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What’s in a Name? Gathered from the Four Quarters   
 

Clinton A. Brand  
 

S Brother John-Bede and I were thinking about 

a quarterly newsletter for the St. Benedict 

Biscop Chapter of oblates, the Embertides at the 

four seasons came readily to mind.  Not only 

would the Ember Days, we thought, give us four 

times a year to plan and issue the newsletter (with 

dates conveniently tagged to our liturgical 

calendar), but the Embertides themselves 

suggested apt occasions to invite reflection on the 

vocation of an oblate.  This idea of gathering our 

ranks together at the four quarters of the Church 

Year, in turn, evoked other ways of conceiving how 

A 



 

we might be drawn together from various quarters, 

quadrants, corners, and backgrounds.   We come  

together as ones summoned from different 

Anglican traditions yet called to new unity in the 

Catholic faith, and we come as ones hailing from 

diverse states and seasons of life in the world yet 

beckoned, in a special way, to commit ourselves to 

the Benedictine fusion of prayer and work, for the 

coming of the Kingdom, and to do so by way of St. 

Benedict’s particular rule of stability, obedience, 

and the ongoing conversion of life.  Hence, with 

Brother John-Bede’s encouragement, I thought it 

might be appropriate to kick off our inaugural 

newsletter, at the beginning of another Church 

Year, just after the Advent Ember Days, with a little 

reflection on what it means for us to be gathered 

“from the four quarters” and to fathom from our 

diverse backgrounds resources for forging anew 

some vital links in the chain of unity (vinculum 

unitatis) to better answer Our Lord’s own prayer 

that all may be one (ut unum sint). 

Four times a year come the Embertides -- 

Quattuor Anni Tempora runs the Latin name  (“at 

the four seasons”) and thence arose the English 

word “Ember” from the Anglo-Saxon ymbren 

(composed of ymb, “around,” and ryne, “a course or 

circuit”).1  Since the fifth century, Western 

Christendom has set aside four times in the circuit 

of the seasons for penitential observance and 

prayers on days originally associated with 

agricultural cycles but by the time of Pope Gelasius 

linked with the ordination of clergy and the 

attendant harvest of souls.  Long kept in the Roman 

Rite, the Embertides were preserved in the Book of 

Common Prayer as times for ordinations and prayers 

for the ordained ministry.  With the revision of the 

Roman Calendar in 1969 the observance of Ember 

Days among Catholics was left to the discretion of 

Bishops’ Conferences and hence fell into 

desuetude.2 Happily, though, the Ordinariate 

Calendar taps the Prayer Book heritage to retrieve 

the traditional Ember Days, with the slight 

adjustment that the Winter Ember days have been 

shifted to the first week of Advent from their 

former place on the Wednesday, Friday, and 

Saturday following St. Lucy’s Day (December 13).  

Divine Worship: The Missal retains the ancient 

Collects for the seasonal Embertides, while 

reserving for Ember Saturdays optional prayers 

“For those to be ordained” and “For the choice of fit 

persons for the ordained ministry.”  Reflecting a 

distinctively Anglican development (albeit a fairly 

recent one), the Ordinariate Missal also carries over 

from modern Prayer Books a special Ember 

Saturday Collect “For all Christians in their vocation”: 

LMIGHTY and everlasting God, by whose 
Spirit the whole body of thy faithful people is 

governed and sanctified:  receive our supplications 
and prayers, which we offer before thee for all 
members of thy holy Church, that in their vocation 
and ministry they may truly and godly serve thee; 
through Jesus Christ thy Son our Lord, who liveth 
and reigneth with thee, in the unity of the same 
Holy Spirit, ever one God, world without end. 
Amen.3 

While the Latin original of this Collect dates 

back to the ancient Roman Sacramentaries and its 

English form goes back to 1549,4 its more recent 

appointment on Ember Saturdays reinforces an 

important insight, one long latent in the Church but 

crystalized at the Second Vatican Council and in 
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subsequent pontificates:  that vocations to the 

priestly and religious life subsist in and are 

nourished by the concomitant discernment and 

living out of complementary vocations by all of the 

baptized faithful, and that the laity too are called to 

their own apostolate and ministry of evangelization 

and sanctification for building up the people of 

God and hastening the Kingdom of Christ.5 

Thus the Embertides now assume for 

members of the Ordinariate a new and timely 

resonance.  They are occasions in the busy circuit of 

the year to pause and reflect on the vocational 

dimension of our baptismal covenant. For the 

oblate candidates of the St. Benedict Biscop 

Chapter, I suggest, these periods of discernment 

may have a particular claim on our attention and 

certainly present a ready-made opportunity for 

praying over and forming our own vocations in the 

Benedictine tradition.  As an example of patrimony 

now renewed in the Catholic Church, the Ember 

Days also invite reflection on the vocational 

resources we might bring to our own work of 

further renewing the English spiritual tradition in 

the cause of Catholic unity.   

Aside from our distinctive habits and 

language of liturgical prayer, those who have come 

to the Catholic faith by way of their Anglican 

formation have a number of other gifts to offer, 

many of them remarkably consonant with the 

Benedictine ethos.  First, there is a certain Biblical, 

patristic, and sacramental grounding and 

orientation, what John Henry Newman termed a 

“poetic” sensibility and which he especially 

associated with the Benedictine legacy and 

described as a quiet, practical faith rooted in place, 

memory, and custom, a faith sensitive to beauty 

and warm with hospitality.6  Next, there is a 

pastoral, parochial, and ascetic practice of what 

Dame Julian of Norwich called “full homely 

divinity” as a faith lived on a human scale and as  a 

distinctively English “little way” of comfortable 

courtesy with God, neighbors, family, friends, and 

strangers.7  And, finally, there is in the English 

tradition what Martin Thornton characterized as a 

durable and eclectic incarnational spirituality8 

shaped by an historical experience of rupture, loss, 

and dislocation, to be sure, yet one matched every 

step of the way by a countervailing ethic of 

survival, retrieval, and revival, preserving, as it 

were, the embers in the ashes to keep alive and to 

rekindle the fires of faith.  It is a spirit of creative 

adaptability like that of the resourceful 

householder “who brings out of his treasure what 

is new and what is old” (Matthew 13:52).  It is such 

a stewardship of the treasury that goes back to the 

beginnings of English Christianity and can be 

heard in Pope St. Gregory’s challenge to St. 

