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Generative Love Healing and Wholeness 
 

Bet Green 
 
Abstract 
 
This article is part of a larger work in progress on the explicit and implicit Images of God in the 
life, talks and writings of Dom Bede Griffiths. Here, the author focuses on Griffiths’ notion of 
God as out-pouring, generative love. It focuses on Griffiths’ insistence that love is relationship 
leading to the depth of the Godhead as communion in love. It also outlines his views on human 
healing and restoration to wholeness, sensuality, sexuality, integration and unity. The paper was 
originally presented at the 2007 Conference of The Association of Practical Theology in Oceania 
[Editor] 
 
 
Introduction to the Theme 

With the image of God as ‘out-pouring generative love’ I examine how meditative-contemplative 

experience and insight in the Vedic and Christian traditions find lines of coherence in Griffiths’ 

life and teaching. One can describe a process of growth that derives from insight into multiplicity 

and unity on the horizon of infinity.   

 

The paper describes the interstitial space symbolised by samdhya, the meeting of the lights. It is 

dawn the silent time of promise, and sunset the silent time of recollection of what has been.  

Between life and death, good and bad, light and dark it is the healing space. It is appropriate to 

begin with the Gayatri Mantra translated as an invitation to meditate on the glorious splendour 

of that divine giver of life that this One may illuminate our minds: 

 Om  bhur bhuva svah 
 Tat savitur varenyam 
 Bhargo devasya dhimahi 
 Dhiyo yo nah prachodayat. 
 
The healing space is represented in this article by the Eucharist, ashrams, the heart of 

contemplative prayer, cosmic religions, a Sufi safe-house, the ‘realised human being’ and my 
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garden, with mention of the journey which is a progressive development. Healing here is more in 

terms of an inner reality and movement into wholeness. 

 

I found a particular point that is inspiring in the Vedic, ‘Tat tvam asi’ which Griffiths translates 

as ‘Thou art that’ and Panikkar differently as ‘That art Thou’. Griffiths’ emphasises the 

experience of union; ‘Thou art that’, leading to ‘Aham Brahman’, ‘I am Brahman’ still has to 

avoid an interpretation of complete simple identification.  For Panikkar these words which are 

spoken to the disciple Svetaketu (ultimately symbolic of humanity) show Atman, Braman, ‘That’ 

as the subject in the demonstrative and therefore the deep meaning is that Svetaketu is a ‘Thou’.  

Everyone is – you are - the ‘Thou’ of God’s ‘I’.1   

 

Griffiths gives as ‘the supreme example of Christian gnosis’  St Paul’s Letter to the Ephesians: 

 

I bow my knees before the Father, from whom every family in heaven and on 
earth takes its name. I pray that according to the riches of his glory, he may 
grant that you be strengthened in your inner being with power through his 
Spirit, and that Christ may dwell in your hearts in faith, as you are being 
rooted and grounded in love. I pray that you may have the power to 
comprehend with all the saints, what is the breadth and length and height and 
depth, and to know the love of Christ that surpasses knowledge, so that you 
may be filled with all the fullness of God. (Eph. 4:9 NRSV) 

 
 
With this Christ the pleroma of God, Griffiths compares both the Tibetan dzogchen teaching 

where the Buddha nature is realized - that ‘Primordial State’ of realisation of everything 

‘contained in perfect wholeness, fullness and bliss’, and the Hindu tradition of Satcitananda, 

(being, consciousness, bliss).  This is the divine knowledge, in Buddhism, prnajna, in 

Upanisadic terms, jnana, in Greek, gnosis. In dzogchen there is no sense of leaving the world 

behind so-to-speak. All aspects are ‘integrated in the supreme wisdom…the being of nature 
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round you, the being of your body, of your psyche and all its 

capacities…all gathered into unity in the one supreme 

reality’.  Like contemplation in Christian tradition, 

realisation of the Supreme Reality in dzogchen comes as a 

grace.  It is this way too in forms of Hinduism.2 This 

experience of ‘the one supreme reality’ also introduces into 

the soul detachment and equanimity, the ‘holy indifference’ 

of St Ignatius Loyola.3  
 

Image Source: Wikimedia Commons  

Both dzogchen and Christian contemplation convey the experience of ‘presence’. At the end of 

his life Griffiths kept this ‘presence of God’ that he experienced in meditation, with him 

throughout the activities of the day with the assistance of ‘the Jesus prayer’.4 He describes this as 

the emergence of love in the depths of one’s being, a presence which is love, a presence which 

heals.5  

 

