The Holy Spirit and Community Development

-- towards an ethic for Christian community action

See in a new way

Open soul not eyes

To the reality which always is

And eyes will be opened.

Let the grip slip

Control no longer

What you do not see or understand;

Loose the manacles

Move the stone

Unwrap the living flesh

See resurrection

In a new way:

That it was always there

Spirit inveigling all life

God has given to the earth the breath which feeds it.  It is his breath that gives life to all things.  And if he were to hold is breath, everything would be annihilated.  His breath vibrates in yours, in your voice.  It is the breath of God that you breathe - and you are unaware of it.

Theophilus of Antioch Three Books to Autolycus 1, 7
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The Holy Spirit and a Trinitarian theology of action

Truly Christian action is more than merely human endeavour.  Rather it is a cooperation between humanity and God, where we can see the pattern of the Spirit creating the Kingdom in the midst of human activity.  This is an exciting and challenging vision but we must tread carefully least we baptize our initiatives and preferences with an ersatz divinity, this will be helped by examining the ways in which the Bible describes the Spirit's action.
Spirit as divine power the
The Holy Spirit has often been seen as the manifestation of divine power.  This is particularly evident in the writings of Luke:

But you will receive power when the Holy Spirit has come upon you; and you will be my witnesses in Jerusalem, in all Judea and Samaria, and to the ends of the earth.' 

Acts 1:8 

Theologians have a tendency to be dismissive of Luke's association of the Spirit with power, feeling that it is insufficiently sophisticated and Trinitarian reducing the Spirit to an impersonal force (Williams p125).  This is certainly something to avoid but we also don't want to loose the dynamic, revolutionary aspect of the Spirit which Luke emphasises for it is no accident that Luke's dynamic Spirit goes hand in hand with a distrust of the rich and powerful and a positive attitude towards the poor and marginalised (Luke 10:21).  The connection is not just Lucan but also observable in Paul (Romans 15:12)

This emphasis on the Holy Spirit as power has been important in African Christianity where the ability of African Christians to directly experience the Holy Spirit despite the power and intellectual authority of western Christianity has been liberating.  A similar dynamic can be seen in the rapid growth of Pentecostalism throughout Latin America and elsewhere.  At its best the Holy Spirit as divine power creates a democratic challenge to the authoritarian and elitist attitudes of the church.  Nonetheless there are problems when the Holy Spirit becomes entirely associated with power and activity John Mbiti quotes from an African writer

With regard to spiritual beings other than God, the Holy Spirit is the most powerful ... resulting from this concept, the Holy Spirit is a functional entity.  It's importance is to be judged exclusively in terms of what it does

Mbiti p142

Luke demonstrates the danger of this reductionism in the passage concerning Simon Magus mentioned above

Acts 8:18 

Now when Simon saw that the Spirit was given through the laying on of the apostles' hands, he offered them money, 

19:saying, `Give me also this power so that anyone on whom I lay my hands may receive the Holy Spirit.'

If the Spirit is nothing more than power then it is open to manipulation.  In the west this divine power has often been associated with love (cf Frankie goes to Hollywood The Power of Love -- a force from above) in which case it tends to get reduced to sentimental feeling.  There is, therefore, a need to relate the Holy Spirit to the other members of the Trinity in order to understand its action in the world satisfactorily

Spirit the mediator of Jesus

In the west there has been an emphasis on understanding the Spirit as coming from Jesus, an emphasis which is rooted in Paul's Christocentricism

Christ redeemed us from the curse of the law by becoming a curse for us - for it is written, `Cursed is everyone who hangs on a tree' - in order that in Christ Jesus the blessing of Abraham might come to the Gentiles, so that we might receive the promise of the Spirit through faith.

Galatians 3:13-4

This has tended towards a subordination of the Spirit to Jesus which does not reflect the Biblical witness (see for example Luke 4:1 where Jesus is led by the Spirit) and seems to me to reflect a desire to suppress the revolutionary and democratic dynamic present in the Spirit as divine power -- often in order to protect the stability and authority of church institutions.  It has also led to a tendency to see the Spirit simply as a mediator of Jesus

Luke teaches us that the Holy Spirit mediates the presence of Jesus, empowers us for ministry, and creates community

Theissen p86

There is certainly something crucial in connecting Jesus closely with the Spirit but there is now a widespread agreement that the relationship has been misunderstood (Peel 2002).  This has come about both under influence from the Pentecostal revival and, perhaps in this instance even more critically, through renewed interest in Eastern Orthodox theology.

Spirit and life

In the East there has always been an emphasis on relating the Spirit to the Creator and as well as to the Son sometimes to the extent of seeing God the Father working in the world through the male principle of Jesus, the Word and through the female principle of the Holy Spirit.  The Eastern church has been less centralised than the Roman church and has been more willing to see God working throughout the creation beyond the imprimator of the church.  The influential German theologian Jurgen Moltman has engaged with this eastern approach and sought to reconcile the age old differences over the theology of the Spirit between east and west (Moltman 1978).  This has helped bring a concern for action and engagement into the mainstream of western theology. Moltman has also, significantly, been open to liberation theology which has emphasised the Spirit as the bringer of life. These liberationist insights into the Spirit of life have three related aspects

1. The Spirit is not dualistic - it is not a realm above the world but as Sobrino says "the incorporation of all people into the very process of God".  The Spirit is very earthy, manifest in ordinary human life.

2. Similarly the Spirit is present in all creation.  This is the Spirit of Genesis hovering over the deep, the Spirit that is Wisdom creating the world with the Father.  To understand this challenges Christian arrogance and enables us to take a humble stance

Christomonism (concentration of the entire Christian mystery in Christ) is partly responsible for missionaries inability to see in other religions ordinary pathways of cultures in the direction of God ... The Spirit, like the eternal, pre existent Word, is ever present in history, impelling the dynamisms of life and growth

Boff p83

3. And as Boff also says this Spirit is always a challenge the church

The Spirit is the divine imagination.  It will not be hemmed in.  It is the mobility of the church, its ongoing disinstallation, its dissatisfaction with itself, stimulating it to ever new efforts along the pathways of all peoples.

  Boff  p86

This Spirit of life must be kept in balance with the Spirit as divine power and the Spirit as part of the Trinity, but how do we identify when it is the Spirit that is at work and not just our imagination and greed?  The work of Rowan Williams points us in a constructive direction.