Augustine of Canterbury:  “For things should not 

be loved for places, but places for the sake of good 

things.”9 It is the spirit of those who after the 

dissolution of the monasteries managed 

nonetheless to adapt and carry on the rhythms and 

quality of monastic prayer in the Anglican Daily 

Offices.10 It is the doggedness of the seventeenth-

century Anglican Divines and of the pioneers of the 

Oxford Movement undertaking, in the face of much 

opposition, their own work of ressourcement to tap 

the vital springs of Catholic tradition ad fontes.  It is 



 

the dream – sometimes the illusion – of those who 

stood against the zeitgeist and dreamed and 

imagined that the Anglican dispensation could 

claim a convincing continuity with the ancient 

Catholic faith as first planted in Britain.  But it is 

also the hope of those who, moved by grace and 

longing, looked “to the rock from which you were 

hewn” (Isaiah 51:1) and petitioned the See of Peter 

for the accommodations graciously received in the 

gift of Anglicanorum Coetibus.  And it is now the 

challenge and mission of all the faithful of the 

Ordinariate, its Bishop, clergy, and people.  All this 

is also, I suggest, the special concern, the object of 

prayer and work during this Advent, of the oblate 

candidates of the St. Benedict Biscop Chapter as 

they contemplate final oblation and consider the 

words of the poet Goethe:  “What you have 

received as heritage, take now as task and thus you 

will make it your own.” 

How this heritage and these resources 

might hold up, find new vigor in the full 

communion of the Catholic Church, and speak to 

contemporary challenges remains to be seen, but 

we can pray and work in the meantime with St. 

Benedict for the fruits of conversion, the discipline 

of obedience, and the strength of stability for the 

task at hand.   Called and gathered from the four 

quarters, the members of our chapter of 

Benedictine oblates have a unique profile:  we are 

men and women of diverse walks in life, young 

and old, layfolk and clerics, longtime Catholics, 

recent converts, and some still testing the waters, a 

collection of people drawn to the Benedictine 

charism and variously formed in the Anglican 

tradition.  Out of this diversity may we find a new 

unity of purpose and calling. Toward that end, 

perhaps we can pray and ponder with the ears of 

our heart the memorable meditation of Blessed 

John Henry Newman which ends so appropriately, 

for this season of anticipation, with a bracing 

reprise of the Advent O Antiphons: 

OD has created me to do Him some definite service; He has committed some work to me 

which He has not committed to another. I have my mission—I never may know it in this life, 

but I shall be told it in the next. Somehow I am necessary for His purposes, as necessary in my 

place as an Archangel in his—if, indeed, I fail, He can raise another, as He could make the 

stones children of Abraham. Yet I have a part in this great work; I am a link in a chain, a bond of 

connexion between persons. He has not created me for naught. I shall do good, I shall do His 

work; I shall be an angel of peace, a preacher of truth in my own place, while not intending it, if 

I do but keep His commandments and serve Him in my calling. 

O Adonai, O Ruler of Israel, Thou that guidest Joseph like a flock, O Emmanuel, O Sapientia, I 

give myself to Thee. I trust Thee wholly. Thou art wiser than I—more loving to me than I myself. 

Deign to fulfil Thy high purposes in me whatever they be—work in and through me. I am born to 

serve Thee, to be Thine, to be Thy instrument. . . . I ask not to see—I ask not to know—I ask 

simply to be used.
11                                                                                                                                                                                        
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3  Divine Worship: The Missal (London: CTS, 2015), 156-7, 251, 485, 529.  
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An All Saints to be Remembered 
 

Father Jack D. Barker, KCHS 
 

N All Saints Day, November 1, 1979, a 

memorable moment occurred in the history of 

the Pastoral Provision and its subsequent 

development that led to Anglicanorum Coetibus 

which erected the Personal Ordinariates for former 

Anglicans in the Catholic Church. On that day a 

delegation of former Anglicans called the Pro-

Diocese of St. Augustine of Canterbury offered 

Mass at the Altar of the American Martyrs, which is 

in the crypt chapel of the American College in 

Rome. This Catholic altar had been made available 

on a daily basis during our stay in Rome thanks to 

the generosity of the Prefect of the Congregation 

for the Doctrine of the Faith, H.E. Franjo Cardinal 

Seper. 

 At the end of the Mass, “The Petition” to the 

Pope that had been prepared by members of the 

delegation of the Pro-Diocese of St. Augustine of 

Canterbury was signed and prayed over. Two 

originals were hand written on fine Italian 
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parchment paper. The documents were then taken 

to the site of the monastery from which St. 

Augustine of Canterbury had been sent by Pope 

Gregory for his mission to England. After offering a 

prayer for its success I then had the privilege of 

personally delivering one original to the personal 

residence of Cardinal Seper who then presented it 

to the Pope at his weekly private audience. The 

second original was kept safe all these years and 

now resides as part of the archives of the Personal 

Ordinariate of the Chair of St. Peter in Houston, 

Texas. 

 Since that time the movement of former 

Anglicans into the full communion of the Catholic 

Church has seen many different petitions by many 

different groups and individuals. But this petition 

was the first one that met with a positive response 

and enabled all other petitions to come to fruition. 

The primary reason for this was that this petition 

was from a “corpus,” i.e., a group of persons who 

represented congregations and not just individual 

priests who desired to become Catholic and be 

ordained as Catholic priests. Let me quote from a 

private letter that was sent to me by the 

Congregation for the Doctrine of the Faith under 

the signature of the Prefect, H.E. Cardinal Seper 

and that accompanied the original Decree of 1980 

erecting the Pastoral Provision:                                   .                                               

 
        July 21,1980 
        00193 Romae, Piazza del S. Uffizio, 11 
        Sacra Congregatio Pro Doctrina Fidei 
        Prot. N. 66/77 
 
Dear Father Barker, 
 
It is with great pleasure that I write to you to inform you that the Congregation for the Doctrine of the Faith has decided 
in principle in favor of the request presented by the representatives of the Pro-Diocese of St. Augustine of Canterbury for 
admission into the Catholic Church with a “common identity” as former members of the Anglican Communion. The 
details of this “common identity” will have to be determined concretely together with the representatives of the National 
Conference of Catholic Bishops and presented to this Congregation for final approval. 
 