As Sannyasi,  Bede Griffiths’ took the name Dayananda – the Bliss of Compassion. The 

universal call to contemplation encompasses the potential to heal the divisions of the world and 

the resultant suffering for which he was profoundly concerned.  We can extend his image 

influenced as it is by Eastern religious forms by demonstrating how deeply eucharistic it is. 

 

Outpouring Generative-Love and Healing 

Griffiths points out how the Incarnation signifies a restoration of absolute unity. ‘(T)he Word 

descends into the depth of the material universe raising up the whole order of nature and 

http://commons.wikimedia.org/wiki/Image:Ignatius_Loyola.jpg
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initiating that process of ascent through the worlds of sense, imagination and intellect by which 

we are led back to God.’6  The union of the whole person is completed through grace. In the 

‘mystery of the economy of grace’, all of humankind is united through Christ in one Body, to 

form the City of God.7 Describing the integration of sensual and spiritual, (which he understands 

also in Paulian terms – the integration of the body/soma, soul or mind/ psychikos/ and 

spiritual/pneuma), Griffiths quotes Julian of Norwich: 

God is nearer to us than our own soul, for he is the ground in whom our soul 
standeth, and he is the mean that keepeth the substance and the sensuality 
together so that they shall never dispart…And anent our substance and our 
sensuality they may rightly be called our soul, and that is because of the oneing 
that they have in God…For in the time that God knitted to him our body in the 
maiden’s womb, he took our sensual soul, in which oneing he was perfect man. 
For Christ having knit in him every man that shall be saved is perfect Man.8 

 
 

Eucharist, Life-giving symbol of Love 

The Mass is ‘very central’ in 

Griffiths’ religious experience.9  

The Eucharist is pivotal in 

Christian tradition for the 

restoration of all things in God, for 

the experience of reintegration and 

personal and universal health and 

wholeness.  It is the risen Christ to whom we are united.  In communion we are drawn up as the 

body of Christ10 into the life of the Trinity.11  In Aquinas’ terms, the reality, res, is present under 

the sign, the sacramentum, of bread and wine.  Celebration of Eucharist takes us ‘into the depth 

of the Godhead and to that (divine) communion of love’.12   

 
Image Source: Wikimedia Commons 

 

http://commons.wikimedia.org/wiki/Image:Tabgha_Church_Mosaic_Israel.jpg
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At the same time, ‘the whole of creation is a symbol of God, a sign in which the Divine Reality 

has manifested itself…each individual form (within the infinite multiplicity of forms) has its own 

value.’ To explain that the ‘whole mystery of God is present’ in each particular image, Griffiths 

quotes William Blake: 

  To see the world in a grain of sand 
  And heaven in a wild flower, 
  To hold infinity in the palm of the hand, 
  And eternity in an hour. 
This has a direct bearing on the way Eucharist was celebrated at Shantivanam for which more 

detail is later included.   

 

The efficacy of the Eucharist, Griffiths says depends on our own conscious receptivity to what is 

taking place – the  transformation of the whole person….with a continual growth and 

strengthening of the spiritual body present in each one.13  Consciousness,  ‘present in matter 

from the very beginning’, is evolving as a ‘world process’ so that we can speak of different 

levels of consciousness which have an organising principle.14  This transformation of matter ‘by 

Spirit…into a spiritual reality’15 is movement into unity which is a healing of divisions.  Not 

only is a human being a microcosm of the universe, but ‘all of the energies in the universe are 

interrelated and interdependent’16.  As we are transformed in the Eucharist, gradually being built 

into the mystical body of Christ, so too the whole of creation is undergoing transformation.17 

This is a movement towards the Eschaton, the final end of ‘all world processes’ when 

‘everybody is taken up into the Spiritual’ or into the state of ‘satcitananda’.  