Spirit and the shape of Jesus

Williams's central concern is to move towards a theology of the Spirit which sees God working in the ordinary life of the world, rather than using an intermediary Spirit to mediate a distant God to the world through extraordinary manifestations

The Spirit's witness is not a pointing to the Son outside the human world, it is precisely the formation of Son-like life in the human world p120

The Spirit is a Spirit of adoption incorporating us into the relationship between Father and Son.  Its work has a hidden quality which cannot be described in a straight linear fashion e.g. the Father sends the Son, the Son sends the Spirit, rather Williams talks of an appropriate grammar to describing the Spirit's work.  This seems to me close to ideas in complexity theory where we can talk about patterns rather than linear relationships.  I find it best to talk about the Spirit as the presence in our reality of the shape (or attractor) of Jesus.  Williams gives us some important insights into what this shape looks like:

[the Spirit's] work is not to bridge the gap between God and the world ... but to span the unimaginable greater gulf between suffering and hope

The sign of Spirit is the existence of Christlikeness (being God's child) in the world

Spirit is active where broken flesh and shed blood become the sign and promise of human wholeness and union with the Father

Freedom in the Spirit is uncircumscribed; and yet it always has the shape of Jesus the Son

Williams p124-6

The Spirit is therefore powerlessness without despair and power without domination.  The Spirit is life in all its fullness, a life which continues the life of Jesus, a life in unity with the Father.  This is what the church is meant to be - the arena of the Spirit, a sign of what humanity could be, where brokenness points to human wholeness.  

Discerning and living the Spirit: towards a theology of community action

We can now begin to develop a theology of community action rooted in trinitarian theology rather than a theology of action which has been set against reflection.

Patience and risk - the Spirit of life

Our action rooted in the Spirit of life is patient.  It lives with the ordinary processes of life and is interested in understanding the complex patterns which shape and develop it.  It sees the Spirit present everywhere, inside and outside the church, within and without our limited experience... but not indiscriminately.  The Spirit is the Spirit of Jesus and creates patterns around the attractive power of Jesus.  We can therefore take risks, not simply sitting back and accepting all reality as equally expressing the Spirit, we can take sides to cooperate with the Spirit of Jesus.

Enabling not empowering - the Spirit of power

Our action can therefore be powerful and at times surprising and unexpected because the Spirit does act in a pentecostal way - erupting into human experience.  But we do not fall into the error of thinking we can empower people, for only the Spirit can do that.  Nonetheless our agency is important, as we live more and more within the patterns which the Spirit creates around our attractor; Jesus, so we enable others to join in this pattern and the empowering experience of the Spirit.

Considered but not controlling - the Spirit of unity

Our action is therefore not controlling but neither is it laissez-faire.  Anything does not go but only that which is an expression of the love which we see perfectly expressed in the relationship of Jesus with the Father.  Our action always comes under the judgement of that relationship, and as our acts conform more to this pattern then so are we drawn into that divine unity.

So in the power and life of the Spirit our community action is not a thoughtless activism, not a desperate striving to prove anything to anyone, or the self-deluding creation of our personal empire but a truly spiritual entering into the life of God.

Acting in the pattern of the Trinity

Having set a Spiritual framework in which to understand Christian community action we need to look more concretely at what Christian action might involve. Christian action can take very different forms, driven as it is by a variety of theological and contextual factors.  In all this one thing continues to strike me -- that churches have a talent for doing really stupid things!  How one judges this stupidity depends on your viewpoint -- it can look like the foolishness of Christ, or dangerous and foolhardy obsession, sometimes it has a touch of wild genius and sometimes it is the tired repetition of the old mistakes.  Even in it's more moderate and normal expressions a 'churchly foolishness' is often evident in the church's activities.  Compared to the voluntary sector or businesses churches habitually operate in a more informal and instinctive way.  This is partly related to the freedom and independence of churches when compared, for instance, to an increasingly regulated voluntary sector (Harris).  Congregational giving and historic reserves, for instance, gives churches a crucial financial independence.  But this phenomenon is also rooted in the theological values which we have explored above.  In an increasingly secularised world Christian values, and therefore Christian ways of operating, seem increasingly eccentric and foolish.  My observation is that this is often exploited by Christians who are either lazy or reluctant to be accountable.  This takes many different forms e.g.:

· Badly run projects without basic policies and procedures which fall apart as soon as unexpected problems -- such as the need to take disciplinary action against staff -- occurs.

· Projects working with vulnerable people which exploit and damage volunteers because of lack of support and professionalism

· Clergy who maintain control by perpetuating a culture of chaos

· Insensitive evangelistic campaigns which manipulate conversions and unthinkingly use questionable tactics

These abuses need to be challenged and effective practical alternatives found.  But we also need to understand the dynamics of the Spirit which have manifested these problems in our particular context.  For Christian foolishness is rooted in a very genuine attempt to respond to Jesus as the attractor around which our action circulates and takes its pattern.  These patterns can be seen throughout Christian history, particularly in the ancient tradition of Christian martyrdom.

The Foolishness of the Christian

Martyrs

Christianity begins in martyrdom -- as Olivier Clement says

Martyrdom was the first form of sanctity to be venerated in the church.  And when there were no longer any martyrs in blood, martyrs in ascesis, monks, came instead.  It was the monks who coined the saying that expresses the meaning of martyrdom: 'Give your blood and receive the spirit.'

Clement p258

For a small oppressed body martyrdom can be the only way of taking action -- refusing to be overwhelmed by an overwhelmingly powerful force.  A martyr is a witness -- a witness to the fact there is something more important than human power and prosperity.  This is why the early church considered martyrs to be so important, for they are a witness to Jesus's own self giving

The blood of the martyrs is identified with that of Golgotha, and so with that of the Eucharist, which imparts the new creation of eternity.  A martyr becomes Eucharist, becomes Christ.

Clement p259

In the first martyrdom of Stephen (Acts 7) we can see how easy it is for martyrdom to appear like stupidity.  Stephen pushes the religious authorities to their limits, caught up in his vision of Christ he neglects the carefulness and wisdom we see in Paul when he is in a similarly dangerous situation.  If we are thinking in terms of self-preservation Stephen is certainly stupid but in the light of faith his is a reckless foolishness which in the economy of the Spirit becomes crucial for spreading the church beyond Jerusalem and, so many have surmised, playing a part in the conversion of Paul.

Martyrdom almost became institutionalised in the early church which led to a situation where people sought out martyrdom:

Origen as a boy Alexandra had to be restrained forcibly by his mother from leaving home to join the martyrs voluntarily in their sufferings (Origen lived a strictly ascetic life; he may have taken the instructions of Matthew 19: 12 literally and had himself castrated).  The martyrdom of Polycarp, whose execution was recorded so lovingly by disciple, was celebrated annually by his church

The annual celebration of martyrdom led into the system of Saints days and the veneration of relics which Protestants have turned against, but martyrdom still remains central to the Christian church.  Modern martyrs like Oscar Romero and Martin Luther King have a power and authority which arises from their untimely death and this has a strange echo in the hero worship of youthful celebrities such as James Dean who die young.  

