?9 .
It is especially at the Annunciation that Mary, as a prototype of
- hospitality, "gathers up in herse!f the whole people of Israel".180 Thurign

shows Mary as the handmaid of the Loré)who longingly has heen woiﬁﬁq
for him to welcome him and to serve him.lal_ She accepts the Lord, he
dwells in hery and she becomes the "Ark of the New Coveﬁont".‘I 82 Thurian

acknowledges Mary as the virgin who accepts the Lord in a mysticoi' union

and as the mofher' who gives birth, an eschatological sign of Messianic ’

hope. |83

179 Thurian, Mary, p. 136. All books in this section aré Thurian's.
{80 ibid., p. 52. . )
181 Ibid., p. 56-57. .7 o

182 Ibid., p. 18. - 183 Ibid., p. 64

bt e
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However, Thurian shows Mary's role as Virgin and Mother not only
at the mystery of.the Incarnation but also ot the foot of the cross where

she suffers the pains of childbirth when the Church is being born: Mary

dceepts John as representing mankind and John welcomes Mary thus forming -

a spiritual family.!8% Davis parapkrases Thurian's words by saying that

"the water and the blood that flow from the side of Christ are the signs

 and instruments of motherhood; by baptism the Church gives birth to, and

by the Eucharist, she nourishes all believers, her. children®.185 To give
one's life for, to give birth to, and to feed are all forms of hospitality.
Thurian also brings out the idea of acceptance when Mary receives Jesus
in f.ai‘th as the Son of‘_God and the Suffering éervcmf, thus accepting ‘The
reﬁ_lify of the cross and the suffering in her son"s life and in .her own.
This kind of acct.eptance is_hospitality at a deep_spiritual level.

Another form of hospih;.l'i'it.y is' service. Thurian often stresses the
need of serving. He reminds the Church of the example o'f Mary who was
"a humble servant, a servant of Christ and of men™. 186 He concludes one
of his works on the Church!87 with a meditation on Mary, bringing out

the maternal vocation of the Church, the subject of our next development.

I84 Mary, p. 159-161; see also Davis, -Max Thutian, p. 86-87. .
185 Davis, Max Thurion, p. 86.

|86 One Bread, p. 122.

[87 Renouveau, p. 187-203.
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2. The Church

Like Roger Schutz, Max Thurian repeatedly brings out the divisions
in the Church!88 as séandals in the one family of God. For Thurian, indeed
- the Church is a home, a family: .

In the Church, the whole natural family life finds itself
4ransformed; and those who have left all to follow Christ discover
a hundred-fold, in the presént time, in the heart of the Church,:
the family of the Father, dwellings, brethren, sisters, children and
motherf in a fullness of family community spiritualized in
Christ.189 E

For this reoson,“Thurionw pften (sfresses the idea of the "whole
Church for the whole Church", odvaﬁcing towards the K_ingd_on'a.]-90 Fraternal
love and service as forms of hospitality are two of Brother Max's themes,
because, for him, all Christians -have a vocation to the kingly priesthood:

In the classifications of kingly service we may envisage lalcs

_ in the role of hospitalers. Hospitality is one of the Church's

impoftant functions. [..J Hospitality, visits, brotherly welcome

— this for the lafe is a'real service of the Church; he thus displays

Christ's love and the Church', and he prepares on attractive

milieu, a real fraternal community f?r those who are discovering
their calling to become Chris*ricu'm.':..’]9 ' .

188 See Max Thurian, "Le Concile et I.'uni?e/ visible", in
Documentation Catholique, Vol. 58, 1961, p. 106; Id., L'unit€ visible des

chréfiens et la tradition, Paris, Editions de L'Epi, 1961, p. [23; "Vers
I'unité", p. 74; et _al. .

189 Mary, p. 169. See also, Davis, Max Thurian, p. 57.

190 Euchurisﬁc'Memoriol, Vol. 1, p- 28, 30.

19l Id., Consecration of the Laeyman, Baltimore, Helicon, 1963,

p. 93.
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Thurian discerns a threefold classification of service in the Church

> - for the confirmed Christian, namely, catechetical, ]i?ufgicc[, and fraternal:

N

The layman, through confirmaﬁon, becomes a catechist, a
reader, and a visitor. These services in the Church deepen within
him the gifts he has received by baptism in the Spirit for the
Kingly priesthood in the world: the gifts of testimony, of prayer,
and of charity.

According” to Brother Max, hospitality is to be practiced by

evg:"yone, as specified in the New Testament: "Practice hospitality
ungrudgingly to one another (1 Pt 5:9).7193 Moreover, the author points
to the "mystery" of hospitality as in the Epistle to the Hebrews: "Let
brotherly love continue. bo not neglect to show hospi?alitf to. s'h'ang‘ers,
for thereby some have entertained angels unawares (Heb 13:1-2).n[%% -

Hospitality, however, is no/ resfr:ded only to the lay person.

Thurian does recognize an ordmneJ ministry, and he differentiates between’

presbyfercfe as a state and episcopacy as a function. The "episcopos" is

shepherd, pastor, overseer, and guardian:

The pastoral epistles summarize the qualities of an episcopos
in terms. of equilibrium in everything, a sense of welcoming, the
ability to teach, a gift for government.and humility in service (I

_Tim 3:1-7). These qualities bring to light some of the essential
functions of the episcopos.” He is the minister of the church's
internal government and God's steward (Tit 1:7).

192 Consecration of the Layman, p. 93'.

193 Ibid. -

194 Ibid.

195 One Bread, p. 77. ,
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Among other desirable qualities, Thurian mentions the minister's
ability to teach the word of God as(in Tit 1:9, and he adds: "He is a
minister of the - church's external rehf:ﬁons: he should be hospitable
{philoxenos: the friend of the stranger), c\\nd non-Christians (those outside)
should be able to recognize his human qu%t]iﬁes (1 Tim 3:2-7; Tit 1:8).n196

3. The Eucharist

The question of ministries in the Church also brings forth the idea

.of hospitality in the Eucharist, "the Sacred Banquet", where Christians meet

their Lord Jesus Christ.!97  Brother Max wrote at great length on the
Eucharistic'meal; but his thoughts center more on the meal as a sacrifice’

than on hospitality. This is legitimate because that is precisely his purpose.

However, he also refers to the Eucharist as a meal from the viewpoint of

hospitality -and fo Christ as the host, quest, and nourishment: "ln the

celebration of the eucharist, Christ gathers, teaches, and feeds his Church.

It is he who invifes_the Church o the meal over which he presidvses."|98 ]

On the other~hand, Brother Max says that "Christ is not only our quest but

our nourishment ot the same time".!?% For the author, the Eucharist has

. 196 One Bread, p. 75-78.
197 ibid., p. I19.
198 Renouveau, p. 1547,

199 Id., "Les grandes orientations actuelles de la spiritualite
protestante", in Irénikon, Vol. 22, 1949, p. 385.
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to be placed in on eschofologxcol confexr where the guesfs at the Sacred
Banquet are waiting for the commg of the Kingdom: .

‘The Eucharist consecrates now the guests of the eschatological
Passover. This fulfilled Passover will simply be a Eucharist at
which Christ® will visibly preside and in which the faithful of all
ages will visibly_join. Then Christ will divide afresh this Passover
with His disciples who "will eat and drink at His table in His
Kingdom". [.qUntil then the Passover must be performed and God
must bring the deliverance, o{ glhlch it is the sacrament, to the
fulness of universal salvation.20

In one of his articles, Brother Max has a section on the Eucharist,
the meal of the Lord, in which he stdtey
The Eucharist is the socramenml meal, the new paschql meal
of the people of God. [.] This meal of breqd and wine is the
sacrament, the €fficacioUs sign and the assurdnce of the presence
of Christ himself, who has sacrified his life J?r all men and who
gives himself to them as the bread of life.2
So, for Thurian, the Eucharist is the meal of the Lord, not an
ordinary meal, but a liturgical and sacramental one situated in an
eschctalogicc[ context. Since Vatican Council I, there has been a great
deal of concern about "eucharistic hospitality" or "fellowship", as it is often

called. Thuridn explains: "Eucharistic hospitality is the welcome offered by

a Church, to the eucharistic communion, to the faithful who belong to

-

other ecclesial _ chmuniﬁes."ZOZ -

200 Eucheristic Mem'orial, Vol: 2, p. 71.

201 "Accord cecuménique sur leuchcnshe", in Verbum Caro, Vol.
22, 1968, p. 3-4,

202 !d., "Conditions théologidues et spmtuelles de I'unit€ des
chrétiens", in Documentation Catholique, No. 1696, April- 18, 1976, p. 371.

a it e saayd
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Commenting on the eucharistic stand taoken by the Group des
Dombes, Thurian agrees that doctrinal clarifications are still needed about
'fhe sacramental presence cn\d the apostolic succession in the ministry. He
emphasizes that the question posed is not only a matter of intercommunion
also of eucharistic hospitality:
[ That is why the text of the cgreemefif of the Group des
Dombes ends by asking the heads of the Churches to consider
attentively ‘the rew situation created by this common profession

of ‘eucharistic faith, in the g(%ﬂ of the demands of hospitality
which are addressed to them.

/. Such an example of eucharistic hospitality, given by Brother Max,
isTThe mixed Group des Dombes being affered communion at Mass: "With
the approval of the Bishop of B-elley, in whose diocese the Abbey is, the
Abbot of Dombes invited the F;ro?estonf theologians like the Catholics to

the commumion of the Eucharist which he himself was celebrcfihg.“zof '

" Besides eucharistic hospitality, another bond of unity, according to -

Thurian, is prayer, especially the Lord's Prayer in which all Christians ask

the Father for daily bread: "Is it not a form of unity to be concerned
about the nourishment and life of one's fellow man?7203 -y

The petition for daily bread, however, is not limited to Christians.
Brother Max suggests that these "make a starved and underprivileged
humanity their responsibility", and, together, "be engaged in an act of

unifying charity". He gives his reasons:

203 "Commentaire de Frére Max de Taizé", p. 338.
2054 "Rencontre du Groupe des Dombes", p.  885.

205 Visible Unity, p. 20.
\

.
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4
Because they will be accomplishing together the will of their
common Father, who furnishes the nourishment for every living
being, they will find themselves already on the way which will
eventually lead them to community both of belief and of the
spiritual bread which they must share if they are to help stili .

other fellow beings to live, not on bread alone, but on-the Word
. which proceeds from the mouth~pf God.206

L d
- -

-) 4. Visible Unity
God -cs provid.er for all Hi.s’living creatures and .God, as Father of,
the one fraternal family are two themes often mentioned in Thuriarj“s
writings.207 God is the provider, and his Son is always there to save 1‘h§
‘human being "'frdm his self-sufficiency" when he no longer feels the negd
for God, and ™o lead him to the ge.nerous and self-sacrificing love which
unites him indissolubly fo his brofhers".208 Moreover, since God is the
Father‘, Christians can hope for visible _unify; THurim SCI).!S, only in the

measure, that, from now on, they consider themselves belonging together

to the same people of God, to the same family of the same Father who is <

in heaven.20? The quthor sees that a true solution to ecumenical problems
can be found only in supernatural charity. He adds: "Love of .truth should

not make us forget the truth of love."_z_lo

206 Visible Unity, p. 20. , .

207 "Accord oceuménique sur ['eucharistie, p. &4 M"Attitudes
oecumeéniques”, Documentation Catholique, Vol. 60, 1963, p. 275-276, 279.

208 One Bread, p. 113,
209 "Attitudes cecuméniques®, p.'279.
210 Ibide, p. 280. S

-
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.As part of love, Brother Max stresses for -ﬂ'\e Church shared
sufferiﬁg with the world of war and hunger.21 I When the ChL;TCh "knows
suffering and a kind of agony, without losing the unshakeable assurance of
its, faith, it becomes friendly and brotherly, compassionate and attractive
to menn.212 '

~ It is in this spirit of f}cferhal charity and hospitality that the
Brothefs of Taizé are responding to their vocation and fryiﬁg to live it out
among themselves as @ community. Through ex-pe'rience, Brother Pierre-
Yves Emery can say that "fraternal—unify demands care, consideration, and
scxcr_ifices“.2l3 He goes a step further by pointing out the necessity of
forgiveness in common life.2!4%  These 'chorccteris‘riw are forms Iof
hospitality. . ’
. Concerning love towards one another, Brother Stoop gives as an
emn.ﬁple of love, St. Thérése of Lisieux's message, which he paraphrases
as follows: "Evei'x‘rhing is in love, love of God, that is the abandonment of

a child, total confidence, but above all love of neighbor."215 He refers to

\vocaﬁon ‘of love as "an ever-renewed participation in the royelty of

P ~

42]! Thurian, One Bread, p.. 108.
212 Ibid., ‘p. 10%.

- 213 Emery, -"La communc;utg de Taize et la passion de !'uni're/",
p. 234.

214 tbid., p. 233.

215 Stoop, "Le christianisme, religion d'amour, p. 11,

.
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Christ's love".216 For Stoop, this vocation means communion with Christ,
love of mercy, humility, and sacrifice:
In followmg him we will be with the least, the weak, the
poor, the sinner; we will no longer seek tb be above others, stronger

than they are, but our whole desire will be to susfcm, redress,
qnd watch them grow.

' % This is the way Stoop understands what 5t. Thérése means by beiné
"a victim of love", which he associates with the Beatitudes and St. F’.cul's
tribute to love in 1 Cor 13.218
Love of nelghbor includes hospitality. It is important for the -
g Brothers to practice hospitality among themselves, otherwise this point of
Rule would be a lie: "It is Christ himself whom we receive in a guesf."2|9
E\éery person is o guest, a stranger in some way. If not, the chapter on
‘G/uesfs in the Rule would apply only to outsiders. Stoop recognizes this
and he_agrees 1hcrt‘whcn‘ motivates the Brothers is "o live Christ for all
men".220 lee Schutz and Thurian, Stoop refers to openness s a result
l of Ce]IbGCY-ZZI
One aspect of hospitality on the part of the guest™that is often

overlooked is the fact that one must accept gratefully whatever is offered,

regardless of esxpectations. On the éfher hand, the Brothers, as hosts, do

216 Stoop, "Le chrisﬂcmism"ne, religion d'amour®, p. I1.
217 Ibid. | )
218 Ibid., p. 12.

219 Rule, p.- 115. |

220 "Message d;J F.r\ere Roger Schutz", p. 73.

. 221 1bid.
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not apologize for what they are offering. They simply share whc.n* they
have to give. If quests are disappointed, it may be hecause they do not
understand the give-and-take relationship of hospitality. The Brothers do
not claim to have more fo offer. They share their property, utilities, and
food in the manner that they know. This is also true of other gifts. The
" Brothers do not pretend to be scholars if they are not. ‘Brother John says:
"We witness to ecumenism THrouqh our lives, not by writing books about
it. We can give a talk obouf the Bible to young people, buf we're not

biblical scholars. w222

This is also true of the liturgy. The Brothers invite ‘everyone to

the Church of Reconciliation. They go to great ‘Iengfh preparing liturgice! -

services so that all the guesfs. can .identify with them in some way. But
that is as far as the community can go in of%ering spirifuél hc;spifalify. In
fact,- Pierre Etienne admits that he himself proy's "very bgdly“.223 The
Rule is encouraging on this point: "If you feel vour wedkness while actually
praying, you possess nevertheless the earnest of the victory of God. [I
Believe in the presence of Christ within you even though you feel no
tangible response."zz‘!‘ |

Brother Frangois points out that conﬁdence in God is a recurring

theme in the Psalms often used in the I'ifurgy.225 Moreover, according to

222 Bank, "T0|Ze You'rh Blitz on Londen", in St. An'rhony Messenqer,
Aug. 1982, p. 3Il. -

223 Pierre Ehenne, Lente remontée depu:s les rivages, p. S4.
22& Rule, p. 33.

225 Stoop, "Le sens de Dieu dans les Psaumes", p. 36- 37

3 3
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him, there is a need to create a space within for God himself.226 These

are forms of hospitality. = The author reminds the reader that all are
"strangers and pilgrims in the sight of God (Ps 39:13)".227 Therefore, as
such, all are in need of hospif.alff'y. )

Commenting on the llifurgy, Thurian says that the specific Christian
message can be summed up in one word: Iove.zz_28 For this author, the
greatest sign of love is the Eucharist: "As a s;Jcrarnem‘ of unity, the
Eucharist is the sacrament of charity.n22? Regarding charity and hospitality,
another motif that Thurien brings out is God as provider,230 especially
when examining the Roman Canon and the Ebchcrisf at Taizé. In a footnote,
he gives this reference: "All comes from you; and we only give you what
we have received from your hand (I Chr 29:14).m231

Another gesture of hospitality is to pray for the sick, the poor,
the hungry, and the needy, all _of whom are mentioned in the liturgy of

Taizé. But the Brothers do more than pray for the needs of everyore;

226 Stoop, "Le sens de Nieu dans les Psaumes", p. 42.
227 lbid., 43.
228 Thurian, "Orientations de la spiritudlite/ protestante”, p. 383.

229 Id., Eucharistic Memorial, Vol. 2, p. [24.

230 Id., "Le canon romain™, in Verbum Caro, Vol. 22, 1968, p. 79,
80, 82, 83. : e

231 Ibid., p. 79-80, footnote 17.
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they are men of action, and whenever possible, they go out to meet all
who need them. - The community believes in hospitality and contact, as
Thurian writes:

The community does no? exist for itself, the members do not
pray without a concrete goal, they receive to give what they have.

y organize retreats, welcome members of their spiritual family,
receive men with all kinds of opinions, traditions, nations, to
converse and to pray with them. They exercise an ecumenical
function, happy to enrich 3ne another with the common treasures
of the universal Church.23

r

Here is a reason given by Emery for this welcome and personal
Ve mnee,

relationship:
Unity according to God implies $¥at the Father is in the Son
and the Son in the Father — thdS "in" does not have a local
dimension here; in the same perspective, we are in Christ and
Christ is in us, the Spirit is in the Church and the Cfgurch in the
Spirit, | am in my brother and my brother is in- me.233
There is not much new information supplied by the Brothers
themselves about their work "on mission". 234 They live in fraternities in
the poorest countries of the world and they work for reconciliation through
common prayer and service, in a spirit of hospitality. Brother Frank remarks:
We will keep alive within us the passion of unity for the body

of Christ under the condition that we are attentive to the human’
masses who remain without bread, without hope, without Christ.233

232 Max Thurian, "L'esprit de la vie en communouf_e/“, in
Docurmentation Catholique, April 15, 1979, p. 391.

233 Pierre-Yves Emery, "Réforme et unite/",‘ in Verbum Caro, Vol.
16, 1962, p. 47.

234 Several authors have written on this. topic which will be taken
up in Chepter V.

235 Van hett Hof, "Etre des hommes de réconciliation”, p. 462.

-—
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As a concrete example o{"" solidarity -With the hungry, Brothelf‘ Frank

gives Qperation Hope.236 The Letter of Taize often describes the Br%ﬁérs'

" hospifality while working "on mission™. One Letter focuses on their presence

in Bari, in southern [taly:

The brothers were c¢rowded into a relatively small space, and
this too was important as a way of sharing the living conditions-
of the neighborhood. [..] Every evening after prayer, the brothers
invited all the young people present to join them for a meal, which
meant that often it was possible to offer to each person only -a
dish of spaghetti, a piece of bread and a slice of apple!

Ancther mission described iry the commun.ify's bulletin is Mofhor:e
Valley, the poorest district of Nairobi, Kenya. The Brothers followed the.
usual pattern of evening prayer and a meal. On the other hand, the Brothers
themselves were the recif:ien'rs of hospitality by the poor who welcomed
them "like members of their own fomi]y".238 |

Without the help of the young people?_ some of the projects

~ undertaken by the Brothers would have been impossible. When oskéd at

which point the community decided to welcome the youth at Taizel, Brother
Roger lcnswere'd;

s

We never made any decision! Taiz€ is in such an isolated
ared, one would never have thought anybody would make the trip.
It happened little by little and at first we were sure it wouldn'
last. But you see how many of them keep coming! | walk in the
church in the morning and to be welcomed by all those eager

236 Van hej Hof, "Etre des hommes de réconciliation”, p. 462.

237 Letter from Taizeé, No. 47-48, July-August, 1978, p. I.

238 tbid., No. 54, Feb. 1979, p. I. 1t was at this time that the
document, Acts of the Council of Youth, was written.

A .
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young faces is such a s‘funniﬁg thing. Crowds of people we don't
know come for a few days and then legve again — I*often feel it
is they who are welcoming us to Taize!

One Letter gives details about those spending a week at Taiz€ and
their participation in one of the provisional "places of sharing™

They live as part of a group, with times of silence and practical
work as we!l as periods of discussion. It is a way of practising
. L more intensely for a few days what they wish to live in a more
: long-term fashion at home: a life centered on sharing. [i..] Other
people—spend a week as part of the teams responsible for the .
welcome of those who arrive and for the practical work. These

. groups also find time to meet for discussion. ’

‘The Council of Youth was initiated in 1974, Since then, the accent

is being placed on concrete acts of solidarity, as the subtitle of the Letter

of Toize{ éuggesfs, "Living the Council of Youth". Mass meetings began to
be organized in Europe which developed into worldwide gcfh;rings.zl” The
idea ‘behind the first European meetings was to make possible a time of
sharing with all who came:

- A sharing of what is lived, the reality of a neighhorl"\"ood
or other locality; a sharing between all who live deeply their
commitment to Christ; a sharing where those who come from the
outside have something to ‘give as well: their own searching and
“the kinds of life they live. )

For this Christmas meeting we are hoping to live, in the
newborn Christ, the joy of hospitality of mutual welcome. A vision
of the universal Church necessarily includes such an image of
sharing. 4 -

239 Reilly and Bank,."Taiz€ Interview with Brother Roger", p. 34.
ltalics are his. :

- 240 Letter from Taizé, No. 46, June 1978, p. |. Iltalics are in
the text.- : .

24| "From the Eurcpean Meeting tc a Worldwide Gathering”, in
Letter from Taize; No. 56, Apr. 1979, p. |-3.

242 {_etter from Toize/, No. 49, Sept. 1978, p. 2.

P
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Moreover, the Letters refer to the explicit welcome given by
pcr.isiwes who bost such a meeting or who offer welcome along the
pilgrimcge.2“3 According to a Letter, the local Christian congregation is
a community where the members are searching together, discovefing ways
of supporting human rights, reéognizing signs of hope, and then, sharing
ond celebrating them.24% The home is always linked with. the Christian
community of the locality, especially by hospitality:

Your home, or your room: a "house of Nazareth" made ready

in simple beauty to offer hospitality and to take the first step
towards others. Invite people with the most varied outlooks and
try to understand them. Take the initiative in creating confidence
between peoples by mutual hospitality between different races.
At a time when so many doors are closing, if every home were
opened to those of a different background, the racial issue would
be practically solved.245

From the above passage, it hecomes clear that pilgrimages, in the
writings from Taizé, are not just meetings from one place to another over
the world. Brother Hector points out that they are also "inner pilgrimages"

and the "discovery of each other's gifts" in Jesus Christ.2% This is

reflected in the Letter from the Catacombs which states: "Set out on small

pilgrimages of reconciliation either clone or with others."247  The reason

7 243 See "A Warm Welcome in London's Winter", in Letter from
Taize, No. 91, Mar. 1982, p. 1-3.

244 "Letter from Warsow", in Letter from Taize€, No. 90, Feb.
1982, p. 2. ’

245 Ibid.

246 Brother Hector, Interview for The Catholic Review, Oct. 2,"

247 vLetter from the Ccn‘ocombs",‘ in Letter from Taize, No. 102,
Feb. 1983, p. 3.
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given, elsewhere, is that "a multitude of small pilgrimoges will provide

continuity once everyone has returned home 248

The Letter of January 1984 brings out the idea again thdt God is
the provider ‘occording to 2 Cor 5: 18-20,lcmd that all human beings are
in need of hospitality along the pilgrimage of reconciliation:

Receiving everything like foreigners and pilgrims makes us
capable of being sent out in Christ toward others. Going toward
others, setting out on small pilgrimages of reconciliation, is more
than an activity. It means letting our faith be fulfilled in daily
life. Each Christian is a person sent out. Each pqrﬁcispofes, in
one way or another, in the ministry of reconciliation.2®

One of the latest Letters quotes Lev 19:34: "Love the stranger as
yourself'; and, it brings out the fact that loving the stranger has led moriy
to take concrete steps. Some suggestions are given: ey

Welcome others very simply. [...] Invite people to your table

for modest meals, and also for meals of celebration. When possible,
receive one or severakpersons for a week in your home, especially
young pers%nﬁ from: broken homes or elderly people who have been
left alone.250 - _ . .

Hospitality is the basis of the final judgment, as Jesus himself
said in Mt 25:31. Brother Axel Lochen. expatiates this subject:

.He knows his own, those who have welcomed and served the

hungry, the thirsty, the stranger. He will recognize those who
have loved. He will separate those who did not know how to meet

the forscken and the oppressed of the world by manifesting
concretely to them the love that they needed.

248 Letter from Taize, No. 113, Jan. 1984, p. 1.

249 Ibid.

'250 "Letter from Haiti", in Letter from Taize, No. |14, Feb. 1984,

p. 2.

251 Axel Lochen, L‘Evcmgile raconte aux adultes, Taizé, Les Presses
de Taizé, 1968, p. 87. :
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in another book, after @ lapse of six years, Brother Axel exhibits
a deeper understanding o-f hospitality which perrﬁeafes every page of his
work. First, he points out the reverse of hospitality, namely, hostility:

Man is greedy, jealous, has feelings of rivalry and frustration
which prevent .him from Jiving in peace, to wel&%rge the stranger
and to share his bread with an unknown person.

This frank admission of aégressim and rebellion is important 16
understand its opposite. Brother Axel gives many examples of hospitality,
showing how the Good Shepherd cares for the peor and needy by giving to
the thirsty at the wedding feast of Cana and the Semaritan womon‘cn the
well, to the hungry cn" the scene of the multiplication of the loaves and at
the E'uchor:‘sf, to the simner Mary Magdalen in need of forgiveness, and
even to all generations in need of imperishable food, all in contrast with
the hostility of the crucifixion, the rmurder of the prince of._hospifa!ify.ZS?’

In concluding, it seems a;:propric‘re_ to sum up the work of the

Brothers by poinﬁr;g out that, behind ecumenism and hospitality, their
motive is to praise God: | ’

What th‘es us as brothers is not a particular kind of work,
not doing "goéd'deeds“ of some -kind, but the 9Tjerl§5gr0fui10us
praise of God, situated at the heart of human living.

The four preceding chapters dealt with the writings of Roger Schutz

as founder and prior of Taize, of Max Thurien as co-founder, and of other

Brothers of the cémmuni'ry. The next. chapter will analyze what observers

“or outsiders have written about Taize,

, 252 Axel Lochen, Le meurtre du prince, Evangile pour les agressifs,
Taizé, Les Presses de Taizé, 1972, p. I2. :

253 Ibid., p. 27-31; 39-44; 48; 53; 137,

254 Letter from- Taize, No. 47-48, July-August 1978, p. I.
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CHAPTER V. WRITINGS OF OBSERVERS OUTSIDE OF TAIZE

The first four chapters are mostly based on the writings coming
from the Presses of Taizé. This pfésen'l' one studies- books and article by
pers)'ons‘ who have visited "the litte village on the h_i_l['-'_-.‘ Some of the outhors
have gone to Taize on several occasions, have in‘lrer,viewed Brother Roger
and other members of the community, and have devoted a great deal of
time to study and prayer. Tl';éir writings are often repetitive; most begin
with-Ro-ger Schutz's birth, and then develop his career. It becomes evident,
however, 'rh'oi'.comments ‘on tc:cfs and observations are mostly commendatory
with very few negative remarks.

To help the reader understand what others have f@ say about the
Brothers, the sequence of the preceding chapters yvill be followed, while
new insights and reactions will be added.

Chapter | highlighted, from Roger Schutz's own writings, events
in his life that were pertinent to ecumenism and hospitality. This section

compiements it by providing additiona! details as reported by observers.

|. Protestant Religious Orders

A few authors, like F. Biot,! provide some background concerning

Protestant religious orders. C. Beauchesne goes as far back as 1833 to

| F'rcncous Biot, The Rise of Protestant Moncshmsm Reference
to Taiz€, p. 83-94.
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the Oxford Movement and to the 'formaﬁon of the first Anglican
Communify.hphn‘ Heijke introduces his book on Taizé by showing the
,.importanc.e of the revival of religious life in the world of the Reformation.3
S. Marrow's arﬁc:'le notes H‘hé revival of interest in the monastic ideals
among the Protestant communities in Europ.e at the end of World Wc_r 1,
manifested by an increase of vocations in such founduﬁons as Marguerite
de Begumont's Grdgdchamp in‘ Switzerland, 1931, and Kl.cra thlinck'sa

QOekumenische Marienschwesternschaft in Germany, 1936.5 Others give

special attention also to Antoinette Butte's "Retraite de Pomeyrol" in
France, 1929.6

Some mention that it is ible to discern in these communit\ies

certain affinities with traditional ‘Catholic religious orders. J. Puyo sees

Taizé's dynamics of the provisiona! as Franciscan; their community living

as Benedictine; their adaptation to changing times as Jesuit; and their
/

2 Claude Beauchesne, La vie.religieuse de Taize, Ottawa, Ottawa

University, M.A. Thesis, Eypewrmen copz, 1970, Introduction, p. v-x.
Referred to as Vie religieuse. .

‘ . 3 John Heijke, An Ecumenical Light on thed Renewal of Religious
- Life, Tcuze, p. 7-21. Subsequent references will be Ecumenical Light.

4 Maria Klara Schlinck, known as Mother Basilea, was the guest
speaker at the Charismatic Congress, August 1982, in Providence, R.l. Her
tapes on spirituality are becoming popular in the United States.