 

What we perceive as ‘a gradual emergence’ in time and space is however a manifestation of the 

reality which is ‘the ultimate state NOW’.  To enter through the Eucharist into the death and 

resurrection of Jesus, into his sacrifice, is ‘the way … humanity is set free from …sin…all these 
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energies which hold us back…’.so that ‘we are opened up to the divine life and the divine 

consciousness and we enter into the divine bliss.’  This is ‘the one Christ embracing the whole of 

redeemed humanity in himself, making all one in him in this total wholeness’.18 

 

Shantivanam  - Model of a Healing Place 

To assist such depth of understanding, Griffiths introduced to Shantivanam, Forest of Peace, 

Indian rituals and chants, and readings from the treasures of divine wisdom of different religious 

traditions.  There is the sacred Om. This is a mantra deep at the heart of reality, the primordial 

word, embracing all things. Prayed and sung at the beginning and end of all prayer, its 

significance is essentially sacramental. At the start of Mass,19 there is the ‘beautiful’ arati, when 

‘the offering of light in the dark heart of the temple’ is then taken out and shared round to the 

worshippers. Worshippers report the experience as one of psychological and spiritual healing.20  

With out-stretched hands they receive the light and warmth bringing it close in a symbolic 

gesture to their minds, receiving as it were, the divine love and illumination.  At the Preparation 

of the Gifts, there is a ritual which acknowledges the interdependency of the whole universe; 

eight flowers signifying the eight points of the compass/universe, are brought and the priest takes 

one at a time, touches it to his heart and places it with the offerings.  There is also the offering of 

the four elements with the bread and wine, water, earth, air and fire to represent the cosmic 

sacrifice. 

 

For Western visitors to the Ashram,21 differences included simplicity of general attire, style and 

surroundings and the intimacy of the gatherings. The village people who felt a sense of 
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ownership towards the ashram attended regularly.   All together this was for many people 

conducive to the experience of intimate fellowship and God’s loving presence. 

 

The Simple life as a Means of Transcendence 

Transformative experience in the Eucharist as in other forms of prayer, and also in self-less 

service of others,22 is consummate on transcendence of the ego.  Griffiths believed  Shantivanam 

to be a destination for visitors that afforded an experience of the asceticism of simple life lived in 

community.   

 

To ‘go beyond’ the ego, the ahamkara or ‘I-maker’ that is ‘the basis of the ‘personality’ the 

external self which works though senses and reason’, enables a realisation of communion with 

one another and all creation.23  It is a means of overcoming the fear and anger prevalent in 

society in our times.24  Griffiths hoped that the simplicity of life at Shantivanam Ashram, the 

purpose of which is ‘to create a centre where (right) values can be lived’, could be replicated in 

other small communities throughout the world.  He found support in Karl Rahner in his emphasis 

that every human being has the capacity for self-transcendence.25  For Griffiths the task is 

‘precisely to allow the tradition to grow, and to be open to all the new insights which are offered 

to us’26.  It is for this reason that an ashram and similar small communities can be ‘a leaven, 

inconspicuous, feeble, but essential…called to bear witness to the mystery of Christ, hidden in 

the heart.’27   

 

He understands the calling of the core monastic group in the ashram is to ‘awaken’ others to ‘this 

mystery’ at the heart of the Silence.28  The special characteristic of the ashram that allows a 
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unique freedom for this kind of witness is its non-juridical status. Griffiths differentiates it from a 

religious community, in that it does not belong to the hierarchical or sacramental church but is 

rather ‘a community called to transcend the sacramental order…An ashram is a lay community 

of men and women, married or single, centred on prayer and meditation.’  It follows the example 

of Jesus in John’s Gospel who says, ‘I have no authority of myself’.29 

 

In the ascetical simplicity of Shantivanam Ashram Griffiths is in search of a ‘more balanced 

spirituality’, neither ‘rejecting the world nor indulging the 

senses’…a ‘middle path’ as the ways of Buddha and 

Benedict and of St Anthony of the Desert.30 

 
The copyright for this image is Dr 
Damien Casey, Editorial Assistant, 
Australian Ejournal of Theology. 