But martyrdom has never been seen simply as a matter of dying

Now there are three kinds of martyrdom which are counted as a cross to a man, white martyrdom, green martyrdom, and red martyrdom.  White martyrdom consists in a man's abandoning everything he loves for God's sake... Green martyrdom consists in this, that by means of fasting and labour he frees himself from his evil desires... Red martyrdom consists in the endurance of a cross or death for Christ's sake

Ryan p 197

There is a need for martyrdom which we should not see as pathological
, rather it is a witness to a power beyond the individual, a need to truly give of oneself.  I have found that some people are frustrated at our controlled and comfortable lives and they often start to get involved with community action, not always with great wisdom but with a strength derived from their ability to profoundly give of themselves.  

Martyrdom is the first Christian act.  The Christian launches himself against oppressive power forgetful of himself but wholly attracted by the figure of Jesus and his loving sacrifice.  This act starts a new Christian story which is a practical and living paraphrase of the first Christian story.  It is a powerful and dangerous weapon as we can see in the modern phenomenon of suicide bombers -- and it is certainly important to emphasise that the martyrdom which takes another life is no martyrdom at all but quite the reverse.  Martyrs do not condemn their killers but are a witness to them of love and the joy of the resurrection.  In true martyrs we see the wild work of the Spirit for if someone is willing to give their life she cannot be controlled or contained.  Martyrdom is the first Christian act and it sets in motion all Christian action but it is not always straightforward and at this point, new and creative ways of expressing Christian devotion need to be found.

Monks

In thinking about martyrs I tried to think of modern martyrs and it is perhaps possible to mention people like Bob Holman who gave up a successful academic career to work on a council estate in Bath.  I dare say they're also some Christians who have got caught in the crossfire of gang violence but martyrdom of the blood is no longer the main issue in western Christianity.  Rather I see the spirit of martyrdom alive, most often in people who want to live out a radical Christian life and who, in a different context, would joyfully embrace martyrdom of the blood.  A similar issue faced the early church after Constantine -- how do you live out a radical Christian life when the state is more likely to give you an OBE than throw you to the Lions?  For the early church this dilemma saw the emergence of the phenomenon of hermits, monks and nuns who created a pattern of Christian action which is still of contemporary significance (see Thomas Merton The Wisdom of the Desert).

The late 3rd and early 4th centuries saw the beginnings of monastic asceticism in Christianity... martyrdom became less and less frequent, and the martyrs and confessors were replaced as the spiritual elite by the first monks... they tried to achieve a pure Christianity and a deep communion with God which they considered unattainable in the existing churches

These early pioneers are now known to us as the desert fathers and they continue to exert a strange fascination by their refusal to conform to accepted standards of behaviour.  They refuse to accept praise and even denigrate themselves, they prefer silence to words and books and refuse to condemn the evildoers even helping thieves steal from them (Merton 1997).  They helped develop the tradition of the Holy Fool which has become an important part of the Russian Orthodox tradition.  Gradually the tradition developed and became less solitary and more communal

Communal monasticism was begun about 320 by Pachomius... he insisted on regular meals and worship, and aimed to make his communities self-supporting through such industries as the weaving of palm mats or growing fruit and vegetables for sale

Monasticism spread from its beginnings in the deserts of Egypt and Syria taking on different characteristics depending on the underlying culture -- thus Irish monasticism retained a place for solitary hermits and for wandering monks.  All the monks created a model of sanctity which proved to be very attractive and was a major factor in evangelisation.

The rule of Benedict (the definitive rule for monasteries in the West) is based on two activities, prayer and work

Benedict's rule brought together what the monastic tradition had learnt over the centuries and it continues to be a story of great power even if it does need to be adapted to contemporary culture.  The prayer that is talked about is not merely intercession or liturgical prayer but at its heart a process of personal transformation described in Olivier Clement's The Origins of Christian Mysticism which he calls at ascesis.

Ascesis means exercise, combat.  As free human beings with a capacity to 'created positively', we are challenged to keep faith with the great transformation in Christ, such that we transform likewise, in the Holy Spirit, the relationship that in this world we necessarily have with material things -- so that finally we transform the materials themselves

Clement p 130

This is what the desert fathers were originally trying to do -- to struggle with themselves in the power of the Holy Spirit that they might become free, expressing in themselves the love between the Son and the Father.  And thus, as they are attracted to Jesus so they become attractive themselves by pointing away from themselves to the very essence of God and reality.

The original desert fathers were not turned by their concentration on prayer into beggars.  Part of the package was that they should work to support themselves and this emphasis on work came down into the Benedictine rule.  It has had an important impact on European culture and civilisation -- orders like the Cistercians deliberately moved into marginal land, bringing it into cultivation and ultimately turning a considerable profit.  This of course undermined some of their spiritual energy as time went on -- as Jesus had warned them (!) but they did, nonetheless, create a powerhouse of spiritual and material energy.  Our work can take many forms -- godly businesses creating employment and useful products, community development within marginalised communities, churches where people experience personal and corporate renewal -- they are all expressions of the Spirit's work.

This monastic story still seems to me of great significance.  Ascesis, real spiritual transformation of the inner person is always necessary, as is the ability to undertake hard and organised work.  The first creates an inner self-sufficiency in the power of the Spirit, the second an economic self-sufficiency which is crucial to anyone wanting to bring social change.  Furthermore ascesis and work created community and it is well for the enthusiasts for 'community' to remember this.  Without inner transformation it is not possible to live in community and without dedicated striving together community lacks concrete reality.

But this story of martyrdom, ascesis, work and community has a potentially fatal weakness -- it is easy for it becomes self-satisfied and introverted.  It therefore needed the missionary impulse of the friars.