5 Stanley B. Marrow, "A Calvinist Cluny", in America, Jan. 9,
1960, p. 418.

6 For summaries on the above, foundations, see F. Biot, The Rise
of Profeston‘r Monasticism. =

-/
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desire to be presegt to suffermg humanity by hvmg in fraternities as
J

_charccferlstlc of the Little Brothers of Chorles de Foucculd7

* 2. Schutz's Vocation and Activities

Howevc;r, Taizé does have a hisfori__qf_ its own and it would seem
“useful to examine different inferpre?r:ﬂions of facts already mentioned in
Chapter . Concerning Roger Schutz's birth, P. Samway calls the reader's
. attention to the fact that he was borh of a Swiss f&fher and a Fre::ch
Amofher.e There is no doubt that Roger Schutz's gmndmofhér had a
parficulorly lasting effect on his life. This is repeated over and over in
interviews, in a.speech in Montreal, Nov. 22, 1980, and at the liturgy at
Tcizé, July 1982. Samway also stresses this woman's courage and her
longing for the time when people would no longer have to experience what
she had gone through. For her, the solution was that Christians would have
to become reconciled to avoid future”wars. The author quotes Brother
Roger as saying: "She told us explicitly that that was her bequest to us,

her spm'ruol testament."? “«

7 Jean Puyo, "Tcuze", in 2000 ans. de Chrls’rlcmsme, Paris, Societe
d'histoire chrétienne, Vol. 2, 1975, p. 186.

8 Patrick Scmwoy; "An Interview with Brother Roger of Tajzé",
p. 46.

9 Ibid.
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Nearly ali at:fhors refer to the fwo_ events of his young life which
prepared Roger Schutz for his ecumenical vocaﬁ;n: boarding with.a Catholic |
family made him realize the absurdity of Ccnholic/Protestant divisions that
gave rise to his vocation to Christian unity, and secondly, reading Ii'reratu;:e
from Port Royal which inspired his vocc'rio‘?'\ to religious life.

When questioned about Port Royal and his vocation to religious

life, Brother Roger told C. Boyer the following: > -

At that time, not having the faith, | reasoned thus: monastic
life, fervent and renewed — @s it was during a certain period at
Port-Royal owing to a return to its Cistercian monastic source
— monastic life is a fermenting-agent of incalculable strength in
the carrying out of an important activity in the life of the Church.
While ali ot Port-Royal was of interest to me, it was the monastic
element which | remembered most, its inherent strength and, on
finding the faith, I began to study religious constitutions, including
those of St. Ignatius. | followed retreats in monasteries, striving
to understand all the force contained in this Christian mode of
e:q::ression.l .

The preceding passage shows Brother Roger's interes;f: in

nasticism at a time which antedates his college days. The choice of
topic on monasticism for “his thesis at Lausanne was wel]—?ﬁ%J&ﬁf out.
Heijke describes the committee's reaction to Schutz's presentation in 1943:

He experienced some difficulties with the examination
committee, which was not too eager to accept the thesis contained
in the title of the dissertation: The Monastic ldeal Until Saint
Benedict and its Conformity with the Gospel. The topic was indeed
still too novel at that fime.l!

10 Charles Boyer, "Taiz€, A Center of Ecumenism™, in Unitas, Vol.
13, |96|,_ p. 239-240; cf. Brico, Taizé, p. 2.

I'l Heijke, Ecumenical Light, p. 26-27.
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M 4

4 Balado adds this comment: "However, the result is a work which

.r\_ . . .
< Brother Roger today would not care to be remembered for."!2 The quthor

-

does not say why. We may think that 41 is not because of the ideas
expressed there, but because of.the weaknesses of the work from a scholarly

point of view.

It is interesting to note what the different authors stress in their
writings. Heijke is the only one-: who brings out forcibly the hostility of
'the people of_ Toizé:' both upon tht}fz's arrival in 1940 and his return -;ﬁlifh
others cffe';' ‘World War Il According to hirh,. the.re i€ no doubt that the

people of Taize were distant, lsusp‘fcious, and hostite. His description is
T . I
worth quoting because these circumsfances serve as an example of the

ecumenical situation on a small scale: .
Harassed by the evil tongues of the aloof villagers, Roger
Schutz finally saw no other solution than to approach one o®them *
in person and ask him to speak up and to state, in the name of
Christ, what he had against the Community. This candid approach
. disarmed the opposition, and gradually the evangelical openness of
the Brothers began to overcome the passive resistance of the local
people. <

The Therljte, of reconciliation developed progressively with \.ﬂ'\e
community itself and is recorded permdnently in the Church of
Reconciliation at Taizé. C. Northcott refers to the B;'ofhers' silence ond
their sihgingrof Psc!m-s,.cnd- adds: "Taizé is able fo reconcile even cold

coficrete and transparent glass with the holy mysteries:"l#. Balado sees.

12 Bclcdo; The Story of Taize, p. 34.

13 Heijke, Ecumenical Light, p. 27-28.

14 Cecil Worﬁ:oﬁ,_ "Tcize{ Lever for Reconciliation”, in The
Christian Century, IReé. 16, 1964, p. 1561. :

Fd

-
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it in his own perspective by saying that the Church of '-Reconciliaﬁn ‘has
no other intention thc;'u to offer a space in which people can gather to
pray.!2 Thi:-;:rhor often emphasizes the idea of prayer and the. fact that
visitors come To_Tuize’ Mo pray with the community".!6 Balado's opinion
is ‘that Taiz€ is a place of pilgrimage [&The;' than o.meeﬁng place.

Some consider the year 1969 as a turning point for the community.
That year, the first Catholic member wgﬁ received.. Ghislain is the first
Catholic Brother in the community who was accepted with the approval of
the Ccnholic Church; Marcel, a Catholic priést,-joined later. -

Thenr presence raised two queshons How will the Eucharist and
the ordoined ministry be treq'red from now on at Taiz€? How does the
Pope fit in a Protestant cor_nmunity? Taizé's solution at that -ﬁme was
that Roman. Catholic priests celé!:rgted Msts:s in the crypt and the sacred
species were reserved .ond distributed near the icon of the Virgin Mary;
whereas, the non-Catholic minis‘fers_ celebrated ’rhe. Lprd's Supper.in a
different chape! and ;‘he-:elemenfs ;Mere reserved and distributed near the
icon of the Cross.U Bolado wrote in 198! that Brother Roger no longer
acts as "celebrant” at the non-Catholic Eucharist. _He infgrprefs this gesture
as "a qugsﬁon-—mcrk for Christians who cannot as yet ;Jgree on the ordained

ministry". 18

|5 Balado, The Story of Taize, p. 55.
16 Ibid., p. S&, 64-65.

¥} Brico, Toize/, p. 30.

18 Balado, The Story of Taize, p. 43.
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The other queshon raised concerned the role of ‘the Pope. At
fhe:r annual council, the. Brothers worked out a ‘rex{' from which Balodo
quotes the following section: "The simple fact of having Catholic brothers
among us stimulates us to live more and more in the anticipation of unity
by placing ourselves. in communion with that minister who is the Servant ‘
-of the servants of Gc;d." 9 As mentioned, Brother Roger has -mchy réferences
in his writings to the "ecumenical posfc;r", and his influence is seen in the

Acts of the Council of Youth (1979) which speaks of the ministry of a

universal pastor and calls for a transfiguration of that minis'rry.20
Most agree that the year 1969 was the turning point in the history
of Taize in another respect because of the influx of young people coming

to Taizé searching for something they themselves could not verbalize-nor

- comprehend.

. -,

Taizé is also known for its Rule. A few writers have analyzed

The Rule of Taiz€ as g document, but they did not héfyé the personal

experience of living it in the Community of Taizé. It can safely be said
that there is no book from the Presses of .Taizé. that is quoted more-
frequently than the Rule_. In foct, some authors copy verbatim whole pages
at a time. However, not many really study its content. There are no
commentaries on the Rule other than Brother Roger's, not even by other
Brothers. Writings on the Rule are few and these rﬁerely give explanations
concerning vows, horarium, or a specific theme, rather than treat ifs

ecumenical aspect.

19 Balado, The Story of Taize’, p. 3l

20 Ibid., p. 44; see also Brico, Toize’, p. 29.
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If the Rule does not often refer directly to Chu;ch unity, it does,
however, contain passages which give an ecumenical tone. to the whole. .
Brico remarks that it is evident from the series of Books that Brother

Roger has written since The Rule of Taizé was published that he never

regarded it "as the last word, but rather as the-beginning of a long process

of searching and discovery".2!

“ in his article on The Rule of Taizé, T.. A. O'Meara reverts to the

Reformation. He brings out the foct that Taizé is rooted in the tradition
of the great western rules, 'Thereby protesting that the Reformation has
"reformed" too much and that now, "under the impetus of ecumenism and
spiritual rejuvenation, Protestantism must recover what it has abandoned®.22
O'Meara shows how the Rule is remi‘niscen'r of the Rules of Saint Benedict
and Saint Augus'_rine. Rc;nayne, Villain, and Beauchesne agree with him.
Moore and ofhers include the rule of Saint Francis a-lso, as a possible source
" of inspiration, end O'Meara points out similarities with the works of St.
John of the Cross. These authors ultimately underline the lack of originality

in the Toize/ Rule. , »
After listing the many countries from which the Brothers originated,

the diversity of their traditions, and the different gifts of each, Balado adds:

21 Brico, Taizé, p. 151.

22 Thomas A. O'Meara, "The Rule of Taizé", in Review for
Religious, Vol. 22, 1963, p. 323.
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The Rule is there to stimulate each to give of his best, to
create in common with all the Brothers the "parable of community"
that Taizé is called to be in the Church and the world today;

+ Freely, without constraint, for love of Christ and the brothers.
For this author, one thing is clear: "From the start Taizé would be
a 'parable of unity', ﬁnd as such called to play an active role by its exomple
in the reconciliation of separated Christians."24 J. -C. Grenier also mentions
unity as one objective of the Rule: "The Rule affirms the respect of each
individual's personality and the Brothers commit themselves to struggle for
justice and unity in the Church."23

Most agree that the Rule is a set of genera! quideline_s to help

the Brothers live ‘l;heir own personal commitment in vcgmmuni‘ry. Mpor'e
brings out the ecumenical Aqspec'r by saying that the Rule shows concern
for parents, for neighbor, and for lfhe disposséssed._ This same auther sc;ys
that the Brothers' own communal witness fo the unity of Christ is often
obstructed by the scandal of the separation of christians.26

M. Villgin holds that the Rule is a "marvelous pedagogue" which

chanreled Schutz's efforts. He sees discipline and suffering "for ‘others"

23 Balado, The Story of Taize, p. 40.

24 Ibid., p. 41-42. ‘ -

¢ 3
25 Jean-Claude Grenier, Toize’, une aventure ambique, Paris, Cerf,
1975 p. 19. Subsequent references will be Une aventure.

26 Moore, Tomorrow, p. |24.
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conformable to sound ecumenical theology, because both reach out to the
neighbor in rapprochement.2/
O'Meara makes a significant comment:
7’
The Rule along with its incarnation, the Community of Taize,
is meant to be a link between Catholics and Protestants. The
ecumenical imperative is fundamental to Taizé. Representing
various churches within_itself, it is an advanced witness %o the
ecumenical movement.

Moreover, for -him, The Rule of Taize simply reflects the great

Catholic monastic traditions: -

Taizé is on admission that the Reform cannot regain what it
lost by innovagtion — by creating a subsitute for monasticism — but
only hy returning to Catholic ‘h'c:ldrhcn2 by re-embrucmg what the
Reformers denied — the religious life. ‘

*O'Meara had previously stated that Taize is perhaps the most
significant i'gefurn to religious life in the history of Protestantism.30

Although little has been written on ecumenism in the Rule, a great

deal, however, has been written on the community's ecumenical vocation.?®’

The Brothers of Taizé resent being compared with ather

communities. They feel that they have been given a special ecumenical

27 Maurice Villain, "La communoufe protestante de Cluny", in
Irénikon, Vol. 19, 1946, p. I63 165.

28 O'Meara, "The Rule of Taizé', n. 326.
29 Ibid., p. 323.
30 Ibid., p. 3I8.

\
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vocation by God and they try to accomplish this mission as they see it.

H. Fey admits that ‘it is .one form of oommunijf in éhrist that has been
given a vo-coﬁon, a place in sbcce and an hour in time for its distinctive
witness.3| Beauchesne has written at !ength on Tcizé’s vocation as implicitly
contained inlthe commitment to common life for éhrisf.32 Like most, he
sees Taizé as a microcosm of the Church, a sign of unity of the whole
Body, and, through the Rule, gu‘iding its members to perfect unity in
fraternal love.33

Among some of the barriers that the Community of Taizé !’l\ud to
surmount, Brico mentions the Re.formcﬁon negative tradition concerning
monasticism, the diversity of demominations within the community itself,
arid-fhe oge—old. division between _Co:rholic':s and Protestants.3% Despite
these obstacles, the Community of Taizé has survived and its members
have been cb_le to take lifelong commitments. For Balado, a commitment is
a "gift of oneself', and, therefore, no one can give one's self ™otally

overnigh'r“.35 [t took years for the founding group to understand what

3l Harold E. Fey, "Taize/: Community Amidst Chaos", in The
Christian_Century, July 3, 1968, p. 866.

32 @é;:luchesne, Vie religieuse, p. I5.
33 Ibid., p. 38.
34 Brico, Taize, p. 217.

735 Balado, The Story of Toize’, p. 112,

VTN
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their ecumenicel vocation entailed. Today, a young man mokes the s;:ume
commitment, a "Yes" to Christ, after about four years of prepgration.

- Coms:ni'rmenfs are taken by the Brothers to serve Christ and others.
The first engagement corresponds to "poverty". The ecumenical idea behind
the community of goods is shcring, not only material but spiritual goods
as well. As Moore puts it: "The gifts of the individual are. spiritual treasures
which, ‘like all Chris?icn gifts, .are only retained by giving them cxw_c:y."36
Heijke stresses- this detachment as enabling the Brothers to dialogue with
fhe poor, to understand their humanity in Christ.37 One Brother told Brico
that if the members were to become affluent, then the essential of their

vocation would be endangered.38 .

The second commitment is celibacy. If most Catholic authors

ce as confa; ed in celibacy, no other po.inf' of

the Rule has caused so much dissension in the Protestant Churches. These
did_not object to pr\qyer, worship, and other common practices, but they
openly rejected vowed celibacy. Villain describes the reaction of certain

Protestants.  According to hirm, their main objections were: How is it

possible to commit oneself to celibacy for life? 'Is this not restricting the

36 Moore, Tomorrow, p. 95.

‘37 Heijke, Ecumenical Light, p. 60. B *

* 38 Brico, Taizé, p- |16.
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®

Holy Spirit, 'who might call this same person to the state of marriage. later

on?37

Conéerning celibocy and service, Brico quotes "an experienced
brother" as saying: "What motivates all the brofhérs IS the desire to use
“the life we have been given to serve God. To live no longer for yourself -
and your own interests, but for Christ."¥0  For <his Brother, celibécy has
meaning only if Christ is present in one's life in a concrete way.
| Heijke also stresses celibacy as a means for the Brothers to be
o;uailcble and dedicated to God. and To.fheir fellowmen.*!  He brings out
the idea that celibacy unites the members of the community by providing
them "with the hne::essary freedom by which common life and common
service become possib]e".‘*?
Celibacy is seen as a unifying element and, Thereforé; 4os having
ecumenical significance. But, out of all the commitments, some authors
| consider the third one, acceptance of authority, more directly from. an
_ ecumenical poih? of view. The reason is perhaps because the Rule states
explicitly that the brior is a servant whose function is to focus unity in

the community. But, in g way, all the Brothers are called to this task if

they are true to their vocation. The prior is not above the others; he

-

39 Villain, L'Abbé Couturier, p. 18l.

40 Br-ico, Toize/, p. 116.

4.1 Heijke, Ecumenical Light, p. 69.
" 42 Ibid., p. 8l.
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- simply exercises his ministry of unification in the center of the corr'n—t:nunity.

On This,,Héijke makes the following observation: .

It stands to reason that the’ Prior can exercise his unifying
function only to the extent that his fellow Brothers endeavor to
carry out their common vocation to unity. Their application to
unity by overcoming individualism is just as indispensable in the
community as the unifying endeavors of the Prior.43

Paupert also recognizes this interchange between the Brothers and
the prior. He adds that the spirit of openness and fraternity resides in
this reciprocity.‘% Brico conveys almost the same idea: "'Accepﬁng the_
ministry of communion exercised by the prior helps evéry brother to
integrate his own creativity into the common c=:nde¢::~.ror.“{‘s Accepting
authority concerns all Christians, as Moore points out, because all are in
some way involved in community life whether at home, at schoo!, or at work:

The engagements of the brothers of Taiz€ must be seen in

the context of the life of the people of God as a whole. They
are not blind alleys of a privileged class, but the particular
application of general principles which apply to all baptized
members of the church.

To maintain unity in the community may. seem simple; but, in

reality, this is not an easy task. Balado refers to the difficuity of this

-~

43 Heijke, Ecumenical Light, p. 91.

44 Paupert, Taiz€ et I'Eglise de demain, p. 97.

45 Brico, Taizé, p. [17.

46 Moore, Tomorrow, p. 97.
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minié_fry and to Saint Benedict's recommendoﬁon for "adapting the various
giffs and needs of each member to ﬂ'\e‘ life of 1‘1"_1e whole community“.”.
The Prior of Taize has two significant community-family sfrucfu'res to help
him, namely, the weekly meetings _ond the annual Council where ever.wts of
the week or ;rhe year are evoll.m‘red, especially "in relation to the community,
the Council of lYouth, and the universal Churcht.48 Meetings and councils
are part of Taizé's concept of building together and participating in a
common creation. These assemblies are a means of discovering the common
mind of the com;nunify and for the Brothers fro .‘E:ome to know one another
better.

The Brothers represent a diversity of Churches, nationalities, and
_te_mperomenf_s which they themselves call "a parable of co'ri‘-1munify", SO
that the world may believe in Christ. F. Cowper says that "indeed it must
be séﬂ to be a community for others, to be a presence of Christ in the
world". 42

We know that each Brother refoin# membership in his own Chyrch '
thereby demonstrating that it is already possible to live in unity amid
diversity. This may be an ecumenical sign in itself. Heijke esxpresses it

this wéy:

47 Balado, The Story of Tc:ize/, p. 113,

48 Brico, Taize, p. 118.

49 Fabian Cowper, "Taizé and the Renewal of the Religious Life",
in The Clergy Review, Vol. 54, 1969, p. 31. Text italicized.

-
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Their togethernes in the Community does not negate the
Christians' dividedness, but their firm sohdarn‘y constantly, as it
were, .shows how intolerable that dividedness is. [... Because
of man's fallen nature, ecumenism, as well as this living Together
in community, will always mean reconciliation and reunion

W. Ronayne has. this to say about the same situation:

Divided Chrnshcmfy is a scandal, which can no longer be
tolerated. Taizé is on ecumenical commumty. Its members live-
their form of life that they might be signs of brotherly love among
men. They can never be resolved to separation, but must E?
consumed with burning zeal for the unity of the Body of Christ.

Among some of the elements conducive to unity in community.

life, Beauchesne mentions avoidance of useless controversies, reciprocal.

forgiveness, and the acceptance of the diversity of oﬂf\ers. He sees
community life at Taiz€é as @ school of unity, a éoncretizcﬁm of
ecumen_ism.s2

Several mention that the Brothers at Taize live in "foyers", small-
group-living, in' orderﬂ to know one another better and to foster unity by
sharing meals foge’rhé‘f':. But, the Brothers are searching for other ways to

improve their own relationship at mealtime and for occasions when visitors

could be invited to join ﬂ'_\em.53

50 Heijke, Ecumenical Light, p. 12-’+.

51 William Ronayne, "Protestant Monasticism", in Domm:ccnq, Vol.
49, 1964, p. 129.

52 Beauchesne, Vie religieuse, p. 108.

53 Brico, Taizé, p. 118.
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Not all duthors, however, have the same concept of what the

"narable of community" of T aizé indicates. S. Dragastin comments:

There is necessarily a great deal of theological ambiquity
present among its members. But such issues are seldom or never
directly discussed. One gets the impression that the members feel
such discussions are divisive. All such problems will be solved by
living together in unity. In the beginning was community.>%

Each Brother brings into -the community his strengths and
weaknesses, his religious and pelitical convictions, as well as "his skifi as
craftsman, builder, farmer, writer, printer, architect, or pqinfer".ss - But
all are involved in the search for unity directly or indirectly regardless of
ministry. Biot expresses it this way:

For the community aond the individual brothers of Toizé',
Christian unity is no mere object of theblogical study and
speculation; nor is the quest for it but one activity among others,
though one to which they feel particularly attached. Nos, Christian
unity, we must go so far as to say, is their very life.

Life at Taize is a constituent part of the aggregate whole, the
universal Church. Moore is specific in describing Taiz€'s self-image: "The
Community see themselves as- individuals who have responded to the call
of God to serve In terms of a Communi'fy within the already existing

Church.">7  Moreover, the Taizé Community is a little city in itself. The

54 Sigmund Dragastin, "Taize in Chicago", in The Critic, Vol. 26,
1967, p. 59. .

55 Cecil Northcott, "Taizé: Lever for Reconciliation™, p. 1561.

56 Biot, The Rise of Monasticism, p. 121.

57 Moore, Tomorrow, p. 80.
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diversity of occupations is almost a necessity beccngse the community is

self-supporting and refuses ou?ﬁide contributions. - Both, Balado and Brico

~ enumerate the shared responsibilities of the community and the talents of

the individual B?ofhers.s_8 Then the former adds: "At Tcizé, ‘the concept .
of 'work' is never dworced frorn the attempt to discern the gifts of each
brother 59 The same reminds Christians that they, too, must respond to
f(he vocation of service with their own particular gifts. According to Moore,
one motive for joining the Community of Taize is tﬁat each Bro'rh-er with
hié own porﬁculér gifts "may show and point more clearly the way t%wards
the kingdom which, already within every man, is something which has to
be realized here on earth".60 So, then, for Balado and Moore, woljk-i's
more than earning a living; it_means using one's talents as e:é\mplified by
the Brothers of Taize in responding to their vocation of unity.

| To recognize strengths c:r_'nd weaknesses in self and others implies
an answer to "Who is this person?" This is an important question when a
conglidc’re preser’\fs himself at Taizé. Balado remarks, "But the first question

when a.new brother comes to join the community, always someone in his

58 Balado, The S'l'ory of Tmze, p. 117-118; Bnco, Tcuze, p. 119-120."

59 Balado, Ibid., p. 18.

60 Moore, Tomorrow, p. 35-36.
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twenties, is not 'What is he trained to do?' but 'Who is he really?' nél
The community is made up of human beings wifh- limitations and weoknesse§,

from” varied- backgrounds, and with different personalities.
To say that every)-‘,hieg» ina commur-ﬁty. is joy, peace, unc! uni'ry,'is
no‘rl being “fealistic; there are always negative human elements that often
. “bring disunity. Heijke mentions problems of disunity that can arise "in the
daily environment in which ‘one ‘v;orks and lives™: lack of courtesy,
cooperation and collegiality; selfishnéss; uncharitableness; and “others.62
Concerning disunity among * the _membezs,” Brico interviewed "an older
brother" énd asked him about inevitable -differences of opinion: "Do you

somei_'imés'discgree?" The Brother ansWered, "Sure, but without- brecl.dng_

the oc;mmunion."63 If all the Brothers of Taizé have the common goal of ‘

fostering unity among themselves and in the Church, a @eep spiritual life

is an imﬁrtunf ‘factor to bring about the desired unity. \

¢

[. Reconciliation j

One of the first conditions for a deep spiritual _{ife is reconciliation
with self, neighbor, and God. It is not by chance that the church af Taizé

#/is called the Church of Reconciliation.

" 6! Balado, The Story of Taizd, p. (8.

62 Heijke, Ecumenical 'Light, p. 82. ~ . ./ -
. 63 Brico; Toiie’, p. 119,

w3
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Much has been written on reconciliation but we refer here only
to whcﬂ' has been said from an ecumenical point of view. Of all authors

studied, Heijke has given the most attention to this subject as the title of

. his book suggesfs.sl* He believes that the first prerequisite for union or

reunion with others is the establishment of unity and hermony within oneself,
that is, agreement of thought, with deeds, of being with acting, consistency
with the best and the deepest within oneself.6% He sees reconciliation
with self as a unifying factor in society. If unity within s\flf is a prerequisite
for unity, then visible uni?y "is a primary 'necessi‘ry both for the sake of
eF 66 ‘ it cle
the Chrthcns themselves and for that of the world". He makes it clear
that Ch

istigns claim to practice reconciligtion, "but, at the same time,

they fight among themselves or at least remain aloof from one cnofher",67

- thus obstructing the evangelical message. He boinfs out that Taize shares
in ecumenical activities of reconciliation not only by dialogue.\s?udy', and

‘publications. but aiso by living out the conviction that nothing can replace

"prayer for unity and for God's action towards this unity". Therefore, "the
interhuman’ dialogue must be encompassed by this prayer, and the ecumenical

attitude must be permeated with itn.68,

64 Heuke, An Ecumenical Light on the Renewol of Religious

Community Life, Taize.

65 lbid., p. 122,
66 Ibid., p. 137. =
67 Ibid. _ 68 Ibid., p. 138.
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Quoting Brother Roger, Heijke indicates some characteristics of

¥

an ecumenical attitude, namely, to be aware’of Christ living in self, to

avoid devious tactics, and not to Provoke conflicts. Moreo’irer, at times "it .

is more ecumenical not to s.;peok“.s? Abhqgve all, ecm:nen'isnﬁ and reconcili&ﬁ‘on
demand "a kind of death to oneself,’0 first, by not frying to convert
others, because in mo.;)f cases, "Christian unity is better served by bringing
C}hrisﬁcns closer to Christ in 'rhe-.ir own ecclesial frqdifidn";ﬂ and, second,
by not rejoicing over the weakness of other Churches, for the "unity of

Christians will not consist in the triumph of one group over the om‘her"]l_2

2. The Dynamics of the Provisional

Taizé's ecumenical spirituality is based on the concept of the
present moment. The Brothers live in the Today and are ever to be aware

of the dynamics of the provisional. éa!odo_ calls attention to the tities of

Brother Roger's books, The Dynamic of the Provisional and Living Today

for God, showing that "Taiz€ was born and lives in constant moverment.

lts dynamic is change; it is all the time. passing from one provisional form

Y

~

69 Heijke, Ecumenical Light, p. 138-139,

70 Ibid., p. 139.
71 thid. ‘

72 Ibid., p. 140.
~
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to another different one™73 The Community of Taize was still in its

embryenic stage when Villain, in 19!;6, said that the foundation of ~Taize
was in full research of its rule of life and was accepting anything that
could improve it.74

T<; want to in:uprove implies the obilﬁy to let go of what is impgding
development; qnd, in Tqizé's situation, it means specifically what is hindering
visible unity. It is in fhis‘ecumenical. perspective that Heijke writes: "The
movement towards unity does not go bock‘ but goes forward."73 M;réover,
he reminds Christians that they are in the situation of tension between
unity already given by Christ and 6 unity that is still o be ag:hieved._/s
This is the basic concept underlying the community's idea of the dynamics
of the provisional. Concerning this subject, Balado quotes Brother Roger:
"Only by living the dynamics of the provisional can we discover how, time
after ﬁ;ne, to keep'__on gaining new momenfum;"7ﬂ7_ The Brothers see the.
ability to change non-essentials as making Christians free to move ahead.

There is, however, an element of permanency that is necessary i

'd

the process of growfh is to continue, as Brico's example shows:

73 Balado, The Story of Taize/, p. 14-15,

74 Millain, "La communauté protestante de Cluny"™, p. 165.

75 Heijke, Ecumenicol Light, p. 14l.

76 tbic.
77 Balado, The Story of Taize, p. 15.
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Since it began, the Toizé-CommuniTy has always emphasized
the "provisional” way in which it undertakes everything, and so
inevitably the idea has arisen of transplanting the centre of the
community to another country, or even to another continent. Over
the vyears the community haos received literally dozens of
propositions for this. Again and again the Brothers have decided
_ogcinsf it, and not only for practical reasons. "When you live so

* long in a certain region," said a brofher, "you put down deep roots.
And roots are :mporfonf., A region stamps you in its own wqy "
Indeed, what would Taize have become without Taizé?78

3. Renewal Within the Church

Other exlemenfs of permanency. are prayer, contemplation, and
worship, although new forms may evolve with time and usage. Ronayne
brings out the importance of contemplative proy;r to vitalize the Bvrofhers'
active service: "Searching for unity among Christians, and seeking to serve
at the nerve centers of human life, the Monks of Tcﬁzé drcrw their strength
from ?iwefr three daily offices, and from the cglebrdﬁon of the Eucharist."7?

Of course, this search for unity and service means a constant
renewdl. Some authors agree with Brother Roger that this renewa! must
take place within the Church and they, too, glve Saint Francis as an
exnmple. The opposn‘e, as Heijke points out, would be disloyalty towards
one’s_Church; such "unprincipled egocentric exhibition” is shoeking ';o

others.80 This author warns Christians not to let themselves hecome hitter

78 Brico, Toize’, p. 121.

79 Ronayne, "Protestant Monasticism", p. 126, ,-...

80 Heijke, Ecumenical Light, p. 128.
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because of theological differences which have been in existence for four
.cenfufis: "Before pronouncing any judgment, one must inwardly arrive ot
willingness to.take upon oneself the suffering conﬁected with divi&edness."sl
Heijke offers the following insight: "The price of ﬂ';is so]idarit-y is the loyal -
acceptance of the defective character inherent in one's own spiritual family.
Without this loyalty and the suffer‘ing it entails, any kind of ecumenism is
only a cheap r;:oérody."82 In fhe same section, the* author also refers to

Christ's own example of bitter suffering which broke down the hcrrriérs of

division. *
P .