The Congregation has asked Archbishop John R. Quinn, President of the N.C.C.B., to oversee the implementation of the 
decision. I am confident that he will make every effort to ensure that the implementation of this decision is brought to a 
satisfactory conclusion. Since the concrete details of this implementation have yet to be determined and finally approved, I 
would ask that publicity regarding this decision be restricted to the members of your group until such time as an adequate 
statement is able to be made. I recommend that you take counsel with Archbishop Quinn in this regard. 
 
In recognition of the patience and zeal with which you have pursued this desired admission into the Catholic Church, and 
with the promise of my continued prayers and personal blessing for you all as you proceed to the implementation of the 
steps required to put this decision into practice, I remain, 
 

Sincerely yours in Christ, 

 
Fran.Card.Seper 
Pref. 
------------------- 
 



 

 

 The roots of this success go back to the 

Second Vatican Council when Cardinal Seper who 

was Archbishop of Zagreb spoke to the Council 

about how the “time has come” for the Church to 

do in the West what she has done in the East to 

allow for the full communion of those of the 

different ‘reformed’ traditions but who hold the 

Catholic faith. 

 What was the Pro-Diocese of St. Augustine 

of Canterbury and who was involved? The basis for 

this corpus of catholic-minded Episcopalians began 

at the Minneapolis General Convention of the 

Episcopal Church in 1976. There Canon Albert J. 

DuBois, the Executive Director of the American 

Church Union for many decades, had come out of 

retirement in order to assist with efforts to bring a 

catholic-minded witness to that fateful convention. 

At the General Conventions of 1970 and 1973, the 

Protestant Episcopal Church in the United States of 

America (PECUSA) changed its canons regarding 

the church’s law on divorce, refused to take a firm 

public stance against abortion, and ordained 

women to the diaconate and also pursued a wide 

spectrum of changes to the Book of Common 

Prayer. It was feared that the 1976 General 

Convention might proceed to the ordination of 

women to the priesthood and radical Prayer Book 

revision.  Accordingly, Canon duBois was asked to 

come out of retirement and lead the ACU at this 

convention. While the ACU continued with its own 

executive director, Canon duBois worked closely 

with Fr. W.T. St. John Brown and myself to publish 

a daily newsletter during the General Convention 

called Episcopalians United. This newsletter 

promoted a position of maintaining an option for 

Catholic faith and practice in the Episcopal Church. 

We also organized a “Mass of Catholic Witness” 

during the convention that was concelebrated by 

many bishops and priests of PECUSA. 

 Following the disastrous decisions of 

General Convention 1976 the possibility of some 

Episcopalians leaving “The Church” created a stir 

in the House of Bishops. The Episcopalians United 

newsletter published a “Plan of Action” and then 

was retitled Anglicans United to lead the cause 

forward. The three of us were harshly condemned 

by the Executive Director of the ACU for making 

such a suggestion. Nevertheless, beginning with Fr. 

James Mote in Denver and then many others, 

whole parishes began to exit PECUSA. Four 

parishes in the Los Angeles Diocese and one in Las 

Vegas all left on the same Sunday in January 1977. 

These, along with several other congregations in 

other parts of the country, became the first 

members of the Diocese of the Holy Trinity (DHT)-- 

a “corpus” of those outside the jurisdiction of 

PECUSA. 

 The group’s leader, Canon DuBois, was 

invited to Rome, but he suffered a heart attack and 

was unable to travel. Father Brown and I went in 

November 1977 in his stead to meet with Cardinal 

Seper at the Congregation for the Doctrine of the 

Faith. We were greatly encouraged by what 

transpired there. I hope to publish a book next year 

that will give all the details of those meetings and 

of our other contacts with leaders in the Episcopal 



 

Church USA and with leadership in the Church of 

England that year. 

 Meanwhile an umbrella organization called 

the Fellowship of Concerned Churchmen (FCC) 

which included a variety of disaffected 

Episcopalians had been formed and sponsored a 

meeting in St. Louis in September 1977. The DHT 

joined with this group at that time. 

 Those who proceeded to become part of the 

continuing church movement never accepted our 

report from the 1977 meetings in Rome. They 

simply did not believe that Rome could move in a 

timely manner. In 1978 Father Mote and some 

others of the Diocese of the Holy Trinity went 

along with the illicit ordination of “continuing 

Anglican bishops,” and so the DHT became 

divided. It was then that those clergy and parishes 

who desired reunion with Rome abandoned the 

DHT and became the Pro-Diocese of St. Augustine 

of Canterbury (PDSAC). A meeting was held in Los 

Angeles at the Claretian Retreat Center where all 

present signed a testimony affirming the desire for 

reunion with the Catholic Church. A true catholic-

oriented “corpus” was born that included Our 

Lady of Walsingham, Houston, Our Lady of the 

Atonement, San Antonio, the Los Angeles parishes, 

and many others around the country, plus groups 

in England. 

 Your author was made Chairman of the 

Standing Committee of the Pro-Diocese and an 

international delegation was invited to Rome in the 

Fall of 1979 to pick up where we had left off in 

1977. And so it was that the Congregation for the 

Doctrine of the Faith finally said to us: all is ready 

and the time to petition the Holy Father has come. 

The petition was composed by Father Brown and 

hand written by Dr. Lee McEvoy and signed by the 

international delegation in Rome on the Feast of All 

Saints 1979. It was also the 50th anniversary of 

Canon duBois’s ordination as an Episcopal priest. 