Missionaries

At the beginning of the 13th century new groups of preaching monks, the friars, arose.  Extremely ascetic, working in towns and cities, they commanded the respect of society

Monasteries have become deeply embedded in society, a crucial part of the established order -- they became a crucial part of keeping society together but perhaps became less and less places of martyrdom.  This is why the friars arose -- there needed to be a new expression of the impulse to martyrdom and new way of witnessing to a life totally given over to Jesus.  The friars, especially under the leadership of St Francis began to recover the early church's emphasis on mission

Francis of Assisi gathered a band of followers, he wandered the hills of Tuscany, worked at part-time jobs, served his fellow men by preaching and nursing the sick.  Francis taught that complete poverty relieved the brothers from cares and made them joyous before God

The missionary activity of the friars also adds a challenging chapter to their work.  Francis himself had preached the gospel abroad, and sent friars to Spain, Hungary and the East.  The orders encouraged the study of eastern languages so that missionaries could communicate with the Muslims

Mission renews the church because it constantly brings it into contact with new cultures and new situations, breaking it out of self-satisfaction and causing it to challenge its preconceptions.  It has also been an arena for martyrdom -- often martyrdom of the blood.

One problem with this story-pattern that I have developed, is that it can be elitist -- creating a spiritual elite who other people live through, rather than engaging in their own struggle.  This is perhaps where Protestantism has taken on from the example of the friars, it emphasises how the journey of radical Christian action is for everyone (Wallis 2000).  The original missionaries of the modern Protestant missionary movement, for example, were by large not clergy but ordinary working people.  Martyrdom continues to be a strong theme in Protestant missions, where they sometimes lack is in a shallow and underdeveloped understanding of ascesis -- for the inner struggle can often be obscured by reliance on a single conversion experience.

The pattern of martyrdom, monasticism and missionary gives us a helpful way to shape our Christian action.  It is a shape which can often seem like foolishness to the secular world and can indeed often lead to stupidities.  Modern missionaries can also seem naive -- as in the case of the missionary who 'converted' tribal people by giving them Walkmans with the Bible translated into their language, failing to understand that they were more attracted to modern technology than the Word of God.  For we may be called to foolishness -- but that doesn't mean we should not be cunning fools or able to do stupid things well.  It is to this we must now turn and look for the skills and wisdom that we can use to transform our story into effective action.

Martyrdom and the Spirit

Reflecting on the theme of martyrdom in Christian action has caused me to come to the belief that it is indeed of central importance.  It is a source of great power to the church but from the perspective of our three-dimensional portrait of the Holy Spirit I find myself wanting to ask whether it is a pattern which brings me into unity with the Son and the Father and fills me with the Spirit of life.  Exploring this question can help us see when martyrdom is truly authentic and when it is an ersatz and pointless sacrifice.

I remember a young woman who was working with a Christian organisation, she worked effectively in a typically unclear situation but felt like a square peg because she didn't have the same level of zealous commitment that other workers had in the organisation.  They made their work their whole lives but she was unable to take that approach -- she was marginalised by a culture of martyrdom.  Similarly it is not uncommon to come across 30 -year-old Christians who have been burnt out by the culture of martyrdom with which they were enmeshed in their twenties.  Martyrdom has become a problem for the modern church.  This is why we need to return to an understanding of how the Spirit works.

We need to remember that martyrdom matyria originally meant a witness: a witness to Jesus and his resurrection, it came to be associated with death and self giving because the oppressive power of Rome was threatened by this witness.  In a context of persecution and oppression there is a calling for Christians to give up their lives, but why in era of tolerance does the church require its young witnesses to give up their lives?  Does burnout and disillusionment witness to Jesus?  It seems to me we have a problem with the exploitation of young, and sometimes not so young, people who are touched by the spirit of true martyrdom but don't quite know what to do with it.  They are then ripe for exploitation by people building their own empires.  In the perspective of the Spirit of unity there is no point in a martyrdom which does not draw us closer to Jesus and which is not a reflection of the love between the Son and the Father.

Furthermore the Spirit is the Spirit of life.  Martyrdom should widen our sympathies and make us more loving.  When the spirit of martyrdom leads to fanaticism it has lost touch with the Spirit of life.  This was experienced early in Egypt when the desert hermits whipped up crowds to enter into violent political activity with those with whom they disagreed theologically.  The Spirit of life sees good in everyone and refuses to condemn.  It gives the martyr a wonderful compassion and gentleness which wins others by its sanctity not by its power (Clement 1982).

We can therefore, perhaps, speak of a good practice in martyrdom(!).

· Death or sacrifice should not be sought but should be suffered when it is imposed by an oppressive power

· Martyrdom is a witness to Jesus -- if it does not speak of the love of the Son and the Father then it is not authentic

· Martyrdom creates love for our enemies and a gentleness of spirit not self-righteousness

· Leaders should not be seeking to create martyrs -- that is the job of the Holy Spirit, but rather seek to support those who are giving everything

This language of good practice might seem strange for there is a tendency in the church to separate spiritual words like martyrdom from anything with a hint of management or professionalism.  I certainly have my sympathies with those who are worried about managerialism in the church, but much of the opposition to what is a valid concern for more professionalism comes from leaders promoting a culture of undigested chaos when no one is clear about what they are doing and there is no accountability -- this perpetuate chaos because it enables insecure leaders to maintain control.  They are still living in the era of the Judges where everything is dependent upon personal charisma.

A Trinitarian framework can therefore provide a theological undergirding for the development of Christian action, it enables us to understand the power inherent in Christian martyrdom and apply it to our complex contexts.  

A Process for Christian Action
Community development and Christian action

This Trinitarian framework provides a spiritual basis for Christian action and the exploration of the tradition of martyrdom reveals some of its power but as I have indicated above this tradition has created problems in the practical out workings of Christian action.  What I have found that I have needed is practical wisdom in the creation of contemporary, realistic and outward looking communities; I have found this in community development and I want to explore its application to Christian action below.  
But first I need to make some comments about the actual relationship between the church and community development for although there has been excellent examples of co-operation such as in the work of George Lovell of AVEC or the continuing work of the Churches Community Work Alliance there are also ongoing tensions.

Community development emerged at the end of colonialism as a way for colonial governments to develop communities and, thereby, seek to subvert movements for political independence.  Nonetheless despite these rather reactionary origins community development developed a strong radical edge because it was about working with grass-roots people and enabling them to be self determining, to participate in their own futures and to work for social justice.  There has continued to be a tension between community development as a tool for government control and community development as a liberative practice for marginalised communities.  Thus on the one side there has been a move to develop Community work as a profession with a formal career structure and a clear and considered process for working with communities and on the other side a movement which has seen community work as anti professional, radical and alternative.  Despite these tensions community development has generally been dominated by people with left-wing political views and therefore tending to view the church with suspicion.

This natural tendency for community development workers to view the church as an institution with suspicion is very evident in real life situations on the ground.  Community development workers will tend not to view churches as potential allies in the struggle for social change and workers employed by churches often find themselves getting into conflict with their rather conservative local churches.  Nonetheless radical vicars have often made common cause with community workers and many community workers have worked effectively as employees of the church.  In fact the church has often been able to host space for effective community development even when it might not be as radical as the community workers themselves; the fact that both parties have had to struggle with the tension does not invalidate the activity.