With renewal within the Church comes Brother Roger's constant
theme: the ro'le of a universulr pastor. In an interview, Reilly and Bank
discussed with hir.n the figure.cmd person of Pope John PgdT il Bro‘rher‘
Roger s-oid, "We have a good, peaceful relationship." And he recalled that
" on the day he was mﬁde "'pas‘ror of the world", he asked Brother Roger to
come and visit him often.83  When asked about ecumenism under hlis'
administration, Brother Roger did not answer dir‘ecﬂy." He merely stated

that he believes that ‘there is still hope for ret:.:cmcilicnfion.84

81 Heijke, Ecumenicat Light, p. 130-131.
82 Ibid., p. 131, |

83 Reilly -and Bc;nk, "Tciz'é, Interview with Brother. Roéer", p-. 34,
% i . o
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4. Praver and Liturgy

Prayer is one of the means to reconciliation and renewal. Some

mention the fnformolit'y of postures during worship at Taizé. Heijke sees

e —————

this as "ecumenical" because the Brothers "equally permit postures of
Catholic, Protestant and even Islamic origin".85 One f'ﬁe ofht;r hand, Moore
sees it as "provisional", bec::;duse it "ehables the individual to kneel, squat,
sit or stand as he fil;-rds most convenient".86

Many also refer to the diversity in the Toizé liturgy itself. O'Meara

brings out this characteristic: -~ : v '

The liturgical Office celebrated in French draws its text fr

the Jerusalem Bible, the product of the French Dominicans. e

music is the Jesuit Pére Gelineau's setting of the Psalms.

. Occasional prayers from tacsfern liturgies and Bach chorales can
be found in the services.B -

\J\.\__B

Brico adds that the result "is that almost every Christian recognizes
himsg!f in fhe- Ih"ui"gy of Tcrizé"._88 Moreover, this author calls oﬂgnﬁon
-. 1o the fact that the Ii'rurgy‘includes prayers for worldwide needs in different
lang-uoges, "giving those 'presenf an active part in the service".8? For
Moore, "it is the worship of a Community whose members have surren:déred

their individual liberties for the enlargement of the whole, c_Jnd

85 Heijke, Ecurnenical Light, p. 172. _ *

-86 Moore, Tomor;ow, p. 58.
87 O'Meara, "The Rule of Taize", p. 319.

88 Brico, Taize, p. 94. 89 Ibid., p. 95.
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yet have a\’foided reducing the role of thé congregation to that of mere
‘spec’rators".99 The liturgy at Taize is, for mos.f authors, ecumenical in
that it is cll-_.i'nclusive. ‘ -As Northcoﬂ obse:;ves: "Tqize’ is a living reminder
that worship is the prime funt.:ﬁonA of the Church in whatever national,
' cultural or ti'cdiﬁoml pattern it may be cast.”| Balado also 'bri‘ngs out
| the universality of Taizé and the dffferenf languages spoken there. Then
he writes about its common prayer as "the central pivot around which all
else fv.;rns".92 He mentions fhdt pecple come early even before the Iif‘urgy_
begins and remain long after, singing "canons which go on and on without
ever seeming fo end . . 193 Tﬁesé rhythmical hypnotic rounds- are
significant from an ecumenical point of view because they contain themes
of reconcilioﬁon,' peace, -and charity. H
Brico asks his readers n_cH to form an unjust impression of Taizé's
li'ruyg;y"os being a jumble of traditional and modern elements, or ™a kind
. of ; Ieosf-common—denominafof liturgy, product of @ forced and unripe
ecumenism”.?% This auﬂﬁor_ gives the following example of criticism against

“the Taize liturgy:

90 Moore, Tomorrow, p. 58.

91 Northcott, "Taizé: Lever forReconciliatjon", p. 1561.

92 Balado, The Story of Taiz€, p. 83.
93 Ihid,
94 Brido, Taize, p. 98.
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In Taize | personally met a Swiss church group which had to
leave prematurely because their leader was .so shocked by the
liturgy that he could not bear to remain any longer on the hill.
The man, who was basically very friendly and full of goodwill, was
a typical representataive of that hranch of Protestantism which
believes that worship should be limited to the proclamation of the
Word of God as it is laid down in the Bible. He considered
meditation and litanies a.reprehensible.-form of Romish mysticism
and as such practically the work of the devil. His wife, moreover,
was highly offended by the young visitors' clething and their

“unconventional postures during prayer.”

No matter what the pros and cons are concerning Taizé, nb one
denies that diversity exists under many forms. Despite the multiformity,
there is for the .Brofhers a common hond of unity, and that is the Eucharist.
Nearly every author mentions this. But we will revert to Heijke because
he treats 1he_Euchoris’r~ specifically from an ecumenical aspect. Moreover,_

‘he is quoted in several works.
)

The Brothe:/réc-&;i:ze ‘the celebration” of the Eucharist, "the
ecumenical Sacrament’ par e éllence“,% as implying the priesthood of all

baptized Christions and the ministry of a person ordained for this specific

function. Thus, for the Brothers, one cannot exist without the other,
because both form the eccles'lrol community and join together in celebration.

— The Eucharist at Taize has gone through different stages. In the
i)eginning, Catholic priests celebrated Mass in the crypt and Orthodox priests

.

95 Brico, Taize, p. 98, 100. ;

96 Heijke, E'cumenicq! Light, p. I87.‘
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in their special chapel. But, among themselves, the Brothers, who were
then all Protestant, have always practiced intercommunion.?? This was
already a major step in ecumenism. Now, with the reception of Roman
Catholics as Brothers, including priests, it is evident that other measures
had to be taken, but fhey do not appear in writings. As late as August,
1982, Bob Reilly writes:

Brother Roger is firmly set against intercommunion at ,,Toize"
liturgies. When an Anglicen service is held, the bread and wine
given to Catholics {in a separate part of the church) have been
blessed at on ecrlier Mass. When it is a Catholic Mass, the
Protestants receive Communion in a separate part of the church, -
and their bread and wine too have previously been blessed at a
Protestant service.

Howei)er, it is an established fact today that Mass may be
celebrated in the main Church of the Reconciliation and that "holy
commdnion'_' is distributed to the whole <:ongreg<:n‘ion.99 How this thorny
ecumenical problem has been resolved, the general reader has not been |
informed by Taize nor by anyone else.

Contemplation is also considered as leading to union with God.
The Brothers of Tcxize,strive for contemplation. but always in an ecumenical
- way, that is, in @ universal vision that encompasses everyone. For them,

<+

contemplation is never just for self, but for others as well, and it converts

itself into action. Commenting on this point, Beauchesne says that action

" 97 Heijke, Ecumenical Light, p. 184.
98 Reilly, "Livir;g Ecumenism", p. 25.

99 On Jul}r 25, 1982, a Catholic Mass was celebrated as the Sunday
Eucharist at Taizé and everyone received communion, no questions asked.
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and contemplation, separation and presence are only two different forms
of the same life, two attitudes aiming for the same goal, having the same
raison d'&tre.!00

5. A Common Creation

The aim of an ecpmenicc_l spiri’ruﬁli?y is to build and search
together. 'Balodo summarizes the steps for a common creation with God: It
is important to celebrate the present moment and qu's forgiveness, to
struggle with a reconciled heart by learning to forgive, and to accompany
Christ by a simple life. 101 )

For re-creation to materialize, the community emphasizes a deep
spirituality, with porﬁcu[cr.concern for reconcilicﬁc;n and worship. The
Brothers know that, unl&cs Tﬁey go through 'rhe process of ™ransfiguration®,
as they call it, thelr ecumenical work ccnnof bear lasting fru:f. It was
nof haphazardly that the feast of the Transfiguration, August 6, was chosen
for the dedication of the Church of Reconcilicﬁon; the day itself is a
reminder that it is Christ who Trqnsfigures.lo2 -

This process of tronsfqrmoﬁon is preseﬁfed from a negative and

a positive perspective: "Death and resurrection! Death and transfiguration!™

By these words Brother Roger is referring to the temptation of "using"

{00 Beauchesne, Vie religieuse, p. 208. . -

101 Balado, The Story of Taizé, p. 107-110.

102 Becuéhesne, Vie religieuse, p. 101-102.
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other people for selfish motives, which is a kind of death. On the other

'hcmd, these temptations can be transformed, thus becoming a resurrection,

a festival.103 1t will be festival indeed for the Brothers of. Taiz€ when

there will be visible unity in the world and in the Church.

l. Search for Unity

T. Donnelly says that Taiz€ "is one of now-numerous centers from
which a prayer rises for unify".lol‘ Others recognize Taiz€'s vocation of
reconciliation and unity among all men:

Thus Taiz€ is not only praying and working for unity, but
actually widening the herizons of many Christians. And in this
vital work it is helping Christians to see their doctrina! differences
— not as they have been often imagined over 400 centuries of
polemic, but as they really are.!

Taiz€ is considered to be not only a sign of hope for unity but

also an act of faith, faith in the Spirit who uniﬂes..'o6 Some u/rifefs report

Brother Roger's admission that there is an ecumenical need for a universal

pastor "to foster unity and communion among ali*.107

103 X. de Chalendar, "Pourquoi va-t-on & Taizé€?", in Promesses,
No. 76, April 1943, p. 6.

- -

104 T. P. Donnelly, "The Ecumenical Calvinists", in The Catholic
Press, Vol. 27, No. {0, [963, p. 18.

105 Daphne D. C. Pochin Mould, "Taize: A Protestant Monosffery",
in U.S. Catholic, Vol. 31, Feb. 1966, p. 46. :

106 J. P. Van Deth, "La place de Taiz€ dans le mouvement
oecuménique,”, in Promesses, No. 76, April 1973, p. 28. ‘

[07 Brico, Taizd, p. 29.
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2. Concrete Acts of Unity
On a smaller scale, Moore refers to some families who are involved
in "Households of Unity" which the Brothers are establishing in many
countries to promote unity:

These consist of marfied coupleé, very often -of mixed religious
allegiance and of great variety both in length of marriage and
number of children. [..] The fomily is the little church, and the
first experience of the worshipping community for most people,
and that at a tender age. There is no formal association between
the various Households of Unity, though of course they do meet
each other from time to time. The( ghore a common Rule — spoken
of more usually as Commitments. 0

These commitments, qeared towards visible unity, can be

summarized as follows: to pray three times a day, to evaluate one's life
. . REoN /
weekly, to make regular retreats, to participate in the annual Week of
Prayer for Christian Unity,-to practice hospitality, and to live in the spirit
of pover'ry.|09 Moore says that the couple must remain aware that the
search for unity among christians presupposes a true unity between husband
and wife in their morriogé.' 10 The major characteristic of these Households
of Unity is that they "are based upon the family, husband and wife, accepting

their differences and building upon their common love, living in expectation -

and service of Godm.!!I

108 Moore, Tomorrow, p. 52.
~109 1bid., p. 53-55. .
[10 Ibid., p. 54. , | [11.1bid., p./SS.--
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The Brothers know that to serve God-and others means to be an
ecumenical presence in the Church and in the world: "Today, witness implie§
a presence, a participgtion in a socialized and technological society, .so
sensit_ik to humom'vulues."l 12 This presence begins at Taiz€ in the Churcﬁ
of Reconciliation, then "the torch" is carried 'fo'fratemiﬁeﬁs, e:q:erienéed
by the Council of Youth, and extended by piIgrim;:ges nearly all over the
world. Before taking each of the above grdups separately, it seems in

cgge." der to mention the significance of "paschal weekends" at T aizé, for it is

in this perspective that f:_ilgrimoges, fraternities, and the Council of Youth

are better understood.

a. Paschal Weekends

For the people who come fo Taize 1o pray for unity, fﬁere is, as
we have seén, a set pattern on weekends. Brico explains that the purpose
of -these three days is to recall the burial, resurrection, and glorification
of the Son of God: "On Friday, the day Jesus died, on Saturday, the Sabbath
dur:ing which he rested in the tomb, and on Sunday — or more precisely
Saturday night — the moment of the resurrection.”! 13  The' high point is

Saturday evening. Bob Reilly describes the light in the darkness:

.

112 Beauchesne,  Vie religieuse, p. 183.

113 Brico, Taize, p. 95-96.
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On Saturday evening et Taizé, everyone entering the Church
receives a taper. The service culminates in a long meditation in
darkness, after which voices begin to chant softly.™ Brother Roger
strikes - a light. With it he ignites the tapers and in moments the
church is ablaze with light.

If -it-is God s will, Brother Roger beheves, any llghf .people
- find -Gt Tcnz? will be possed on fo a world too long accustomed
to fbe dark. e )

3

The lighted candle is symbolic of one's own anticipated resurrection.
m Gospel of the .Resurrecﬁon is read, df'ref which éveryone

extinguishes his ‘or her candle and leaves the church in silence®.l 15

Balado describes such a weekend, for the .opening of the Council:

of Youth at Taizé:

On the Friday evening, prayer.is made "for all the people of
the world". After an initial invocation of the Holy Spirit, the
young voices rise, each in their own language, to offer intercession.
Slowly, our prayer spreads across cowntries and continents until
every corner of the globe seems to have been included. "Here is
un:versamy.

On Saturday morning, Christ on the Cross. fed 1t would not
be right or possible to stop at the Cross. The discovery of the
Resurrection is the discovery of signs of hope. 3 .

Sunday morning is full of light, of songs of Alleluig, and the
_theme is zdynamic: "kindje a fire on the earth™. A fire, not called
the Council of ‘Youth, but the fmi %hve in the People of God by
reason of the presence of Christ.

-

114 Bob Reilly, "Taize: Voices of Youth", in Sf. An‘rhony Messenger,
Augus‘r 1982, p. 27.

. 9
{15 Brico, To:ze, p. 97.

116 Balado, The Sfory of To:ze, p. 77-78. - v
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Since ?herj, the young people have been encouraged to express ﬂ;is
"ne@aspecf ofiﬁa Easter Tysfery, the _pcsso@rom death to fifen! 17 in
their own local communities. The young . people are asked to consider
mukin.gi a Exlschol“ commitment, that is, "to say 'yes' to.a Gospel

rcndi_cc«lism!‘.ll8 - . ) . N

<

' b. Pilgrimages ..:,--c’

The paschal commitment is also the goal of pilgrimages which are

- ., .
extensions of the paschal weekends at Taizé. Pilgrimages are ecumenical

'gcn‘herings organized by the Brothers. An itinerary:from one country to

. ; ®
another is followed, and different local churcwe visited for celebrations

of hope. These pilgrimog:es are ‘journeys "accompanying Christ in his

pilgrimage through humanity as the crucified and risen Lord.!19

. ) R
The Brothers on mission try to unite themselves along with the
people of the locality to the paschal weekends at Taize as a -continuing

presence of the Risen Christ in the places-v'vhere they are.

-

147 Balado, The Story of Toize’@?.

118 Brico, Taize, p. 58.

‘ [19 Letter from Taize, Supple t, No. 100, 1982, p. I.
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- c. Fraternities

One of the chief aims of all the ecumenical activities relative to’

A\ ‘
the Community of Toizé is to be a presence of the Risen Christ in the

Church 'qnd in the world. This is especially evident by the lives the Brothers
are living in fraternities, the communify's "pilgrim ministry". Balado
summjcmzes Brother Roger's explanation of the purpose .of ?he fraternities,

given in the Ccrrhedral of Notre Dame in Paris in 1978:

L If we go to these places, we do so in order to live a presence

' with no ulterior motives. l_;] We want to support local young
.people who are taking initiatives inspired not By us but by their
own culture and fheu' own genius, arising from the depths-of their
own experience. J ‘We' go to live with them in slums above all.
in order to live @ parable of communion, sometimes for a short
time, sometimes for many years. A parable always - !Ned with @
minimum of material resources, and with the reserved Sacrament,
which turns a run-down shack into a place inhabited by a PreEence.
Immersing ourselves i slums means [¥Iigin the same way ‘that
the inhabitants d?? and wcmng with them for an event from God
for their people . @‘ :

"a mustard seed",lZI' as "a leaven of-uhity“ or as "missior-'-qries“,lz2 and

as "representatives of the whole Comm_unif.y".|23 They may live in. rented

120 Balado, The Sfory of Tuize’, p. 49-50.

121 Reilly, "Taize: Voices of Youth", p. 27. \

[22 Beauchesne, Vie rehgxeuse, p. [3l p.- 127.

-

123 Moore, Tomorrow, p. 19.

- Differenf authors stress that the Brothers are in these places as .

[ SRR PR R—
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houses |24 or with Catholic relic_:;iot';s.125 But, regardless of where they
stay, it is always @ matter of>'rrying "to improvise" and "to be adaptable". |26
The Brothers live, work, and pray together: "The character and meaning of
each‘froternify varies, but, undoubtedly, an element common to all is that
they are centers-of common prayer open to everyone."|‘27_

Heijke and Moore bripg out the idea that fraternities are a "second
novitiate".!28  Contact with the prior and the community is the bond of
Onity: "They are in no sense independent, but continue under the guidance
T \
of the Prior with whom all decisions must be taken."!2% Moreover, the
Brothers return periodicaily to Taizé to renew themselves -as well as the
community:

If it is true that the Brothers om mission need to return to

Taizé to renew their perspective as a community and their
- unanimity as brothers, then, on the other hand, the residing

community also needs 'the missions. Not only do the missions

broaden the scope of the radiance of Taizé's umity, but they

safeguard . its dynamism, assure its renewal, guarantee its
" authenticity.!30 T .

Thus, Taizé becomes like the receiver of a“major network.

transmitting worldwide information:

124 Heijke, Ecumenical Light, p. 152.

- 125 Angelo Schwarz, Taizé Lieu de communion, Tcize’, Les Presses
de Taizé, 1972, back cover.

126 Heijke, Ecumencial Light, p. 155. ©

127 1bid., p. 153.
128 Ibid., p. I5-’+;. N-\o{.)re,- Tomorrow, p. 99.
129 Moore, Tomorrow, p. 20; Brico, Toize’, p. 21.

130 Beauchesne, Vie religieuse, p. 134,
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Even if a fraternity is geographically far from Ta:ze, it does
not become autonomous but continues to work in close communion
with the Community. The lecture tours, the ecumenical and social
probings, -and the wvarious contacts of the Brothers all end with
réports to the Community. They are like spiritual weather forecasts
from al! kinds of sensitive stations in the world. In using their
initiative, the Brothers preserve their bond with Taizé. 13

~

Moore compores the fraternities to the diaspora: "In a sense the

Fraternities represent the Church in dispersion — small groups of committed . .

christians at different points of need in the world, uphe]d’ by the Community

cnd close!y tied to it, although 'remporcn'lly dls‘hnc‘r."|32 As far as possub‘le,

fhe Brothers living "on m:ssmn" are fmonc:clly :ndependen'r from ‘the
commum‘ryén Taize.!33 For this reason, the members earn their living by’

their own work. Some of their salaried occupations are those of dec:con,:

. Y .
catechist, mason, vender of newspapers and magazines, computer

progrc_:mmei', maker of stained-glass windowsvfor churches, male nurse, and
welfare we.)rllu-:r.l?’4 !\!o matter what work the Brothers are engaged in', it
is always directed toward unity in some ch or other. . .

Some bring out the provisional element of the frcfernmes.|35

Huldergcrd A'rherfon descrnbes ‘the "joy and sadness" caused by the withdrawal

131 Heijke, Ecumenical Light, p. 155.

132 Moore; Tomorrow, p. 99.
133 Brico, Taize, p. 120.
134 lbld., p. 21, ll9-!2l

135 Balado, The Story of Tcnze, p. 47; Brico, Tcuza, p. 120; Moore,
Tomorrow, p. 99. j
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-of the Brothers from Conventry and the participation in a week_end retreat
organized by them at the end of March 196_5, "as a farewell to all their
friends in‘ Britain" after a three-year sojourn there.!36 She ~..re:fers to these
provisional fraternities as "F]&jng Missions" wher;a the Toize'. Brathers are
willing to help with the work for'uni'ry.137'
\ | Due to the provisional chqrqc;er of the fraternities, i;r is difficult .
' / to hsf the places where the Brothers have been, or even where they are
nows the; are pilgrims on 1he move. Moreover, there are no written records
giving ‘rhe names of the Brothers, countries, and other information. From
~an ecumenical point of view these centers of unity are important beccpsé
of the influence of the Brothers in places. such-as: Abijcm,ﬂBeiruf, Calcuﬂo,'
Chicagb, Kigali (Rwanda), New Yofk, Niamey (Nigeria), Santiogo, Utrecht,
Recife (Brazil), and many ofhers.[38
Since 1977, “itinerant" fraternities, as they are called, have taken
a new dimension. They cre‘ composed of two brothers who, instead of

settling in one place, keep "moving throughout the country, visiting one

local church after another in fthe style of the early Chri‘sﬁans;'.|39 However,

‘[36 Hildergard Atherton, "The Taiz€ Brothers Leave Conventry",
in One in Christ, Vol. |, [965, p. 295.

¥

137 Ibid., p. 297. -

—-——

138 See Heijke, Ecumenical anhf, D- |53 Butodo, The Story of

Taize, p. 48; Moore, Tomorrow, p. 19, 100; Becuchesne, Vie religieuse, p.
132; Brico, quze, p. 21, '[26.

139 Brico, Tqize, p. 20-21.
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traveling from place :to place has disadvantages. They may face hostility,
for very often "the brothers' radically Gospel-centered reputation has
preceded them to a certain plcx:e".”‘0 Brico describes the enmity that
some Brothers met.at Montceau-les-Mines, a mining area about thirty miles

"north of Taizé, because of "their sensitivity to injustice":

e e i —

For example, the Brofhers' attitude was expressed concretely
in work with frade unions and other form ms of involvement against
oppression and exploitation. As a result,” they have been accused
of inciting working people and have had to leave the place where
they were working. And brothers looking for work hove been .
turned away because of this in places north-west of Tcuze, where
the brothers, who worked |n ‘the mines, were active in rade
unions.

- ] Up to fhis; day, no ?'ocfory in the region will employ anyone from
Taize. The Brothers in the frcferni;ies have been accused of playing too

) - gxplicit a role in class struggle. Their answer is that they want to show
/he:r sohdarrl‘y in a concrete way by shcermq their sufferings with the

-
oppressed, an

tans of pro'res'r“ When this is not permlﬁed
by civil aythorities, for example in some Latin Amerlcan countries, the
Brothers Hecome "silent witmesses” who claim fhat it is only by listening ¢
to the podr and the suffeﬁng that they can g?ve a new:form to the Church

- in today's ‘world.142 . -

AN

- ‘ ‘ v Y ' '. B
. it o - e
| o

- 150 Brico, Taize, p.

(4] Ibid.
142 lbid., p. 121.@ : -

b2
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Besides involvement, another characteristic of‘ the Brothers in
fraternities is th\eir outspokenness: "The community of Taiz€ loses no
opportunity to let the brothers who travel speak out. Sometimes that takes
p!oce-in_small groups — when human life is in dange_r -- ot other times in ~
the presence of youﬁg people and other guesfs,"l£‘3 This boldness of speech,
however, can also provol;e 'negéf}ve reactions.

Most authors wri're: favorably about Taizé, often giving ‘c one-sided
idealistic view. But, Dragastin expresses ano'rhe;- opinion cbg_y'r the fraternity .

in Chicago: .

Once moved into their house, the Brothers settled down to
live their community life, to provide a forum for and a witness
to ecumenism, and to be.a “gratuitous presence" in the city and
the neighborhood. {...] Nine months later, by visible standard, the
answer was nothing. To be sure, coming as they did from a foreign
culture, the brothers were ill-equipped Fo tackle the problems of
the ghetto or to engage in political activity even at the community
organization level. - They ofted, therefore, simply to be goed
neighbors. T..] Amidst all the talk ond dialogue, it was easy to
miss the fact that good relations and easy dialogue are not terribly
new phenomena in America’s religious pluralism. To Protestant
and Catholic clerics who have worked together on the boards of
various voluntary agencies and at the commitinity organization level,
the meetings at Taiz€ probably seemed less significant than they
seemed to the Brothers themselves. [..J . The executive director
of. the Cursillo movement expressed the sentiments of many o
religious functionary when he said, "The Bfﬁhers are good
Christians but the style is 400 years too late." )

*

Today, the work of the Brothers in fraternities is often alleviated

by the presence of young people who share their !'ifestyle.ms

4

[43 Brico, Taizg, p. 121.

A Dmgosrm, "Taiz€ in Chicago", p. 58-59.

145 Brico, Taizé, p. 120.
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d. Council of Youth

Young people have always been made welcome at :l'c:ize.{, especially
since 1960, when they started to come in droves. Many have written about
the prepqrﬁﬁon and the opening of the Council of Youth, simply sfc&ing
facts and q%oﬁng Brother Roger and Letters. From an ecumenical point

of view, Moore makes this significant comment:

The first big international gathering for youth was in 1966,

., and from this there emerged the conviction that ecumenism must

involve living Christ for the world. Already a common baptism

is shared, and an ecumenical vocation which fails to lead away

from denominational segregation fails to correct the self-defensive
mechanisms of all institutions.

-~

He sums up the process of the Council of Youth as follows: "The
faith of individuals is being chollenged,.and its practical implication is being
b'rc.nugh'r home." 147 -~ | ;

-

What does youth find c‘?rthizé? Some try to answer this question
by writing down reactions of young.persons: whom they have interviewed.
Here are a few impressions of young visitors at Toize/ which also reflect
what others have expressed: 2

= £

146 Moore, Tomorrow, p. i. -

147 1bid., p. iii.
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Simon (27), magazine editor, England: -

The most important thing for me ‘was the silence — | was.
terrified of silence before, but here the silences are warm. Taizd
made me far more of a Cc’rho!&g. It's the first place | experienced
the true joy of Chrisﬂonify.l s

- Titus (21), musician, Germany:

Yes, | suppose I'm a Christian, but I'm blocked about it. |
think I'm typical of kids my age. [:.] How I'd love, to be able,
to believe the way the people here do! [-+d, So Taizé.has exactly
what I'm looking for, but | can't accept it.

Ranjan (24), student, Bangladesh:

Accepting the church services was a little difficult in the
beginning, but then | realized how much they had in common with
"our Hindu ones back home — the silence especially. | have no
intention of converting, though, and nobody here would ever dream
of suggesting such a thing. 1| have the feeling ggey‘re trying to
learn about my faith, not push theirs onto me.!

- Marianne (24), black, married, Chicago, U.S.A.:

'Here," there are fewer barriers among the people. | can be
myself without problems, | can dress as | please. [«] Contact
with diversified persons coming to the community is condgfive to
an openness concerning the problems of other countries. !

Brico asked Moiz, from India, what he thought attracted young

people from all over the world to Taize, when they did not go .to their

.own Church at home. Here is his answer:

,J./

( 148 Bob Reilly, "Taizé: Voices of Youth", p. 25.

. 149 Ibid., p. 26.

150 Ibid:, p. 27.

151 M, Christine, Jeanniot ‘et Véronique Brachet, "A Taizé nows
avons rencontré ceux qui é’epcrenf le Concile", in Promesses, No. 76, April
1973, p 20. . 2
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| hove the feeling that it has something to do with
meaningfulness. The young hesitate more than their elders to do
something if its meaning is not immediately evident to them.
When they can't find the meaning of g worship service or a prayer,
they react right away and pull out.!52 -

Moiz is convinced that young people come to Tcizé to pray, because
they are moved by the presence of the Brothers at the.cgmmon prayer
every day: ’

That stimulates the others. Whenever people lead an authentic
life together, g kind of invisible bond is created, a communion,
that makes itself felt and hécomes a point of attraction for others.
That phenomenon is not only found in Taizé, but in many large
and small-religious communities, even in local Church grr])ugs.
TaiZé is just a place where it's more visible, more tangible.ld

Most young people interviewed admit that the two most striking

/
features of Taize are, first, an atmosphere of freedom, freedom to dress

as they want, to attend services or not, to adopt ony posture at prayer,
and, ‘second, moments of silence. Mildrede from Le Mans, France,
emphasizes the dimension of silence: -

e
—1_didn't even know that silence existed. Since | came to
Taizé, however, silence has become an essential part of my daily
life. Even when I'm ot home or _somewhere else. And | know
that I'm growing in that dimension. For me silence is no longer
just empty time or listening to the distracting voices within. It's
. .much more placing myself in the presence of God.!

P

152 Brico, Taizé, p. 86.
153 Ibid., p. 86-87. . -
15 Ibid., p. 85.
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Elizabeth. Salter also stresses silence and quotes fhree young {talian
Catholics present at Taize, Easter, 1971:

Very often we get discouraged, and feel -that the Church fs

too conservative, too inward-looking concentrating on inessentials.
Here in Taiz€ we drew strength from the many fellow Christians -
who see 1h-e relevance of the faith as we do. This week hos been
afgu;l;zz::::. Now we hcv.e to go back to share such expe?ljnenc&s

. That ;:isifors refurﬁ home and share the experience of Taizé is
one of 'l'he- main objeftives of the Brothers. Moreover, with the help of
the Council of Youth, the Brothers have SI<.:1'gcnized more visits, pilgrimages,
and gatherings throughout Europe and North America. Everyone-lis- urged
to be a creator of reconciliation and to go out to bear losting fruit rooted
in the death and resurrection of Christ.

Bank describes ‘Taizé's youﬂ'1 outreach in London. He is aware
that "however unstructured and spontaneous the ecumenical event may have
seemed, there was much organization behind it".!36- The person behind the
mass meetings is Brother Leonard. Bank quotes him: "The main work of
Taiz€ is 1o be a contemplative community, not youth work."!57  The
Brothers are qbick to say that the meetings of young people are not a
youth movement, but Bank remarks that "i‘hey certainly exhibit the énergy

and excitement of one".158 However, Brother Lecnard insists:

155 Elizabeth ‘Salter, "At Taizé", in Frontier, August 1971, p. 150.
156 Bank, "Taizé Youth Blitz c;n London", p. 29.

157 Ibid., p. 30. |

158 @,__ p. 29.
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And we must emphasize that we don't want to be a youth
movement, but would simply like to point out to young people that
their place of commitment is the place where they are_living, and
we are happy to go from Taizé to meet them there. !