Indeed that All Saints was a day that should 

always be remembered, most especially by those 

who are now part of the historic Anglican presence 

in the Catholic Church within the Ordinariates of 

the Chair of St. Peter, Our Lady of Walsingham, 

and of Our Lady of the Southern Cross.                             

                                     © Rev. Jack D. Barker       

 

Father Jack D. Barker, KCHS was ordained an Episcopal Priest in 1970, received into the Catholic Church in 1986, 

earned a M.Div. from St. Patrick’s Seminary at Menlo Park in 1992, and was ordained a Catholic priest in 1992 for the 
Diocese of San Bernardino in California. He currently serves as Administrator of Sacred Heart in Riverside and will 
retire from full time diocesan assignment in June 2017. 
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Auditio Divina and Listening With the Ear of the Heart. 
Part I: William Byrd’s Civitas Sancti Tui 

 

Brother John-Bede Pauley, OSB, PhD 
 

Composer: William Byrd (ca. 1540 to 1623) 
 

Stylistic period: Late Renaissance (Also known in English musical history as the Tudor period). 
 

Work: Civitas Sancti Tui.  A five-part a cappella Latin motet written as the second part of the motet, Ne Irascaris 
Domine.  

 

Text: Isaiah 64:10.  Isaiah 64:9 is the text of Ne Irascaris.  Both verses are as follows (the English translation is 
from the Authorized Version): 

 
Ne irascaris Domine satis, 
Et ne ultra memineris iniquitatis nostrae. 
Ecce respice populus tuus omnes nos. 
 
Civitas sancti tui facta est deserta. 
Sion deserta facta est, 
Jerusalem desolata est. 

Be not wroth very sore, O LORD, 
Neither remember iniquity for ever: 
Behold, see, we beseech thee, we are all 

thy people. 
Thy holy cities are a wilderness, 
Zion is a wilderness,  
Jerusalem a desolation. 

 

Link to a performance: https://www.youtube.com/watch?v=pySTHOJKIlA 
 

Liturgical Season or Feast: Advent.  This text forms part of the Advent hymn, Rorate caeli (“Drop down, ye 
heavens, from above, and let the skies pour down righteousness.”) 
 

N an essay published last year, “The Anglican 

Choral Heritage and Lectio Divina (ACHLD),1 I 

discussed characteristics of the Anglican choral 

repertoire that foster an experience analogous to 

lectio divina.  It is no more than an analogy, 

however, because lectio divina is best done in 

solitude and relatively free from time constraints so 

that one can reflectively pause (ruminate) over a 

single passage or word.  Liturgy, on the other hand, 

is not celebrated in solitude, and music—

characterized in part by its temporal element—

cannot ignore the constraints of time.  The potential 

liturgical music has for serving as an analogy of 

lectio divina I call auditio divina. Though auditio 

divina is no more than an analogy of lectio, this does 

not gainsay the value of auditio divina in monastic 

spirituality, for the Rule of St. Benedict (RB) 

regards all aspects of the monastic life, including 

liturgical music, as forming an integral whole.  

Lectio divina influences what takes place in the 

liturgy and vice versa.  Music in the liturgy can 

therefore reflect the solitary ruminations of lectio 

divina just as lectio divina can resonate with echoes 

of texts spoken and sung in the liturgy. 

Not all music used in liturgy supports 

auditio divina.  Instrumental music—music that 

does not set a text—would not generally foster 

auditio divina.  (It might do if, for example, a purely 

instrumental passage makes a musical allusion to a 

similar musical passage that does set a text.)  

ACHLD also discusses texted music’s potential to 

privilege musical language over the text.  Catchy 
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four-bar phrases, for example, can make the 

accompanying text seem merely incidental.  Many 

hymns provide this kind of music.  In such cases, 

the musical setting serves the helpful role of aiding 

memorization of the text though the music itself 

has no particular relation to the text.  Purely 

functional music—aural wallpaper, so to speak—is 

also not auditio divina.  An analysis of such music 

would reveal the use of entirely predictable 

compositional techniques, such as standard 

cadences, steady meters, clichéd harmonic 

progressions, and so on.  Even the most carefully 

composed setting of a text will generally include 

some passages that use predictable musical 

language.  Such passages can nonetheless serve the 

purpose of pointing to other passages in which the 

musical language takes on greater import. 

This essay begins a series that considers 

several works from the Anglican choral repertoire 

with auditio divina—or to paraphrase the RB, 

listening with the ear of the heart—in mind.  My 

hope is that this series might encourage choirs and 

congregations to perform/listen to liturgical choral 

music with prayerful attentiveness to both texts 

and the music that sets the texts.  We expect 

homilies (if well developed) to reveal insights on 

scriptural and liturgical texts.  There is much in the 

Anglican choral repertoire that supports the same 

expectation vis-á-vis liturgical music.  To begin 

exploring these possibilities, I turn to William Byrd. 

There is no composer more representative 

of the Anglican choral patrimony than William 

Byrd, for Byrd was and is regarded as among the 

greatest of the Tudor masters,2 and the Tudor era is 

regarded as having established the Golden Age of 

Anglican church music.  But it is one of the 

anomalies of music history that this great composer 

of Anglican music was Catholic.   

Anglicanism was deeply influenced by 

patristic/monastic spirituality.3 But the rupture 

between Anglicanism and Catholicism was not so 

deep at this point in history that monastic influence 

did not continue to influence Catholics in England 

as well.  Byrd reflected this spirituality when he 

discussed his compositional process in terms that 

describe lectio divina.  He identified a “hidden 

power … in the thoughts underlying the words 

themselves; so that, as one meditates upon the 

sacred words and constantly and seriously 

considers them, the right notes, in some 

inexplicable manner, suggest themselves.”4 

Byrd’s liturgico-musical output can roughly 

be separated into two periods.  The first was when 

he wrote works as choir master at Lincoln 

Cathedral and then as a gentleman of the Chapel 

Royal.  The second was in the last thirty years of his 

life when—as recusancy laws stiffened—he retired 

to Essex and developed close associations with the 

Catholic Petre family of Ingatestone.  Since Byrd set 

both English and Latin texts throughout his career, 

the two periods cannot be distinguished according 

to Byrd focusing on one language or the other but 

on the fact that the latter period reflected not only 

Byrd’s maturity as a composer but also a deepened 

religious fervor, partly as an interior response to 

the increased difficulties experienced by Catholics 

during this period.  Though characterized indeed 



 

by an intense fervor, Byrd’s liturgical music of this 

latter period is also serenely austere. 