 

So there was no heavy labour for visitors to Shantivanam.31  

The local village people were paid to work there.  The 

manual activity for the day expected of visitors was a very 

simple procedure that involved a group focus on preparation 

of vegetables for meals. 

 

A Universal Capacity for Transcendence 

Griffiths admits that the capacity of every human being for self-transcendence, is expressed in 

the love of beauty, in art, poetry, literature, architecture and so on.  At Shantivanam, (as also at 

Kurisumala), the surroundings are beautified by flowering plants.  Bougainvillia falls in 

magnificent cascades at Kurisumala, a backdrop to well tended, luscious roses and dahlias;  at 

Shantivanam, tall palms cast a fretted shade on the broad swaying banana leaves and cool cement 
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paths which connect living quarters, dining hall, recreation spaces and library to the central 

chapel. 

 

Outspokenly critical of modern architecture divorced from natural surroundings, Griffiths  

considered it ugly and soul-destroying.32. At Shantivanam, great care was taken to ensure the 

buildings harmonised with the natural surroundings. The disintegration or damage that occurs 

subconsciously through incessant contact with bleak, harsh and discordant surroundings can 

often only be recognised when there is a refreshing experience of the reverse. 

 

Consequently, he was also very critical of the expansion of cities, not only Calcutta, with its 

population then of 30 million people, but similar great centres in the West.  He believed 

Schumacher’s33 vision in the seventies to be the ideal - small centres which most constructively 

employed people’s different abilities without introducing deleterious modern stratagems based 

on profit and progress. He notes that while Schumacher’s proposed system of ‘Intermediate 

Technology’ is particularly meaningful for developing countries it is also highly significant for 

all nations in terms of humane working conditions. 

 

Significantly Schumacher, who was Economic Advisor of the National Coal Board in England, 

wrote that  ‘…clear-eyed objectivity…cannot be achieved and prudence34 cannot be perfected 

except by an attitude of “silent contemplation”’ of reality, during which the egocentric interests 

of man are at least temporarily silenced.’35 

 

Return to the Feminine 
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In the return to the subject, Griffiths recognised a new openness towards the feminine principle. 

It is this principle in particular towards which he gravitated in his journey to ‘find the other half 

of (his) soul’ and that he considered would provide the necessary balance for the world overall.  

He insisted it was vital for the church if it was to continue to be the embodiment of Christ’s 

saving mission.36 

 

Griffiths speaks of the challenge for the Church today to move ‘from being western to being a 

Church for the world.’37 In India, it is not to Christ but ‘Christianity, or as they sometimes say 

‘Churchianity’ they object.’  In post-Colonial India Christianity is identified with material 

power.38  A Church for the world would represent an other power, the gift of the Holy Spirit who 

comes through Jesus from the Father as communion, that is, forming community centred on 

koinonia.  Jesus’ communication of the Holy Spirit is ‘the essence of the (eternal) church’ (as 

distinct from the historical institution). In his concern to transcend divisions and to achieve 

unity39 Griffiths advises a return to the patriarchates of the early church in communion with a 

Rome which would be ‘a point of reference’.40  

 

The Holy Spirit both in Vedic terms and in Christian earlier traditional language forms is 

feminine gender while the final avenue to contemplation is appropriately the intuitive mind, the 

yin. Even though the yin and the yang of Taoist wisdom, prakriti  and purusa of Vedic tradition, 

and the intuitive and rational mind or right and left brain, as understood in the West are 

complementary principles, there are developmental stages when one or other is paramount.  

Today, Griffiths insists an emphasis on the feminine is vital.  The sense seems to be that it is in 
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particular the feminine principle, a deep receptivity, that comes into play for integration, that can 

achieve a balance within diversity.41 
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Response to the Universal Call to Contemplation 

While Christians pray to Jesus, the 

divine reality is ‘known to others 

under different names and 

forms’.42  Contemplative prayer, 

opening the mind and heart to God 

demands self-surrender.43  This is 

the self-surrender which is a death, a reflection of Jesus’ surrender in death and which leads to 

the kind of freedom from the law that is preached by St Paul. Giving up the ego or separated self 

is a movement into unconditional love, the life of the Spirit where mercy is the supreme 

authority.44  It is ‘simply surrender in love…(with)….Jesus (as) the model for us all’ but ‘it is 

open to everybody…in all religions and …outside all religions.’45 As the inner spirit of the 

eternal church this is the ideal to constantly strive for.  It is also ‘the hope of the future of the 

world’.46 

 
Image Source: Wikimedia Commons 

 