Hospitality at Taiz€ began by welcoming the youth under tents.
Now this accueil is taking another form by reaching out to large cities."'_

Brother Leonard told Bank: "We began to welcome them at the monastery

and that grew into the big meetings in the cities."!60 This, too, is part

-
-

of hospitality. 7 ' .

The next sec‘lrfor‘;.mcinly emphdasizes 1;l;ysicol hospitality, that is,
'fhe form of hospitality responding to material needs and performing concrete
acts of welcome. Brico recalls The.eor[y beginnings of Taize and Brother
Roger's /nini.s‘rry of hospitality towards refugees. He adds this bit of

information: "He provided for himself and his guests by cultivating some

“of the adjoining land, and milking the only cow."lél Most writers recount

Brother Roger's ™ first meal at Taizé€ with a poor fc:tmi[y.ls2 As the
community grew, a place of welcome, called "Tenietz", was built in the
village. - Moore describes this reception center with its kitchen, kettle of

boiling water, or pan of soup:

159 Bank, "Tcizg’ Youth Blitz on London", p.. 30-31.
160 Ibid., p. 30. -
161 Brico, Taiz€, p. l4.

162 Ibid.
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Again, there is a sense of people -obout, of not being alone.
A kitchen, argues the Prior, is the center of any home around
which its life revolves and to which members ,of the family and
their friends most naturally gravitate. It is the E&ace where there
is least formality; where friends are \a'«felc':orne.I
Heijke alone refers to the "table of pilgrims" as a sharing of a
meal after the liturgy, an agape enjoyed by the visitors and the Brothers:
To make this Christian reception possible on a wider scale,
the Brothers in 1963 began to serve a so-called "table for pilgrims"
for those who had come from afar. And. .the gccommodations for
the reception of guests continue to increase.
This was the situation at Taize in 1966 before the opening of the
Council of Youth and the steady stream of visitors. \
Many comment on the Church of Reconciliation. Heijke says that
it is- built like a ship, "a ship on which embarks the entire variety of the
Christian world", including non-believers as well.!65 The same brings out
the idea of \man's need to travel and his desire to escape everydc*} life.

]
Travel involves a place to go and a place of welcome, both found

/ .
at Taize. When large crowds began™o m’rivﬁ the Church of Reconciliation

became too small and "the community decided that welcome was more

important than walls. The walls were demolished and a tent erected", 66

: An.ofher describes the scene more vividly and how the "problem was sblved
- - k

drastically and unconventionally™ "The facade of the building was knocked

L

163 Moore, Tomorrow, p. 32.°

164 Heijke, Ecumenical Light, p. 147,

165 Ibid:, p. 144, 7 s

166 Balado, The Story of. Tcize_/,,,.p. 65.

.(1\
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down and a circus tent set up in its place. The reason was Thc;t Chrisﬁqps
live the dynamic of the,provisional. The People of God are constantly on s
. the move."167 And, certainly tents are the symbol of nomads on the move.

Both Brico and Moore refer to "El Abiodh™, a center for visitors,

named after the village of Charles de Foucauld's retreat in the Saharo.!68
This gués‘r house was built in 1965, mainly for CIdL:J]f visitprsl, and it is ..c,ﬁll
used today for 'rh:s purpose. .

Undoubfedly, the Coundil of Youth was a fac‘l’or crftrcchng ‘more
visitors to Taizé. Thousunds were present when the council wos-,offncuully
announced 'Ecister 1970: "Some "were forced to look fg shelter in nearby ' -
villages, in f'he Church oi;' Reconciliaﬁon,'fhe recepfion house, ‘ond. éven in
the rooms of some of the brothers.*[67 This gesfure shows that the Brofhers _
even gcve up. their own privacy for the sake of hospitality.

Beginning with the announcement of the’ Council of Youth,
thousands of visitors were welcomed each yecr ot Taize. The number in
the [970's reg‘chéd the hundred' -fhousond mcrrk.”o Preparations were made

for the opening of the Council of Youth in [974:

-

. 167 Brico, Toize’, p. 3

168 Ibid., p. 27; Moore, Tggnorrow; p. 44. \

169 Brico, Taize, p. 32._

170 Ibid., p. 42.
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Everyone was immediately welcomed and put to work. © One
group transformed entire fields into camping-grounds, others built
roads, others formed reception teams, an entire international
orchesfro first-aid teams, groups to assist the press and the
{‘people who were swarming, and other tasks.!

" Balado sumfharizes-the aims to the Council of Youth: "Thls council .

will 2 of you'rh‘ -- a possibility of being mvolved, of bemg made well‘co‘me, .
having a place. [t will be provisional, it cannot become an end m
itself."!72  The Brothers had aIr‘eody. been living for years in' fraternities
in slum areos of large cities but, with Thé opening of the: Council of Youth, .
more journeys were made-.to poor districts of the world involving the young.
While ‘on’ some_of these journeys, Letters were written. There is a point
of hospi;‘ulify‘ that Balado stresses concerning Brothér oger's welcome frorr_l
the poor fn their shacks: "He had discovered the hogitolify of the ;mr."|73
One such ared 'wos Hong Kong. After this visit, Brother Roger is é;uoted
as saying: "Théﬂrofound goodness of all these Chinese people who offered
us Sl:lch a warm w:alcome will remﬁin in me forever. [] Théy know how .-
to love, 1‘hey know how to suffer nl74  This Journey was Toxmg for Brother

A

Roger, as he himself describes: ' . /

17! Brico, Tc;ize/, p. 45,

172 Balado, The Story of Taize, p. 70.
b

173 Ibid,, p. 92.

174 Brico, Taizé, p. 76.
’ &
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/ For me, it was not a question of personol taste; | was not

~idrawn by a natural inclination-to leave Taizé and ljve under such
conditions. My age; moreover, does not help matters any. But |
am convinced of one thing: a Christian cannot live for himself; a
Christian is asked not ?g save his own life, but to lose it for

" Christ and.the Gospel.!7

Both .Brico and Balado devote several pages to the haspitulify

shown to Brother Roger and his group by the ppor who offered*fherr; food

.and lodging. As poor as they may hcve' been, these desti'ru‘re:persons

.demonstrated that the poor do have o sense of hospitality and want to

share ‘whatever they have.

Hospitality is connected with the stranger and the pilgrim. Moore

often brings out this idea.” In one passage, he compares Toize’ with the

primitive nomads of the Bibler "The witness of Taizé ls 'rhe cufhen‘l‘:c
b!thOl one of fhe pilgrim, nomadnc people, alwcys on fhe morch and ready
for new chcllenges which evoke fresh responses. The only conformh‘_y
required is to the will of God."176" The analogy is further ‘expanded: -
Since we belong to a pilgrim church, all that we do here has
a reference wider than our human experience. When we worship
God we join in the revealed activity of heaven with angels and

archangels gnd the whole company of heaven. 75..] God's people
are on the march towards the promised land. ‘ T

The bond of unityis the Gospel. Moore mentions that the image -

[

of a "pilgrim church" is a favorite espression of Brother Roger. For the

.
visitor at Tcize', the idea of pilgrim\ds_made visible. There are many

l75 Brico, auze p. 79.

~ 176 Moore, Tomorrow, p. 68.

P
177 lbid., p. 71.
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| ¢

symbols of the pilgrim church at Taize: tents of nomads, primiﬁvc_a conditions,

even the liturgy has a provisional characfer: Moreover, the Brothers go

on n'lissioncry journeys Qherever they are needed in :hywrld, sharing food,
prayer, and their whole bein_g.

As we have just seen, many write about welcome and hospitality

at Taiz€ as™a personal and emotional experienée but few give a general or-
- objective appraisal. [Even fewer refer to hospitality as found in the Rule.

Some who comment on its different chapters omit hospitality. This silence

seems to indicate that. they consider hospitality in The Rule of Taiz€ as

pertinent only to the Brothers, and that if‘.do'&s no: concern the guests,
although they evidence its effects. Surprisingly, more articles have been
written on Thé ecumenical aspect in the- Rule than on hospitality, even
though there is a éhopter on the reception of guests whereas there is none
on ecumenism. %, |

Taizé's hospitality is seen by some as a continuation of a monastic
froaition. On this subject, Moore recalls that "all monasteries have
recognized rfhe duty of hospifﬁli'ry — in a sense this became such a recognized
feature of medieval life that it produced its own pr.oblems".”s There are
vesﬁgeé of this prqcf\j‘ce up to this day in certain m;pncs'reries and convents,
such as distributing food, "in accordance with a tradition th& spans the

ages in unbroken charify".!79

[78 Moore, Tomorrow, p. 134. .

T 179 Ibid. | of

”
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As part of hospitality comes the practical gesture of sharing a.

. meal, a meaningful act in Brother Roger's life. Moore picks up this theme,

gs_‘»peciolly the Rule's comment that each. meal is an agape:

Daily life is therefore closely related to God when every meal
is a shadow of the Eucharist. It was the means. by which the
Risen Christ made himself known to his diqcigl&s, and this can
still be the experience of his followers today.!80

Moore. recognizes the generous hospitality given to pilgrims at
Taizé where "the presence of visitors is taken for granted " 18l Then he
-*' ~~ .

quotes the Rule. On the other hand, Heijke treats hospitality in the Rule

from an entirely different angle; he places hospitality as a subdivision of

Ecumenical Activities. He begins by describing the outside of the Church

of Reconciliation and the presence of travelers: and pilgrims. Then he
centers on the inside of the Church where the Brothers and the visitors
pray together for the visible unity of all Christians. He focuses on hospifoli'}/}:
qs a point pf the Rule 'vcnd says that there ﬁre Brofi’ners assigned to the
ministry of hospitality and he moi<es this assumption: "When the R-ule of
Tcize_f was composed, the Brothers may not have suspected that this reception

would become such an important part of their ministry." 182 Certain Brothers

-

[80 Moore, Tomorrow, p. 126., -
181 ibid., p. 134.

182 Heijke, Ecumenical Light, p. 146.
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are_in charge of guests and come to meet them, "on arrangement that
permits the other households to do their work without being unduly
disturbed". 183 -

All in oll, authors have nc;f made many commenf§ about hospitality
in the Rule. However, they are more concerned with the cornmumfys
‘vocation and commltmenf from the viewpoint of hospumlny.

Beauchesne shows that a life of umty qnd a spmtucl. openness
must précede éxterioi’ gestures ‘of unity. He bases this statement on Broﬂ;\er
Rog‘er:'s' words: "L'oecuménisme est simplement I'accueil dé - tous."

Ecumenism in its strict sense may concern the reunion of Christians in one

Church. Never‘rheless, ‘like "The Brothers, Beauchesne also uses the word

_ecumenism in a wuder meonmy including openness ond we]come, thus giving *

it-a more spiritual dimension, ond making ?his_realify a prerequisite for
" the visjble unity of Christian Churches. |84 K is in this sense, that
ecumenish is ;een as hospitality in this present wbrk;

Out of all authors who have writtén about Taize, Moore expresses

the idea of hospitality most frequently. Such” concepts as pilgrim, stranger,

nomads, welcome, ond_ guests are intersp€rsed ‘rhro'u;ghou} his book.lss_ This

[83 Heijke, Eculnenical Light, p. 146.

184 Beauchesne, Vie religieuse, p.. 98. = -. ) ~
185 Moc;re, Tomorrow, p. 40, 68; 71472, 75, 86, et.al.
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motif then is applied t§ the pilgrim Church: "God's people are on the march

towards the promised land. The pilgfim chureh, a favorite phrase of the'

Prior, is a rec!ify.“’_ss Moore praises the hospifcflify given by the community
as "part of the vocation™. It is "a m'inisfry and not a burden®.!87 And,
for him, the reason is that "Taize is a place where people matter most™; 88

regardless of positions or faith or even lack of it: -
People who, just because they are human beings, share d .
common predicoment and are, offered ¢ common hope. At Taizé
people meet each other in a spirit of respect. This sense of the
integrity of people is one of the characteristic attitudes of the
place. And this is the most significant and ctfr'cgf]\é% of all the

indefinable elements which add gp to life ot Teaizé.

Another describes fhe-hospitclity at Tuizé and its informality by
simply menfionin§ that people come without being registered, without being
expected: "One can come back, often or never. No registration, no

. [
commitment, no 'movement’ . . %0 -

186 Moore; Tomorrow, p. 71.
187 Ibid., p. 33.
188 Ibid., p. 42.
. 189 Ibid., p. 42-43.
190 De Chclendcr,I "Poyrquoi va-t-on a Toize/?", p. [3.

-
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2.

. Compmitments

.a. Goods in Common

L

’

! g .
of material goods but of spiritual as well:

Things -of the spifit, of the mind, of the understanding and of
vision, all these make up that community of goods into-which
every memfper puts his contribution and from the total nchness of

which each can draw adcording to his needs.

259,

Moore strongly emphasizes hospitality, especially sharing, not only
- L) e .

- Everything is shared rather than hoarded, including talents, insights,

and knowledge: "Furthermore, in this spirit of openness which refuses to

judge others, everything is shared with all who come, not only with the

- members of the community,"192  Because the Brothers surrender their

"prfvate rights over everything", Moore says that they have found a richness

inversely proportionate to their material possessions.[Zi3 The aufthor's idea

of sharing extends to a wider concept, since all persons share the same

humanity and travel the commeon road to Christ.! 94
\ g

191 Moore, Tomorrow, p. 95.
92 Ibid., p. 96. -~
[93 Ibid. )
s ( 19 Ibids, p. 29. e

T
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; i
b. Celibacy

Heijke sees celibacy as a r{'{ecns for providing freedom in order to
make community living and common service possible, and -also for offering
"friendship and human fellowship, togetherness and brotherhood".!?5 He
quotes the Rule which reminds thesBrothers that friendship and love of
nei‘ghbor do not exist without suffering which "makes known the unfathomed

N

depths of lc:o\fe".l96 .
. For most authors, celibgly and availability are connecfe'.d, as oné

flowing from the other, Beauchesne ! 97 goes beyond these concepts hy

recognizing that, not only does celibacy hriﬁg availability for neighbor,' i‘f

also teaches openness. For him, celibacy is openness to a universal love,

availability for the service of others. It "incarnates" itself in love of

neighbor lived in a community 'guidéd'by charity, thus bringing fulfillment

to the person by participating in the mystery of the Death and Resurrection )

of Christ.!?8 i

!

195 Heijke, Ecumenical Light, p. 81-82.
196 Ibid.

197 Beauchesne, Vie religieuse, p. 64-68."

198 Ibid., p. 68.
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c. Acceptance of Authority

There is_nof” much literature "concerning c:'u;hor‘i?v which is
connected with hospitality. For Méore, the commitment to accept duthority
is love to the ex‘tréme: "The engagement of a monk to surrender his freédom‘
to make decisions i; an extreme case of the common vocation to love our
neighbor as ourself.n!99 Heijke points out that the person in outhority also ..
is included within the bounds of common fraternal love: "Hence there reoﬂ?/,
g is rooﬁ then for fhe' :t;uperior's rendering of service.’: He then becomes in
effect the *neighbor’, who\::s guide, aids his fellow religious."200 )
There is a constant flow of guests at Taizé. Visitors come and
go. *De Chalendar observes that the Brothers are not there for visitors
" but for God. They would remcfrr; as a community even if few pérsons would
come; their life would continue and keep its meaning. He claims -thaf ﬂ;e
Brothers are happy to see gﬁesfs arrive, even if problems of “welcome

(accueil) arise. But the essential of their- enterprise is not to welcome

people. for th ae not hotel managers who need their customers to

survive.20!- Ithough there is a constant coming and going, Balado sees

continuity( i fh"e"‘process:

199 Moore, Tomorrow, p. 97.

- 200 Heijke, Ecumenical Light, p. 92. ._ : .

201 De Chalendar, "Pourquoi vo-t-on & Taizeé?", p. [3.
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.~ Only the lgrothers have nowhere else to go. Only they could
say that Taizé is the place of their everyday living. One day, -
perhaps, they will feel called to go to live somewhere else; but
they would go there together. ‘Their lives dre set in common,
because they have been given to Christ. 0z
Moore sees that in a more gepéral way: "For the withdrawal, which
they accept and seek, is 6nly éo’thci.f the)} may be rendered more usefu!
to soci_ety."203 In reqlity, religious life at Taizé P;as only one purpose: to
bring unity in the community, the Church, and the universe fhro__ﬂ;h love

of self, neighbor, and God. For this reason, the Brothers work according

_to their talents to support the community and "to have something to share

with other people — and not only superfluous left-overs”.20%  To follow
faithfully this cenobh‘ic; life with its commitments requir‘es. a deep
spirituality, which is not only the source of inépirotion"?or ecumenism but
for -hospitality os well. , |

. .There is little written s.pecificclly on Taizé's hospitality in
connection with its ecumenical spir{ﬁy. Thoug_h'r_s- had to be gathered
here and there. Heijke, however, de a chapter to Taize's Ecumenical

Spirifuqfify.zos His ideas on hospitality, which are interspersed in his work,

can be summarized as follows: Reconciliation is the-first requirement for

202 Balado, The Story of Tcize,, p- 111

203 Moore, Tomorrow, p. 35.

204 Balado, The Story of Toizé, p. 117,

205 Heijke, Ecumenical Light, p. 122-142.
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a rapprochement and it has to begin at home.206 The Brothers representing

several Churches, nationalities, and age levels have daily occasions ¢}°
forgive, to respect others, and to practice’ brotherly love. This firm

solidarity among T'hemsellves- is already a form of hospitality. For Heijke, -

this solidarity has to extend to one's own Church, refusing to make harmful

judgments about it. He claims that every Church "offers plenty of material

for an examination of conscience",207 Soludcrmr, and hence hospl'rall'ry,._‘

also means accepting the weaknesses of others. The author mentions two

other poinfs: solidarity of the Protestont with Protestantism, and of - the

Catholic with Catholicism. This applies to love of neighbor in a concrete .

way and sometimes by giving financial assistance as ;Telize:, did for the
Pentecostal hospital in Chile.208 Ecumenical solidarity includes everyone.
It is "a willingness to be reconciled, even with a fellow-believer, cn‘d is a
guarantee of an authentic desire for unify".209 The author reminds his
readers how Vatican Council Il clearly showed fhe diversity that exsts

within the Ccn'hollc Church and that "this dwers:'ry demonds a mcuor effort

~

of ca’rhohcﬁ‘y“ 2|0

'206-Heijke, Ecumenical L.iqh'r, p; 123.

207 Ibid., p. 128. ‘

208 Ibid., p 132.

209 Ibid., p. 133.

210 lbid. . - : ' o
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To occe—p'r others hospitably and sincerely along with their
convictions, opinions, weaknesses, and often ignorance, requires a great deal
of self-discipline; Heiljke sees this as part of ecumenica!l spirituality: "To
be ecumenical requires application. §omeﬁmes one meets people who think
that an ecumenical mentality is a spon;cneobs gift of youth or that one
can acquire '11‘ \J-vi‘fhouf en“for'l'.“zlI In fccf,l to cooperate and to remain
open to the Holy Spirit are gifts*from God in fh-e.mselves. Heijke paraphrases
the words of Brofh;ar Robert's article by sdying that, in a colloquy lela at
TGIZe, ’b,efween bishops and ‘Profesfom‘ ministers, in September [960, Bishop
Marty called the Holy Spirit "a per’rurbinq’Spirit", because He is "a Spirit
who prevents us from_ comfortably settling downn.212

Concerning "renewcl; which sometimes 3%51Ufb5‘_‘,2|3 as Balado puts
it, the Brothers of Taize try to keep- in mind that things constantly change.
Heijke, Brico, and Moore often brinq:; dm: such concepts as pilgrims, pilgrim's
sfcff, on the way, on the march, and moving ahead, fsuggésﬁng the dynamic

of the provisional and the need of-hospifo!(i\fv\clong the way.~ Applying this

form of hospitality to Church unity, Heijke remcrks;

211 Heijke, Ecumenical Light, p. 122.

212 1bid., p. 142, as taken from Aujourd'hui, Journal de Toize/, No.
8, Oct. 1964, p. 2. . .

213 Balado,” The Story of Taize, p. 26.
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All Churches still carry the pilgrim's staff and are still "on

the way". Visible unity still lies ahead, it has not yet been achieved
by anyone. It is not a question of some having to "™find again™
this unity, but of all moking an earnest attempt to gain it. 214 =
It was in this spirit that the Brothers were wondering which visible
sign they could offer the visitor "climbing up the hill of Taizé". They
Tmeedocided that the best sign would be "a praying community" and that the
- guest "should be taken up into it, into the prayer for the visible unity of
all Christians; for the bond of union of all men™.2!5 For Jean-Claude
Thomas, the multiplicity of languages during the prayer. of petition in the.
, ’ - - ) - -
church gt Taize symbolizes solidarity in a striking way, particularly with
the peoples struggling for their freedom and dignity.216 Heijke relates’
hospitality with prayer:
.The common prayer in the established style, to which visitors
and guests are invited, does not interrupt hospitality. Neither in
Taizé nor in the fraternities is the praying of the Office conceived
as' an exercise that the Brothers are not allowed or unwilling to
"inflict" on @ guest. On the contrary, they conceive it as a service
to be rendered to an appreciative guest, a "communion" given to

him, io[_}ne‘thing shared with him as a joy and not as a "job" to be
done.2!

214 Heijke, Ecumenical Light, p. 141-142.

215 Ibid., p. 144, : .

216 Jean-Claude Thomas, "Prier, chercher, parler comme & Tcizé",
in Promesses, No. 76, April 1973, p. 35. '

217 Heijke, Ecumenical Light, p. 165-166. -
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- Many a’Qree that the hospitality g in the church at Taize during ‘

prayer has a greof.‘ influence on.the Christian ple "en the way" tewords , °

visible ‘unity. At first sight it may seem strange that Heijke places the
Office and the Lihiﬁ]y under "Hospifglifg" in his book, but he gives his
'rquog_s:':;._

We have reco_rdgd this Matter under the heading "hospitality".

The mere fact that the »Community attuned its Office to the.
stream of visitors would suffice to justify this classification. This

is not the ‘only reason, however. One could imagine that, aside .
from opening liturgicet assemblies to visitors and attuning the
service to them, the Community would withdraw from contact.

[-.-] Taizd could have felt satisfied with ,its liturgical openness,

Yet the Brothers thought that it would not be enough to show
buildings and ‘a liturgy to the people visiting Taizé, for among
those tourists there ‘are many men -seeking answers to their
questions. Those people should find also fellow human beings. [.-]

One of the (Pommunj,ty's:households is charged with the reception )
of visitors.218 ; ) . . R

Hospitality may .be _Elefined as a concrete response to the needs

-

of the neighbor. Moore feels that the liturgy at Taizé really takes ccm\
of the visitors' neéd__s: ’ : ‘s

‘Although it is true that Taizé is a pilgrimage church, q"ploce
to which men, women and-chitldren come from literally all over
the world, that does not affect the foct that many of them find
something of which fhey have daily_need: The living liturgy which
is the work of God's people today. t9 ‘

——

218 Heijke, Ecumenical Light, p.\| 46.

J219 Moore, Tomorrovu‘r, p. 77.
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Besides common prayer the most important ‘bond of unify among
the Brothers, is the. celebrcn‘lon of the Euchans'r- The _special diakonia of
digkonid
" the celebran'l‘ ~who is always an ordained. mmlster, 220 is service to the
com.mumfy, a form of hospn‘ahfy in 1f5elf.

And yet, from another cspecf, the Euchcn'ls'r, as seen by Moore in

1969, at- Tcuze, is "the fcm:ly meﬂl shared rather than the offermg que

on behalf of all by certain separate ministers™.22l No matter how people

perceive worship at- Taize: they all agree that it is the main bond of unity

among the Brothers and their 'guests. Aﬁer- the liturgy, the Brothers

i infern';i-ngle with the people to speak and fq',listen to them, an extension
of the hospitality of the Ii'rurgy.

- - W:'rh contempla'rron, renewal, reconcmchon, and other elements of

-~ ecumenical spirituality, one mai) goal of Taizé is re-crechon, a building

" together. | Mopr,e shows the diversh‘y in creahon, and thus ﬂ worshlp.Z:22

Re—crechon, then, will be as varied as fhere are creatures in the universe

worshiping God. What coun‘rs is @ personncl contrlbuhon, no mcﬁer how

-
- .

small it may seem:

220 Heijke, Ecumenical Light, p 183.

221 Moore, Tomorrow, p. 75. ,,,'

222 lbid., p. 60-6l. : .o
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You need so little to live, so little to welcome others. When
you open your home, toc many possessuons are a.hindrance rather
than a help to communion with others. .3 Do not worry if you
have very little to share. [’A In the iharmg of this little, God
fills you to overflowing, inexhaustibly.

All authors bring out the Brothers' concern for the poor and

suffering: "Taiz€ ranges itself at the side of the needy, the oppressed,

268

the .

and

the lonely, because it knows 'rhcn‘ in them Christ speoks/ to us, cmd that

through fhem he w:ll inhérit the earth. w224 Heijke is "more spec:f:c in

describing phofogrophs and statistics in the church at Taize depictjrig-

the

mi;ery and hunger in the world: "They are an eloquent Christian reminder

of what the followers of Christ must still do, and this reminder is given

to them just before they are going to liturgically celebrate Christian

-

communicative unity. w225

J\) For Heuke, "the search for unify is not directed to the well being

.of the Chrlshcns themselves but 1'0 the entire family of mankind". 226 “This

author agrees with Brother Roger that ecumemsm and SOIIdQUTY with

very poor K:cnd in hand, 227 and unity mus‘r be -a "jommg together" of

all available Yerces: /Z

' 225 Bqldao, The Sfo;'y ‘of Tcizé, p. 110, quoting "lLetter to
Communities". Cf. Schutz, Parable of Community, p. 81.

224 Brico, 'lLoizé, p. 2I8. )
.225 Heijke, Ecumenical Light, p. 185-186.

226 1bid., p. 156-157.
227 Ibid., p. 157.
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It is by means of such a sohdon‘ry and collaboration that
Christian union can regain its convincing power in the world. [..]
Must not the contemporary &all for unity sound false and intolerable

. to people who do not belong to any Church, as long as they get
the impression that unity is merely an internal Chu5 affair
discussed in a pious ghetto situated in a hungry worid? '

Most authors see visible unity and solidarity with fhe ld's poor

as one and the same thing, but they are also qaware of the need for
transformation to achieve both forms of unity.

No matter where the Brothers are living,. they are to be "signs of
presencé and bearers of joy", always keepfnq in mind the vis;i_bie unify. of
Christians. First. of all, this life begins at Taizé. Moore lists some of

the activities of the commun:ty, such as printing and making pottery, then.

he adds: N "
* A/

But more and more the brothers' time is taken up with
welcoming those who come. [..] There is a joy about the place
which radiates through the hosts to the visitors. A joy which you
can carry away as the most precious gift of Taizé. 1t is one of -
the priceless gifts, not, only of Taizé, but of fhe authentic christian <
life everywhere. 2

Previously, the same had stated:

It is not the Communify nor is it the Church of Reconciliation
which is important. [t is the encounter of the individual with God
and the outworkmg of this - fundamental , exverience with his .
neighbor. This is the Heart of life at Taizé€, Alabama or Amsterdam.
The experience of these men in @ remote corner of Frcnce must

~ have some f%dors common to the very d:fferen‘r p:lgnmoge of
each of us.Z

P

228 Heijke, Ecumenical’ Light, p.. 16l.

229 Moore, Tomorrow, p 55

P' - -
230 1bid., p. 25. o , ' S
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- ; : 'Fhe Brothers themselves wish to be "pilgrims of Jﬂify" They
N 'rrovel fcr and wide to bring the message of the Gospel. While cwcy from
.Talze, they live in fraternities where hosp:to[nfy plays an lmporfcnf part,
especiclly under the form of sharing their own meal. Heijke remarks: "Both

hospitality and mission are forms of a 'presence to the world'."23l  Besides

.propagating the doctrine-of Christian unity, "the commun‘ity,can constantly

z - L . 232 :
~ attune itself to genuine solidarity with the world". A

Fraternitie® are one way of responding to the needs of a particular

area. The Brothers are available o the poor, to other Christians, and to

LY

non-Christians as well. On this point, Moore writes:

. The openness and integrity with which Taiz€ establishes its
hf\\/-’ contacts with all communities has been the means of establishing
a real sense of solidarity with other christians and with people of

“ o f#th at all. 233 -

e

. " For Beouchesne, the Bro'rhers on mission- are signs:
b Thqy wn‘negs fo‘j?ﬁe world the presence of Christ by their joy
cnd their spirit of opénness. Often it i said that the Brothers go
.o mission te show their joy and to create fellowship around them.
-] What counts is not so much the work itself cﬁ the fact that
here is a presence in the workingman's miliev.2

- S - i
N 231 Heijke, Ecuménical Light, .. 156. g

232 1bid.