Though Byrd alternated easily between 

English and Latin texts, Catholic liturgy was Latin 

and Anglican liturgy English.5 Indeed, it quickly 

became an essential element of Anglican identity 

that the language of liturgy be “understanded of 

the people.”6 This helped reinforce Benedictine 

spirituality’s influence in Anglicanism, particularly 

the patristic/monastic practice of lectio divina, since 

understanding a text is essential to meditating on it 

and because, as the RB insists, we should 

understand what we sing/speak in the liturgy 

(“that our minds are in harmony with our voices” 

RB 19). 

The Anglican choral repertoire reflected this 

insistence on English-language texts for many 

years.  It was not until 1788 that non-English 

composers were included in the music lists of 

England’s choral foundations.  Moreover, the non-

English composer’s works that first departed from 

tradition were the English-language choruses from 

Handel’s Messiah, thanks to Theodore Aylward’s 

innovations at St. George’s Chapel, Windsor.7 After 

the Handelian thin-end-of-the wedge came the 

non-English-language works of Mozart, Bach, 

Mendelssohn, and Brahms.   

But as late as 1941, Fellowes continued to 

insist that foreign composers (and therefore works 

that set non-English texts) “must never be drawn 

upon in undue proportion to the works of native 

origin.”8 Fellowes’s principle can be softened 

where pew leaflets are available to supply 

translations of non-English texts.  Also, since the 

texts of the ordinary of the Mass is so well known 

in its original Greek and Latin, Fellowes’s principle 

can be relaxed for settings of those texts as well.  

Nonetheless, Fellowes’s principle is worth taking 

seriously as an important aspect of the Anglican 

patrimony. 

Having set all of this down, however, I turn 

to one of Byrd’s Latin motets, Civitas Sancti Tui.  

(The English translation is dutifully supplied 

above.)  I do so because Byrd’s Latin motets of his 

later period used compositional techniques that 

had never been heard in England.9 These 

techniques are rarely surprising to modern ears.  

But Byrd knew the listeners of his day would have 

noticed the differences.  He therefore used these 

innovations to convey his own lectio divina (and 

religio-political interpretations) of the texts he set. 

Recusancy laws were stiffened in 1577.  

Edmund Campion was arrested in July 1581 and 

martyred that December.  Byrd’s Ne irascaris/Civitas 

sancti is dated 1581.  It is clear from the way Byrd 

set this text that he connected the desolation of Sion 

and Jerusalem with the desolation experienced by 

Catholics in England. 

Though all five voices introduce the words, 

civitas sancti tui, the lowest voice drops out as the 

long exposition of the facta est deserta text begins 

(measures fourteen-sixteen; 0:50 in the recording).  

This conveys the sense not of vibrant cities but of a 

desolate plain.  It is true that if one stands in such a 

place, the ground of the desert is everywhere as far 

as one can see.  But shift from seeing to hearing, 

and the ground (symbolized by the lowest voice) 

ceases to matter.  One hears winds swirling around 



 

the empty wilderness, perceived as doing so with a 

sense of aimlessness, which the chromatic E sharp 

in the top voice in measure 22 (ca. 1:16) conveys.10 

At the introduction of the Sion deserta facta 

est text (measure 32; 1:54), the silken polyphonic 

web is abruptly broken by homophony (all the 

voices singing chords on the same rhythm).  This 

would have been particularly striking to English 

listeners of the period.  Byrd was pointing in the 

direction of the Baroque, when homophonic texture 

gained supremacy.  Since disrupting the 

polyphonic flow was unusual, Byrd consciously 

used it to emphasize the text.  The text now shifts 

from the plural cities to Sion (Jerusalem), the one 

city that matters above all the others.  The sudden 

homophony is akin to an orator’s emphasis of a 

point by abruptly changing the tempo of his 

delivery or pausing in unexpected places.  “Not 

only are holy cities a wilderness,” Byrd’s setting 

says, “Sion!  Is!  Desolate!” 

The passage that refers to Jerusalem by its 

actual name (measure 42; 2:32) leads into an even 

longer series of apparently desultory repetitions of 

desolata est.  This series lasts nearly two minutes 

(measures 50-78; 3:05-5:01), twice as long as the 

polyphonic series that sets facta est deserta 

(measures 14-36; 0:50-1:50).   Byrd’s setting 

suggests that this sense of abandonment will not be 

quickly tied up in a neat cadence.  His music looks 

at the desolation unflinchingly, measure after 

measure, just as Catholics in this period had begun 

to realize that a restoration of Catholicism in 

England was less and less realistic. 

Paradoxically, though, throughout this 

long, bleal desolation are passages of stacked and 

parallel thirds—warm, comforting intervals—and 

what we would now refer to as major-mode 

sonorities.11 Recall that this text accompanies the 

rorate caeli refrain, which is hopeful and expectant.  

God’s righteousness, providence, and grace are 

present even in all of this bleakness. 

As for what Byrd’s setting of the text can 

mean in our lives today, for many of us, there was 

a time when narratives of Christian martyrdom, 

whether in the second century or in Elizabethan 

England, seemed ancient history rather than the 

content of the evening news.  We know, alas, of too 

many examples in our own day in which the 

anguish of Byrd’s motet is apt and can help express 

the inexpressible sorrow we feel on learning of 

these accounts.   

This sorrow is linked, of course, to the 

compunction we feel for our own failures to live 

charitably and justly.  Hearing at the same time 

both desolation and hope in Civitas sancti tui is to 

meditate on the Christian paradox of the 

unredeemable being redeemed.                                 

