
 
 

AN EXCERPT FROM 

 
 

MARGERY KEMPE 
 
 

AN EXAMPLE IN THE 
ENGLISH PASTORAL TRADITION 

 
 

MARTIN THORNTON 
 

AUTHORIZED REISSUE 
 
 

 
 

 
 

60 AKENSIDE ROAD  RIVERSIDE, IL 60546 



 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
© AKENSIDE PRESS AND MATTHEW C. DALLMAN, 2015. 
REISSUED WITH PERMISSION OF MONICA THORNTON. 
All rights reserved. No part of this publication may be  
reproduced, stored in a retrieval system, or transmitted,  
in any form or by any means electronic, mechanical,  
photocopying, recording or otherwise, without the prior 
permission of the publisher, Akenside Press. 

 
 

First British edition, 1960 
by S.P.C.K., London 



 

CONTENTS 
 
 

 Preface 
1 The Ascetical Approach to Spiritual Writings 
2 The Place of Margery Kempe in the English School 
3 The Ascetical Framework 
4 Margery and the School of St Victor (I) 
5 Margery and the School of St Victor (II) 
6 Margery and St Bridget of Sweden 
7 The Pastoral Relationships 
8 Margery’s Ascetical Theology 
9 “Full Homely” 
10 Conclusion 
 
 Classified skeleton Commentary 
 
 Appendices: 
 1 Classification of Margery’s Prayer Forms 
 2 Margery’s Colloquies with the Saints 
 3 Margery’s Confessors and Spiritual Directors



 

PREFACE 
 
This is an ambitious little book: ambitious, not of course in 
any sense which suggests exceptional quality, but in that it 
is aimed at no less than four targets, none of which is too 
easy to hit. 
 I have tried, first and obviously, to interest the reader in 
The Book of Margery Kempe itself. Secondly, I have tried to be 
of some use in making that book more intelligible and more 
directly practical than it might otherwise be. Thirdly, I 
hope to play a small part in fostering greater interest in the 
English School of Spirituality to which Margery assuredly 
belongs. Fourthly, and perhaps most difficult of all, I have 
attempted to demonstrate the value—so misunderstood and 
unpopular—of ascetical, as opposed to devotional and 
mystical, interpretations of English spiritual classics. 
 If this book achieves any success in any of these aims, I 
think it will have added a small contribution to our present 
pastoral needs. I am quite sure of one thing: that the 
prayer, example, and patronage of Margery Kempe are 
powers which modern Anglicanism can ill afford to neglect. 
In this respect it has been heartening to discover so much 
concern for Margery Kempe, and for the English School, in 
the Episcopal Church of America. Amongst many others, I 
owe special thanks to Professor Norman Pittenger, Dr Dora 
Chaplin, and Fr Arthur Kelsey (all of the General 
Theological Seminary, New York) for their critical 
enthusiasm for this present book. 
 I am against indebted to the wisdom and co-operation of 
Miss Helen Bowers, to whom the book is gratefully 
dedicated. 
 
M.T. (1960)



 

1 
 

THE ASCETICAL APPROACH TO SPIRITUAL 
WRITINGS 

 
Spiritual writers and their works are usually treated in one 
of two ways: either in a devotional style, which, like 
Michael de la Bédoyère’s Catherine of Siena, often includes a 
good ideal of pious biographical material, or technically 
and theologically, like Fr Paul Molinari’s scholarly—
perhaps over-scholarly—study of Julian of Norwich. 

The Book of Margery Kempe, discovered by Colonel Butler-
Bowdon and identified by Miss Hope Emily Allen in 1934, 
has so far been treated in neither way. Miss Katherine 
Cholmeley’s eulogy is an honest attempt to whet the 
appetites of those many English Christians who have never 
heard of Margery, but it does not claim to be more. The 
critical edition of the Book, edited by Professor S.B. Meech 
and Miss Allen for the Early English Text Society, is critical 
more in terms of Middle English literature than of theology, 
and Colonel Butler-Bowden’s modern version is introduced 
by Professor R.W. Chambers, who sees its main general 
interest in terms of Medieval history. 

My own approach to the Book is by way of pastoral 
theology, and two particular aspects of it have led me to 
attempt this study. In the first place I think it is a very 
important work: it is also very amusing, in places hilariously 
funny, which is all to the good so long as we are not too 
much distracted from its solid worth. I have also concluded 
that, after nearly five and a half centuries, it is remarkably 
relevant to some of the pastoral and ascetical problems 
which now confront us. Some parts of the Book might have 
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been written yesterday, but I hasten to add that the whole 
book is relevant even where it is not topical. Its main value 
is not that it answers, or even deals with, present problems, 
but that it provides that proper background and tradition 
against which they should be studied. I am inclined to 
support Miss Cholmeley’s speculation that both the loss and 
rediscovery of the manuscript may well be ascribed to the 
work of divine Providence: “We may take it” concludes her 
Foreword, “that the words which were said to her with 
regard to it, applied not to her time but to ours. ‘Daughter, 
by this book, many a man shall be turned to Me, and 
believe therein.’” I suspect, nevertheless, that its influence 
today will be rather different from Margery’s original hopes 
and wishes! 