A way of life ‘that is ‘open to all, married or single, men and women, even children’ is the 

Benedictine ideal which Griffiths proposes as the means to happiness and peace in the world.  It 

is a vision which ‘integrates normal human life, human companionship, work, service and prayer 

in a whole’.   The Benedictine religious vows, which aim to set a person free from self-

centredness, can be applied to ordinary life: the vow of poverty is intended for freedom from 

desire of possessions; the vow of chastity from the desire of the senses; the vow of obedience 

http://commons.wikimedia.org/wiki/Image:Taiz%C3%A9_prayer.JPG
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from the desire to be a separate self; the vow of conversion – a turning to God in the heart; the 

vow of stability – a stabilising of the attitude of the mind.  These are the means for transcendence 

of the ego and the way to contemplation.47  

 

This is the way the world is being called that would signal a new stage of consciousness, another 

step in universal maturation of humankind, a further movement into wholeness. 

 

On the same grounds Shantivanam which was a mixed community where all were welcome was 

almost the model he preferred; ‘almost’ because the sisters had actually to live in their monastery 

across the road. One elderly Benedictine Sister who had lived most of her religious life there, 

confided a sense of deprivation in that female visitors on the other hand, could share in the 

communal living.48  Coming to terms with the body, the senses and sexuality is also part of the 

way of contemplation.   

 

The Place of the Body 

The Vedas, Upanisads and Bhagavad Gita,  have just as strong a patriarchal basis as Christianity 

in the West.  Traditionally this is expressed in extreme practices of asceticism which deny the 

body and matter generally. In contrast, ancient cultures which were wholly agrarian, or which 

understood the earth as Mother, like the aboriginal, were matriarchal. Griffiths understands the 

integration of these two different approaches as vital for the future of the world. 

 

He abandoned the Yogic method which despises the body and material world as purely maya, for 

the tantric ritual which he understands as deriving from an ancient Shamanism.  ‘It emerges in 
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the third century as a correct(ive)’….49  He describes a particular form of tantric yoga, kundalini, 

as being a positive means of transforming bodily energies, in contrast to repression or 

suppression 50.  The energies are enabled to ‘flow’ through centres of energy or chakras  so that 

the person achieves integration with life generally; it is a harmonising power.  Controlled 

breathing and a chosen mantra are part of the exercise. Griffiths describes how the kind of 

energy which can thereby be channelled is powerful.  As no one is fully integrated this can be 

dangerous and so it is best and safest to work with a guide or guru to avoid negative results.  

Similarly, he suggests channelling the energy downwards through focus on the presence of 

Christ with a suitable mantra, from the highest chakra at the crown of the head, to the lowest and 

then rising back up through them. This provides spiritual control. 

 

Griffiths’ own experience supported his belief that most people suffered from either sexual 

repression or suppression which makes it ‘a terribly negative force’.  This is an obstacle to 

surrender to God in life. One’s sexuality has to be faced ‘either alone or with the help of a 

psychological counsellor…then all attempts at conscious suppression can cease and surrender to 

God becomes possible.’ It is most important to realise ‘that sexual energy itself …is essentially 

pure and holy’.  The surrender of the ego, or the separated self, is consequent on such self-

acceptance and only then can there be union with the divine.51  

 

Generally Griffiths was ‘very suspicicious’ of ascetical practices. He argues that only in certain 

exceptional cases do such strongly ascetical practices lead to experience of God in 

contemplation. For most people, however, he considers it is ‘disastrous’.  ‘The total human being 
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… is to enter into the life of the Spirit’ and the words of St Paul, ‘Your body is a temple of the 

Holy Spirit’, underline this belief.52 

 

Griffiths seems to apply a certain simplification to questions of sexuality which he sees are, as all 

things, subject to a higher order.  His article, ‘On Homosexual Love’53 begins with the assertion, 

that homosexual love is ‘just as normal and natural as love between people of the opposite sex’.  