The struggles that church based community workers have had are illustrated by my paper managing church lay workers.  
Perhaps the greatest potential for creative interaction between the church and community development is not by employing 'professional' community development workers, although this undoubtedly has its place.  Rather it is to be found in the integration of community development insights into the work of the church itself, for community development is essentially about how communities can develop in liberative and open ways. There is perhaps no greater need in the contemporary local church than this kind of practical process for developing churches within their neighbourhoods.  It is this practical process with which the rest of my paper will be engaged.
Empowering and enabling

I want to begin by developing what might seem like the rather semantic distinction between enabling and empowering (see above).  I believe that Christian community development is best seen as enabling rather than empowering social change.  Empowerment is a dynamic and potent force but I believe that it is claiming too much for community development to claim that it genuinely empowers people.  I believe that empowerment comes from within the individual and through the Spirit of God, it is not something that you can do for someone else -- in fact the very act of trying to empower seems to me by its very nature disempowering and paternalistic.  People must find their own power, their own way to nurture it and their own way to express it.  As Christians we believe this power comes from God through the Holy Spirit, sometimes as a dramatic power from above, sometimes emerging out of life itself and always being an expression of the love of the Father and the Son.  The Christian community development worker is therefore in the business of enabling rather than empowering.  By this I mean working within the flow and complexity of life to enable the development of patterns and shapes of activity which in turn enable people to achieve their own goals.  This can take many different forms:

· Providing people with access to information such as census information and access to professional expertise

· Informing people about fund-raising opportunities

· Providing opportunities for people to do new things and have new experiences

· Facilitating training in basic skills such as chairing meetings and bookkeeping

The concern of the community development worker is always with process -- how things are done rather than simply what is done.  Within the complexity and meaninglessness of life the community worker seeks to create a space where meaningful action can be undertaken

and to support people as they struggle with their weaknesses and hopes, doubts and ambitions.  The community worker does not so much suppress her own desire to achieve certain things in the community but rather sees her achievement as enabling people to empower themselves and discover a new spirit within themselves.  The community worker is intent on providing people with the means to achieve their goals and in this often becomes aware of the Spirit of life emerging from unlikely situations.  Because of this experience of the emerging Spirit, community development does not seek to control but rather to accept reality as it is and to seek to enable it in the positive ways which are inherent within it.

I think I achieved this most successfully when working within an organisation who had had an experience of bad leadership and decided to throw out all the old structures.  They believed that everything could be done through small groups committed to a particular piece of action without any need for coordination.  I was able to work with its commitment to small groups but also introduce a changeover group whose very name spoke of impermanence and change and not exclusive authoritarian leadership -- and thus introduce a level of coordination in a way which was in tune with their instincts and needs.

There is therefore nothing disorderly or simply 'going with the flow' about good community development.  The Christian community development worker does bring his own agenda and values to the table -- he is part of the context -- but he does believe that the Spirit is active within that context.  The example of Jesus provides the attractor around which the worker seeks to shape the context, so that something that is both new and rooted can emerge.

Disabling anxiety

If the community worker needs to be an enabler it is as least as important that she should be able to disable, that is to disable anxiety.  Anxiety is always present within complex fluid societies such as ours.  People are unsure about their roles, unsure about what they are allowed to do, uncertain about their abilities and about how much they can trust other people.  Anxiety is particularly corrosive of organisations and it is not possible for them to develop healthily unless anxiety is disabled.

Clear, open communication is of paramount importance.  People need to feel that they know what is going on and that they will be listened to i.e. that their communication will be taken seriously.  In my experience it is remarkable how a fractious, anxious person will calm down once they feel they are being taken seriously.  Alternatively when leaders are anxious and unsure about what they are doing they tend to stop communicating, try to bring about changes 'behind the scenes' and keep troublesome people out of the picture.  This is almost guaranteed to increase anxiety.

Clarity about role is also of great importance.  One of the great challenges facing the church at the moment is the lack of clarity about the role of the Minister.  Too many ministers are unclear about what their role is and this can lead to them being a destructive rather than a constructive force, interfering where they should stay well clear and not doing what they should be doing.  It is important for ministers to respect the tradition from which they come and the expectations of their congregations and community rather than pursue their own agenda.  Living out our roles is crucial to community, if too many people are busy being 'radical' and 'prophetic' then the foundations of community are removed and anxiety and division follows.  This has been a particular problem where people overdose on the Spirit of power, the Trinitarian emphasis of the Spirit of unity reminds us that different roles are possible within an underlying unity.

When someone in a leadership position is confident, clear about their role and able to communicate, then they are able to offer support to key people.  This is particularly important in the case of management committees where a key role of the chair is to offer support to the lead workers.  Too often competent workers are left drifting by a chair who thinks he's showing confidence by not keeping the worker accountable.  This can lead to a worker taking advantage of their situation but more often it just leaves them feeling anxious and unappreciated.  One of my most unpleasant experiences was with an anxious manager who gave no priority to regular meetings and expressed surprised hurt when I challenged him about his lack of support.  Nothing is more likely to wreck an organisation and disable its effectiveness than failing to support key workers -- whether they be employed or volunteer.  The culture of martyrdom makes worker support particularly important in the church.  Commitment and self-giving needs to be intelligently nurtured so that burnout and exploitation do not occur, otherwise self giving becomes self-destruction and someone with the potential to make a difference becomes another disillusioned post-Christian casualty..

A central role of community development is therefore to create safe, stable spaces where people can work in and for their communities without anxiety.

Organising 
Community development works within the complexity and flow of communities to enable people to develop their visions and disable their anxieties but at some point the flow of patterns must be set into structures.  This is because without the creation of structures, organizations and institutions
 nothing really changes.  Guerrillas can disrupt and destabilize an occupying force but if they are ever to regain control of their country they must take a step up to become a regular army.  The same dynamic can be seen in communities.  Protest and marches might stop the closure of a school, networks and informal gatherings foster a sense of alternative community but without organization and the risk of setting up structures which can actually meet its needs, a community remains disempowered.