233 Moore, Tomorro»lr, p. "100.

234 Beauchespe, Vie religieuse, p.¢131.

5]
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. Not ol-l authors have favorable comments. concerning the presence

of Brothers in different dlities. However, not one writes disparagingly
_about their hgspim'f . ' - L :

e l

2. .The Young at Taizd

Young persdn§ welcome. each other ‘and ﬁ'y to. be open to the
proble.ms of other coﬁnfries cfﬂla’red by their peers:. According 'to Brico,
the most significant reas:;':ns why the youth seek the hospitality of Taize
‘”cn'e: a feeling’ 01: belonging, personal loneliness, a desire to be listened to,
and the dwmen;ss of the need for solidarity with society ogd the Church.
For 'Hjis author, Taizd is effectively a place that gives the younlg. persons

a sense ‘of belonging.235 The T;)pics' most frequently discussed there are

isofation and loneliness.236 The young' have discovered that the Brothers

know how to listen,237 and ‘everything at 'I:aizé_"combines to give a young
man or woman a deep 'feeling of solidarity".238 According to Aliso\n,\ a
yz)ung girt - from England, the Church cannot survive i human terms

- [

235 Brito, Taizé, p. 126.
236 Ibid., p: 139, |
. 237 1bid, p. 39, 70, 121, 127-128, 143, 488, 19, 205. % °

238 Ibid., p. 128-129; also Balado, The Story of Taizé, p. [24-125.
. . \ .
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unléss it once again becomes a community Jike the first Christian
communiﬁes.239. Brico adds this comment: "And to do this we need the’

Church, to live the Spirit %of "Christ and to spread it."240. Peter from

Hollond emphasizes the above point: "Because by youréelf, you can never -

discover what <Christ wants to convey in his Gospel. You have %o discover

] ~
that in and with 6thers. So when people go home | always say: never think

o .
's Churches people are more than anonymous. They donft shdce,

ause they don't know one ono*_her.‘ They cge mutual stranger "2[‘2 -
Undoubtedly, Therz‘a‘re youths who come fo Taiz€ for other motives

or do not seem to understand !fhe hospitality of the .community. Their

dctions can be lo_beled as abuses of hospitality. Grenier draws this picture:

On the camping grounds, the radio is blasting all day, bo_dies are lounging

in the sun: a cheap vacation, and ‘the pushers of drugs abound; Jean-

Bernard cannot get over the fact 6f having been solicited, and the author
assumes that one indulges in sex at Taizé: "Yes, all this is at Taize: tourists,
the lonely, those looking for adventure, the drugged. Why close one's

eyes?"z'!*?’ 2“1t is true that a number of young persons have given a bad

242 tid, p- 147. ' .

22¥3 Grenier, Une aventure, p. 47.

. that you are ;:lbpe."zl'l Hélene from, Lilte writes: "For me the solution is

for eve;y%m to open his house and his heart to everybody. Y.J -

.5
Oy

h
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~ —

image to Tdi.ze/. Some people are persuaded, as Balado says, that Taizé i;
a left-wing conspiracy to subvérf youfh.zl"l" However, such violations of
hospitality are not condoned by the Brothers. Some of the guests coming
to Taize have not yet learned that hospitelity is a reciprocal give and take,

and fhey have the obligation to respect the guffs of their hosts, namely,

.food, water, c¢ welcome into their home and on their property, and a shqrmg -

of their way of life.

Anything that is incongruent with hospitality is. not refl f ing the
true image of the Community of Taizé. Samway .rel_cfes Briother Roger's
message of hospitality:

Because He is risen, He is present for all. Whether they
recognize Him or not, He suffers with all who suffer, He weeps
with all who weep, He goes through agony with all in agony, He
rejoices with all who rejoice. When we glimpse this reality, then

welcomu}% Christ into our life becomes the one 1h|ng that really
matters.

3. Pilgrimages '

Recently, the Community of Toizé has undertaken mass gatherings
I . ’
and pilgrimages. The goal is the same: to welcome Christ. Some places

visited are Paris in 1978, and Barcelona inﬂ|9'l'9,246 and more recently

-

244 Balodo The Story .of Tcuze’ p. 125.

245 Samway, "An Im‘erwew Wn‘h Brother Roger of Tcnze", p. 50. '

246 Ba]ado The Story of Tcuze, [03-!05. ‘ B

-
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~

North America. The fplders from fcizé indicate the cities of welcome
and how the people receive the Brothers hospitably at these gatherings and

pilgrimages.

~ 4, Nuns

It is impossible to close this chapter without giving credit to the
nuns partly responsible for the hospitality at -Toize’. The books coming
from the Presses of Taize refer only two or fhree times to these dedicated
women. Brofher Roger does admit that wn‘houf them hosplfohfy at Taiz€
would be |mp<:cssnlzule.2‘l‘7 This is one point, however, that many oufhors
briﬁg out. As'early as 1963, one sister "on loan" was noticed by Donnelly:

The hostel for visiting clergy is on a hilltop. A pleasant young
lady in" cardigan, blouse, and skirt received the guests and smilingly
assigned them to their rooms. After a little conversation she
revealed herself to be Sister Catherine, a Catholic nun temporarily
on loan to the Brothers. They had asked her to wear civilion
dress lest their Protestant visitors.be upset.

Regarding refrects at Taizé ine 1966 Daphne Mould describes the

generql attitude towcrds women at that times:

~ 247 Schutz, Unanimity, p. 24; 1d., A Life We -Dared Not Hope For,
p. 29-30, a reference to the Sisters cd' Ameugny.

248 Donnelly, "The Ecumenical Calvinists", p. 15.
- : - VRN X
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. Women are not so welcome — in fact, although thew may of
course take part in the office in church, they will find themselves
rather less warmly received than at a Catholic or Orthodox A
monastery! re is a similar community- of women, who have
adopted Taize's rule, at the Communaute de Grandchamp at Areuse
near Neuchdte! in Switzerlond. It is there that a woman will go,

if she wishes to make a retreat. .

Some of these Sisters together with Cc'rholi;: nuﬁs help with the
bookstore and the meals when "the brothers cannot cope unaided with all
1hé vis?f;ars“.zs? Paupert elaborates about the different religious groups
of women who share the ministry of hospitality at Taizé:

The same openness, the same smile, the same welcome, the -
same religious life are at your service in the simplicity and peace
- of heart — whether it is a question of Protestant nuns  of
Grandchamp or Catholic religious of St. Charles of Lyon, or
Dorninicans or Franciscans, or Belgian sisters of St. André: it is .
difficult to distinguish them, and one feels well at ease.25] S

) Ancther comments: "A special witness en}cnafe.s from the way
these ladies — the Sisters dress in civilion qarb — receive the endless
stream of new guests, especially at the 'table of pilgrims'."252
. Moore gives a descriptive account of the bookstore, the shop",
staffed by thé Sisters of St. André: Cos

249 Mould, "Taizé: A Protestant Monastery", p; 46,

825 Fey, "Taizét Community Amidst Chaos", p. 866.

25| Paupert, Taize et 'Eglise de demain, p. |5. .'

252 Heijke, Ecumenical Light, p. 147."
L I o’
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.

In a room at the back they keep "open house" entertaining
pilgrims and groups of people simply and significantly. Here, even in
the "shop" there is a feeling of welcome, of hospitality experienced as
well as proclaimed. Jz._l "Accueil" reads the notice hanging outside.
Reception is too cold ¢ word. Welcome is a_better translation, and
that ‘is certainly what you are made to feel.

Y

. With the development of mass gatherings and pilgrimages,

“ho;pimmy has developed on a larger s.ccle. Sister Regula's work is to help

with these meetings and to welcome the youth who come to Taizé, Bank
3 : -

calls her a "Professional Listener". Part of her ministry is to listen, and

she clcnrns that by listening she has gained a profound faith in ‘rodqys

4

e 3 - /s - - - -‘
There are no sisters of Taize per se. In an interview with a Sister

of St. André, the following information was confirmed: In 1966, Brother
Roger usked the Slsfers of St. Andre to come for three months to help at

the bookstore to rel:eve 1'he Brothers, buf they have been fhere ever since.

Tclze changed quickly and the Brofhers kep‘r Trymg to adapt _\t&the needs'

as they arose, especially the needs of the guests. Th:s was especuolly true

at the time of ¢

retreats for girls, whereas the Brothers themselves

direci the boys. Sister\feels that the Brothers learned a great deal’ about

. B . - .
. retreats from the Sisters who are knowledgeable in such moﬂers.zss‘ .

”

253 Moore, Tbmor\;ow, p. 30-31. : : i

- MY

254 Bonk, ‘“Toize’ Yoﬁfh Blitz on London", p. 3[

255 Sjster Godeheve, Sister .of Sf. Andre, in an interview July,

1982, crl' Taize.

-

s

Council of Youth in 1974. Besides welcoming _ques'rs,i

A
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As can be seen, few authors study seriousty the ministry of
Hospi‘ralify at Taize‘: even if several give favorable accounts of -how they
were recewed at Tcnze, of fhelr personal experlences and their feel:ngs.
The main gist of mnumerable crhcles on this topic is: Taiz€ is a place of
welcome, a place where needs are taken care of, al'rhough at times people

do not- recﬁly seem to know what their needs are. The plan is The same:

!

‘TOIZQ feeds a multitude on fhe hill; listens to people, and prays for

reconciliation and Church unity.

Some questions that arise are: How does ecumemsm fut in with
hospitality? Does the Community of Tcnze percenve onylrelohonshnp befween
hospitality and ecumemsm" Is 'rhere an interaction of both at Taize?
Poss:ble onswers W|II be offered in the foIIowmg chapter.

J . _ - - s

o



CHAPTER VI: INTERACTION OF HOSPITALITY AND ECUMENISM AT
TAIZE, PERSPECTIVES AND INTERPRETATION |

T_he first ﬂ';ree chapters céh?ere‘d on Roger Schutz, the founder
and prior of Taizé; the fourth exc'z:'mined the writings of the Brothers,
especially M-ax Thurian's :rheolpgico_l 'Gnd‘eCL‘JrT‘f.{:eniC(Jl positions, although his
views are ﬁot necessarily in o_gre_:emem‘ with the community's os’él wholes . -

and, Chapter V presented what outsiders have obser_ved concern.ing the life

dnd ‘works of the Brothers. In this final chapter, we will try to analyze .

*

the fincﬂhgs of the above study in the light of contemporary research in
hospitality and ecumenism.

The préq,G@ing pages treated ecumenism first and l';ospifolity second.
This last 'sectéon‘, howeve’?.}‘ will proceed in reverse order, that is, we will
study hospitality 'cn.d then ecumgnism, thus situating ecumenism in relation
15 hospitality, and not vic;: \:r'ersé.‘ Qur purpose for considering hospitality
first is to provide‘fc‘ger:gro[ background and guidelines for_ the ensuing -
discussioﬁ on the .vclu_e of hospitality in ecumenism and its siigr'iificonc;e for
the Community of Taiz&€. For this r;oson, c:ﬁgrj’rion will he concentrated
on the practice .of hoéﬁito[ity in'ifs hist&ricol se¥ing and fn the Judeo -
Chrisfiop tradition rather ﬂ"\cm on its socio-politicel and technical aspects

as it would have been necessary in the case of commercial hospifolity‘thcf

arose with the increase of traffic and trade.

-,
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At the very outset, it is well to mention two unpublished studies )

on hospitality, namely, ~Mathews' and L. Bolchazy's doctoral t:.'lis_.s}er‘l‘c:ﬁo::ns.l _
Moreover, the wqus of Heryri-i\h:nm.ien2 are also valuable for new concepts

related to the psych’ologicq\I aspect o.fa hbspi'rclity. : )
g _ E_ . \ . - i - o+

1. A UniQérsa.I Phenomenon - T . K
N

There are many hypothesesconcerning ‘the origin of hospitality.

"The most accepted theories among scholars is that jt was a socio~cultural
. . kS

" fecessity: geoércphicol!y, the inhospifulit? of the desert demanded if;3

, | John Mathews, Hospito,lify‘ and the New: Testament Church An
Historical and Exegetical Study, Princeton Theological Seminary, 1968, Tater

. referred to as Hospitality; and Ladislaus Bolchazy, Livy's Interest in the

Humanizing Role of the Law of Hospitality, Albany, State University of

. New York, |9 later referred to as Livy's Interest.. Both rely heavily on* . .
- Jomes G. Frazery The Golden Bough. A Study in .Magic and Religions, Part e
Two, Taboo and the Perils of the Soul, 3rd ed., New York, Macmillam, 1935 .

and Edward Westermarck, The Origin and the Development of the Moral
Ideas, Vol. 1,”London, Macmillan, 1906. ‘ : .

2 Henri Nouwen, Creative Ministry, Garden CFE, unblédcv; 1971
A Cry for Mercy, Gcg(zréln City, Image Books, 1983; Intimacy,-Notre Dame,
Fides, 1969; Reaching\-Out, Garden City, Doubleday, 1975; cnd_ofhers.

3 Aref El-Aref, Bedouin Love, Law, and Legend,. Jerusalem, C'fos}'rios, .

1974, p. 10. Commenting on the Badu of Beersheba, Genera] Sir Thomas
Blamey states in the Foreword: "Geographically, it is most inhospitable. It
forms a striking contrast to the Badu themselves, for, if there is one thing

they _love above most things, it is giving hospitality to the wayfarer." -

'ﬂ - | S oo l ’ g v ""

'_ \

I

o
l\\_;/



VI. INTERPRETATION: HOSPITALITY | 280
economically, it was an unwritten law for survivals¥ and, politically, fribal

" organizations, which developed with nationalism, had to unite for practical
reasdps, especially for protec’rio:\.s For Mdthews, there is no doubt that
hospitality is a universal and most ancient phenomenon.6 He supports
E. Westermarck's conclusion fhcn‘ the custom of hospitality prevailed
"universally among the lower -races while in their native state, as also
among the peaples of culture at the earlier stages of their civilization®.
In primitive communities, hospitality was a spontaneous reaction

to a basic human neea reﬁuiring immediate atfenﬂon: Thére were, in this
regard, no commandments or sanctions. Covenant law is latent in hospitality.
Economy, wox;nen's status, religion, and nationalism were relative

values, depending on the priorities prevalent at the time. HoweQér, the
violc‘i‘ion of hospitality occasionally occurred. "For some biblical scholars,
Ja€el's breach of hospitality in Judges 4 can .only be explained by the fad’

that nationalism received priority over hospitality: Jael was in covenant

4 H.,Lesé‘fre, "Hospifclité", in Dictionngire de la Bible. F.
Vigouroux, .editor, Paris, Letouzey and An¢, Vol. 3, 1910, p. /el.

5 Roland de Vaux, Ancient Israel, Its Life and Institufions, London,
Darton, Longman and Todd, 1961, p. 4 The author stresses the fact that
there are no police force or courts of justice with authority in the desert.
Consequently, the group is held responsible for crime .and its punishment
or for sheltering the innocent. The desert law of blood-vengeance led to

founding cities of refuge where the stranger was given hospitality by t
community.

S

ERITIUTII S T Lot

6 Mathews, Hospitality, p. 2-11. ' /—/\

7 Ibid., p. 9, q.uoﬁr]g Edward Westermarck, The Origin and
Development of the Moral Ideas, Vol. |, p. 572-574.
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)

with Barak and not Sisera.8 ‘G. Stahlin also situates her action in a religio-
national setting: _ .
Jael's deed (Ju 4:17 ff:) is an unheard of breach of the law
of hospitality in the culturael relations of the time, and can claim
favorablé judgment onl; in view of her ru‘l’hles,; dedication to the
cause of God's people.

In spite of prevalent vc:lue;;, there were dlways limitations_to
hospitality given or received.. For example, the host's generosity was often
restricted by his economic stc;us. His reputation was measured by the
extent of his hospitality. If he cc:u!d afford it, this hospitality extended
eveh. to the guest's beasts of burden. !0

Many have tried to discover the motives underlying the practice
of hospitality. | It was proposed that incentives were fear, humane serviée,
survival, pity, honor, egoistic gain, curiosity, reciprocal excf:lcnge, courtesy,
vir‘rUe, and moral obligation. Wheatever the recson, the guest was regarded
as a sacred trust ond highly honored, even if he belonged to an enemy

grodb. 1

The gauge of the community's civilization was often determined

by the treatment. of the stranger: "One of the distinguishing marks between

‘ 8.T. K. Cheyne, "Hospitality", in Encyclopedia Biblica, T. Cheyne
and J. Black, editors, London, Watts, 1903, p. 2i29.

" 9 Gustav Stahlin, "Xenos" in Theological Dictionary of the New

Testament, G. Kittel, editor, Grand Rapids, Eerdmans, Vol 5, 196/, p. |9.

_ 0 See Mathews, Hospitality, p. 2, footnote 3; p. §; the rise of
caravanserais or khans, p. 21-27.

p. 66.

1} Donald Powell Cole, Nomads of Nomads, Chicago, Aldine, 1975,
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Greeks and barbarians is that the former are kind to s1*rcmger:;.“!2 Moredver,

Stahlin states that, cmgh'g the Greeks, there was "a definite attraction to .

- . : o
the stranger, especially in Athens", explaining why there were always many-

aliens in that city.!3 _

If the Greeks were known for their love of the stranger, Boléhazy
shows thd‘t, in the early days of Rome, the stranger was without legal

rights unless he ocqu_ired .a cliens or gofronus.l"" He claims thah as sotiety

became more advanced, hospitality became a more humane and civilized

Gc‘}.ls

~iy

Stahliﬁ and Bolchczzy see a similarity between the Greek or Roman

writings and the Old Testament, in that the law of hospitality was.
“

fundamentally religious:

Greeks: Zeus Xenios, "The Protector of‘Strongers"", is the god .

who loves the stranger.

-

Romans: Jupiter, "The Lord of Guests", is interested in the

welfare of mankind, and its safety is in his_keeping.

Ol1d . ' - :
Testament: God, "The Preserver of Strangers" (Ps [46:9), loves the

stranger. Hospitality is given "for God's sckg".'s

12 Stahlin, "Xenos", p. 4.
13 Ibid. |

|4 Bolchazy, Livy's Interest, p. 6!, 177.
, ~~

" I5 Ibid., p. 80. g

16 Stahlin, "Xenos", p. 5, 11, 16; Bolchazy, Livy's Interest, p. 33, 38.
4
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2. The Torch and Rabbinic Literature

. There is no doubt that the trectment of the stranger in ancient
lsrdei was “based- on the Torah: The Israelites were to love the stranger as
'fhbm§elves (.Eev 19:34); there was to ‘be "one law and one statute” for the

ative m?the stranger resident (Ex 12:49); and, God loved the stranger

- ane~}ook ct;lre of his':_gggds.' For this reason, they were Yo love the strcméer

for they had themselves been strangers in the land of Eaypt (Dt 19:18, 19).

Scholars' make a distinction between the two Hebraic concepts of

stranger: ger, the resident alien (Ex 22:20), and nokri, the foreigner. whov

" s temporarily in another land (Dt 14:21).17  Whatever his status, the
sfrcﬁger was entitled to hospitality to satisfy his vital needs, and @ curse
was set on the person who~tampered with his rights (Ot 27:19). As with
the surrounding nomadic peoples, the guest was held sacred by the Israelites:

From the earliest times of Semitic life, the lawlgssness of
the desert, in which every stranger is an emaml)'g has been tempered
by the principle that the guest is inviolable. :

On<% deeper spiritbal level of host-guest relationship, numerous

biblical texts refer. to the convenantal concept of God as host and the

Israelites as God's quests: [t was Yahweh who led them out of Egypt, fed,

{7 Stahlin, "Xenos", p. 8. - L.
-

I8 Mathews, Hospitality, p. 7, footnote 4, quoting Robertson  Smith,
Lectures on' the Religion of the Semites, First Series: The Fundamental

Institutions, New York, Appleton, 1889, p. 76.

— .

-
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year on the feast of Passover. Later, the prophets e;pressed that God's ~*

guests were sfrungérs among foreign nations, they were without ‘any

permanent dwelling, but they were to hope in the new Jerusalemt of God.

(Is 54:11-12).19 ‘
" Since hospitality is recommended in the BiB}'e, it is- highly extolled
L . N : .

in Rcbbinic literature. The Code of Maimonides states:

For no joy is greater or moré‘glqrious than the joy of gladdening
the hearts of the poor, the orphans, the widows, and the strangers.

- Indeed, he who causes the hearts of these unfortunates’ to rejoice

emulates the Divine Presence.20
Besides imi;_’uﬁng God's example, the practice of hospitality was
considered cooperqﬁon with God's-creoﬁve power for the sustenance of all
. living beings: "Hé who sustains' God's creatures is as<hough he had created
themn."2! Be_n.Z‘omc is reputed as saying: "What does' a good guest say?
Remember.fhe host for good!™, and this note is added: "God is thg Host,
who has p:@ided all."22 The Rabbis reasoned that since everﬁhing sternmed

from God, everything belonged o God, and @ man's possessions were merely

on loan from Him.23

19 Pierre Miguel, “Hospifalifé", in Dictionnaire de Spirifuclﬁ,
Paris, Beauchesne, 1969, p. 812; see also Mathews, Hospitality, p. 253.

" * 20 The Code of Maimonides, Book Three, The Book of Seasons, in
Yale Judgica Series, New Haven, Yale University, Vol. 14, 1961, p. 462.

21 C.'G. Montefiore and H. Loewe, A Rabbinic Anthology, London,
"Macmilkan, 1938, p. 4l6. RS .

22 Ibid., p. 451-452.

23 Harry Gersh, The Sacred Books of the Jews, New York, Stein
and Day, 1972, p. [33. '

N



VI. " INTERPRETATION: HOSPITAL]TY_ ) & 285

) lf is-in this way that Abraham and Job, both wealthy men, reacted

to God's gifts, and thus fhey become examplars of Jewish holsplfqllty.zl‘

sbcholars agree that Abrthms reception of the v1$|1'or525 in Genesis 18

still consﬁfu'res the perfect descriptipn of the hoéph‘c]ity which 6 Bedouin
sheikh today bes’rows ona 1roveler who cofnes to his tent. 26

/ Above all, fhe -Israelites were careful not fo provoke the stranger,

as the Toroh\* advises: "You-must not molest the sfranger or oppress him"

(Ex. 22:21; Lev 19:33). R. Eliezer c;)mrhenfs: "It is because there is a bad

- : ) :
streak in the stranger that Scripture warns about him in so many pcsscges."27

Strangers were hated, feared, misjudged, tolerated, inco’rporo'red

into the. tribe, or loved. _ However, whatever the degree of rejection or -

acceptance, hospitality was always exrended to take care of biological

-r‘ "

. immediate neleds. It was considered a .crime to refuse fo give attention

to the vital wants of.the s}trqnger, éven to a bitter enemy. On the other

. r .
24 Many Jewish encyclopedias and anthblogies refer to the legends

that have evoived in haggadic literature concerning philoxenia as practiced
by Abraham and Job. For Joseph Ben Johanan's legend on Abrahafh and
Job, see Judah Goldin, "The Fathers according to Rabbi Nathan", in Yale
Judagica Series, New Haven, Yale University, Vol. |0, 1955, Chapter ?, "Let
Thy House Be Opened Wide", p. 46. .o

25 A detailed account of the Patriarcha! hospitality is givenein
" Harper's Bible Dictionary, M. and J. Miller, editors, New York, Harper and
Row, |§73, p. 270. § also H. Les@tre, "Hos :Tch‘re", p- 761-762 "C'esf
encore 13 aujourd'hui le menl des festins servis & ['étranger dand le- desert "

.26 Muthews, Hospitality, p. 30. "

27 "Beloved Are the Strangers", in Judaism, Postbiblical and
Talmudic Peried, Sale Baron and Jeseph Blau, editors, New York, The Liberal
Arts Press, [954, p. [25.

A
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hond, it was equally heinous for the guest to abuse fhe.hospifqlify of the’

host. R. Johanan, quoting R. Jose ben Kisma, encouraged good relationships:
"Even slight hospitality is a great thing .« . for it turns strangers into
friends."28 ' '

3. Nine Degrees of Rejection and Acceptance

. b

—

From hostis to hospes is a complex process.2? Different theories
have been offered concerning the sfqges' of rejection or acceptance of the

stranger.30. Nine such degrees are .suggested: (1) Isolation; (2) Hostility;

A3 Xenophobic;.(h) Prejudice; ‘(5) Tolerance; (6) Peaceful Coexistence; (7)

Togetherness; (8) Fellowship; and (9) Total Hospi?oli‘ry.3|. Each step will

be explained according to the folfowing diagram:

28 "Call Him, That He May Eat Bread", in Encycltpedia of Biblical

Interpretation, Menaham M. Kasher, editor, New York, American Biblical

ncyclopedia Socjety, Vol. 7, 1967, p. 32. Mathews, Hospitality, devotes
p. 33-45 to the reception of the stranger, the guest-meal, provisions for

_ the journey, and.the departure of the guest.

29 Bolchazy, Livy's Interest, p. 72-74. The guthor emphasizes
Livy's play on the words hostis and hospes as ingredients of an effective
rhetorical device to underline the crime of Sextus Tarquinius who returned
hostility for hospitality, hostis pro hospite. .

30 lbid., p. 21-32. Bolchazy arrived at this pattern: |. Avoidance
of Strangers (fear); 2. Apotropaic Stage (countermagic); 3. Medea (kindness);

4. Deity (curses and blessings); 5. lus Hospitii lus Dei (religious sonctions);
6. A Social Contract {practical regsons); a'ﬁ; 7. Altruism (honor). See also

Henri Nouwen;s "Hospitality", in Mondastic Studies, Na. 10, 1974, p. 1-28.

- His tapes entitled From Hostility to Hospitality are also available.

31 The formulation of the Nine Degrees of Rejection and
Acceptance is based on Judeo-Christian tradition and modern writers, but
is personal to the present author. These stages are not exhaustive, and it

is possible that different levels are present at the same time, one gradation _

overlapping into another.
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- (1) Isolation

At. first sight, it would seem that isolation has no place in the

concept of hospitality. In fact, most omit this step, beginning with hostlilify.

Isolation is an absence of community, an aloofness in one's relafions with

other people. The setting is the desert, a place of uncertainity, danger,

barrenness, and- desolation. . Some tribes have the ability to survive in the

desert and choose to live under such adverse conditions, as described by

de Vaux T e

the

The real nomad, or true Bedouin,(the word means "man of
the desert™) E..Iccm live in, or at least Trcverse, regions which
are sfncﬂy desert. [:...] He travels enormous distances with his
herds i u} search of grazing, qnd has very little contoc‘r wn‘h settled
people.32 \ '

Isolation, however, is not typical only of nomads. Mgfhe\ys stresses

State of any stranger in need and affliction as of one cut off from .

the source of life itself because separated from his own_kin-community:

- The extremi'ry of the stranger's plight' is reached’ in his
isolation, for this is the negation of life itself. No man can live
a life apart. fi.J The inability of the individual to live in isolation
is rooted in the very nature of his being, which demands a sharing

- of itself with others. Accordingly, loneliness or the absence of

such ‘communion is an unnatural. state, and indeed one in which
there is a failure of life i'rselfS, a sapping of the creative energies
that sustain human existence. .

32 De Vaux, Ancient Israel, p. 3.

- 33 Mathews, Hospitality, p. (08,
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If needs caused by sepdration and isolation were not met through
hospitality, the <%‘l’rcvmger wgs threatened by death itself
;
\

(2) Hostility

Just as isolation is a danger to life and a possible cause of death,
so is hostility. There is no doubt that; in primitive societies, hostility
existed in all its forms: Wcr, ouiright rejection, tension, resistance, and

. ‘
.- death. J. Daniélou considers it a decisive step in civilization when the
human commi.mi?y gave dignity to the str%:mger:

- Up to that time, the human species in common with the animal
species, were at war, one against the other in the primeval forests.
On the day when, in the stranger, a guest was recognized; when
the stranger was thereby clothed with a certain dignity instead of
being vowed to execration, on that day, one mighf say, fhc‘r an.
important change was effected in the world.

According to de Vaux, the main reasons for contentions that often

- led to war were: routes of migrations, grazing lands, and watering-places.32
Because of frequent uprisings and quarrels, it was necessary for the tribes
to create solidarity. De Vaux br_ings out the solemn responsibility of
enforcing the desert law of blood-vengeance. The prospect of paying the

blood-debt was a deterrent restraining individuals and groups, thus avoiding

. . »
a series of assassinations.36 This unwritten law compelled the blood of a
. . -

34 Jean Daniélou, "Toward a Theology of Hospitality", in The
Catholic Worker, June 1952, p. 4.

4
35 De Vaux, Ancient lsrael, ‘p.. 9.

36 Ibids, p. 10-11.
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kinsman to be avenged by the death of the one wl';o shed it. If not possible,
then, the debt had to be paid by the blood of one of the family_.37 Blood-

vengeance did not take place within the community; the guilty man was

often expelled. He could seek protection in the cities of refugé which

were linked with "the right of asylum recognized at the sanctuaries",38

Bitter feelings, however, could not interfere with h-osphalify, as

‘El-Aref demonstrutes: '

*

- "+ It has not infrequently happened that the guest has belonged
fo an enemy fribe or has been the very person the host would
have slain as an act of vengeance fellowing a feud of crime. Once
in the tent, however, thoughts of revenge against’ the visttor are
banished for the time. To kill a gues'r'wouﬁa be unutterably de
trop! , : ‘

Hostility to the stranger developed into the devil becdming the
alien, the supreme enemy_.“o Consequently, magic and taboos were often

connected with the stranger.

(3) Xenophobia

»

Sincé the stranger was regarded basically as an enemy, there arose
many xenophobic” a"rﬁfudes, such as, taboo, magic, counfe;'mogic, and
recourse to the gods. Most agree with.Frczer Tﬁcf, in b}imiﬁve societties,
strangers. were fcboo:."They wére "feare;d/ and qvoided because they \;VET?

v

37 De Vaux, Ancient Israel, p. 10-11.
"-’ 38 Ibid.» p. -|6.3- ‘ o

39 El-Aref, Bedouin Love, Law, and Legend, p. 132-133.

50 -S'rohlin, "'Xenos", p. 32; cf.. Mt 13:39; Lk 10:19.
>

’
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S~

believed capable of magic, curses, and spells.™®! For this reason, fear of

being "enchanted" was a chief réason for avoiding the stranger whenever

' ’
If contact was inescapable, . xenophobia took on other forms of

possible.
counteracting rites and inccrrfqﬁons.' These "disenchanfing” ceremonies were
"to disarm the stranger of his alieged harmful magical powel?g or to exorcise
the evil spirits connected with a stranger or to wash oway pollution™.42
Stahlin makes this additional comment: "In pqrﬂcu[ar,\f&mfermogic was .

\ysed reciprocally to dispel the sinister by the sinister."43
.