 

Brother John-Bede Pauley, OSB, PhD is a monk of St. John’s Abbey.  He was received into the Catholic Church in 
1986, earned his doctorate in musicology from Durham University, and has published widely on the English choral 
tradition. 
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Praying the Divine Office according to Ordinariate Usage 
 

Jason Edwards 
 

 was thrilled when Brother John-Bede announced 

that Bishop Lopes was letting the St. Benet Biscop 

Chapter of St. John's Oblates pray a draft version of 

the Divine Office for the Personal Ordinariate of 

the Chair of St. Peter. The Second Vatican Council's 

constitution on the sacred liturgy states that the 

praying of the Divine Office by the faithful “is truly 

the voice of the bride addressed to her bridegroom; 

it is the very prayer which Christ Himself, together 

with His body, addresses to the Father.”  We're all 

aware of the huge role the Book of Common Prayer 

played in the Anglican tradition, and it is 

wonderful to see yet another way we're living out 

Pope Benedict's call that we “maintain the 

liturgical, spiritual and pastoral traditions of the 

Anglican Communion within the Catholic Church, 

as a precious gift nourishing the faith of the 

I 
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members of the Ordinariate and as a treasure to be 

shared.” 

 Not only is this beautiful prayer book a 

blessing to add to my prayer life, I found that the 

new Office helped me in my oblate-candidacy, as 

well. One of the activities we've been asked to 

engage in is (obviously) the praying of at least one 

or two of the offices of the Liturgy of the Hours. 

The Divine Office not only gives us Morning and 

Evening Prayer, but also includes the offices of 

Terce, Sext, None, and Compline, so it is able to fit 

nicely into anyone’s schedule, whatever your level 

of participation. The rubrics are very clear and 

there are options available, as Clint wrote us, “in 

order to accommodate both private and public 

recitation, clergy mindful of their canonical 

obligations as well as busy layfolk, individuals 

praying alone, small groups, families, and settings 

in the home, the office, or the parish, up to and 

including full-blown choral celebrations.”  We even 

have the option of including the Second Reading 

from the Office of Readings, either as a replacement 

for the First Lesson, or in addition to the two 

Lessons (inserting it prior to the Apostles' Creed).  

The many options available allow you to engage in 

prayer as much as the Holy Spirit is calling you to 

do. 

 As oblates, we’re also encouraged to engage 

in lectio divina, and to increase our reading of 

Scripture; the Ordinariate Divine Office gives me 

the opportunity to do that.  I love the deep treasury 

of Scripture that’s available, and the sequence of 

readings allows you to engage in deep 

contemplation of the stories and figures of the 

Scriptures as the days go by. 

 There is so much included in this prayer 

book, reminiscent of the BCP, but with more items 

available.  There are many prayers of intercession 

and thanksgiving that I love to dip into, such as 

prayers for the Church, for the Ordinariate, for 

family, and for the civil order.  I love that the O 

Antiphons of the Advent season are included, as 

well as the many collects found in the Proper of the 

Church Year, and for Saints and Holy Days; I no 

longer have to supplement the Book of Common 

Prayer with collects from other sources in order to 

remember the Saint of the Day.  There's an Office 

for the Dead, Evensong for the Faithfully Departed, 

the Litany, the Ember and Rogation days, as well as 

antiphons and collects for Commons and for Votive 

Offices, including of the Blessed Virgin Mary or of 

the Dead. 

 I've found the Ordinariate Divine Office a 

true blessing, offering ancient prayers within the 

context of the liturgical reform of the Second 

Vatican Council, which allows me to pray along 

with the Church's reformed calendar, but from 

within the traditions of the Anglican Communion, 

allowing the Ordinariate to engage in a faith that's 

“ever ancient, ever new.” Engaging in these deep 

and beautiful prayers, so wonderfully arranged in 

the Ordinariate Divine Office, I find that it helps 

me engage in private prayer more fully throughout 

the day in between the offices.  I cannot be happier 

with the Office and I highly encourage others to 

give it a try if they haven’t; not only will it enrich 

your life, but - as the Second Vatican Council says 



 

in Sacrosanctum Concilium, you are also “sharing in 

the greatest honor of Christ's spouse, for by 

offering these praises to God [we] are standing 

before God's throne in the name of the Church 

[our] Mother.”                         

 
Jason Edwards was received into the Catholic Church at Easter 2007 and is a member of the Ordinariate parish of St. 
John the Baptist in Philadelphia.  He lives in South Bound Brook in New Jersey and works as a supervisor of the 
environmental stress screening department of a company that manufactures fiber optic equipment. 
 

 
 

The Blessings and Challenge of Translating  
the Benedictine Charism  

from an Anglican to a Catholic Context  
 

Mother Winsome Durrant, SBVM 
 

LESSED John Henry Newman’s motto, Ex 

umbris et imaginibus in veritatem can be 

translated as, “Out of shadows and images into the 

Truth.” That in essence encapsulates the spiritual 

blessings of our ongoing spiritual pilgrimage 

journey from being Anglican sisters to becoming 

Catholic Benedictine nuns. Let me begin with a 

short recap.  

 The Sisters of the Blessed Virgin Mary 

(SBVM) were received into the full communion of 

the Catholic Church on 1st January 2013. All twelve 

of us were Anglican Sisters, eleven from the same 

order, based at Wantage, Oxfordshire in England 

which had been founded in 1848.  

Our former community’s Rule of Life was based on 

the Rule of St. Augustine, but contained clear 

influences of St. Francis de Sales and St. Jeanne de 

Chantal. Nowhere did the community’s Rule 

specifically refer to the Rule of St. Benedict, and yet 

the Benedictine charism was clearly discernible as 

evidenced by the comments of a Visitation Team 

during one of the normal cyclical visitations.  

 “Why are you not Benedictines?” they 

asked. “You look Benedictine” – at the time we 

wore a typically Benedictine long black habit, 

wimple and headdress with a long black veil. “You 

present as Benedictines” – we lived a liturgically 

full complement of monastic offices and a way of 

living out our Rule that would not seem out of 

place in a Benedictine community. In fact, Sisters 

were required to study the Rule of St. Benedict as 

part of monastic history. Some others were given a 

copy of Dom Paul Delatte’s Commentary on the 

Rule of St. Benedict1 to be read during their 

Profession Retreat.  