I believe that a growing suspicion of structures and institutions is a major cause of people being disempowered in local communities.  It is a symptom of the postmodern mentality which is strong on critique, playfulness and deconstruction but is incapable of actually doing anything new.  Where satire has become the new establishment it is too dangerous to take the risk of doing something which might make you look like a fool.  Far safer to remain 'liminal' and 'prophetic' than take on the hard slog of involvement in a community organization.  There are other pressures militating against the development of community organizations but my experience is that the desire to always keep everything flexible and tentative is the most debilitating precisely because it is close to the truth.  We need to be always listening and responsive, aware of the trends which are circulating around us, able to change quickly and leave behind old comforts.  We need to be conscious of the Spirit of life arising within us and around us, open to the new breath of the Spirit of power but we also need to know that the Spirit is orderly and structured, and just as the Word took concrete form in Jesus of Nazareth so the Spirit takes concrete form in organizations and institutions.  It is fashionable to play down the church as a conditional representative of the Kingdom (Ward), that has a theological truth which we shouldn't forget but the reality is that without the church the gospel can attain no concrete, communicable form.  I always remember Jim Wallis talking about his disdain for Christians, before his return to faith, who told him to look at Jesus rather than them.  They were theologically sound, perhaps, but practically useless.  Christians should be seeking to incarnate the gospel in solid, wise, useful organizations.  Anything else is pie in the sky.

The role of Christian community development is therefore to facilitate the emergence of organizations which express something of the Kingdom.  There is a tension here with the emphasis on enabling.  For community development is always pushing people to get organised, it's not just wanting to enable them to hang about and have a good time -- worthwhile as that might be!  There is always an agenda - in contrast to some of the more idealistic interpretations of the nondirective approach - an agenda to see the Spirit concretely at work in reality.  This requires choices to be made and work abandoned if it isn't producing fruit (don't cast your pearls before swine).  Nonetheless there are valid differences in emphasis.  The entrepreneur moves on quickly to find good soil whilst the contemplative might be prepared to spend years removing stones from a small patch.  We need to learn to appreciate our different skills and differing approaches.  In this, I believe, we will find a true ecology of the Spirit.

Community development and the church 

Christians have much to learn from community development.  The book Skills in Neighbourhood Work by Henderson and Thomas is a practical guide to the processes of community development.  The 9 chapter headings give a good outline of community development work and I will explore them below

Entering the neighbourhood

"The... satisfaction of the 'doing' of neighbourhood work, compared to thinking and talking about it, entices even the most experienced workers to move rapidly into seeking out and working with people" p 31

Henderson and Thomas are here expressing some caution about activism.  Christians have to think particularly carefully about how they enter a particular neighbourhood because of the baggage and preconceptions that people have about Christians and the church.  There is also a danger that clergy can assume a community leadership which marginalises and alienates people who are actually much better equipped for the job.  Nonetheless the reality is that it is often doing something small and modest, which is the best way into a neighbourhood.  Churches have often experienced this through doing something simple like a parent and toddler group.  This in itself benefits from some preparation but nonetheless I believe that doing something small and manageable is often the best entry point.  It creates credibility and visibility and creates a forum in which you can listen to people and so develop new initiatives.  It also seems to reflect the incarnational model of Jesus whereby the word is made flesh and the Spirit assumes the shape of Jesus in human form  My experience on an estate in south London saw a fitness class, a community craft fair and a children's drama group emerge out of starting up toddler group.  It also led, after I left, to a relationship with Sure Start which has become integral to the life of the church.

Getting to know the neighbourhood

If you are to work in an area you obviously need to get to know it and this should involve some kind of research but as Henderson and Thomas say

"Data collection is not a research project to be pursued for its own sake" p 91

Perhaps it is best understood as a process of listening.  This should have a strong informal component: making conversation with local people and those who work in the area, observing what is happening on the streets and in community buildings, reading local papers etc. But a more formal approach is also beneficial.  Census material is now easily available on the Web and is an invaluable resource, libraries and local councils also have useful data as do health authorities and other agencies.  The practicalities of this are discussed in detail in my report Listening to your Community.

This phase of community development particularly brings to mind the Spirit of Life whereby the Spirit is present in all human activity.  This can however make it too easy to baptise any human activity into the kingdom -- we need a critical perspective by which to judge the energy and life which our listening and researching will uncover.  We need to be streetwise, the neighbourhood can be a complex place where many different people will be more than willing to talk to us into their empire building, whether that be the chair of the tenants association or the local ward councillor.  We therefore need to keep a Jesus shape vision clearly in our minds, this is not a magic charm which will keep us from misreading the activity of the Spirit but it will at least give us some alternative perspective.
Needs, goals and roles

This chapter is about the importance of planning but as Henderson and Thomas note

"No amount of planning and preparation will enable the workers to predict all variables in a turbulent community environment that will shape and distort his work" p 118

Planning is certainly important, particularly so you can explain what you're trying to do and be accountable.  But perhaps most crucial is to keep a firm grip on what you're role is -- whether that be as an individual community worker, group, minister or organisation.  This requires a clear sense of theological vision -- so that you can keep alive to what the Spirit has called you to do.  Am I meant to be taking on a role of community leadership here -- or is my role to work away unseen?  Am I here to be serving the needy and vulnerable -- or to be calling people out into a Christian community?  There are many different roles that are possible but it is necessary to be clear and honest about what that role is.  The Spirit frees us from stereotyped roles, we don't have to be a minister in the way everyone expects us to, we don't have to do community work in the way in which the local of authority expects.  But this does not mean that people are not right to expect us to be clear about our role especially if it deviates from normal expectations.  One of the most problematic ways of being a leader is to swing between an enabling and authoritarian style depending on circumstances (or whether or not you're feeling threatened!).
Making contacts and bringing people together

Community action begins in personal relationships.  Friendliness is the key quality for effective Christian action and is perhaps worth exploring in more detail.
There are many different kinds of friends and we have a plethora of words to describe them.  The word friendly is a particularly interesting one.  We aren't friendly to our friends!  Rather we act towards people who aren't our friends in a friendly (or unfriendly) way, somehow transferring the warmth of the relationship with our friends into the wider world.  We may do this with colleagues at work, people we have some acquaintance with or complete strangers.  If we are unable to adopt a friendly manner then we will create problems for ourselves.  This is crucial in urban mission where friendliness is critical to gaining acceptance in urban communities where personal skills are more highly valued than professional skills.  But friendliness is often seen as a rather superficial matter:

how can men and women, committed to different faiths, live together in multi-religious societies? In a world that is becoming a smaller and smaller neighbourhood, what are the alternatives between shallow friendliness and intolerant fanaticism

Some Glimpses into the Theology of Dr Stanley Samartha S. Wesley Ariarajah

In Catholic theology however friendliness, or affability, has had a more central importance:

I mean by affability that courtesy or friendliness by which a man becomingly orders his intercourse with other men in words and deeds. It is a special virtue of outward conduct even towards strangers. 