-

As society became more advanced, fear reverted to giving: the
stranger a kind reception. This"benevolen'r treatment w\cs meant to divest
the strangers of their bad w1ll "and thus mqkmg..rf unlikely that they would
use their occult powers against the hosf" 44 [f was believed that, by cursing
the other person, "one would, on the principle of sympathetic moguc, curse
hlmse!f" 45 ¢ ) C R ’ o e i

On the other hand, it was believed that the s'rrcﬁger had the ability
to use his maglcol ‘powers for the good of hls host by mvokmg b!essungs,

as Bo lchozy states:

‘

- 41 Bolchazy, Livy's Interest, p. 22. _ -~
42 Ibid., p: 23. o
43 Stahlin, "Xenos", p. 3.

44 Bolchazy, Livy's Interest, p. 24; Mathews, Hospitality, p. 67.
45 Ibid,
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2 . : ~
- The corollary of this belief would be the desire o make g ' ¢
beneficial friend out of a potential enemy by treating him hospitably- -
thereby winning his blessings and influencing him to do good.46
' £ e o
Because of the belief that he had powers for curses and blessings,
the stranger wos then seen .cs "a representative of some préferna’rurcl force
or deity, the source of his magica! powers", or as if "some god may even
have been' identified with him".47 Therefore,. this led to the fear of the
’) gods who were capable of enforcing sanctions. Hospitality then became

motivated by the desire to please The/ deity in the pe}rson of the stranger:
' J

A )
At a later state a pattern- of relationship with strangers”
emerged which originally developed out of fear. The stranger was =

seen as a messenger of the gods, Out of fear of the gods, the
stranger was given a helping hand and hospitality. The stranger -
thus came under the protection of religion and law.48 ° c -
Whatever the motives \for practicing hospitality had been’ through
the years, the stranger himself had e xperienced isolation, hostility, and fear

others I-wad of him. -

1

(4) Prejudice
Prejudice is a subtle form of xenophobia due to irrational suspicions
of the stranger. = Adverse judgments are formulated without -sufficient

knowledge or examination of facts that can lead to polemics, a war with \/

46 Bolchazy, Livy's Interest, p. 25.
47 Ibid., p. 37. . Tt
48 H. Bietenhcrd, "Foreign; Xenos", in New Testament Theology,

'C. Brown, editor, Exeter, Pater Noster Press, Vol. T, T975, p. 686; Bolchazy,
Livy's Interest, p. 28.
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words rather than with' weapons. Prejudicial attitudes set up psychological
barriers which are often-more difficult to overcome than physical ones.

"Discrimination is on act based on prejudice. In the ancient world,
hospitality was denied or, offeredf with biased reservations, depending on
differences of tribe, culture, langvfxqge, and religion. Mathews gives several
examples of such discrimination goiné as far back as Cain, a wanderer,
who feared being killed by anvyone who met him (Gen 4:14). Another
reference is Westermarck's evidence showing that homicide and other forms
of bodily injury, prohlbtfed within the kinship group, were not regarded as
criminal when directed to strangers.t? For Mathews, there is no %oub'r
that There exnsted in antigquity "a discriminatory attitude towards the non-
kimsmcn,/ which allowed him to be treated in ways quite different from
those which prevailed within the community".50 Bolchazy brings out the
tendency of the rich Roman to discriminate against the poor ond the
insignificant.. Consequently, fheré was "no contractually reciprocal
relqﬁonship" betwéen the two.5!

Here are some examples of prejuciice and discrimination in the Old
Testament; Egypticn: had a ho;ror of taking food with Hebrews {(Gen 44:32);
they o-lso ‘hc_d a herror-of all shepherds (Gen 46:34); abhorrence of strangers

jsmentioned in the Torgh (Dt 23:7 and 25:5); mixed marriages were farbidden
= e ’

49 Mathews, Hospitality, p. 94 quohng Westermarck, op. cit., p.
331-333, 337-338, 519-520. ’ _

50 Mathews, Ibid., p. 93. For discrimination towcrds the stranger,
see p. 92-105. -

a

- :
5! Bolchazy, Livy's Interest, p. 32.
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and those existing wére dissolved (Ez 9:1 ff.);

d, foreign pregnant women
ophets (Hos 14:1; Am 1:13).
the "hecs‘rhen" for showing

were "ripped open”, an act censured by the
Later, Chrisﬁons were ridiculed
liberality towards strangers. On the .cther hand, however, fhef were told
to exercise discrimination and not 1‘6 give hospi'taﬁ:ry to those who were

“heralds of onother gospel" (2 Jn 10 f.).52 }
 An emliéif émmple of prejudice in the Bible is the relationship

between Jews and Samaritens. The ancient antipathy that divided these

. two peoples is wellknown.33 They mutually regarded one another as

heretics, but "the animosity of the Samcritans towards the Jews appears
to have been somewhat less bitter™.54 According to the New Testament,
the Samaritans seem to have been more 1o]eronf.5_5_ Both sides, however; .

were bigoted, each intolerant of one onother’s views.
€

52 P. S. Handcock, >"Hospi‘ru]ity", in Dictionary of the New
Testament, James Haostings, editor, Grand Rapids, Boker Book House, Vol.
3, 1973, p. 586. o -

53 Stahlin, "Xenos", p. 11; Lesétre, "Hospitalité", p. 763.
- 54 "Hospitality", in Cyclopaedia of Biblical Theological and

Ecclesiostical Literature McClintock and Strong, edifors’, New York, Harper,
Vol. &4, 1872, p. 358-359. -

55 \When a Samaritan villoge was inhospitable, James and John

.said, "Lord, do you want us to call down fire from heaven to burn them

up?" But Jesus turned and rebuked them (Lk 9:51-56); The porahle of the
Good Samaritan shows that the Samaritan was more compassionate than
the priest ond the Levite (Lk 10:29-37); Jesus asked the Samaritan woman
for a drink. The woman said to him, "What? You are g Jew and you ask
me, @ Samaritan, for a drink? The author of the Gospel comments: "Jews,
in foct, do not aSsociate with Samaritans” {JIn 4:1-42). :
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(5) Tolerance’
i
The next step towards hospitality is tfolerance, that is, the
acceptance that others have the right to their beliefs and behavior. This
may, however, include indifferentism and "silent co_nfempf“.

’51ch1in mentions that the passing foreigner was highly esteemed as

a guest, whereas, the resident alien was despised and "at most tolerated".56

He gives as an example, Ruth's astonishment at the friendliness of Boaz
(2:10).57 At one point in the _e%lutim of hospitality, the recipient may

have felt the pangs of being a charity case, "a debasing charity prompted

by religious scruple".58 Tolerance was exhibited at fimes because of fear

of the law of hlood-vengeance. This led different people to live a separate
existence and to tolerate’ one another despite religious and ideclogical

s

diversity.

(6) Peaceful Coexistence

Living side by side in peace is a way of encouraging social contacts,
the underlying law "not to harm so as not to be harmed" being preferable
to the law of the jung!e.59. The motive for hospitality to the stranger

may have often been to win him over by kindness.

-

56 Stahlin, "Xenos", p. 9 footnote 58; also on p. 9.
57 Ibid., p. 19.
, - 3
58 Bolchazy, Livy's Interest, p. 3l.
59 lbid., p. S5. '

"
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This introduces the concept of diplomacy which is defined as "the
enlightened policy of seeking relationships of hospitality as an alternative

to warn.60 Mathews also emphasizes how hospitality was used as a "political
* -

instrument for self-benefit".6l He seds that kind of diplomacy.on a smaller .

scale when the stranger is tolerated for reasons of prudence:

As a non-kinsman, the. stranger is an alien element in the
community, disrupting its wholeness; he is a non-integrated presence _
dispelling the exstent harmony, and thereby creating an unnatural
condition that is q threat to life. [ For the sake of life, peace
must be maintained. .--.] To slay the stranger or to drive him
away would onlg further shatter the aiready disturbed peace of
the community. 2 )

Hospitality became "an obligdﬁor.\ laid upen all men to imitate the
gods by acting to preserve the peace of the community and thus the life
of men".§3 The lsrelites were commanded not to vex the stranger (Ex
22:2] and Lev 19:33) but to try to live peacefully with him. For this
Teason, they were to leave some grain in the field and grapes in the vineyard

at harvest time for the poor and the stranger (Lev 9:33, 10).

(7) Togetherness

- Toge’rhel_'ness is more than tolerance and péoceful coexistence,
‘although these two steps are important to understand the humanizing role
of hospitality. Respect for the person gradually emerged and the integration

process began. -

, .

-

60 Bolchazy, Livy's Interest, p. 80
6! Mathews, Hospitality, p. 13.
62 lbid., p. 163. 63 lbid., p. 64,
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»

In treating the consﬁfuﬁon and organization of a tribe, de Vaux
mentions that, besides common descent, there were other factors ;ommg
‘rrlbes 1ogether, such as the mere fact of living in the same region. Weak
elements were Aabs'orbed by stronger neighbors. | Ind[wduuls, too, (verg
incorlporoéed into the tribe by adopﬁon or acceptance of the sheikhs or the
elders.6% It is believed that the tribes of Israel absorbed groups of different
origin, for example Calebites and Yerahmeelites:

~r— There can be no doubt that similar fusions took place
frequently, especially in early days, and that the very concept of
the "Twelve Tribes" contains some elements of systematic

arrangemenfg though one cannot say precisely how far this system
is artificial.

As we have seen, part of lthe population of Israel consisted of
resident aliens: "From the social poiIf of view these resident aliens were
free men, not slaves, buf,the&r did not possess'full civic rights, and so
differed from lIsrcelite citizens."66 De Vaux is convinced that their
as.similcnion into .the tribes of Israe!l was facilitated by the fact that they
were "akin m race and of the same faith".67

Hc;nors were sometimes conferred on resident aliens because "their

commercial activities brought profit and benefit «to the state".68

‘N

64 De Vgux, Ancient Isrgel, p. 5-6.
o ,59 .‘-ﬂ

65 Ioid., p' 6.

66 Ibid., p. 74.
67 lbid., p. 75.

68 Mathews, Hospitality, p. 142.
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This may have been the motive behind "Egypt's willing admiﬁunce'of_

nomadic tribes" as a ready source of labor for state huilding projéc?#,_6_9
Not only resident aliens were amalgamated -intob the co:nmunify, but,
similarly, fransient foreigners "were sometimes en:ou:;oged to s;:ffle within
the community because of the benefits acerying from their skills and other
<'Jssefs“.70

Only the host could tell the stranger what fc; do, and to refuse
to work while remaining as a guest was "highily dishonorable™.?!  This ecan
be seen in St. Paul's example of earning his living as a tentmaker while

lodging with Aquila end Priscilla (Acts [8:3). Workmg together for the

common good leads to commu@ty and fellowship.

-

(8) Fellowshi

Toge?hernes becomes fellowship when persons of qood will are
united on equal terms as belonging to the brotherhood of man. In the
evolution of hospitality, the awareness of a common humanity engendered
a genuine social unity where brotherhood and kinship existed:

- The hospitable reception of the stranger-guest is a spec;fuc'

example of this, as witnessed by the g _PEIICOTIOD to him of such
kinship terms as "brother" ond "friend".

69 Mathews, Hospitality, footnote 2, p. 142,
70 Ibid., p. 142,

71 "Hospnfchfy", in Dictionary of 1he Bible, F. Grant ond H. Rowley,
Edinburgh, T & T Clark, 963, p. 400.

72 Mathews, Hospitality, p.-133. .

LX)



VL. INTERPRETATION: HOSPITALITY 299

Kinship usually implied blood-relationship but it cou]d»olso be
s

acquired:

When men eat and drink together, they renew their blood fror'}'u
the one source and to that extent are partdkers in the same blood.
The stranger eating with a tlansman becomes "kinsman® to all the
members of the clan, as regards "the fundom?gml rights and duties
that turn on the sanctity of kindred blood".

Blood'—?e'lofionship, physical or symbolical, united all the tribesmen

as "brothers":

Every tribe has its traditions, too, about the ancestor from
whom it claims descent. These traditions are not always historically
true, but whatever their value, the important fact is that the
nomead believes he is of the same blood as the rest of his tribe,
ond that the relationship between different tribes is also explained
in terms of kinship. E The newcomer is attached "in. nome and
in blood" to the tribe; this means that he acknowledges the tribe's
ancestor as his own, that he will marry within the tribe and roiﬁ
up his femily inside it. The Arabs say that he is "genealogized™.

Whatever the demands made on the strander to be incorporated _\_
into fellowship, the fact ;emcined that hospitality -was extended to satisfy.
‘hisjne_eds and to protect him as a person. These were the same rights due
to any kinsman. The ‘ultimate duty of kinship was blood-vengeance which
- was granted to the stranger when he was accepted as part of the guesf-
kinship.75 Moreover, he shared in the sacrificial gquest-meal wifhrell its
rites. By this act, hospitality had become a covenant:

Participation in common food was one of the bonds that held

kinsmen together in common life. [l.] Thus the ancient hospitality

must be seen as a covenant act in which there is established a
kin-like bond, which may best be described as "quest-kinship™.

73 "Hospitality", in Dictionary of the Bible, p. 400.

74 De Vaux, Ancient Israel, p. 5.

.

75 Mathews, Hospitality, p. 132. -
76 lbid., p. 128.
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Cheyne makes .an addiﬂoncl.interesﬂng comment about the milk

- Covenant: . -
Drinking milk together in the same tent is the best sacramental
© “form in haoSpitality, for milk is the natural substitute fqr blood; a
milk-covenant is the nearest equivalent to a blood-covenant.

As part of the hlood covenant, the Israelites compelled thewresident

alien to be circumcised before participating in certain cultic rites, such as

the Passover:

The whole community of Israel must keep the Passover. Should
a stranger be staying with you and wish to celebrate the Passover
in hogor of Yahweh, all the males of his household must be
circumcised; he may then be admitted to the celebration, for he
becomes as it were a native-born. But no uncircumcised person
may take part. The same law will run for the native and for the
stranger resident among you (Ex 12:47-49),

-
~

M. Schmidt makes this observation:
Circumcision, then, is the last barrier which prevents the
resident alien from entering into full cultic fellowship. [t is not

an insuperable barrier, however, for the aljen may desire

circumcisi% and thus becomes a full-fledged Israelite from a cultic
standpoint.

in the early Christian family, circumcision no longer became
obligatory fo be incorporated into the community (Col 3:l1). Fellowship
was beginning to take on a new significance Ie&ding to a better understanding

of Christ's message of total hospitality.

77 Cheyne, "Hospitality", p. 2129.

78 M. Schrgidt, "Parolkos", in Theological Dictionary of the New
I;z;o’k?en&, SK. G. Kittel, editor, Grand Rapids, Wm. B. Eerdmans, Vol. 3,
s P . ’
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(9) Total Hospitality .8

s

/ |
* " In Christ, all barriers are remove.d and I;ospi'tclity is to be egc‘r'endéd..
to -u_ll, even to persecutors. At first glance, this seems to be the same kind
of hospitaﬁ'r;r that a Bedouin would give to a mortal enemy who, came to )
his tent. Yet, there is a profound difference, as Stchlin points out, for,
Ithe Bedouin will kill this foe if he meets him again at a certain distance
from the tent", whereas, Christ's commclnd.fo all his disciples knows no

such ]imitqtions.79 Christ, moreover, made hospitality an ubsolq‘re and the

norm of ijdgmenT for everyone.

4. Hospitality and Christianity

a. Hospitality in the Gospel

~

According to Mt 2-5:31-46, it would seem that, at the fina! judgment,
Jesus will judge everyone .in.The manner in which only the biological needs
-of the stranger. were or were not relieved. It is obvious, however, by His
life and example, that He respected everyone's physical, psychic, and
spiritual needs. As related in the Gospel, .'_Chrisf himself offered complete
hospitality in all its forms. He can be considered as the perfect host and
guest, u. model of hospifo.!ity which culminated in protecting His guests to
the point of death: "The Son-of Man has not come to be served but to

serve — Yo give his life in ransom for the many" (Mk [0:45). The institution

79 Stahlin, "Xenos", p. 21.
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1

of the Eucharist, may -be considered in this connection: "This is my blood, -

the blood of t_he-f:ovgnant', to be poured on behalf of many" (Mk Id:Zhj.
Jesus fulfilled hospitality in all its greatness and extended it 1o all rﬁankind,
as ‘S';chlin indicates: "But while the Gospel with itsI/tﬁ’rol claim excludes
everything foreign from its sphere, it does not exclude foreigners from the
offer of salvation -in confras‘l: to many other religions."so

A point that is often overlooked is that Jesus was not only the
gI\-/er of hospitality, but also the recipient, thus sqﬂsfy:ing his own needs
‘as man. There are many .s%h passages in the New Testament. O_nly a
few, howevér, are given below, not as a critique Iike‘ in Mathews'

_dissertation, but merely as examples of an exchange of hospitality:

HOSPITALITY INTHE ‘GOSPEL

HOSPITALITY WAS HOSPITALITY WAS
EXTENDED T0: RECEIVED FROM:
ISOLATION Judas, an example of the  angels who came and
height of isolation that waited on him in the
ended in'suicide and of an desert, Mt 4:!1.
abuse of -~ Christ's
hospitality.
Lo
HOSTILITY mankind, the ultimate of Simon of Cyrene who
_ hostility ot the cruci- helped him carry his cross,

fixion: "Father, forgive Mt 27:32.
them...", Lk 23:34.

XENOPHOBIA Nicodemus who came at an angel who strengthened
night because he feared him when he was afraid in
his people, Jn 3:2; "Do not his agony, Lk 22:43. .
be afraid is. repeated
eight times by Jesus.

PREJUDICE Nathanael, "Can anything Zocch;aus who welcomed
good come from Naza- him, Lk 19:5-10; ond other
reth?" Jn 1:46; Jesus said,  tax collectors, Mt. 9:10-11;
"Do not judge", Mt 7:1. Lk 5:29.32,
!

80 Stahlin, "Xenos", p. 32.
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HOSPITALITY WAS
EXTENDE[_D T0:

his listeners who merely
tolerated his
against divorce,
ond ambition.

Samaritan  woman, Jn.
4:9; -Samaritans, even
when they had been

inhospitable, Lk 9:52-56.

his own
"Master,
dwell?™ "Come and see.”
So they went to see where
he was lodged and stayed,

followers;

. with him that day, Jn

1:38-39; bride and groom -

by giving wine, Jn 2:9.
his disciples at the Lord's
Supper, at the washing of

« the feet, and at the meal,

/

Jn 13:1-20.

the hungry, at the
multiplication of  the
loaves, Mk 8:1-9; the
thirsty, Jn 7:37; the sick.

the lonely, "Come to me
all you who are weary",
Mt 11:28.

sinners, by granting for-
giveness to the paralytie,
M. Magdalene, and the
thief on the cross; all
Christians who believe in
his Eucharistic Presence.

teachings .
money, .

where do vyou -

/
HOSPITALITY WAS
RECEIVED FROM:

Simon, the Pharisee, who
received him  without .
giving him the usual acts
of hospitality, Lk 7:36-50.

Samaritans tho received
him for two days, Jn 4:40;
crowds at” the triumphal
entry whose enthusiasm did
not last, Mt 21:[-11.

Levi who gave a meal in
his honor, Lk 5:29; Peter's
mother-in-law, Lk 4:39;
bride and groom at Cana,
dn 2:1. '

his  small  community;
women who took care of
his needs, Lk 8:2-3.

(His Teachings and Miracles Bring Wholeness, Jn. 7:23.)

his . mother Mary and
Joseph; Martha who served
him, Lk [0:38; Joseph of
Arimathea and Nicodemus
who buried his body, Jn
19:38-42.

disciples of Emmaus who
accepted him as a person,
Lk 24:28-29.

10:39,42; all at the foot
of the cross.
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f

.b. The Early Church

L4

| Just as hospltoldy hod\been essential Tz Christ's mlssm:l, so it
was vital to the very existence of the early Christion Church involved in
the service of the Word. Chris‘r's message is all-inclusive: #Go, Thergfore,
make disciples of all nations" (Mt 28:19). Stchlin mentions that neither in
Greece nor in Rome was fhe alien admitted to religious felljowship.8|
Judaism was also very exclusive as compcre& with Chris’rioi;ify- -
This trait of openness ‘ro foreigners is a prommenf
charcc'rertshc of early Christianity, as compared with confernporcry

"missionary rivals, whether the Jews on one side or the mystery
religions on the other. " N

" Hospitality, then, 'was practiced and recommended by the dposﬂes
‘fhe:msel\{esﬁ!‘J Hospitality to one another wc\s a necessity, a matter of
survival, because, as strangers, as a diasporg, they needed one another.
The:r hospl'rohfy, however, was not limited only to fellow Christians, which
would have been contrary to their Founder's message of love. Philoxenia
,enco;Jrcged them to reach out to strangers with the prospect of entertaining

heavenly beings (Hb [3:2). ©On the other hand, Christians were warned

about rampant abuses of h?pi‘rolify.sl* ’

8! Stahlin, "Xenos", p. 32.
82 Mathews, Hosgitclifz, p. 327.

83 See ,[_k 14:12-14; Rm 12:13, 20- I Tim 3:2, 5:10; Titus 1:8; 1
Pet 4:7-9.

84 See Acts 18:3; | Cor 4:12, 9:i8;.2 Cor [1:7-9; Il Thess 3:6-8.
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“Ancther characteristic of early Christian hospitality was the .
pra;:ﬁce of opening private homes as i'vm.ts;ez--<':l'1urchez-s-85 for worship (Acts
2:46), teaching tActs 5:42), and prayer {Acts 12:12).86 .

Like Christ, the Christians of apostolic times experienced the
different steps of rejection and accepti'mce, from isolation to hospitality,
including the brutal _hostility of persecution. It was particularly in these
c:rcums‘rances that h;s-;;talrry to refugees and exiles was a necessn‘y.87
Mathews makes this <:omm<=.~m‘-w

The hospitality of the early Church functioned 10. elieve the

alien existence of the Christian by bringing him into the family
fellowship of God's people. It thus functioned to create and make
visible the family of God, in whose life the name of fhe Lord was
proclaimed to the world. ,Sé

In referring to ﬂ;e first five centuries of the Church, R. Greer
shows hospitality as an aspect of charity and part "of the institutional life
of the Church, building the Church together in contradistinction to the
world".8? He claims that hospitality played an important role “in ‘rhe.
~development of the ecumenical character of the Church, especially in the

second century. Bishops often wrote letters as one way of uniting

85 Possaqes referring to house-churches in the Pculme episties are:
Rom 16:5, 23; 1.Cor [6:19; Col 4:25; Phim 2.

86 Mathews, Hospitality, p. 266-267.
87 lbid, p. 317.
88 ibid., p. 327.

89 Rowan Greer, "Hospitality in the First Five Centuries of the
Church", in Monastic Studies, No. 10, 1974, p. 31.

TN
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-

Christians. Some of them were Clement of R‘\o'me, F’olyéarp of 'Smyrgwe,
Ignatius of Antioch, and Dionysius of Corinth.20 Travelers were also a

link from one congregation to another.

. A
As time passed, hospitality became more institUNonalized. This

is especially frue in the fourth century when hospitals began to flouris_h:
The proliferation of Christian hospitals and hospices in ‘the
fourth and fifth centuries c¢ be seen as the continuation.of,
attitudes evident in Alexandria in the third century and in a variety
of stories of how Christian bishops averted disaster in plague and

- famine by their charitable acts. The Church undertock an obligation
to care for the hungry and poor, the sick, and the traveler.?

¢. Monasticism

There is no doubt that the rise of monasticism gave a new emphasis
to hospitality which became a communal service rather than an individual -
act. Hospitality took on a new dimension at the time of Saints Basil and
John Chrysostom. It had evolved from a moral virtue to the ecumenicc)
or institutional life of the Church, and 1hen; to Chris’ricm asc'eﬁc’?%m:-

© A priority is given to hospitality as a sharing of spiritual goods
* over hospitality as the exercise of material charity. That is,
incorporating others into God's hospitality is more important than

the works of a strictly human hospitality that cares for man's
physical and psychological needs.

90 Greer, "Hospitality in the First Five Centuries of. The Church",
p. 3. :

91 lbid., p. 34. The word hospital is, of course, a derivative of
hospitalify. ) .

92 lbid., p. 43.
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St. Benedict devotes two chaptefs in .his Rule to itality:

Chapters 61 for traveling monks as guests and 53 on the reception of
guests, .stressing that jt is Christ himself who is welcomed in the poor and

the pilgrim, as mentioned in Chapter Il of this thesis.

g

d. The ‘Middle Ages -

In .ﬂwe e;q;ly Middle 'Ages;93 there were b[qces where strangers and

the poor could stay. ' '[hesel. wdéke called xenodbchic. Such houses of

hospifclifyv developed fror,p Fhe Benedictine concept of a domus -Dei or

maison-Dieu. During this ﬂme:} St. Cesary of Arles (543) found.éd_ a

xenodochium and other homesh foE the sick. Pope St. Gregory the Great
(604) encouraged similar forms of charitable activities.?%

‘ Hospitality was. everyone's resgonsibilify, ‘cs-Jonas, Bishop of

Orlm;s (818-843) demonstrates: "The reward offered by qgiving a glass of

cold water (Mt [0:2) shows that ‘poverf)g, is not a reason for refusing

. hospitality."5 Jonas concludes by saying that itimust be offered with the .

compassion that Christ-had for the members of his mystical Body.%

93 Paul Viard is one of the few scholars who has carried on
research in hospitality after the early Church ond monasticism. My
considerations on- hospitality in .the Middle Ages are based upon his
documentation. Paul Viard, "Hospitalité", in Dictionnaire de Spiritualité,
Paris, Beauchesne, Vol. 7, 1969, p. 819-831.

9% Ibid., p. 819-821.
95 Ibid., p. 822.
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Besides individual responsibility, hospitality took- on a personal
dimension as time elapsed. The féllowing-pcsscge is p}eserved from a
sermon given by Alain de Lille (1202-03):

If you know that you are a stranger and a pilgrim in this
century, if you recognize yourself in the pilgrimage stage, you
would not refuse your home to someone who is passing by. If you
exclude Christ's poer from your housle, you exclude Christ himself
from the hospitality of your heart.? L.

In the middle of the [3th century, Louis, King of France, became

an example of hospitality and generosity. His kind acts consisted of

welcoming the poor and the blind, washing their feet, serving them at table,

- founding hospitals, and visiting several maisons-Dieu.%8

By the |Sth century, there were many hospitals and hostels for
the poor. [t had become customary for wealthy persons to donate or to
will generous sums of:money to build hospitals and all kinds of charitable

institutions. Moreover, these survived on alms, donations, and other revenues

of this fyr.')e.99 One main reason for establishing such institutions was

"goncern for the sacramental life of the poor and the sick. When odmitted
. a9 . .

to a maison-Dieu, the sick "confessed: himself” and received c&mmun'ion, if
possible.100  St. John of God (1550) was distinguished for such charity to
the needy ‘and the sick. His assistants later formed the Order of Hospitalers

of St. John of God.!0l

-

97 Viard, "Hospijrqlité", p. 823.
98 Ibid. '

99 Ibid., }:.'-824.

100 Ibid., p. 823.

101 ‘Christion Prayer, New York, Catholic Book Publishing Co.

Ll

1976, p. 1103 :
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After the Council of Trent (1545-63) numerous religious

congregations and lay organizations ded;j ted to hospifc:lizcﬁon.arose.
Among these' was ;he socie:ry founded py St. Camillus de Lellis (1614) to
tck.loz St. Vincem‘ de Paul, "Apostie
of Charity", with the help of St: Louvise de Marillac, founded fhé

Congregation of the Daughters of*Charity in 1619.103  Another foundation

worth mentioning is the Hotel-Dieu de Ville-Marie in Montreal whose

foundress was a lay missionary, Jeanne Mance (1606-1673).104

e. Modern Times

Through the years, hospitality had been_ a religious service. At
the beginning of the 19th century, civil authorities began taking over public

welfare. In modern times, this has progressively become a function of the

state and i rs now almost completely secularized in many countries. |03

102 Christian Prayer, p. 1193,

103 Ibid., p. 1267.
104 Viard, "Hospitalité", p. 828.

105 For Jewish charitable institutions, social -assistance, and
agencies in the Middle Ages and Modern Times, see Isaac Levitats, "Charity™,
in Encyclopedia Judaica, Jerusalem, Keter, Vol. 5, [971-72, p. 345-353.
Books and articles on hospitality written by Christians refer to Old
Testament, Talmudic, and Rabbinic literature. - But later, Jewish
accomplishments are not mentioned and hospitality is presented merely from
the Christian point of view. This is understandable, but it would be a
mistake, to think that Jewish hospitality stopped evolving.
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This evolution did not affect the poor and underdeveloped countries

» -
very much where the Church confinues to assume aen important part of
public welfare.!08 Viard believes that Pope John XXilI's encyclical Mater

et Magistra placed scientific progress and specialization of services in an

evangelical context. [t is true that the concrete acts of hospitality have

Y

. changed. But, as Viqrd remarks, it is always for the Christian a service

rendered to Christ.!07

Undoubtedly, hospitality is taking new forms in the 20th century
due to the latest methods of communication and franéporfézfion. Hotel
management an;:l travel ogencies have developed into large business
enterprises. One chain of hotels -advertises as "The World's Innkeeper";
and, en international travel agency's slogan is "One Call Does It All",
offe}-ing fully computerized professional services ,from various information
to instant plane tickets or hotel reservations.

5. New Kinds—of Desen‘s__

»

True hospitality mu;.st meet the needs of the times in a particular
period of history, and compassionate people generate new solutions 1;)
immediate needs. Some think that society is presently regressing to isolation
and that a new kind of desert has been created causing alienation: a~desert

in the midst of dense populations where lonely humans are crowded together

106 Viard, "Hospitalité", p. 830.

107 Ibid.

y {
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-and become anonymous and impersonal computerized numbers, as opposed
to persons with feelings and ideas. H Nouwen makes this comparison:

Like The'Serr;Iﬂc nomads, we Iivé in a desert with many lonely

travelers who are looking for a moment of peace, for- a fresh drink
and f01: a sign of enoourogeme%aso that .they can continue their
mysterious search for freedom.