 Benedictines live by the Rule of St. Benedict, 

so technically we were not Benedictines. However, 

as the Rule of St. Augustine was one of St. 

Benedict’s chief sources for his Rule and we were 

living by a text based on it, it is feasible to suggest 

B 
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that our Religious Life was based on a ‘Benedictine 

charism.’   

 How true this is, was demonstrated, when 

the day after our reception into the Church, we left 

our previous convent and went to live for eight 

months (we were homeless and penniless and were 

given sanctuary, love and a whole lot more) with 

the Benedictine nuns of St. Cecilia’s Abbey, Ryde, 

England. The two communities lived as one joyful 

Benedictine family. We had much to learn about 

the specifics of the Rule, and we had the most 

wonderful real life teachers, but as one of our dear 

St Cecilia’s sisters put it, “You share the same 

spirit”.  

 The challenge for us was how to lay down 

our previous community Rule with its familiar 

language and interpretations which had been lived 

out by some of us for more than half a century, in 

order to take up formally, what was for us, a new 

Rule of Life: the Rule of St. Benedict. The fact was 

that much was familiar. Although St. Benedict’s 

Rule was worded differently, the same underlying 

principles were there, albeit expressed in different 

language but ultimately, the same DNA: ‘Love 

God, and next to Him your neighbor.’ 

When we were to become a new Religious 

Community and needed to consider which Rule we 

would follow, it was not, therefore, a difficult 

decision for us to choose formally to adopt the Rule 

of St. Benedict and thus join the Benedictine family 

of Religious who live by this beautiful Rule. On 1st 

January 2014, we publicly reaffirmed the vows we 

had first made as Anglicans, but this time as 

Catholics, using the traditional Benedictine formula 

of stability, conversion of life, and obedience. 

Having fully embraced and wholeheartedly lived 

the Rule of St. Benedict for the past three and a half 

years, why did we feel the need to become Catholic 

Benedictines in the first place? 

 Here is not the place for a detailed discourse 

of why Anglican sisters became Catholic nuns via 

the Ordinariate. Suffice to say that Pope Benedict’s 

extraordinarily generous Anglicanorum Coetibus 

enabled us as an existing group of Anglican 

Religious, to come into the Church together.  

 Our Religious vows (for some, already 

having lived in community more than fifty years) 

were respected and we were able, through this 

special provision, to ‘transfer’ them into our new 

Catholic context whilst still remaining together as a 

religious community. We were thus able to 

continue our commitment to each other (the 

Benedictine resonance of ‘stability,’ albeit to the 

people as opposed to a place)2 despite the fact that 

we had to leave our physical abode. 

So what have been the blessings of 

translating the Benedictine charism from an 

Anglican to a Catholic context? 

 We have ‘come home’ both physically and 

spiritually! God provided us with a new home – a 

temporary home, living with the Benedictine nuns 

of St. Cecilia’s Abbey, Ryde for eight months, and 

since then, we have been living in our permanent 

home, a former Catholic convent in Birmingham, 

England.  

 More importantly to us, we have ‘come 

home’ -- into the Catholic Church. In terms of 

Anglican patrimony, we feel we have truly come 



 

spiritually home by moving back into the apostolic 

succession with the See of Peter. Blessed John 

Henry Newman’s motto “Out of shadows and 

images into the Truth” resonates so strongly with 

us.  

 As Anglican sisters we had a strong 

liturgical history with a unique Daily Office, 

developed over many years since the community’s 

formation in 1848.  However, our lived experience 

of Catholic Benedictine life has been of an 

emerging deeper monastic identity, building on 

what we had before but taking it further. We feel 

that we now experience a greater definition, a 

clearer focus on the Liturgy of the Hours in a closer 

following of the authorised texts, which bring us 

into a more profound relationship with other 

communities making the same spiritual journey. 

 As Anglicans, our perception was that 

Religious life was not in the centre of Anglican 

thinking. Indeed, former Archbishop of 

Canterbury, George Carey, described Anglican 

Religious Life as “the best kept secret in the Church 

of England.”3 We have found as we have moved 

from Anglicanism to Catholicism that we have 

moved from the margins to the centre, from a place 

where Religious Life was seen as an alternative 

lifestyle to a place where the consecrated life is at 

the heart of the Church. 

 As part of our specific Benedictine 

pilgrimage, there has also been development in our 

previous understanding of a community Rule of 

Life. Our emerging Catholic monastic identity is 

grounded in St. Benedict’s Rule which gives 

specific form to the daily tasks of monastic life. St. 

Benedict is specific but not dictatorial. His Rule 

provides strong but flexible boundaries to the 

threefold cord of monastic life: prayer, liturgy, and 

the common life of service, which includes 

hospitality. St. Benedict leaves it to each 

community to interpret these as seems most 

appropriate to their needs and context. 

 By way of example, I shall focus on the first 

verse of the Prologue:  “Listen carefully, my son to 

the master’s instructions, and attend to them with 

the ear of your heart. This is advice from one who 

loves you; welcome it, and faithfully put it into 

practice.”4 This verse contains four imperatives for 

living the Rule in our community: Listen, attend, 

welcome, and faithfully fulfil.  

Although its ideology can have many 

applications, as a community dedicated to the 

Blessed Virgin Mary, it seems particularly 

appropriate to elucidate how she demonstrates to 

us how we can live out these Benedictine 

injunctions.  

 At the marriage at Cana, “the mother of 

Jesus”5 is the one who is alert to, and is the 

advocate of, those in need. The servants are 

required both to “listen” to her direction, “Do 

whatever he tells you,”6 and to her Son’s further 

instructions. Our lived experience has been to listen 

more closely to the instructions and directions in 

the Rule, to seek to “attend to them with the ear of 

your heart” as did the Blessed Virgin Mary: “As for 

Mary, she treasured all these things and pondered 

them in her heart.”7 

 We too are learning to ponder the 

circumstances that led us to leave behind the only 



 

home some of us had known for more than fifty 

years, to set aside our natural anxiety for the future 

and to step out in faith and obedience to God’s call 

into the Church. As Mary “attended” on the Lord, 

so we too have learned to “welcome” the 

opportunity to do so and the result is: God has 

provided for our needs in ways in which we could 

not have imagined.  