It is a part of justice, or a virtue annexed to justice, for though there is here no question of a debt of legal obligation, there is a moral obligation on the part of a virtuous man to treat others in a becoming way. 

Jacques Maritain: Elements of Moral Theology

Friendliness, therefore, need not be a second rate way of human relating which is less than a more exalted ideal of dialogue or community, it can be seen as a fundamental way of being human.  Friendliness when it is authentic and not used as a mask is very highly valued amongst ordinary people.  It is less formal than politeness and less intense than hospitality and is the basic component of good human relations.  It is valuable in itself and also because it creates the possibility of friendship beyond our immediate circle.  This complex business of making and keeping friends and keeping open the possibility of friendship through friendliness is, therefore, at the very heart of Christian action.  The ability to make friends across cultural differences is particularly important.

Jesus reveals God's friendly relationship to humanity.  For God in Jesus is seeking to make friends with us.  We therefore, as the church, need to be friendly towards the world around us.  This apparently insignificant, if not rather childlike, comment, is, actually, deeply profound.  Bong Manayon calls for friendship to be seen as central to theology and the same logic can be carried into mission.  Manayon describes friendship in these ways:

"The first characteristic of friendship is that there is no "real" reason for it... you just happen to enjoy each other’s company and you like each other ".  Mission therefore needs to be rooted in an enjoyment of the world as it is.  There are no ulterior motives just open, accepting friendliness.

"Secondly, there is this growing awareness - even in the secular context - that friendship is far more enduring than other relationships".  Mission is therefore not a matter of doing a hit-and-run job on a dangerous world but an enduring lifelong relationship which deepens and matures with the years.

"The third characteristic is that friendship assumes equality. There is no superior or inferior in a friendship..... Fundamental to this equality is what we evangelicals call "grace"; there is a sense of unconditional acceptance of the other partner".  Mission rooted in friendliness is therefore rooted in grace, it points to God rather than my superiority as a friend of God -- it opens out the introversion of friendship into an extrovert friendship open to the whole world.

The ability to make contact with people, establish some kind of rapport and move on to working together is the bread-and-butter of community action.  Henderson and Thomas helpfully illustrate the many different ways that this can be achieved -- depending on the situation and our own and skills and preferences.  An extrovert personality might seem the most useful here, but it is not always the best at enabling people.  Nonetheless it is true that a certain ease and comfortableness with people is essential -- or if not essential, life is very difficult without it.

Churches have some advantages in this regard as they already have a presence in the area and, often, a wide range of contacts.  Another south London church I was involved with, for instance, was surprised when two women arrived at the church asking for help to set up a tenants association for the estate across the road from the church.  Fortunately the church was able to respond in a positive manner and facilitate the setting up of the association.  This advantage of an establish presence can, however, have the disadvantage of making churches lazy and fail to reach out to new sectors of the community and discover new friendships.

Forming and building organisations

It is my belief that the creation of grass roots organisations is one of the greatest challenges we are faced with in community action.  Deprived communities are often weak because they don't have their own institutions but are dependent on institutions which people don't own for themselves.  Henderson and Thomas give us some good pointers as to when and how we should seek to build organisations.  Firstly they ask the question of when it is right to start an organisation -- when should a group of people with common interests decide to bring themselves together into something more formal?  This is always a critical question.  If we suffer from a reluctance to create institutions then there is also the opposite problem of rushing too quickly into creating formal organisation.  This is often because people are anxious that not enough is being achieved and feel that the creation of an organisation will demonstrate that they are doing something.  But, of course, if the time isn't right the organisation will be an empty shell and not last.  It will also probably have the negative long-term consequence of disillusioning people and making it more difficult to start organisations in the future.

Creating an organisation requires resources.  Funding is often necessary and premises but the key resource is, as ever, people.  But community groups suffer from the same problem as churches, a few people tend to do all the work and get burnt out:
The committee works extremely hard in the interests of the group, but fails to keep the wider membership informed and involved.  The members feel that they aren't being consulted, that the committee is making all the decisions, and lose interest.  The committee feel overworked, unappreciated and finally give up, disillusioned with the 'apathy' of members. p 195

This raises the issue of how formal a group should be.  May be in this instance a committee was created too soon and too formally, disabling the wider membership from being involved in the work.  Some groups seem to move very quickly to become charities and limited companies when a time as a small unincorporated group might serve their needs better.  Long-term institutions are needed to create reliable patterns within communities but an institution can all too easily become an end in itself.  This is one reason why it is best to do something first rather than put energy into unnecessary structures.  It's all a matter of timing.  There are no simple linear answers.  I believe that a sense of dependence on the Spirit can be very helpful in this regard; a time of patient reflection can help resist pressures to start an organisation too soon and can also, conversely, inspire us to take on the responsibility of turning inspiration and energy into an institution of long-term significance.
Clarifying goals and priorities

Henderson and Thomas here address the issue of keeping an organisation on track and focused.  New community organisations often try to do everything, losing track of what they were set up to do and trying to solve all the problems in their community.  This can have a disruptive and overwhelming effect, creating burnout and disillusionment, but outside observers also need to be careful in judging this kind of approach.  Sometimes people can be responding in a genuinely creative and contextual way to the realities of their communities, even if it seems chaotic and overambitious.  Again it is easy to impose a linear, supposedly rational pattern, on a dynamic and emergent response to community realities, inspired by the in-breaking power of the Spirit.

Keeping the organisation going

Many workers learn the hard way that community groups can be fragile.  The seemingly confident group that launched itself the blaze of publicity may plod on ineffectually, its meetings becoming more and more ritualised. p 228

For grassroot institutions to truly emerge and flourish, organisations need to develop the ability to be long-term presences in their community.  Some kind of funding is necessary for this.  The need to create sustainable funding has become a key issue in community work.  NCVO have created a programme specifically looking at this issue, they are encouraging people to look at social enterprise and other ways of generating funds which aren't dependent upon governmental and charitable grants.  Sustainability is also not just a matter of secure funding.  Confidence and competence needs to be built, networks joined to prevent isolation and the ability to plan and look to the future developed.  This is what is now called capacity building.  Often the government agenda in encouraging capacity building seems to be developing the capacity to be involved with their programmes!  But it could as equally be seen as the capacity to oppose and challenge government.  This seems to me one of the hallmarks of a true grass roots institution -- that it be true to its context and able to creatively resist the planning and imposition of oppressive outsiders, whilst able to welcome the stranger and build creative partnerships.
These truths are well expressed by the Trinitarian model.  The Holy Spirit as power is an initiating force but it is a less helpful image when we are looking to sustain and develop organisations.  At this point we need to shift to concentrate on the image of the Trinity as a community where love is expressed in the bonds which hold together the Spirit with the Father and the Son.  Continuing emphasis on the Spirit as power can keep an organisation hooked into relentless change as people seek to continually rediscover the excitement of the early days.  We need to allow the Spirit to express the life of God in different ways at different times.
Dealing with friends and enemies