The second point is this: Professor Chambers gives the 
important warning “The Book of Margery Kempe may 
disappoint and even shock the reader, unless he is careful to 
ask from it only those things which it can give him.” It is 
my opinion that this warning is everywhere unheeded, for 
whenever theology is brought to bear upon Margery and 
her Book, they are always discussed in terms of mysticism. I 
submit the view that this is the wrong approach altogether. 
Professor Chambers calls Margery “a difficult and morbid 
religious enthusiast”; Miss Allen describes her as “petty, 
neurotic, vain …”; and Fr Thurston spoke of her “terrible 
hysteria.” On the evidence of the whole book, I consider this 
to be exaggerated and unfair, and I suspect that it is 
engendered by a superficial classification of her as a “mystic” 
or even a “minor mystic,” and her subsequent comparison 
with saints like Catherine of Siena and Bridget of Sweden. 
When a club cricketer scores a hundred we congratulate 
him and leave it at that; we do not criticize him for not 



THE ASCETICAL APPROACH TO SPIRITUAL WRITINGS 3 

 

being good enough to play for England. That would be a 
completely false criterion and it is the sort of mistake from 
which Margery Kempe suffers so much: she may not be 
much of a mystic but she was a first-class parishioner, with 
all the faults and failings that first-class parishioners have. I 
realize that that is a startling statement; let us call her an 
ordinary Christian matron, an ordinary parishioner, who 
nevertheless did some very extraordinary things. But she 
was “ordinary” in two important ways, or in two aspects of 
one way. In pastoral practice one seldom meets with people 
bearing much resemblance to Saint Catherine or Saint 
Bridget, but if we look hard, if we undertake a thorough 
spiritual search, we shall find a good few Margerys in our 
parishes today. These may not be quite so exotic or quite so 
awkward, but they will belong to the same basic ascetical 
group. It is here that Margery is so valuable because, and 
this is the second point, the bulk of her Book is concerned 
with the “ordinary” ways of prayer. In modern terms, it is 
primarily an ascetical rather than a mystical treatise, and 
that, to my mind, is the crux of the prevalent 
misunderstanding of her. 

In my Pastoral Theology: a Reorientation [The Heart of the 
Parish: a Theology of the Remnant] I tried to explain that all 
mature Christians undergo experiences which can only 
rightly be classified as “contemplative,” but that does not 
make them “Contemplatives.” In the same way I do not 
wish to deny that Margery Kempe knew “mystical” 
experience, but that does not make her a “Mystic.” True 
mystical experience is notoriously difficult to describe in 
words—some would say that it was impossible—and on the 
occasions when Margery claims to have reached it she 
wisely refrains from attempting any such description. What 
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she does explain, so vividly and accurately, are the 
“ordinary” ascetical processes of recollection, meditation, 
and colloquy. 

Another parallel which may help us properly to 
understand her is that, although many people know that 
Saint Francis received the Stigmata (and preached to the 
birds), they do not necessarily know much about Franciscan 
spirituality. The first, and often the last, thing anyone is told 
about Margery is that she spent a good deal of her life 
crying, but that does not exhaust her spiritual and pastoral 
teaching. Sides have been taken as to whether she had the 
mystical gifts of tears, which is not uncommon, or whether 
she was subject to a morbid neurosis. I am disinclined to 
believe that it can glibly be classified as either. I have no 
doubt that on some occasions her tears were the 
manifestation of true mysticism; on other occasions they 
were plainly the result of vividly affective, yet quite normal, 
imaginative meditations on the Passion. In the latter case 
“neurotic,” ambiguous as the word is, seems far too strong 
for what is but over-sensitivity of emotion. We are apt to 
smile at the fond mother who sheds copious tears at her 
daughter’s wedding, or at those many ladies who enjoy a 
“good cry” at a certain type of motion picture; but these are 
not cases for the psychiatrist. If these tears were brought 
about through real penitence they would be healthier still. 
But my point here is that all this debate about Margery’s 
tears is superfluous, and I intend to approach the Book in a 
way which makes her “cries” minor and incidental. It is a 
concentration on this single aspect that has tended to 
detract from the solid ascetical and pastoral teaching of all 
the rest. If the Book were read straight through, but omitting 
all the “crying” passages, we should be left with a solid, 
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common-sense account of the ordinary ways of prayer, and 
I intend to make such an experiment, in part, a little later. 
If, on the other hand, we were to make a similar 
experiment with, say, Saint Bridget, the result would be 
very different: if we omitted her mystical experience from 
the Revelations, there would be precious little left. That vast 
book, moreover, edifying as it may be, contains practically 
nothing that the ordinary Christian can use. Margery’s Book 
abounds in vivid and original teaching which any modern 
Christian can put into practice at once. 