The study of ancient hospitality shows that the more primi‘;Ive the
group was, the more hospitality was practiced individually and s‘pontcneously
in response to vital needs. Hospitality was a decisive humanizing factor
in the development of mankind. Once again, in this advanced moder\»\
civilization, hospitality has to revert to the first level of vf.re[coming the
isolcfed,|99 not just physically but p§ychologicqlly and spiri‘rud].ly.l 10
Modern wxli‘rers er:nphosize loneliness as part of humc;n brokenness. Nouwen'
offers this 'msigh‘\; to those who serve in the hecliné ministry: -"Loneliﬁess is
a very painful wound which is easily subject to denial and neglect. But
once the pain is accepted and understood, a denial is no longer necéssary.“[ I

in one of his prayers from the Trappist monastery in Genesee,

New York, Nouwen asks God for enlightenment in responding to the

inhospitable conditions of this present age: -

[08 Henri Nouwen, The Wounded Healer, Garden City, Doubleday,
1972, p. 9l.

109 Viard, "Hospitc;lité", p. 830. French: "accueillir les isolés™.

[10 In this era, hospitality is taking on a new dimension by being
aware of the psychic and spiritual needs of the whole person. Studies are
being made which focus on holistics. Courses and literature are concerned
with the unification process of growth, stressing the importance of the
person, and the interdependence of the physical, psychological, and spiritual.

[11 Nouwen, The Wounded Healer, p. 89.
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Dear Lord, thousands of people are driven from their countries;
thousands are dying at sea in boats, unable to find a welcome
port; thousands are kept in camps without much hope for a normal
family life in the future. Day after day the number of refugees
increases, and day after day it becomes clear that we are living in
a very inhospitable world. O Lord, show me ways to respond to
this human tragedy.' 12

Xenophobia and prejudice are existing realities in today's world as

in past centuries:

In our world the assumption is that strangers are a potential
danger and that it is up to them to disprove it. [...] Our heart
might desire to help others: to feed the hungry, visit the prisoners
and offer a shelter to travelers; but meanwhile we have surrounded
ourselves with a wall of fear and hostile feelings, instinctively

avoitding people ?nd places where we might be reminded of our
good intentions.! I3

One way of overcoming xenophobic and prejudicial attitudes is to
> .

be aware of the Spirit of Christ:

To the degree that we are guided not by our fears but by the
power of the Spirit, we become aware of the needs of the worl
and we experience g deep desire to be of service. The prisoners,
the sick, the hungry, the homeless, as well as the many who are
entangled in war or in the preparation for war, are shown to us
as brothers and sisters with whom we are united in ‘solidori‘ry.l 14

According to Nouwen, a narrow heart often makes a person
intolerant, whereas tolerance enables one to see beyond one's own limited

experience as a norm for others.!!5 He shows the importance of bringing

peace into the world by searching for ways that will allow "people to take

112 Nouwen, A Cry for Mercy, p. [36.
—_—

113 1d., Reaching Out, p. 49.

114 1d., A Cry for Mercy, p. 129. ' C

115 1d., "The Poverty of a Host", in Monastic Studies, No. 10,
1974, p. 67.

g
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off their defensive armor and to meet each other as fellow human beirlgs
all searchmg for love, freedom, peace, and justice™. 16

Although past writers have not often occentuated hospn?ahfy as a |
unifying factor in the communlty, vet, the evidence of kmd acts inevitably
added to the unity of the group. Today, however, a distinctive charac‘rerisﬁc
of modern writers is their emphasis on community. Fgr Nouwen, a good
host creates. "the conditions which make it possif)[e for people to come
?oge‘th_er and form commonity. |17 He maintains that it 'is possii;le "to
offer an open and hospitable space where the stranger can cast off his
strangeness and become our fellowman.! 18

To help form a community of fellow human beings, éne must be
able to apply the fo;r.ms of hospitality to self. "Self-hospitality" i an
essential element of psychological and spiritual hospitality. Nouwen
translates Erikson's concept of iden'rify_for deep interpersonal relationships
in hospitality terms: ' |

ThoSe who are at home in their own fouses, who have found

the center of their lives in their own hearts, can invite others in

and share with them the rest and si Ience which ‘rhey have' found
within themselves. !

For Nouwen, peoplé who are in touch with themselves, who are

self-possessed and radiate inner freedomahave the ahility to make others

L ]

(16 Henri Nouwen, "Hospitality", in Monastic Study, No. 10, 1974,

1

p. 23.
117 ibid., p. 22.
118 Ibid., p. 5. -
119 Ibid., p. 7. . £



VI. INTERPRETATION: HOSPITALITY ' 314

-

participate in their fbllnéss in a non-intruding way. To substantiate his
point, he aptly quotes Gabriel Marcel:

If we devote our attention to the act of hospitality, we will
see at once that to receive is not to fill up a void with an alien
presence but to make the other person participate in a certain .

plenitude. To provide hosrpigalify is truly to communicate something
of oneself to the other.!2

When "rhe process of converting hostility to hospitality is complete,
then "the stranger can become the friend, revealing to his host the promise
he is col.*rying“.m' in Tﬁe context of hospitality as Nouwen sees it, this
promise means that "the guest and host can reveal their l‘mosf precious

gifts and bring new life to each other™.122 For this to happen, conversion
. -

- -

has to take place:

-

Conversion is an inner event that cannot be planned or
organized but needs to develop from within. [.] You cannot make
someone convert himself, but Egu can offer the space where such
a conversion can take place.! ' .

- -

One contribution of Nouwen 's works on hospffalify is the importance
given to grcﬁfude,' while. in onciem" hospitality giving thanks was not
expected. It is not our cz'im to go back to the historical development of
hospitality, but, it seems pertinent at this time to bring up a few observations

by way of contrast:

[20 Nouwen, "Hospitality", p. 27, quoting Gabriel Marcel, Creative.
Fidelity, (New York, [964), p. 28, 9I. .

* 121 lbid., p. 7. - The idea of the stranger carrying a promise is
rooted in Scripture, beginning with Abraham.

- 122 Ibid,
123 Ibid., p. 12.
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The ‘Arabs are sometimes gharged with want of gratitude; -
Justly, as it seems from our point of view. But what seems
\ ingratitude to us may be due simply to the influence of immemorial

. custom, in a land where the necessities of life are never sold, but
held as & common good, of which the traveller may of right claim
a share. The "right of a guest" may be taken, if not freely offered.
The man who refuses covers himself with perpetual shame. The

guest enjoi's only his right; therefore no thanks mingle with his
farewell. 124 -

Another reason was perhaps that hospitality had its immediate
p|ea§ur&s and reward, for travelers arrived full of news — ff:tlse, troe,
wonder ful! VPJ-@ from wayfarers were not oons'idered burdensome since
they were not very frequent and the needed hospitality was not cosﬂy.lzs

Nouwen defines gratitude in the following way: | |

Gratitude is the awareness that life in all its manifestations is
a gift for which we want to give thanks. The closer we come to
God in prayer, the more we become aware of the abundance of
God's qifts to us. We may even discover -the presence of these
gifts in the midst of our pains and sorrows.

He himself says in his jéurnol that' he learned a great deal about
gratitude from the_hospitality of the poor in Bolivia and Peru:

| learned that everything that is, is freely given by the God
of love. All is grace. Light and water, shelter and food, work
and free time, children, parents and grandparents, birth and death
— it is aff given to us. Why? So that we can say gracigs, thanks:
thanks to God, thanks to each other, thanks to all and everyone.

*

124 "Hospitality", in Dictionary of the Bible, p. 400. Italics are
. - m the text. '

125 "Hospitality", in Cyclopaedia of Billical Theological and
Ecclesiastical Literature, p. 358. U
126 Nouwen, A Cry for Mercy, p. 145,

127 \d., jGrocics!, San Francisco, Harper & Row, 1980, p. 187.
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6. The Whole Person -

F'or our purpose, 6 working definition of hospitality could be: a
response to the ne-eds' of the whole person as a bi‘ological, psychological, |
and spiritual béing. Needs unfulfilled impjy]suffering. Hospitality, therefore,
is welcoming the other to try to alleviate the needs of the person who is
wounded and bleeding in one way or another. A Christian believes that
this service is done to Christ himself. A*hospitable person would abstain
from judgment, listen to the neéds of the guest, 'gndl react in a positive,
charitable way in order to bring refief and wholeness. .

From a holistic point of view,l it is imporfon?l'ro consider the needs

of the whole person, and the triple form of hospitality as shown in the

following diagram.
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The chart on the previous page can be applied individually and
socially. A person is a }vhole, and cannot be separated. iEcxc:h one has to
understand the meaning of "self-hospitality™, that is, taking care of one's
body, accepting self psychologically, and being true to self by acting
according to conscience. It is also important to know how ecumenism is
related to hospi‘h:ulih,r.[z8

Humanity is also one in Body, sou!, and spirit, with collective needs
and distr_essing-quts. For Pope John Paul 1l, suffering has meaning only

when it serves "for conversion, that is, for the rebuilding of qoodness"

through the divine mercy's call to repenfcnce.[29 This process is" essentially
soteriological.  Stahlin explains, in the light of hospitality, the salvific
mysfery of the New Tes“tc:menf: Man is estranged from God by- hqmcrn
hostile alienation; Christ comes as a foreigner, he lives and suffers as a
stranger in a tent but he will go back to a far heavenly country; and,
Christians are not just guests but members of his household sustained on

the journey with thecprovisions of Christ, the word and sacrament.!30

128 It is in- this context that contemporary ecumenism must be

studied. Ecumenism is to hospitality as hospitality is to charity. This

theme will be examined later.

129 Pope John Paul 1, On_ the Christion Meaning of Human

HLd

e

Suffering, Salvifici Doleris, given at Rome, February 11, 198%, Boston, St.
Paul Editions, p. 17. ltalics are in the text.

[30 Stohlin, "Xenos", p. 28-31. See Eph 2:19: "You are strangers
and aliens no longer. No, you are fellow citizens of the saints.and members
of the household of God."
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Christians believe that the Church was founded to be the salvific
guiding light offering hospitality along the way to weary pilgrims suffering
from sin, isolation, and all forms of alienation. How is it fulfilling this
mission? How is the foregoing notion on hospitality related to ecumenism

- ¥
and Taize? 1

. Definition of Ecumenism

It is obvious that scholars see some relationship between ecumenisn;l
and hospitality, but they are confused about what specifically pertains to
ecumenism and what belongs to hospitality. Understandably,  some

ecumenists have adopted the vocabulary of hospitality. R. Rouse and S.

Neilll3! have such headings at the top of pages as: A Pleasant Ecumenical

Breakfast (p. 315)%; Keeping Open the Door (p. 687); "Our Hearts Were

Together More (p. 709); and Christian Compassion in Action (p. 7!1). One

Document of the Vatican Council!32 specifically recommends to the

Christian family "hospitality to strangers" (advenas benigne excipere).!33

The Decree on Ecumenism contains on one page alone such conceptss of

*131 Ruth Rouse and Stephen Neill, editors, A History of the

Ecumenical Movement, 1517-1948, London, S.P.CK., 1967.

132 Walter Abbot, editor, The Docurnents of Vatican i, New York,
Guild Press, 1966. All references from the documents will be given from
this collection.

133 Apostolicam Actuositatem, p. 503, #!1.
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hospitaﬁ‘ry.qs fellowship in unity, fraternal harmony of the family of God;
pilgrim, and fatherland.! 34

Besides using the Ionéucge of hospitality in ecumenism, there are
places where hospitality and ecumenism unite in a common goal,’like those
of Monchanin Center In Montreal,l35 Madonna Hor.ltse in Combe{mere,

Ontario, 136 gnd others. «

Moreover, in defining hospitality and ecumenism, a common word
applicable to both is oikoumene in its original meening, the whole inhabited
world. - The Stoics developed the doctrine of’oikeiosis, that is, the primary
impulse toward self-preservation th:_ch quds to the concept of the
brotherhood of man.!37 Stoicism, therefore, brought the-idea of universal
love, "since on.e's nature is shared with the ;esf of the human race" 138

Bolchazy thinks thcf the doctrine "tha'r all men are part of one body“ f ds

parallels in the New Testament and the early Church.!3?

134 "Unitatis Redintegratio, p. 344, #2. Future reference will be
Decree on Ecumenism.

I35 See Jacques Langlais, "Une approche existentielle de la religion:
La rencontre au Centre Monchanin®, in Sciences Religieuses, Vol. 3, 1973-

1974, p. 244-248. Note this specific passage: "Lg accueil sinctre,’

inconditionné de ['autre non seulement dans ce Qu'il @°de’ commun avec
moi, mais en ce qui le rend différent”, p. 245.

136 See Catherine’ de Hueck Doherty, Poustinia Christian

Spirituality of the East for Western-Man, Notre Dame, Ave Maria Press,
1977; and !d., The People of the Towe! and the Water, Denville, Dimension
Books, 1978.

137 Bolchazy, Livy's Interest, p. 34-35.

138 Ibid., p. 40.

139 lbid., P-, 39. See also p. |52 footnote 93 which refers to Mt

25:35-40; and p. 150 footno?e 77, St. Paul s concept of the mystical body
(I Cor 12:17- 27).
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W. Visser 't Hooft mentions that the present sense of "ecumenical”
is not the tfodifiénal meaning of the word, and that one of the main reasons
why it was retained is because "it had a venerable history".[‘!‘o Acc:t;rding
f? him, there are seven rmeanings of oikoumene,‘ the first being "pertaining
to our representing the whole_(inhqbifed)' ecrfh':.“”-' In early Christian
wriﬁégs, as in the works of Bcvsil the Great, to inhabit the ojkoumene
referred_ to thé Church of God, and its inhabitants were %o receive with
love those who were sfrangérs to the Cove_nc::nf.142 It is clear that such

terms as "to receive", love, and strangers are words connected with
‘ )

ed

The term "ecumemccl" took on dnfferen? meanings with the years,

~ g

but it kept its connotation of hospitality. The aim of ecumenism, as it is
understood today, is described by \I\-j Dunant, the founder of the Red Cross:

Christians of different denonﬁﬂms‘\con and must unite in
love, associate with each other, and wark-together in charity for
the glory of God, while maintaining their individual liberty and
even the right to defend, if necessary, but with tolerance and
charity, fhe]r 3oersonc} points of view and their particular religious
convictions. "

-
'

<

140 Willem Adolph Visser 't Hooft, "The Word 'Ecumenical’ — Hs
History and Use", in Rouse and Neill, A Hnstory of the Ecumenicai Movement,
Appendux 1, p. 740.

IQI Ibid., p. 735. It is in this sénse thet Roger Schutz often uses
the word ecumenism. See Festival, p. 21 and Afire with Love, p. 85.

142 Ibld., p- 736..
143 Ibid., p. 738.

~
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-

2. Nine Degrees of Rejection and Accep‘ronce.

-

The history of ecumenism is relatively short compared to that of

llowing the same evolutionary process

because it is rooted in ho For this_ reason, it can learn from

hospitality with varying degrees of rejection and acceptance of the.stranger,

.,

Christ, ‘gr'_\_d the Church. The relationship becomes clearer when the different

steps of hospitality are placed paralle! to those of ecumenism.]44

DOCUMENT COMMENTS
l. ISOLATION:

P -

"To be sure, all proclaim them- Isolation in ecumenism is
selves to be disciples of the Lord, keeping a distant aloofness.
but their convictions clash and their In the past, the Catholic
paths diverge, as though Christ Him- Church and other Communities
self were divided (cf. | Cor.. 1:13). have been accused of lack of .
Without doubt, this discord openly solidarity. On the other
contradicts the will of Christ, pro- hand, accusations and re-
vides{ a stumbling block to the world prodches are often contrary to

and inflicts damage the most holy hospitality.
cause of proclaiming the good news
to every creature.” (p. 341, #1)

2. HOSTILITY:

"But in subsequent centuries more Hostility in ecumenism should

widespread disagreements appeared not be misinterpreted as

and quite large Communities became disrespect for Truth; hostility
separated from full communion with is an absence of hospitality, of
thesCatholic Church — developments love for the person.

for which, at times, men of both sides
were to blame." (p. 345, #3).

-

144 The theme of service to the poor, the sick,.and the hungry
permeates the decrees of Vatican II, thus showing the Church's concern for
the afflicted and the suffering. Since concepts relative to hospitality are

brought into the ecumenijcal context, The Decree on Ecumenism, p. 3&!--

366, W1 be used extensively. Soyrces of another nature could have been
helpfuly as the Documents of the World Council of Churches. We must
however limit the length of this chapter. -
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DOCUMENT

COMMENTS

3. XENOPHOBIA: .-
(no exp_licﬁ mention) | /

g

Xenophobia ., is one of the main
causes why ecumenism

—and yet it is not recognized. -
This stage shows the greatest
divergence. The word xenopho-
bia or fear_of the stranger is
never used —131 an ecumenical.

~context as opposed to the vast
literature about fear of the
stranger ‘concerning hospitality.

periodicalty reaches an impasse

4. PREJUDICE:

Two needs of the Church are:
"First, every effort to eliminate
words, judgments, and actions which
do not respond to the condition of
separated brethren with truth and
fairness and so make mutual relations
between them more difficult; then,
'dialogue' between competent
experts from different Churches and
Communities." (p. 347, #4)

-

Prejudice, a subtle form of
hatred, is the basis for ir-
rational, detrimental sus- °
picions of the person which
‘lead to polemics. Moreover,

- useless compaerisons are
incompatible with hospitality
because they force the stranger
to withdraw inte isolation or to
fight hack in defense.

5. TOLERANCE: -

"It E:ounc[ﬂ recommends close
relationships with those no longer
living in the East but far from
their homeland, so that friendly
collaboration with them may in-
crease in a spirit of love, without
quarrelsome rivalry." (p. 361, #18)

Tolerance is mever real love

of the person. It is rather the
absence of close involvement
and concern.

6. PEACEFUL COEXISTENCE: ¥

"Nothing is so foreign to the
spirit of écumenism as a false
conciliatory approach which harms
the purity of Christian doctrine
and gbscures its assured genuine
meaning." {p. 354, #11)

Peaceful coexistence is a step

war, quarrels, and other forms of
of hostitlity allow living "side by
side". 1t is dn’incomplete

Ngenicism, but it is a necessary
step that encourages together-
ness which leads to hospitality.

forward because the absence of
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DOCUMENT

COMMENTS

7 TOGETHERNESS:

__"It is the Council's urgent
desire that every effort should
henceforth be made toward the
gradual reclization of this goal

J|¥nityl in the various organize-

tions and living activities of

the Church, especially by prayer
and by fraternal dialogue on
points of doctrine and the more
pressing pastoral problems of our
time." (p. 361, #18)

-~

Togetherness can be
superficial unity if the goal
is merely "doing things
together". It is another level
of advancement, however,
because there is a
togetherness that is
conducive to hospitality.

8. FELLOWSHIP:

"Of great valve for this pur-
pose are meetings between the two
sides, especially for discussion on
theological problems, where each
can deal with the other on an equal
footing." (p. 353, #9)

"He perfects His people's

fellowship in unity: in the confession

of one faith, in the common
celebration of divine worship, and in
the fraternal harmony of the family
of God." (p. 344, #2)

Fellowship in ecumenism
means to dialogue on equal
terms in a congenial atmos-
phere. It is hospitable
friendship because it is a

- sympathetic awareness of

the other. It is almost
hospitality, depending on
the motive and the degree
of acceptance of the whole
person.

9. TOTAL HOSPITALITY:

-

a. Physical:

"Christians should also work
together in the use of every pos-
sible means to relieve the afflic-
tions of our times such as famine
and natural disasters, illiteracy
and poverty, lack of housing, and
the unequal distribution of wealth.”
(p. 355, #12)

J

There is no difference
between ecumenism and
hospitality concerning the
physical. Both serve to~
build up and to take care

.of vital needs, individually
- and collectively. The
" greatest convergence is atf

this level. The final judgment
will be directly on hospitality
as part of charity, and indirectly
on ecumenism insofor as it is
contained in hospitality. Both
bring wholeness.
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DOCUMENT

COMMENTS

9. TOTAL HOSPITALITY: (continued)

b. Pszcholggfco [+

"While preserving unity in
essentials, let all members of
the Church, according to the
office entrusted to each, pre-

‘|serve a proper freedom in various

forms of spiritual life and dis-
cipline, in the variety of litur-
gical rites, and even in the
theological elaborations of
revealed truth. In all things
let charity be exercised."
(p. 349, #4) _

"In ecumenical work,

1 Catholics must assuredly be

concerned for their separated
brethen, praying for them,
keeping them informed about
the Church, making the first
approaches towards them."
(p. 348, #4)

To respect the psycho-

logical needs of others,

to accept the diversity of

the religious background

of others and their

particular manner of

of worship 1s a form of
hospitality. Rejection is

an abuse of hospitality.
Making approaches to those
who are different is
understanding Christian
hospitality. Maturity is
attained within self, and

not by trying to change
others. In hospitality, the
guest tells the host his needs.
it is not the imposition of the
host's prognosis on the guest.

c. Spiritual: N

"Our thoughts are concerned first
of all with those Christians who -
openly confess Jesus Christ as God - .
and Lord and as the sole Mediator
between God and man, unto the glory
of the one God, Father, Son, and
Holy Spirit. We are indeed aware
that among them views are
held considerably different from
the doctrine of the Catholic Church
even concerning Christ, God's Word
made flesh, and the work of redemp-
tion, and thus concerning the
mystery and ministry of the Church
and the role of Mary in the work
of salvation." {(p. 362, #20)

"Baptism is~thus oriented
toward a complete profession of
faith, a complete incorporation
into the syst of salvation such
as Christ Himself willed it to be,
and finally, toward a complete
participation in Eucharistic
communion." (p. 364, #22) ~

-

‘On the spiritual level all

_hasis for true ecumenism. . .

" The divine”bonds® of salvation,
_ faith, baptism, the Eucharist,

thoughts, words, and.actions
are -done for the glory of the
Trivne God with the work of
salvation corstantly in view.

The spiritualizing agent of
hospitality is its motive. For
this reason, the Benedictine
and Taiz€ Rules stress the
the reception of guests<as an
action done to Christ himself.
This same motivation is the

t : \

M \

and Séripture are mightier -than
the man-made barriers dividing
Christians.

[
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a. Fear

As can be seen from the foregoing analysis, xenophobia is not

mentioned In the conciliar document on ecumenism nor in others. That
divisions exist is, however, a recurrent theme:

Nevertheless, the divisions among Christians prevent the
Church from effecting the fullness of catholicity proper to her in
those of her sons who, though joined to '2;? by baptism, are yet
separated from full communion with ‘her.l

Some of the causes of discord in the world are also well identified:

It does them [government officiolsﬂ no good 1o work at building
peace so long as feelings of hostility, contempt, and distrust, as
well as rac%;ehcrred and unbending ideolzgies, continve to divide
men and plc/ them in opposi cc:mps.|

If we are looking for deeper explanations E)f discordJ, we con
find fher&,}'n human jealousy, distrust, pride, and other egotistic
passions. :

The real, deep-seated couse of lack of unity, however, is not
expressed. In a sense, disunity among Christians is the result of xenophobia,

just as it is the main cause, of inhospitality. It is just as true to say that,

. in ecumenism, fear of The.stronger is the root of isolation, hostility, and

prejudice. Yet, fear is seldom verbalized. This seems to indicate that
xenophobia is not sufficiently recognized as an obstacle to Christian unity.
The problem c_:onno'r'be re;olved until Christians become“crware of 'exisﬁng
fears ond .acknowledge xenophobic‘ tendencies obstructing progress _in

ecumenical endeavors.

~

[45 Decree on Ecumenism, p. 349, #6.

146 Gaudium et Spes, p. 297, #82.°
147 Ibid., p. 298, #83. '
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To make a sincere commitment to Christian- unity, it séems
necessctry‘ to bring the mulﬁplici?).f of fears into the open in Christ's light,
instead of letting paralyzing fears lurk in the dark unresolved. Fears that
are stumbling blocks impeding unity constitute the same kind -of "scandals"
that we find in relation to hospitality. Some; of these are: fear of one
antother as strangers, fear of the un.know:n, fear of attack, fear of differences,
fear of polemi_gs and apologetics, fear of "losing face", and, oSove all, fear

of admitting one's fear to self ond to others.

b. Suffering

- .
Fear is suffering in itself, but, this kind of suffering is destructive

of unity. On the other hand, there is an element of suffering expressed
in Christ's prayer for unity as found in the Gosp')el: "May they all be one"
(Jn 17:21). Today, many Christians, too, are suffering and yearning intensely

. | L ——— . AR : -
for unity: "In recent times He [Chrlsﬂ has bequn to bestow more/geneiqusly
uvpon divided Christians remorse over their divisions and a Yonging for

onity.148

{48 Decree on Ecumenism, p. 341-342, #1.
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¢. Reaching Out

Suffe.ring implies an unfulfilled need. As in the area of l'_:ospifclify
in the 20th century, new needs are arising in ecumenism. Both are develoﬁing
in a new direction: The neighbor is reaching out to the stranger instead of
the stranger coming into the tent. In reality, this concept is not a novel
idea. It is expressed by the comforting Good Somcrﬁcn (Lk l0:29e37"). In
this parable, Jesus changed the emphasis from the lonely, suffering stranger
to the outgoing, loving neighbor.

Another way of reaching out is by wélcoming l.arge crowds. There
are many passages in the New Tesfan:enf where Jesus is.said to have
attracted a gret.:tf many people: "Those who ate numbered about five thousand
men, to say nothing of women and children” (Mt 14:21); "You see how the -
crowd is pressing round you and yet you say, 'Who touched me?' " (Mk
5:31); "Meanwhile ﬂ're péoplelhad gathered in their thousands so that they
were treadiné on one ancther" (Lk Ié:l);’ "The next day the crowd:-s who
ho;i come up for the festival heard that Jesus was on his way to Jerusalem.
. They 1j‘ook branches of palm and went out to meet him" (Jn 12:]12).

Today, mass gatherings are part of the changing climate of
hospitality ‘and ecumenism. Pope John Paul Il is reaching out to ofhe::}z)n
this way. The’ Community of Taizé now organizes large meetings and

wor ldwide pilgrimages.

- e - Cmme e s e 4 oo
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|. Roger Schutz

To understand the later developments of the Community of Toize’,l

h 5

it is necessary to go back to its founder. We may ask if Schutz is definitely

aware of the relationship that exists between hospitality and ecumenism.

How does he perceive these elements as fruits of the same Christian love?

all levels of rejection and occeptance.

isolation in his whole being: physically, when alone at Taizé in |940;.

The study of Brother Roger’s life reveals his own experiences at

It can be said that he suffered

psychologically, by not being accepted; and spiritually, when his donscience

was violated. The foregoing chapters have described the hostility, prejudice,

and other types of rejection in the life of Schutz. His spirit of ecumenism

and his ministry of hospitality were both put to the test.

During the German invasion in
France, his house at Taizé was
searched and his seclusion had
to be interrupted. Schutz says
that this was his first cruel

experience. He did not realize

then that more bitter experiences

were agwaiting him in the near
future. .

During the "cold winter" years,
his soul was exposed because
people doubted him, they were

suspicious of his activities, and

they questioned his motives.

Finally, his conscience was

prohed and the deepest re-

cesses of his heing were in-
vaded. His very spirit was
laid bare.

{

PHYSICAL intrusion on the
privacy.of his home is aq
violation of hospitality.

N

PSYCHOLOGICAL intrusion on
the privacy of his soul, psyche,
is a violation of hospitality and
ecumenism.

SPIRITUAL instrusion on the
privacy of his conscience, his
spirit, pneumaq, is a violation
of hospitality and ecumenism.
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These e)qaerien;:es have been painful for Brother Roger, but he
remained firm. Despite opposition,” sfrugg!es, ond his own fears, he
concretized his deep inner beliefs, as we know, by actually going far as

founding a cenobitic community ond writing a rule. .

2. The Rule of Taizé and Related Works

L]

As we have seen in Chapter |l, no connection is expressed hetween’

Christian unity and hospitality in The Rule of Taize. There is no doubt,

however, that the theme of unity pervades The.enﬁre Rule and that the
Brothers dedicate their lives in fostering Christian unity. - Hospitality, on
the other hand, forms a small section of the Rule. The Brothers are
reminded that their services to guests are done to Christ himself.

A point of the Rule that is conducive to hospitality and ecumenism
is: "Avo?d a tone that brpoks no reply, the categorical 'we must'."l49 |3

is worth mentioning that, in the original Rule, the words "must" and "should"

are used sparingly, thus, there is nothing in it that "expresses obliqation".!50

In an interview, Brother Roger was asked: "Is it true that you've said the

Church and everyone in it must get poor? His reply was:

149 Rule, p. 39; cf. Living Today for God, p- 72; "Letter from
Warsaw", in Letter from Tclze’ No. 90, 1981, p. I.

ﬁ 150 Bolcdo, The Story of Taize, p. 39-40.

A,
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Certainly | never said "must", or even "ought to" — | don't
speak that way. In our Rule, at Taizd, we speak always of
"simplicity ?f means", which is less constraining, ~léss
authoritative. 11

Schutz seems aware that the tyranny of "must" is diametrically

opposed to the dynamics of ecumenism and hospitality.

Besides The Rule of Toize’, the founder's writings were examined

in order to understand his concepts of hospitality ond ecumenism. It is
obvious that he has not separated the two. He does not recognize clearly
that ecumenism is part of hospitality and hos_pifali?y is part of charity.
For him, ecumenism and hospitality are one: "L'oecuménisme est I'accueil
-de tous." To welcome everyone is a function.of hospitality which, in turn,
Ieolds to unity. In practice, the reverse happened at Taizé. Ecumenical
activities brought crowds, which raised problems concérning hosgitality. In
reclify, though, it is ecumenism that is an offshoot of ‘hospitality. The
following diegram shows the evolutionary process of ecumenism and

hospitality at Taizé.