 “Therefore I tell you, do not be anxious 

about your life, what you shall eat or what you 

shall drink…”8 As we have found from living it, the 

Rule of St. Benedict is rooted in Scripture. There are 

constant allusions. St. Benedict’s Biblical 

understanding is profound, as is the way he works 

to apply it in daily life for his monks.  

 So what of the patrimony we have brought 

with us? Our liturgical music which is English 

plainchant is an obvious jewel, but among our 

treasure is something just as important – the long 

faithful years of “attending with the ear of our 

heart” on a Rule, seeking its depths and nuances, 

learning how to live by it. This we did as 

Anglicans, and we have been able to bring that 

wealth of training and experience to our seeking 

now to live fully, deeply, completely by the Rule of 

St. Benedict. Perhaps St. Benedict himself gives the 

best description of this in his final prologue 

injunction to “faithfully put it into practice.”  

 The treasure is real, like an uncut diamond. 

As we grow deeper into our Benedictine life, we 

feel blessed that God will use this Rule gently to 

smooth and polish our rough edges until gradually 

the brilliance of what God has created is able to 

emerge in the Master craftsman’s hand. The Master 

craftsman is God; His tool is the Rule of St. 

Benedict. Saliently, we feel blessed to be 

Benedictines.   

 
Mother Winsome Durrant, SBVM is a longtime religious, first as an Anglican, now as a Catholic, and she is the 
Superior of the Sisters of the Blessed Virgin Mary currently domiciled at their convent in Maryvale, Old Oscott Hill, 
Birmingham, England.  
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From the Oblate Director of St. John’s Abbey 
Jesus: The Lord of Risk 

 

Father Michael Peterson, OSB 

N August 24th, eleven CSBSJU students, a sister 

from St. Benedict’s Monastery, and I had the 

opportunity, along with 2 1/2 million young 

people, to attend Sunday Mass with Pope Francis at 

World Youth Day in Krakow, Poland. Everyone 

arrived Saturday afternoon, so we spent the whole 

night sleeping on the ground of Campus 

Misericordia to hear the Holy Father’s message to 

us at Sunday Mass the next morning. 

 He challenged all of us saying, “My friends, 

Jesus is the Lord of risk…. Jesus is not the Lord of 

comfort, security, and ease. Following Jesus 

demands a good dose of courage, a readiness to 

trade in the sofa for a pair of walking shoes and to 

set out on new and uncharted paths.” 

 Pope Francis was calling us to discover that 

the new blessing is outside our comfort zone. What 

this takes is humility to respond. Benedictine 

values claim that humility is one of the greatest of 

human virtues. Humility is being empowered to 

use my gifts, which God has given me, and offering 

them for the greater good. Humility is the path to 

happiness because we remember just how 

connected and interdependent we are with God 

and with one another. 

 In Philippians 4:13, Saint Paul writes, “I can 

do all things through Christ who loves me.” Christ 

empowers, and he does so with the greatest force in 

the world: Love! This love is intimate and personal 

– “who loves me.” Saint Paul was empowered by 

Christ’s love to offer his life for the world. What is 

your “all” that you can do through Christ? 

 Jesus is the Lord of Risk. A pilgrimage to 

Poland for World Youth Day was a blessing way 

outside my comfort zone. I’d never done anything 

like that before.  So I offer you something to really 

think about: literally, just say over and over and 

over in your head and heart. “The blessing is 

outside my comfort zone.” In humility, then, let’s 

all take some risks outside our comfort zone. The 

blessing awaits us.                                                        

 

 
Father Michael Peterson, OSB is a monk of St. John’s Abbey and currently serves as Oblate Director. 
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Final Oblation at St. John’s Abbey 
 

Candidates who have completed their year of discernment and are properly disposed may make their final 
oblation at St. John’s Abbey, Collegeville, Minnesota, at the January Final-Oblation Retreat: It will take place 
January 14-15 (Saturday and Sunday), just a few days after the memorial of St. Benedict Biscop on January 12. 
 
Those drawn to Benedictine spirituality and to its role in developing the Anglican patrimony are invited to 
consider joining the St. Benet Biscop Chapter of St. John's Abbey Oblates (SBBC). As the inaugural group of 
oblate candidates makes its way towards final oblation in January, the SBBC welcomes those interested in 
forming the next group of oblate candidates. For more information, contact Brother John-Bede Pauley, OSB 
(jpauley@csbsju.edu).  Those within the next group who are eligible for final oblation as of 16-17 September 
2017 and who can come to St. John's for their final oblation will be able to celebrate the occasion along with 
Bishop Steven Lopes, who is scheduled to visit the SBBC at St. John's that weekend. 
 
The SBBC is open to Christians drawn to the Rule of St. Benedict (RB); interested in discerning whether the RB 
can serve as a guide for growth in holiness within their particular state in life; and who cherish the Anglican 
patrimony (“the liturgical, spiritual and pastoral traditions of the Anglican Communion [that constitute] a 
treasure to be shared.” Anglicanorum Coetibus, III).  Those interested in the SBBC also have a desire to affiliate 
with St. John’s Abbey and with its and Anglicanorum Coetibus’s fostering of ecumenical dialogue and prayer, 
the SBBC emphasizing dialogue and common prayer between Catholics and Anglicans.  
 

 

For the Next Issue 
 

We hope you enjoyed this inaugural issue of From the Four Quarters.  The next issue is being planned in 
expectation of publication in time for the Lenten Embertide which begins this coming year on March 8.  We 
welcome ideas for this next issue, together with contributions of short articles (“notes & musings”) of interest 
or concern to the members of the SBBC.  Please contact Brother John-Bede Pauley, OSB (jpauley@csbsju.edu), 
or Dr. Clinton Brand (brandc@stthom.edu) if you have such ideas or wish to make a submission. 
 

 

 

 

CRUX SACRA SIT MIHI LUX 
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