It is now accepted that Colonel Butler-Bowdon’s 
manuscript is a genuine fifteenth century copy of the 
original Book, and I do not think there can be any doubt 
that is author, whether mystic, neurotic or neither, was 
honest and sincere. The only alternative is to regard her as 
a diabolical genius of the lowest order, which is an 
impossible judgment. On this point at least we must agree 
with her arch-enemy, the Steward of Leicester: “either thou 
art a right good woman, or else a right wicked one.” But I 
could not possibly go all the way with Miss Cholmeley in 
seeing Margery as a mystic, religious genius, and saint. 

Had I been ordained in the Cathedral Church of 
Norwich and set to work in the environs of King’s Lynn, 
just five and a half centuries earlier than was in fact the case, 
then I should have known Margery and perhaps have 
ministered to her. I am sure that I should have sided with 
her against her detractors. I am equally sure that I should 
have found her an infuriating child with whom to deal: 
“right good women” often are! But I think I should have 
managed truly to love her and, more important still, I think 
I might have understood her. The key to such an 
understanding is the key to this book: I would have 
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approached her, as indeed did most of her confessors, in 
terms of ascetical theology rather than of mysticism. With 
her confessors, I would have tried to apply orthodox 
teaching on the discernment of spirits to her experience, 
including her tears, and found that it stood the test. But I 
think I should have gone a little further and advised her not 
to take this particular aspect of her spiritual life over-
seriously. Her disciplined loyalty to the ordinary routine of 
Christian life, her intercessory attrait, and her zeal for 
practical parochial causes and works of charity, all suggest 
that she would have accepted such counsel quite happily. 
Margery seems to me to be a good deal sounder than many 
moderns who will talk about their mental prayer all day 
long and be horrified at the idea of regular Offices. 

Whether such a subject as this is approached from the 
technical or devotional angle, a writer’s main function is to 
draw attention to, and stimulate interest in, the original 
work. I have been careful to call this little book an example, 
and as such I have attempted something of a compromise 
between the two usual methods. I hope I have gone a little 
way in presenting Margery as an exciting and lovable 
spiritual companion, who stands for some of the best 
elements in the English pastoral tradition, for it is here 
especially that she can teach us so much. But my book is 
mainly technical in so far as it attempts to analyze and 
discuss Margery’s spirituality in the hope that it may inspire 
and plainly teach us who are her true heirs. She speaks, I 
believe, very specially to the English Church in the 
twentieth century. I hope, therefore, that nobody will be 
put off by what I have called my mainly technical treatment, 
because I think something of this kind is necessary if the 
Book is to speak clearly to us, and if, after more than five 



THE ASCETICAL APPROACH TO SPIRITUAL WRITINGS 7 

 

centuries, we are fully and easily to use it. 
I repeat that all my technical matter is concerned not 

with mysticism but with pastoral and ascetical theology, 
and whereas a mystical treatise is necessarily academic—if 
only because few of us are mystics—pastoral and ascetical 
doctrine is essentially concerned with practical Christian 
life. This kind of approach is itself central to the English 
spiritual tradition, for although Margery, like most of her 
English contemporaries, was sensibly concerned about 
theology, she did not write her book as a Ph.D. thesis but as 
a help to her fellow-Christians. To use a word characteristic 
of this tradition, it is “homely,” and it would be a pity to 
make it anything else. 

I have therefore concentrated upon the plain pastoral 
teaching contained in the Book and, in contrast to most 
others who have paid any attention to it, I have made but a 
few passing references to its mysticism, to Margery’s tears, 
to her trials for heresy, and to her journeys and adventures 
in foreign lands. Some of these things are wonderfully vivid 
and exciting, but they should be enjoyed at first hand, and 
any commentary that may be needed is a matter for the 
medieval historian rather than for me. 

If justification for this method were needed, I think I 
could claim two precedents. The short extracts from the 
Book, printed by Wynkyn de Worde in 1501, consist mainly 
of simple colloquies, with one or two meditative and moral 
sayings; they consist, that is, entirely of plain ascetical 
teaching. It is this selection which gave rise to the now 
ludicrous idea of Henry Pepwell, who reprinted the extracts 
in 1521, that Margery was—of all things—an anchoress! 
The second tentative precedent was that while the original 
manuscript was at the Carthusian monastery of Mount 
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Grace, in Yorkshire, it was briefly annotated by three or 
four hands, all of whom showed the same dominant interest 
in the same type of passage. One or two of Margery’s more 
high-spirited and physical expressions of love towards our 
Lord and the saints appear rather to have shocked these 
good monks, but what the casual reader would consider the 
more exciting parts, whether mystical or historical, seem to 
have aroused comparatively little attention. 