It is depth of communion in love which people ultimately long for.  He quotes the Christian 

friendship of the 12th century English Cistercian monk, Aelred of Rivelaux for whom very deep 

fraternal love was ‘fulfilment of (his) love of God’.  He warns against ‘spiritualising the gospel’.  

As love involves the whole of our being, body, soul and spirit, ‘there is an element of sex in all 

human love’, something that demands acceptance and respect rather than shame. On the one 

hand, it can be quite degrading if the sexual instinct dominates the relationship; on the other, ‘a 

spiritual love without any basis in sex would be inhuman’.  In fact, Griffiths regards this last as 

‘one of the greatest dangers in the spiritual life’.  Integration of the whole person depends on the 

emotions being ‘guided by the spirit and opened to the presence of the Holy Spirit’. 

 

From the Camaldolese Monastery in Big Sur California, Fr Bruno Barnhart wrote a detailed 

response to Griffiths’ paper (8/5/91) in which he lists a number of concerns specifically with 

regard to religious communities in the US today. He sees a major problem in that  - ‘most of the 

candidates – or rather inquirers, aspirants are wholly or partly of homosexual inclination’.  

Interestingly, he finally arrives at a conclusion much the same as Griffiths. There is a need to 

consciously integrate sexuality ‘as that deepest human energy…an incarnation of the Holy Spirit’ 

in the religious life. ‘And this implies the presence of both sexes in a community.’  It would also 
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mean a  recognition of ‘the emergence of the feminine’ in our time.  ‘What we are speaking of 

here is the realization of the energy of the human nucleus.’  

 

Because of the importance of such understanding and acceptance of the human condition, 

Griffiths was diametrically opposed to judgmentalism. Stern rebukes expressed directly or in the 

style of deep irony were penned to Newspapers and Journals to confront such attitudes, in 

particular when they surfaced in Church authority.54  At Shantivanam, all were made welcome,  

‘….please understand that everyone is the image of God. For that reason alone you accept 

anyone. In spite of the weaknesses of people, we should not disregard anyone.’55  

 

Sufi Response to Mental Illness in Turkey 

An article on Sufi practice56 at this juncture suggests an affirmation that at the core of all 

religious faith we find commonality.  It begins with a passage from the 12th century Sufi mystic 

Ibn Arabi: 

 O marvel! A garden in the heart of flames! 
 My heart has become bearer of all forms: 
 A pasture for gazelles, and an abbey for monks, 
 A temple for idols, and Mecca for the pious, 
 Tablet for the Torah, and a page of the Quran. 
 My religion is that of Love: 
 Whatever way Love’s Camel may take, 
 That is my path, that’s my destiny. 
 
‘A garden in the heart of flames’ refers to the experience of Paradise in Hell. And it also reminds 

us of the delusion of our times of equating virtue and health.57  Using as illustration the story of a 

well-known Turkish woman who had suffered for twenty years from schizophrenia, the article on 

Sufi practice describes Tasawwuf58  as an ‘obvious point of reference’ for mental health. 
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The author describes the ‘unfathomable spaces’ that Sufi discourse provides ‘within the fullness 

of the ruling orders of meaning and power’.  This is a discourse of resistance which he terms 

‘extimity’, a combination of two terms, ‘exteriority’ and ‘intimacy’. It refers to ‘the existence of 

the ‘Other’ in the very heart of the ‘Self’.  It means that there exists ‘at the very heart of the 

system…that which is supposed to be most foreign to the system’. 

   

The case history provided to illustrate this truth is that of a Turkish woman Esas Esya.  

Following a severe break-down Esas was diagnosed with schizophrenia which she called her 

‘cocoon’.  This description is accepted by Sufi discourse which helped by providing in fact a 

‘psychological cocoon’.  This was a ‘Sufi House’, one of a kind supposed not to exist since their 

closure by Ataturk’s repressive project of ‘cultural engineering’.  But the Sufi Houses remained 

as ‘underground orders’ because the signs outside now read, ‘Welcome to the Museum’.  After 

twenty years of illness, exposure to Sufi literature specifically Ibn Arabi, led Esas to the Sufi 

House ‘a space that altered and healed her shattered multiplicity’.59   

 

The point is that the Sufi House is a safe place, a space which ‘has historically come to be known 

as a place where friend and enemy alike are accepted and sheltered from objective or symbolic 

aggression’.  On account of this, Esas has come to terms with her illness though it still persists 

and considers herself healed.  As my son with schizophrenia once said to me, ‘We have to learn 

to embrace the shadow.’ In the end perhaps this is the central way to healing and wholeness, ‘to 

learn to embrace the shadow’. 