This immediately leads onto the issue of dealing with friends and enemies.  Essentially what we are talking about here is becoming streetwise.  You can only go on for so long in your own little world, sooner or later you need to become involved in some kind of political action.  By this I don't necessarily mean party politics, but the complicated work of dealing with other community groups, government agencies and political representatives.  It is very easy to get co-opted by these powerful forces.  A friend of mine, involved on an outer housing estate, tells of his frustration at senior leaders of an action group being bought off by council appointments.  It is very easy for emergent grassroots organisations to get co-opted into somebody else's vision and plans.  Creative alliances need to be made with fellow travellers in order to deal with the very real enemies which will emerge.  This could be seen as a parallel process to the friendliness needed by community development workers -- organisations themselves need to be friendly: willing to enter into relationships and partnerships with others.  In the friendly and open organisation we can see the Spirit of life at work breaking down the comfortable barriers and creating new and unexpected relationships.
Leavings and endings

There always comes a time for individuals to leave organisations.  When the founder leaves an organisation is always a critical time, but it is also an opportunity to move on and become better established -- more rooted in the community and less dependent on a charismatic individual.  There also comes a time for some organisations to close down -- their job might be done or they might simply have become ineffective and moribund.  Organisations also need to learn to say goodbye to old chapters of their existence.  Evaluation can be important in this regard.  Healthy organisations are always engaged in self-evaluation and aren't afraid to look at themselves -- or involve outsiders in the process.  In this we can see the same Spirit at work which Leonardo Boff spoke of earlier -- never letting the institution rest in the comfortable and the stereotyped but opening it up to a new future.  This can help organisations becoming true learning communities where difficulties and failures aren't problems but opportunities to learn from and so move on into the new reality which is emerging.
Reflecting on this examination of community development process through the eyes of a Trinitarian understanding of the workings of the Spirit makes me think that what is most important is not so much any individual insights but rather that community development provides us with a coherent framework for understanding how to build community.  It is better to embrace the whole spirit of the enabling process than seek to cherry pick good ideas -- any single part of the process whether that be data collection, the formation of organisations or the building of partnerships can be used for all kinds of purposes good and bad, but it's true power lies in the full process.  Even then community development can be used as an instrument of control and manipulation -- it is therefore important for it to be rooted in good values.  That is it must have a clear ethical basis, which for Christians is clearly available in Christian moral teaching but it is precisely here, perhaps, that the importance of a Spirit-based framework really becomes evident.  For it is not enough to have good moral ideas or even good moral commitments we need to have some way of transforming those good intentions into real practice.  And it is this which is pre-eminently the work of the Holy Spirit.  For as the Spirit of Jesus indwells us we not only come to know what is good and right but we are actually empowered to live and act in a good way.  But it is not easy, for we must co-operate with the Spirit by developing our own spiritual practice.  This enables our ideals and actions to come together in powerful harmony.  I believe that at the root of this spiritual practice is the development of what I would call, following Anthony de Mello, awareness.
Awareness -- making the Spirit real
In this article I have been trying to attend to the subtle workings of the Holy Spirit.  I began theologically by looking at the empowering work of the Spirit but we also considered how the Spirit empowers according to a particular pattern -- the pattern we see in the life and work of Jesus.  We traced the empowering work of the Spirit in the phenomenon of Christian martyrdom recognising how is it is an essential part of the tradition but also that it has certain dangers associated with it.  We then went on to explore how community development can provide a useful framework for how we shape Christian action, not losing the energy we see most clearly expressed in the tradition of Christian martyrdom but also avoiding its excesses.  Christian action, I therefore argue, is most effectively undertaken within a balanced understanding of the Trinitarian work of the Holy Spirit.  But this leads us to the same point as the previous paragraph -- how do we actually bring ourselves to the point where we are working empowered and enlightened by the Holy Spirit rather than in the illusions of our own ego?

Christians have given many very different answers to this question.  For some fervent prayer is most important, for others solitary contemplation and for yet others serious study of the Bible.  Secular people also have their own answers to these issues -- some people emphasise commitment to good practice, others genuine commitment to justice and solidarity with the marginalised.  All these have something to be said for them but in my experience all these require a level of self-awareness in order to be effective as Anthony de Mello says

Meditating on and imitating externally the behaviour of Jesus is no help.  It's a question of becoming what Jesus was.  It's a question of becoming Christ, becoming aware, understanding what's going on within you

Awareness Anthony de Mello p 156

As soon as we try to follow the example of Jesus -- to work in the power of the Spirit according to his pattern we immediately become aware of our failings and inadequacy.  So we strive harder, we pray more, we work longer hours, we read more inspiring books -- we become depressed, we become irritable and more difficult to live with.  Why?  Because we are trying to empower ourselves.  We think the Holy Spirit is an idea or a principal and forget that it is a mystery, that it is the very life of God which we cannot control or understand but which lives within us.  If we have confidence in this mysterious reality then we can begin to become aware of its working within our hearts.  Without trying to change ourselves we find ourselves recognising the movements of our hearts: this person makes me feel angry, when I encounter this person I feel intimidated, this person makes me feel happy because she's pretty, says nice things and makes me feel good.  We become observers of ourselves, and as we observe ourselves we become the very opposite of self absorbed but, rather, we are able to let go of all the foolishness which whizzes around in our hearts and minds.  So I am angry with this person and I have a bit of a crush on this other, but my life does not revolve around my feelings and what others feel about me.  I can recognise my feelings and act appropriately.  I begin to create the space for the Holy Spirit to work within me, praying becomes natural, work enjoyable and difficulties challenges to be embraced.  The Holy Spirit has become not just a nice idea but a reality which works within my heart, mind and body.  It is no longer just words but reality.
� See Religious Devotion or Masochism?  -- a psychoanalyst looks at Therese of Lisieux


� You will notice frequent reference to institutions in this paper.  This is done deliberately to challenge our negative perception of institutions, I believe we need to rediscover a positive understanding of institutions.  It is more fully developed in my paper on Grass roots Urban Institutions which is an attempt to describe institutions which can emerge out of urban communities in a way which both brings stability and facilitates change.