As justification for the correctness of my own approach 
to the Book, that may be somewhat flimsy ground. But I do 
not think any such justification is really needed, and here is 
at least a pointer, a hint, that to see the Book mainly as an 
ascetical treatise is not a completely far-fetched idea.



 

2 
 

THE PLACE OF MARGERY KEMPE IN THE 
ENGLISH SCHOOL 

 
A school of spirituality is the local and corporate 

expression of the great Pauline doctrine of diverse gifts 
within the unity of the Mystical Body; and it is the logical 
consequence of the Incarnation itself. In one sense, Jesus 
Christ, the Second Adam, recapitulates the whole of 
humanity within himself, and the doctrine issuing from this 
fact is dogmatic, changeless, and Catholic. On the other 
hand, Jesus is a man, with a particular personality and 
temperament. His own spiritual life, and his death, 
redeemed the whole world, yet he lived within the pattern 
of a particular strain of first century Judaism. The prayer of 
Christ is the prayer of humanity, because all true prayer is 
prayer in Christ. But Christ’s prayer was also very 
specialized; it was a synthesis of the Priest-Prophet Jewish 
tradition: Christ belonged to a “school.”  

For this balance between the total Body and the unique 
characteristics of every human soul, there arise the great 
Catholic schools of spirituality, all differing according to 
temperamental and racial traits yet all in harmony with the 
dogmatics facts of the one Faith. As seven musical notes are 
arranged and woven into an infinity of harmonies, so the 
clauses of the Creeds, by emphasis and arrangement but 
without omission, are woven into the rich diversity of 
Christian spirituality. One of the most impressive 
arguments for the true universality of the Catholic Faith is 
that it is so readily qualified by any number of adjectives: 
Eastern and Western, French, Italian and American, 
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Franciscan, Cistercian and Carmelite. It is impossible to 
speak in the same way about Western Buddhism or African 
Confucianism. 

Within all this wonderful richness, and as a true part of 
Catholicism, stands the English school of spirituality. And 
in a period of pastoral flux such as we now experience, I 
believe it to be of the first importance that we pay more 
attention to our own particular tradition. Whatever 
liturgical or ascetical experiments we wish to try, it is wise 
first to decide whether they are likely to grow and flourish 
on English soil. This does not mean insularity, but it does 
suggest a measure of solidity upon which our individual and 
parochial spirituality can be built, embellished, if need be, 
by facets from foreign traditions. It is one thing to decorate 
a room in an English country house in the Japanese style: it 
is quite another to build a row of cottages in that style in the 
middle of a Norfolk village. The latter is analogous to our 
present neglect of English spirituality in favor of Oratorian, 
Carmelite, and Salesian methods. Let me say at once that 
there is nothing wrong with any of these methods—nor 
with Japanese architecture—but if they are to be useful to 
us they must be incorporated into our own tradition. First 
our own tradition must exist in a flourishing state and, if 
this is to be, it must be re-studied from its sources, and we 
must pay special attention to its greatest periods. 

English spirituality is traceable to the Celtic Church 
which flourished before Saint Augustine of Canterbury’s 
mission to these islands. It might be said to have been 
“founded,” in the sense of crystallized and consolidated, by 
the teaching of Saint Anselm, and it burst into full flower 
during the fourteenth century: in the age of Margery 
Kempe. For present purposes, its parentage may briefly be 
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summed up thus: its main formative influence is directly 
traceable to the ascetical doctrine of Saint Augustine of 
Hippo, especially in so far as this was developed by the 
School of Saint Victor. It shares with nearly all other 
schools the particular humanism of Saint Bernard, 
especially with reference to devotion to the Passion as re-
emphasized by Saint Francis: significantly, England has 
become a tradition home of Augustinian Canons and of the 
Cistercian and Franciscan Orders. To some extent, 
scholastic influence is disseminated by the Dominicans, but, 
in general, English ascetical theology has continued more 
along the Augustinian-Platonic line than along the 
Aristotelian. 