 

Stages of Human Development and Wholeness 
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In his acceptance of the need to integrate every stage or level of human development in order to 

become a whole or holy person, Griffiths referred to a variety of authorities, Freud and Jung, 

Ken Wilber, David Bohm and Rupert Sheldrake. Erikson’s later work (which was not always 

well received in America) of stages of growth etched into the continuing process in adult 

maturation is also comparable with Griffiths’ views. 

 

For Erikson, ‘the caring, generative person was the developmental pinnacle for each adult’.60  In 

fact, Erikson maintained that so non-generative were the environments of various associated civil 

systems that ‘(in) many instances, mainstream standards for adult normalcy were so askew that 

many of the mentally ill and deviant seemed less abnormal than those who expected such social 

outliers to conform’.  Erikson indicates how the fully mature adult shows ‘a generosity of being, 

a vital interplay with cherished others, and a we-ness instead of asceticism’.  Furthermore, ‘Some 

older adults can maintain a sense of wonder and of childlike wisdom’.  Erikson describes this 

mature wisdom as making up the persona of Albert Einstein and also expressed ‘by the name and 

teachings of Lao-Tse, the ancient Chinese sage whose name means old child.’61 

 

There is a connection with Erikson’s assertions and Griffiths’ late stage of personal maturity and 

his teaching on health and wholeness.  Pascaline Coff OSB reports Griffiths as saying the last 

third of his life was best:  ‘the most wonderful years of my life’.62   

 

Similarly, Griffiths described his meeting with Elder Gaboo in Australia in 1992,  ‘as one of the 

most meaningful connections in his life’.63 Whereas Griffiths spoke of ‘the cave of the heart’, the 

Aboriginal elder described a mountain ritual and pointing to his heart said, ‘the place of the 

mountain is here’. Griffiths told Elder Gaboo, ‘We are kindred Spirits’.64  This meeting with 
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Aboriginal exponents of a very ancient cosmic religion is expressive of Griffiths’ understanding 

of humanity’s journey together towards the Eschaton.  Elder Gaboo’s reliance on ‘the mountain’ 

connects with Gregory of Nyssa’s Life of Moses, ‘The Divine Ascent: the Mountain’, which is ‘a 

story of progression and development’.65  As one stage is successfully completed the next grows 

out of it.  Creation with humankind as the apex is a journey that exists as an interdependency and 

humankind shall finally ‘arrive’ as fullness in the One, only together, in distinction, as a whole. 

 

Conclusion  

The Forest of Peace and the Sufi Houses are expressions of the incarnation of the saving Word, 

that tell a story of a God who is outpouring generative love.  Can we hope to replicate this in 

some measure in our local environments?  It has been accomplished to a large extent at Osage 

Monastic Ashram in America. As regards my own circumstance due to our sons’ illnesses, our 

lives are a little isolated, even enclosed.  In an urban environment we have nevertheless worked 

to make our home a saving space too, a place of prayer, peace, beauty and acceptance.   

 

 
1 Raimundo Panikkar, The Vedic Experience Mantramanjari. An Anthology of the Vedas for Modern Man 
and Contemporary Celebration. 4 ed. (Pondicherry: Narendra Prakash Jain, 1983). 
With reference to the Sanskrit case, parts of speech and word order, Vedic Experience 751, 752, Panikkar 
translates, tat tvam asi, as ‘that art Thou’. Svetaketu’s true identity resides within, is discovered through 
acknowledgment and identification with the Self, the atman.  Svetaketu is the ‘Thou’ of Brahman, the 
Beloved. This is the key to the mystery of differentiation within the eka (the void), ‘this tension and 
polarity within the One, making it really nondual but without breaking its oneness’. (753)  As the epitome 
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