151 Reilly and Bank, "Taizé, An Interview with Brother Reger"”,
p. 35. .
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Another point that is not evident in the works of Brother Roger
is the distinction of various kinds of isolation. It is true 1‘hc‘lf he is fully
aware that sufferi:g is a kind of desert, but he does not perceive physical,
psychological, and the spiritual isolation ‘as different kinds of deserts. The
following passage expresses the desolation that Schutz himself experienced:
"+ is when we are in the heart of a desert that we can expect a prophetic
word."152  For him, the silence of the desert strengthens ‘the encounter
with God because "man ﬁolone with himself is sensitive to a presence alive
within himself".!33  Schutz reminds all who are suffering that the Lord
who brought his people through the desert by his sovereign power can still
lead them Todcy.|54 The author sees the desert as a preliminary step to

\?rowth: "In your struggles, he brings a few words, an intuition/or an irr‘loge
to your mind . . . And within you grows a déser'r flower, a flower of
delight.[55 L _

Fear also appears frequently in the writings of Roger Schutz. He
maintains that it is "the séurce of hatred and wars".!96 However, he sees
fe..or as a cause of hostility in the world but he does not recognize it as

\
152 S;::hu‘rz, Sfru.ggle._._p. 79. This spiritual d:-ser'r experience is

often referred to as xeniteia or dépaysement, See Miche! de Certeau,
L'dtranger ou I'union dans la diffdrence, Paris, Desclée de Brouwer, 1969.

53 Schutz, Festival, p. 27.

154 1d., Living Today, p. 79.
; 155 id., Parable, p. 67.

156 Id., Living Today, p. 8.
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an absence of hospitality. Nevertheless,' he makes a significant contribution
by bringing to light fear of uriity as a cause that could impe~':ie progress in
the ecumenical movement:

To call oneself ecumenical, while being afraid of unity, could
imprison the ecumenical movement within the institution; this would
prevent it from moving forward.

Fear of Unify is contained in the concept of xenophobia with its

paralyzing effects.

JusiL as Brother Roger suffered from all kinds of deserts and fears,
so:"‘}he can take pride now in knowing that he is accepfed,’ even if not
oll\;roys in total hospitality. The joys of togetherness, fellowship, and
ht;spito!ity were publicly demonstrated when he was an invited gquest at
Vatican Council 1, or was awarded the Templeton Prize. To'd/oy, world

recognition is given to projects initiated at Taize,

3. Max Thurion and Other Brothers

Max Thurian, co-founder of the community, shared Brother Roger's
sufferings of rejection from the wvery outset, and later, his joys of
acceptance. Presently, Brother Max is the official representative of Taize

in Rome. His writings reflect his personal position on theological questions,

-~

157 Schutz, Power, p. 50.
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but  not necessarily the views of the community. He advocates dialogue -

and study to clarify mcm); unresolved ecumenical issues. Both Thurian and
Schutz ogree that the so-called "transcendental” ’me'r'hod L;sed at Vatican
Council Il is a useful attempt ‘ro go--beyond exclusive positions of the past.
This demssemen implies the ublmy to flnq,ne_w solutions capable of uniting
Christians instead of choosing between two antagonistic posm . Th:
value of this process is to move beyond old divisive posmons\,also has

the odvantage of not resulting’in victory for some and defect for others.

Placed in a hospitality setting, the method tckes on an even greater

merit. In this way, many controversial matters that divide Christians cdn .

be better understood because they are not primarily ecumenicc[‘prob!em\s,

but lack of hospitality. Since every human person has an innate social '

instinct of hospifclifv, this ess;enﬁol element is a commbn denominator for
ecumenical dialogue and study.

In the-search of unity, the first lmporfont step is to dls'hnguush
fhe different needs: 1. One common long-range vn‘ul need; 2. One common
:mmedxafe vital need; ond 3. Many secondcry needs ‘that vary from person
to person.

The common long-range \.;ifcl neéd is salvation. It is the common

bond of unity for suffering humanity, Christians and non-Christians alike.

L !




,%_ ( of the Brothers of Taizé. However, one, important pcssuqe can be quoted -
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At the beginning, salvation was given little aﬂen‘hon in the wrmngs

-

from the Rule: "Assured of your salvation by the unique grace of our Lord

_Jesus Christ, you do not impose discipline on yourself for its own sake."!358

Today, salvation is menhoned more frequen‘rly Schu?z ond Thurian refer

To the e:cluswe method [_al e’ of the si xteen‘rh-cen‘rury Reform, "solvcmon

by faith alone, cmd to the method of juxtaposition [ond], chorocterusﬁc

of the anti-Protestantism of post-Tridentine theology, "salvation by faith
and good works". Finally, Brothers I-?oger ond Max use the inclusive method

of transcendence [uncl cumT, "salvation, by  faith together with works

expressed in charify".|59 These stages seem important to Schutz and _

Thurian 'becouse they see some’ degree of progress being made towords unity.

' &. common immediate vital need in fbe. desert is usually food
and drink \yhich is @ mot'rei' of life and death.’ Conce;ning spiritual
nourishment, there is an imFﬁedicrr?, vital need to be fulfilled. Using tho

transcendental method, Schutz and Thurion demonstrate the pattern of

growth concerning the Eucharist in this way: From the Reformation's,

exclusiveness, "the unique sacrifice of the cross"; to the Council of Trent's
jyxtaposition, "‘I’he@ifice of the cross and the sacrifice of l'rhe _Moss"i

and, to Vatican Council Ill's inclusiveness, “"the sacrifice of the cross

74

158 Rule, p. 13.

159 Schutz and Thurian, Revelation, p.- 71.

. S
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together with the ‘h-Aoss, socrqmen’ral&zed, made present in the sacrificial
memorial of the euchcrlst" 160

Roger Schutz insists that the Church is ready for open communion.
He does not, however, explain clearly how he arrived at that conclusion.
1f open communion is not pos.;:IbIe for all at this moment, at least to
-‘recognize it in a hospitality context, as a vital need that \:va;'.gonts immediate
attention, would be a step forward. Spiritual hunger must also be recoénizgd
as .an, immediate vital need in thé world and in the Church.

In his writings, Thurian mentions "euchﬁr%étic hospitality”, an
expression which has become part of today's ecumenical vocabulary. It is
an imbres_sive: term, but the concept may be inaccurate. For Christian
'rhéology, it is not first, one Church inviting another Church, but Christ,

?he hosf, inviting all men who are poor, needy, and unworfhy to eat and

drmk with him in order to form a kin-relationship. There would be no fear -

at this gues‘r-mecl becoté-- Jesus Christ paid mankind's blood-debt by giving

his own life.  The "'s.ocriﬁcicxl lamb is the consecrated host par_excellence.
. e o .

This is the heart of ChHristianity, the pulse of hospitality. -

. I . .
It must not be forgotten that Christ's invitation to the eucharistic

meal is transmitted through contemporary human beings. Not all Christians,

however, cgréé on mini;sfry ond on how such an invitation can be accepted.
Nevertheless, .in a spirit of hospitality, Christians should be able to respect

the intention behind each person's decision, which we must -suppose to be

fidelity to the Gospel.
o™

_ /—\ 160 Schutz and Thurian, Revelation, p. 71.



1

VI. INTERPRETATION: TAIZE . : 333
) |

Rogef Schutz often praises the Catholic Church for having kept -
the celebration of the Eucharist fhro:Jgh the centuries.. In past years,
however, the Church sometimes seemed to have t_Jsed the Eucharist as a
reward or its withdrawal as a puﬁishméhﬂ H.ospifali;; never asks, "Does
a p'érson deserve it?", buf,“ "Does a person need it?"

Secondary needs differ 1-‘ror-'n person to person, for they are as
va;‘ied as 'rvhere‘ are ind_ividuols. True hospitality takes care of vifcl'needs
as soon as possible, and then, of secondary needs: Clothes are secondary to

“a stranger who is dying of hunger and "thirs"r in the desert.

- I.n the past, ecumenism apparently attended to secondary needs
first. The categorizing of secondary needs which evolved with the years
was largely unproductive because vital needs had not been alleviated. To
follow one's conscience in w_oi'shiping'God is a vital need, but to worship in

spe;:iﬁc, sdﬁsfy_ing way is _:6 particular secondary neéd. In trying to find

" solutions, Roger Schutz suggesis a double a egiance, {une double

4

. appartenance), but he does not go‘into‘details to show how this can be

-~

achieved. Is it reversible? Is it like a dual citizenship?
A simpler solution would seem to differentiate between vital and
secondary needs in God's plan of salvation. The Decree on Ecumenism

admits varying degrees of importance even in matters of doctrina! dialogue:

“ »
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. / . .
When comparing doctrines, they [theologians} should remember
that in Catholic ‘teaching there exists an order or "hierarchy” of -
truths, since they v%'Iy in their relationship to the foundation of
the Christian faith.! o -

+

-

This passage presupposes different levels of needs; not all of them,
Therefc;re, are equally immediate <_:|nd pressing. The writings from Taizé
réveol the Brothers' awareness of -exisﬁng problems among Christians
concerning the papacy, n%embershi_p in the Church, and the role of Mary.

Agcin,‘applying the method of transgendence,' Schutz and Thurian
treat. the papacy with the terminology una cum, replacing alone or and:
"the pope together with the presbyterium®. fhey show the di.fference
befw.een two forms of prdmulgoﬁon of conciliar tfexts, Vatican 1: "Pius,
bishop,. sex;vcnf of the servants of God with the cpprobcﬁc')n of the Holy
Council . . ."; and, V_cﬂccn I1: "Paul, bishop,'servon‘r of the servants of
Cod together with Eu:ua ‘cumJ the Fathers of the holy Council . . ~lé2 -
For them, The_sé are significant changes because they are attempts by the
Ccfholic; Cht;rchifo trc;hst_:end exclusive positions of. the past. -

‘ ,7 The works. of Roger Schutz are replete with the notion of aa
"UniversaI‘ pCISTOI."".' ‘In Tﬁg beginning, it was not c:lecn' who this pastor was
or who he would be. -Todcy, however, it is very definite that Schutz is
referring to the pope. - His writings show deep respect for popes, past and

present, especially for Pope John XX

161 Decree on Ecumenism, p. 35&, #!1.

162 Schutz and Thurian, Revelation, p. 71.

=
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The image of the Good Shepherd tending the needs of his flock
fits in the environmental situation of hos;':h‘ali?y. The unijversal pastor and .

all the ministers of the Church are to qc;‘rher into the fold those who are.

lost, isolated, wounded_, and hungry, and to avoid any action that scatters,
as contrary to the will of Chris‘t. The Community of Taiz€ is in full
agreement wi'fh- the necessity of a Shepherd of shepherds to promote unity
and wholeﬁt;s in the flock, although the Brothers do not necessarily all
agree that -‘Pope John %E}UI Il is the present universal pastor. . ot

| .This brings up another problem: Who Pelongs to the Church? For
Schutz and Thurian, membership in fhe C_hurch means "the Catholic Church

together with’ EJTKI cum] the Churches or ecclesial communities not in

communion with the pope™.!63 Despite the authors' emphasis on the ﬁhrose

una_cum, the disﬁncﬁr:\n between Churches and ecclesial communities is not’

a hospitality concept, but a vestige of past divisions.
* LA Christian is one who accepts Jesus Christ as a whole Person.

The Christian family's concern is not "separation™, but, "rélqﬂon". The

kinship depends on the intensity of charity in welcoming Christ in total

hospitality. Regardless of an individual's denomination, each one, whether
Catholic, Orthodox, or Protestant, is at a different level of growth. Hence,

in some way, all Christians are "separated brethren®, because of their

—_——

uniqueness; and, paradoxically, they .are also "related brothers" in Jesus

Christ, the first-born.

163 Schutz and Thurian, Revelation, p. 71.
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Thurian asserts that Mary's role is definitely another cause of
disunity that needs clarification. Vatican I re—e;:pressed the Catholic
position, espécic!ly concerning her Immaculate Conception, Izer Assumption,
and her place in the edonorﬁy of salvaﬁon.lstf Mary accepted all human
beings in need of salvation as her children. ’

Today, the presence of Catholic Brothers in the Community of
T,c‘i'ze' makes it almost/imperative to study existing problems in the Church
from cll angles. The Brothers claim that the denominational diversity at
Taiz€ has not brought about division within .fhe-";:ommuni‘ry. This is only
§ small bart of ecumenism. Hospitality is the major -foc'ror pncblling '['h.e
Brothers to accept and to welcome the stranger in others. The unifying
focfér of the community, therefore, is hospitality to one another because it
is part of charity. It is in this sense :thof ecumenism is. to hospitality as
hospitality -is . to charity.

‘f The Brothers are sincerely dedic?lgd to unity and they resent such
offensive terms as "a return" and "o convert" others. Viewed as an
i.ndividucl process of growth in the occeptoﬁcé of Christ, the spiritual
joﬁrney is not "a return" for 'qﬁybne. The Church keeps the light of salvation
shining to guide wedry pilgrims to the next milestone along the roadside,
indicating the distance yet to be oﬁgin—ecl. The Brothers are not aware:

that the term "to convert" -others would refer to an abuse of hospitality

rather than of ecumenism directly. To 1ry to change others by forcing

&

-Q'l .
164 "The Role of the Blessed Virgin Mary, Mother of God, in the
Mystery of Christ and the Church", in- Lumen Gentium, Chapter 8, p. 85-96.
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vfi\em to advance without proper readiness or to reqress below a level
already cchievecf is lack of hospitality. |

Another poinf .'rhcrr is o repeated is that inner unity will.
eventually counteract visil;le disu:::.b\The ecessity of a deep conversion |
to further hospitality and ecumenism is contained in all the Tc:iz::f 'v;vriﬁngs,
but it is*not clear wﬁy and how the two are interconnected. When total
"self-hospitality" is properly understood as charity, the connecting link
becomes evident. '

The Brothers are soddene;! by the fact fhat,'in today's world, there_
are still persons and groups who are completely ignorant of Christ. For
ti"nis reason, they go to all parts of the world wherever they see a need to
sprecd.‘rhe good news of salvation. On these missions, they give P:éspifality
to fh'e poor, and, ob-;\‘.re all, they know how to accept graciously hospitality
from Thern? This interchange is vc(llucb[e to e;"uble both parties to recognize
that each person carriés a promise, that is, each has hidden gifts for one

another. |65

- -
-
-

&. Observers of Taizé€

.

As we have seen, observers of Taizé have written at great length
on the activities of the Brothers. There are, however, no specific studies
of the interaction of hospitality and ecumenism in the community. Their

" “writings provide only minor constructive or unfavorable criticisms.

165 Stahlin, "Xenos", p. 8, states that the Hebrew word, ger, can
also have an element of surprise, a sense of "astonishing".



- o

VI. INTERPRETATION: TAIZE 313

Some see diversity itself as "ecumenical", in such expressions os

posture, ;iress, me’]onge of nationalities, and even "ecumenical collection™

“ Are these necesgary constituents of ecumenism? Is it possible to form a

’ denominational community and yet be ecumenical, 'like Pomeyrol and:
Grandchamp f.or F’rotestqnfs or Chevetogne for Cc'rhorlics? What precisely

makes the Community of Taiz€ ecumenical? Is it the Rulé, or the liturgy?

S

Is it the motive behind all the activities of the Brothers, everything being
centered on the uPify.in the Church? It is in this latter respect that Taize
is an ecumenical community. It is not ecumenical because of different
Iongu'oges and forms of worship, and of visitors from all over the world.
These last factors belbng to psychological hospitality which is respecting
and ﬁccepﬁng persons despite differences.
It is important to know that, in the past, hospifcli'rg; always had
/'h‘s restrictions, for example, a guest was not allowed in a certain section
of the tent, and offensive words or qctiops were not permiﬂ-ed. 1t is part
of hospitality to put restrictions on anything that is reprehensible to other
guests. Moreover, an accomplished host or hostess knows that there is a
time to‘ keep silence, to leave others alone, and to respect their ne-eds.
-~ | Saying ‘“No" to a guest may also be a vaelid part of hospitality. Do the
Brothers sometimes-say "No"? The use of drugs, lack of proper ‘cfﬁre, and
the presence of parasites who get free meals and lédging certainly represent

abuses of Hospimlify.
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5. Youth at "Taizd

The main consideration treated by outside observers is the Council
of Youth. Many people have asked young people the redson for their coming
in great numbers to such a remote village in France. Qne common answer,
as already mentioned, is that Taizé gives them a sense of belonging. -This
answer reveals the painful loneliness and isolation of today's youth. There
is a group of young people called permanences who often stay at Taize for
months and years! Ther:e is no way of finding who they are, what motivates
them, and why they stay. The main ideq, though, .is not to remain at
Taizé€, but to return home and share the “i’oize’ experience" in local pqrighe§.
It is difficult to know exactly what this means and how "Taizé" can be
fived at home.

The Brothers and outside w;'ifers bring out that youné; people who
come are not interested in ecumenism as such, and that some even reject
‘it.  One reason may be that 1hey see hatred inherent in ‘hostility, and
"unauthenticity" in peocefui coexistence. Youth will accept an "ecumenical
hospitality", that is, respect for the person, kindness, and service done fc;
Christ himself. The young con identify with and are attracted to his
Person. On the other hand, they hE:re an avefsion to ecumenism with its
bcckground of b&fiﬁty, which is an absence of hospitality. In reali'Ty, i‘rl

is this absence that is the "scandal" of ecumenism.
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6. Interaction of Hospitality and Ecumenism

-

From the experience and writings of Taizd, it seems fair to make

the following observation: There has always been an interaction of

N ".;‘o Lo
- hospitality and ecumenism in 'rhe community. Its ecumenical position has

been clégrly ’sfafed and so has the practice of physical hospitality. There
is- some crwofl‘enes of psychological hospitalih_f, like accepting others, and
of spiritual hospifolity,. like reconciliation. Bu‘r, hospitality in its triple
form is never explicit. r

The community has spent a great deal of energy, time, and money
to understand ecumenism. Brothers have gone to nearly all parts of the
world in obedience to their vocation.- Their ministry of hospitality, on .The
other hand, apparently comes naturally at an exﬁerienﬁcl.leve!. Although
the commmify has also gone to great expense and sacrifice in welcoming
others, nevertheless, it has not undertakén any systematized reflection on
hospitality — at least, it is not evident in The/Brofhe;s' writings. Hospitality
and ecumenism, therefore, would appear to be two separate entities. The
Brothers do not seem 10} realize that it is hospitality that brings unity, and
that its absence results in disunity. Ecumenism has a unifying quality
insofar as it is contgined in hospitality. | )

The Brothers claim to be a microcosmic pattern of the whole

-

Church. If this is so, by undertaking serious research about hospitality, the

A

Brothers would be able to teach Christians how to improve ecumenical

relationships. The Community of Taiz€ cauld become more fully a concrete
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application of "ecumenical hospitality". This study, how'rever, wc;uld not'b:e
a complete solution in itself because, like any love relationship, hospitality.
involves two partners. There must also be a greater sensmvrry on the part
of guests to try to mc?ers‘rcnd what the Brothers are doing and saying. It is
to the Brothers' credit that no one has written about their hospitality in
a dei'ogotory. manner. On the contrary, many bring out their selfl.ess service,
even giving up the privacy of their rooms. : -
C Taiz€ became a ccmpgl-'ound at the time of the "cultural break™,
" which may be 3ated to 1968. This trend was sweeping Europe _cnd the
whole Wesfern wor Id.' Restlessness and cnxféfy were prevalent gt that time
due to sever:c_:l factors, such as the war in Vietn-am, campus riots, and fhe.
Paris student revolts in 1968. - Also, at that time, members of r-\on--
confoimist groups were withdrawing from conventional society and rejécﬁng-J
its mores. The negation of traditional Western values, like work and
responsibility, became apparent in dress, personal appearance, cﬁd fiving
habits. How did these changes affect the Brothers? What is behind their
tendency towards cnon?rﬁi'l'y of authorship, destruction of documents, lack
of historical authenticity, and some features of the liturgy, for example,
repetitive canons résembling the singing of mé:nfrcs?

Other distinctive fef}ztures of that era were openness towards
everyone and acceptance of differences, characterized b-y emphasis on
universal Iove. - These attitudes can be detected in the Brothers' mitinés.

They stress openness both for -ecumenism and hosp:tahty. This openness

. brmgs the idea of "not conver'rmg" others, but simply 'ro "let others be".
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The ‘wide acceptance of Tgize' by the youth shows prec\;ely this point,'os

expressed by Ranjan from Bangladesh in Chapter V..

The Brothers listened; they did not reproach the young for their

attitudes. Rather, they welcomed them, shared all they owned, and posited

the "cultural break" in a@ Church milieu. The Brothers- taught the youth
how to pray, how to be silent, and how- to reach their own inner_selves.

Without fully realizing it, Taiz€ is often adept in adjusting tradition
- ) ’

to the new mentality. The dynamics of the provisional and living in the
present are conducive to this odaptoﬂdﬁ. The Brothers insist that there

must always be continuity in the process of adaopting to new situations.

The Brothers themselves, however, will have to face a situation involving .

continuity and change within the community since there is no progision in

-

- the Rule for the appointment of a-new prior:

7. New Developments

Ecumenism and its e\;oluﬂon are not to be minimiz.z.ad. Pioneers
and others devoted to ecumenism, incluaing some members of the Cémmunity
of Taiz€, have endured many sufferings which were caused by breaches of
hospitality. After periods o_f persecution, misunderstanding, and lack of
dialogue, a level of maturity is sometimes reached in ecumenical
reioﬁonships. Many Christians today are becoming aware of ‘the vi‘r.ql needs
of the Church. They are willing, therefc-are, to conc'entrofe on essential

needs rather than on secondary ones so that the pilgrim Church can continue

B
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" to exist in this land of exile. In the late 20th opntm"y, secondary needs
are fading into insignificance as large international meetings take place
the world over. At the Sixth World Assembly of the World Council' of
Churches in Vancouver, in 1983, the founder and some Brothers of Taizé i
joined Chnshcms from oII over the world in fellowship and hospltah?y to
ooncentrate on unify in Christ Jesus rafher than focus on particular
controversial issues. .

Taiz€ is now a reality. Visitors come and go, oncj the Brothers try
‘10 reach out in the spirit of the Gospel To.everyone in need whether at
. TGiZg or in any pcrrf'of the world. It is an erroﬁ to-think that all guests
feel warmly welcomed by the éommqnity. This would be aon impossibility
in itself. The proportion is about eighty Brothers to hundreds of thousands
of guests. In mass gatherings chalracferisﬁc- of this age where hospitality
-cnd ecumenism meet, hospitality is not a personal welcome as much as
identification with a person, be it Pope John Paul I, Roger Schufz, or
others. Prewiously, the host was. asked to see Christ in the guest. Todcry, it
is. the reverse, Thotgands of guests are asked to see Chris‘l' in the hosf'
"Who do the crowds say that I am?" (Lk 9:18). Answers, true or fclse, witl
be as varied as there are individuals in larde - ossemt;lies. In the end,
tﬁdugh, each Christian will have to respond in one way or another: "But

A

you, who do you say that | am?" (Lk 9:20). {_/
: : L

This is-still the chailenge focing, not only the” Brothers and the

thousands of guests at Taize, but also the Church in the modern world -

concérning the union of hospitality and ecumenism.

L]
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CONCLUSION ¥

=~ The- tast chapter, which analyzes the in‘i’eracﬁon of hospitality and
ecumenism in the light of contemporary resécrch, should be considered as
the real c'oncfusion of this thesis. We would !ike,>however, to add a few
remcrks and suggeshons.

In our ‘study, it can be seen that the voccbulcn'y of hospﬁoh?y a
its historical bcckground are related to ecumenism. The Community of'
) . .
Taize’ serves as a part-iculor mode] because of the interaction of the Brother:s" '
prochce of hospitality and their ded:cc‘hon to Church Unrty.

The research reveals that ecumemsm frequently uses the Ionguage
of ;fwospifo!ity, and Thcz_f t7is proceeding in the.same direction. For this

reason, it is possible for ecumenism to learn from the laws of hospitality '

\;'hich date back to la plus haute antiquit€, with a wide background of

positive and neqative experiences, whereas, Christian ecumenism is relatively
recent.
"Our analysis shows that, generally speaking, thq writers studied

. f . -
are not famiiar- with the dynJmics of hospitality cndlfhot they .do not

recognize that the stumblifig blotks in ecumenism are. o%’ren specifically
categorizing and compartmentalizing
of opinions, which in turn bring confusion and ‘
disunity, since lrotcll-_hos tality is not properly understood. The recent
r_nethod of transcendence constitutes a step forward. “Kt_is nob)how\exe\r,

any one particular methed that is most important, but a better understanding

- of hospitality.
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This research does not claim finaliy; on the contrary, it is merely

- a starting point. Qur analysis takes into account years of previous study

in hospif.ality,-goés one step beyond by beginning to adapt its dynamics to
ecumenism, and leaves it open-ended for future inquiry.

' We assumé that the relationship befween hospitality and ecumenism
in the Taizé Comngunity as presentéd in this diss;zrtatioh will contribute to .-
contemporcxr)\’ﬂ’\ouéht ond institutions in the Christian. fl‘_ddiﬁOﬂ, both ;ro
the Toizé Community and to ecu%ﬁcal hospitality in general. Moreover,
it is to be hoped that this investigation of hospitality. fram o'ho[isﬁc
app.rooch will make a worthw'i'ﬁle con'?ribuﬁon to knowledge and _that,'
eventually, the findings willf;%jesponsibly‘ appiied to ecumenism. .

in conclusion, it ma stated that $ota! hospitality. is the necessary
fulerum for possible in-depfgumenical discu'ssions, ‘especially euéhatfstic
hospitality which sﬁll' r‘emains the most impor?or{T ecumenical theological
problem of this ending 20th century. . . ’ R >
| Three main suggestions for future research emerge from this study:

-

l. A "rhorough-invesﬁgation of hospitality from a holistic approach could be
T — ‘ .

a prerequisite for future evaluations of ecumenicdl relationships. 2. This

research should be conducted by em’grts ‘and ‘would include: a dynamic

formulation of the history of hospitality, detailed evaluations of total .

hospitality at recent ecumenical meetings, and the proposition of a :“l-\

L3
v

.procedural methad for the follow up. 3. A study of total hospitality in a

broader co,n;ext than ecumenism would be welcome.‘

W diam -
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Hospitality, in n‘s most genercl sense, is obwously pcrf of everyday™
life for the Brothers of Taiz¢ in ance. The purpose of 1’h|s thesns is to

analyze how hosp:fohty and ecumenismrinteract in the hfe of this’ commumfy

and to examine 1‘0 what extent hospitality influences its ecumenical vocation. \ "

The core of this work is to i

and Orthodox members of the community are trying to recapture a great
monastic tradifién, and how the\Brothers live these vulv.fes in the context
of their commitment fo ecumenism. However, this present .writer is
searching to find out how the commtlsnity is living a particular 'value, namely,
hospitality. i

Hos\pifolify as mdersf@d in this work does not refer merely to

physical hospitality, as a traditional work of mercy. It-is studied from a
A -

a L ) .o
holistic approach, that is, the interdependence of the physical, psycholegical, .

. and spiritual. The essence of ecum_enisnj_ is precisely hospitality in ﬂjis
sense: to accept the other as a whole persdr.h Thg-r;bjecf o'f this d_isserf_cﬁbn
is ;herefére to sl';ow that, in the experience of Taizé, ecumenism is to
hospitality as hospitality is to charity.

As the title of this dissertation sdgggsfs, ‘emphcsis _is placed on

the. significance of hospitality. The procedure is as follows: The thesis

begins by developing Roger Schufz's ecumenical vocation ond his ministry

_of hospitality. This first chopfer sets 'rhe stuge for Chapter i, the writing

E

of The Rule of Tcuze and ¢<la'red works. The next chqpfer pursues Roger

. Schutz's udecs concerning ecuménism and hospitality in his other books and
articles. ‘.T h;: fourth chapter is concerned with the writings of ,cajﬁer Brothers
of Taizé. Chapter V examines the u_rriﬁnjé of ohse ,Qut{jde of Taizé.

Jo

' \ (’,\_,.

tigate how Protestant, Catholic, -
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Finally, Chopter V1 shows how hospitality and ecumenism mferucf at Taize
«und qﬁernpts to analyze the findings in the light of conremporcry research
in hospitality and ecumenism. J
In our sfudy,'it can be seen that the -voccbulury ‘of hos_pifc]irf and
its historical background c;re relr:fed to .ecumenism. The Cqmrn;ihify of
Taizé serves as a porﬁcu.lqr mode| because of the interaction of the Brofhers-‘
procﬁcev éf hospitality and their dedication to Chorch unity.

The research reveals that ecumenism frequently uses the language

qf hospitality, and that it is proceeding in the same dire_cfion. For this

Y=

-which date back to la plus haute antiquit€, with a wu—&e\ﬁﬁgmund of
e ﬁ 2
positive ond negative experiences, whereas, Chrnshon ecumenism is relatively

recent.
Our analysis shows that, generally speaking, the writers studied
are not familiar with the dynamics of -hospitality and that they do- not
. ‘ ‘recognize that the stumbling -bIocks in écurr;er)ism are offen‘specificclly
\,—; ) ho‘spir.clllity problems. Past methods of categorizing and cornp?rrmenrolizing
‘ % ",‘_;trurh_encouroge diversity of opinions, which in turn bring confusion and
'-:ﬁi'suf:ﬁry, since total hospitality is not properly understood. We suggest
1herg?ore, that a Thorough investigation of hospitality from N ho]:s'rlc
‘ opprocch be undertaken as a prerequus:fe for future ecumeni::‘ol relationships.

In conclusion, it may be stated that total hOSplTOIITY is the ne essary

fulcrum for possible -in-depth ecumemcol dlscuss:ons, espec:olly euchqr:shc

\<._4-( . ) hospitality which s_ﬁ[l rermains the m\&impor?anf ecumenical theological

problem of this ‘ending 20th century.

-
W

.réoson, it is possible for ecumenism to learn from the laws of hospitality °