This spiritual ancestry gives rise to certain well-defined 
characteristics, which should become clearer as we proceed. 
Again very roughly and briefly, they may be summarized 
as: (1) a superb synthesis between the Affective and 
Speculative strains of Catholic spirituality; more simply, as 
that constant interaction between devotion and doctrine 
which the Book of Common Prayer expresses by the phrase 
“true piety and sound learning.” Thus, while there is a 
pronounced interest in the Passion, it is always coupled 
with a calm acceptance of the facts of Redemption. This is 
sublimely illustrated in the Revelations of Julian of Norwich, 
where the most vivid and disturbing meditations on the 
Passion are interspersed with solid Atonement doctrine and 
even with practical, and very modern, psychology. Margery 
fails to teach this sublimity because the two elements are 
less closely woven together; they are inclined to become 
separated, but they are both there. In her tears for Christ’s 
suffering her emotions are apt to run away with her at a 
time, yet she always pulls herself back to the conscious 
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certainty of her own forgiveness; she may be over-
emotional, but she is not sentimental which is something 
quite different. And it must be understood that her tears are 
sometimes of contrition, sometimes of vicarious intercession, 
sometimes of love and often of joy, but never of fear or 
despair. 

 From this follows (2) a spirit of optimism, and a 
uniquely English brand of humanism, properly so-called. It 
is that theological humanism grounded in the firm rejection 
of the Apollinarian heresy, which expresses itself in the 
soul’s relation with Jesus in his sacred humanity. Cistercian 
influence is particularly apparent in the “homely loving” of 
Julian, which is most beautifully brought out in some of 
Margery’s colloquies; there is no trace of artificiality, or of 
the sentimental, or of irreverence, when our Lord, in 
colloquy, calls her “my dear worthy darling.” It is rather 
the boldest possible, and indeed most logical, interpretation 
of orthodox Christology. 

Finally there is (3) a constant and thorough-going 
insistence upon the unity of the Church. Religious and 
secular, priest and layman, bishop and people: all are knit 
together in One Body of Christ. Pastoral relations are warm, 
“home,” domestic: against there is a perfect balance 
between discipline and authority on one hand, and 
courageous individualism on the other. One of Margery’s 
most valuable lessons for today is her resolution of that 
central paradox: the uniqueness of each individual soul 
growing happily within the corporate order of the Church. 

Margery Kempe was born into this English tradition 
during its first, and perhaps greatest, full flowering. She 
knew the works of Walter Hilton and Richard Rolle, she 
met and conversed with Julian of Norwich, she may have 
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known something of the Ancrene Riwle and the Cloud of 
Unknowing. Her unique value today is that she shows us this 
tradition in an intensely pastoral way, and she shows it to us 
from the inside; from, as it were, the receiving end. She was, 
as we saw in the last chapter, an “ordinary” Christian in the 
sense that she was mainly concerned with the “ordinary” or 
ascetical ways of prayer. She was a “laywoman” in a sense 
which cannot readily be applied to Julian; a good deal of 
the Book breathes that air of domestic simplicity more in 
keeping with the parochial prayer-guild than with the 
seminary. She felt herself ordered by God to adopt the 
protection of the ring and habit of a “mayden,” which she 
found embarrassing and not a little misunderstood, yet she 
remained very much the Christian matron. She grappled 
with the problem of voluntary “chastity” in married life, 
and with all the moral and ascetical problems that go with 
it (1 Corinthians 7.5). Yet she gave birth to fourteen 
children and ended her life embroiled in the affairs of an 
awkward daughter-in-law and in heroic attendance upon a 
husband in the most nauseating state of senility. 

Rolle was a visionary, Hilton a Canon Regular and 
spiritual director, Julian was an avowed anchoress: if these 
taught English spirituality, Margery received it an 
expressed it in the hurly-burly of King’s Lynn market place. 
We may argue as to whether she was a mystic, or whether 
she occasionally knew mystical experience: but there is no 
doubt about what, in fact, she was—a parishioner of St 
Margaret’s. If her Book is truly to speak to us, I think that is 
how it should be seen, with all the exciting voyages, trials, 
tears, and mysticism pushed well into the background. 

All her life she was involved in social and parochial 
squabbles; she had to think of money and food and clothes. 
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She suffered awful temptations and committed sins; 
especially in the early stages she was impetuous, imprudent, 
and naïvely zealous. In other words she went through all 
the normal ascetical experiences, struggling from day to day 
and from year to year for the development of her prayer. 
This is her unique contribution to English pastoral theology, 
and especially to the English tradition of spiritual direction. 
The fundamental teaching of saintly guides ready very 
much the same; Hilton does not sound so very different 
from M. Olier. The basic principles are Catholic and 
unchangeable, but the spirit and tradition of their 
respective schools, the practical approach and method, are 
as different as can be. The incalculable value of Margery 
consists in her teaching us about prayer and direction 
within the English school, not as a director but as a direct, 
not as a confessor but as a penitent. 

I have made it quite clear that I am anxious to defend 
Margery, but I have no wish to eulogize over her: that she 
was not a mystical saint is her great value to us. Nevertheless, 
I think this wrong approach tends to detract from her 
practical moral qualities, as fruit of her ascetical struggle: 
her intense concern for others and service to them, both by 
practical works and intercession; her calm courage in face 
of the most horrible dangers, which is often hard won by 
prayer; and her continuous refusal, a truly noble refusal, to 
be angered by malicious gossip, false accusation, and 
slander. She may still come off badly when compared with 
Saint Catherine or Julian (although that was not Julian’s 
own view) but that, I submit, is partly because it is the 
wrong sort of comparison to make. Those who would 
analyze Margery’s experience in terms of psychology, or 
pathology, or as neurosis, and find it wanting, might be 
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reminded of the first axiom of all sound ascetical doctrine: 
that the only valid test for spiritual progress is moral 
theology. By that criterion she still falls below the saints, but 
she passes the test, and she comes off better than most of us. 

It does not need much imagination to see a good many 
souls like Margery in the English fourteenth-fifteenth 
century Church. There were probably several around her 
general spiritual level in the parish of Lynn St Margaret, 
just as I should not be surprised to find them there now. 
Some of these were, and are, probably a little less exacting 
and remarkable. They might not have the gift of tears or 
they might be rather less attracted to the use of the 
pilgrimage; but they could still be essentially and ascetically 
in the same pastoral category. We might even visualize 
ideal Margerys to suit our own tastes. They doubtless 
existed, but they all fail in the one thing that really concerns 
us: none of them wrote a book. 

 
 
 



 

3 
 

THE ASCETICAL FRAMEWORK 
 
 Margery Kempe dictated her Book from memory very 
near to the end of her life, and she admits, in both Proem1 
and Preface,2 that she has made no attempt to 
chronological arrangement. Through lack of material 
evidence, historians have been unable to produce anything 
but the most tentative outline of the course of her life, or 
the order of the events she so vividly records.3 Nor do we 
get further by the study of her spiritual development 
(although here is an intriguing thesis for anyone disposed to 
try). But that in itself is the key to her ascetical significance. 
 Margery made progress like most of us: not by climbing 
some spiritual ladder, not by turning meditative prayer into 
contemplative prayer or by proceeding from discursive 
thought to an affective state, but by making the same sort of 
prayers better and better year by year, and by manifesting 
her growth, not in heightened experience, by in works of 
charity and love for creation. She was to some extent 
familiar with the works of Saint Bonaventure4 and 
doubtless learnt more from her Franciscan friends, but she 
would not have understood the Three Ways as an ascetical 
hierarchy: she lived in all the Ways all the time! Like a 
significant minority of modern English Christians, she 
occasionally reached a real union with our Lord: like all of 
us she was never rid of temptation and occasional serious 
falls. She listened to sermons whenever the opportunity 
 
 1. Book, Proem.  
 2. Book, Preface.  
 3. Early English Text Society (E.E.T.S.), ed. p. xlviii.  
 4. Book, book 1: chap. 17, 58, and 62. 
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arose and continued loyally to take part in the Church's 
corporate vocal prayer—in the lay Office of Our Lady,1 
and she lived naturally and spontaneously to the Church's 
Kalendar. Arguments about when, or whether, vocal 
prayer can be replaced by meditation, or at what stage 
formal Offices may be abandoned by lay people, would 
have left her just as bewildered as they do me. The idea 
that Contemplative status could be a substitute for the 
ordinary duties of practical life and Churchmanship, or that 
one type of devotion was "higher" than another, would 
never have entered her head. 
 Studies of the saints are apt to start either with a long list 
of juvenile virtues which duly develop into adult ones, or 
with a description of the most horrible child imaginable 
who also duly develops a somewhat exaggerated perfection. 
To the student of ascetical theology both are liable to 
become a little tedious. With Margery it is different 
altogether. She begins indeed with sin, particularly lust and 
vainglory, although in Chapters 2, 4, and 5 she works 
steadily through the Capital Sins in what is still something 
of a pattern of self-examination. She then attains partial 
conversion with a not uncommon mystical experience 
associated with illness. This psycho-physical illness is a 
typical "accidental element" in the spiritual life, and is 
common enough in the early lives of the saints: Saint 
Teresa and Julian are obvious examples. Fr Molinari gives 
us long technical discussion in the latter case,2 examining 
the possibilities of organic, neurotic or mystical causes, and 
concludes—I think rather lamely—that hers was an 
inorganic, non-pathological disease which can only be 
 
 1. Book, book 1: chap. 4, 26, 43; and book 2: 10.   
 2. Julian of Norwich, pp. 21ff. 
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attributed to divine origin. There can be no doubt that 
Margery's illness marked a definite stage in her religious 
life, but here no lengthy discussion on mystical theology is 
needed: nothing could be more in character than that her 
illness was caused by so homely a thing as childbirth.1 It is 
just typical that, in something of a pagan panic, she sends 
for her confessor because she has been in the habit of 
omitting a particularly shameful sin! We still do not know 
for sure what it was! 
 After her initial mystical experience, or first, partial 
conversation, it is possible to trace a period of two or three 
years characterized by all the immature enthusiasms of a 
new convert: she is impulsive, imprudent, over-zealous and 
generally a bit of a pest. It is during this time that, as a 
perfectly respectable if somewhat voluptuous matron, she 
first wishes to give up all connubial intercourse and "live 
chaste as a mayden." The plain pastoral counsel in cases of 
this sort is a period of sane self-discipline, but Margery's 
impetuous zeal, in the religious ethos of the turn of the 
fifteenth century, would not be satisfied with such half-
measures. Either by luck or judgement her husband, who 
must have been either a saint or a fool, or possibly a bit of 
both, refused to forgo his marital rights for another four 
years. That is the best thing that could have happened. 
During this time Margery not unnaturally makes steady 
progress in virtue, interspersed with bouts of struggle, 
temptation, and relapse. 
 The meditations and colloquies given in chapters 6 to 9 of 
the Book suggest something of a "second conversion." After 
this stage, theology, direction, and discipline enter more 

 
 1. Book, book 1: chap. 1.  
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into the text, giving a sense of stability and calm. In 
technical language Margery has become Proficient, in 
which general group she remains for the rest of her life. 
 That is about as far as we can go: attempts at a spiritual 
chronology fare little better than history. But that brings us 
back to the same significant point. That is what, in spite of 
some curious phenomena, makes her an "ordinary" soul so 
well equipped to speak to us "ordinary" Christians who are 
her spiritual heirs in the English Way. It is the breadth, range 
and constancy of her prayer which make her so remarkable. 
To see her only as a "minor mystic" is to leave out nine-
tenths of her spirituality: to dwell only on her exotic 
experience is to turn her into an oddity. To push all this 
into the background, or at least into perspective, is to love 
her and learn from her. She did indeed know mysticism, 
but she also give us sublimely simple examples of ordinary 
recollection, meditation and colloquy, of the slow moral 
struggle towards charity. Most remarkable of all is that, 
throughout the entire Book, all these forms and facets of the 
prayer life, from the most ordinary Sunday-school sort of 
vocal prayer to mystical union, are mixed up and jumbled 
together from day to day. That is what I mean by the 
breadth, range and constancy of her prayer, and that is what 
makes chronology unimportant. 
 This enormous range is, I think, unique in Christian 
writing, and it is fitting that is should occur within the sane 
Affective-Speculative balance of the English school. In his 
study of Julian, Fr Molinari spends a good deal of time and 
thought deciding whether there are two or three distinct 
stages or qualities of contemplation in the Revelations. On 
the whole Margery is remarkably careful and consistent in 
her use of words, yet I have discovered no less than nineteen 
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different ways of introducing subtly different types of 
prayer. Some of these re perhaps close enough to become 
virtually the same, while others could easily be sub-divided 
into an even more complicated classification. Any such 
analysis, however, would be unnecessarily tedious, 
unpractical, and quite contrary to the spirit of Margery 
herself. Plainly she was to guide, but she has no pretensions 
towards the meticulous and academic schemes such as we 
now associate with Saint Ignatius or Saint John of the 
Cross. But a certain amount of examination could be 
pastorally constructive, and it is important to gain a clear 
idea of the spiritual range involved in the Book. For 
convenience, and to avoid excessive footnotes, I have 
provided a page-reference classification in Appendix I. 
 Apart from the careful, but incidental, introductions to 
her various prayers, Margery clearly recognizes five main 
divisions in her spiritual life,1 the ascetical significance of 
which number will become apparent a little later. A very 
general, overall account of the ascetical teaching contained 
in the whole Book runs something like this: 
 I. "Holy Meditation": this always leads to colloquy and 
sometimes to prophetic resolution. On its simplest level this 
prayer is introduced by such phrases as (a) "This creature," 
or "Our Lord, said," or "answered": (b) ". . . said" or 
"answered in her thought": (c) ". . . said" or "answered in 
her mind": (d) "prayed she in her heart." It is important to 
notice than in Middle English, "heart" is regarded more as 
the seat of understanding than of emotions; it is thus nearly 
synonymous with "thought." "Mind" on the other hand 
stresses memory, and therefore imagination, rather than 

 
 1. Book, Proem.   
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"thinking": in modern use it is to recall or "call to mind," 
that is to remember and imagine, rather than to use or 
exercise the mental faculties in discursive thought.1 These 
first four types of prayer, therefore, form the ordinary 
exercise we know as a "three point meditation" and, apart 
from a few exceptions where one type overlaps into 
another, it is a humble kind of prayer with which all serious 
Christians are familiar: there is nothing "mystical" here. 
There are also meditations (e) which lead directly into firm 
resolutions, often of prophetic import. Here Margery is 
given, as the immediate result of colloquy issuing out of the 
meditation, some definite commandment or piece of 
foreknowledge by God. This is simply what most of us to-
day would call a very successful meditation; it is still on an 
elementary plane except that Margery's "successful" 
meditations are possibly more frequent and in a higher 
proportion, than ours. But there are comforting examples 
of those painful meditations where the resolution is 
unpleasant, where Margery plainly fails in obedience to 
them, and suffers all the hurt, frustration, and aridity which 
invariably follow disobedience and ill-will. The inclusion of 
examples of this kind2—for there must be hundreds of 
commonplace meditations omitted—surely proves that 
Margery was scrupulously honest in her approach to her 
Book, that she really desired to help others, and that her 
ascetical insight into their needs was remarkably acute. 
 Then there are (f) quite simple "intellectual meditations," 
in which colloquy with Christ is instrumental in bringing 
out doctrine where this has become necessary to the health 
of her prayer. Thus in Chapters 35 and 86 colloquy turns 
 
 1. Cf. Mens in Saint Augustine.   
 2. E.g., Book, book 1: chap. 59.   
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what might have become sentimental Christo-centrism into 
Trinitarian channels. There is another type of "intellectual 
meditation" (g) usually introduced by "the spirit of God said 
to her soul," which is less discursive, more contemplative, 
and may on occasion be truly mystical. When this type of 
experience issues in very definite and practical directions, 
she is (h) "urged in her soul" or "commanded in her spirit." 
But it is to be noted that, even here, Margery's prophetic 
sense invariably has to do battle with honest and not 
unhealthy doubt. She is afraid of misinterpretation due to 
her own sin or the insinuation of the devil; as a prophet she 
is extraordinarily free from arrogance. 
 It is to be expected that these distinctions, though I think 
clear and useful, ever tend to overlap and run one into 
another. Anything else would spell the worst sort of 
formalism, which is likely to arise if one's Office, Mass, 
colloquy, mental prayer and so on are set, and remain in, 
watertight compartments. Whatever the breadth and 
diversity of Margery's prayer forms, there is no doubt that 
they all added up to a single, integrated life. But there are 
one or two further observations which are worth making 
under this first general heading. 
 The first is that well over three-quarters of the teaching of 
the whole Book may be placed under this heading: "Holy 
Meditation," which is "ordinary" prayer of an "acquired," 
ascetical, or pastoral kind. This is a little misleading since, 
as I have pointed out, Margery wisely refrains from giving 
much detail about her obviously mystical and 
contemplative experience, which could include a good 
many, but not all, of her "cries." On the other hand there 
must be a great deal more of this ordinary meditative 
activity which she has forgotten or which she does not 
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consider worth recording. In any case, this proportion of 
the Book as it stands, devoted to normal ascetical teaching, is 
far too significant to be discounted. 
 The second point is that nearly all her prayer, again only 
with the exception of true mysticism, issues in, or is readily 
reduced to, colloquy. Margery was certainly a pretty 
introspective and emotional sort of woman, but she never 
made the mistake, so common to-day, of judging the value 
of her prayer by consoling feelings. Her mental prayer, 
strictly so called, was never considered as an end in itself, 
but always as a spiritual exercise in preparation for prayer 
proper. Thus she anticipates the teaching of the seventeen-
century asceticists by regarding colloquy, in all its orthodox 
sub-divisions like petition, thanksgiving, intercession, etc. as 
the prayer. It is pertinent to realize that whatever 
supernatural heights she may occasionally have reached, 
her whole life was governed by "saying her prayers." 
 Thirdly, although there is a single orthodox thread 
running through her wide meditative activity, this is not 
confined to regular times or particular places: it is anything 
but "formal." She tells us that she often goes into a church, 
especially into the Choir of Saint Margaret's, which seems 
to be her favourite place, to make a formal meditation. But 
she meditates anywhere and everywhere: in streets and 
fields, at home or on journeys, in taverns and aboard ship. 
Sometimes there are simple, short little colloquies which we 
would now call "Acts" of prayer or of recollection. She is, in 
other words, "habitually recollected" as to the presence of 
Christ; her formal prayers and colloquies run over and 
continue into her everyday life, which is again our own 
difficult but attainable ideal. In this way she looks towards 
what is to become the particular emphasis of the Salesian 
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school: except that her "spiritual nosegay" is a huge bunch 
of gorgeous, full-blown English roses! Margery's unceasing 
recollection is another major key to the proper 
understanding of her, and two special aspects of it must be 
noted later. 
 The fourth point is that her colloquies are not confined to 
intercourse with our Lord. We have noted how the 
Trinitarian concept is forced on her, but she also knows 
and converses freely with the saints and especially with the 
Blessed Virgin. Occasionally there re delightful three-sided 
colloquies between Jesus, the Virgin, and Margery, and 
there are beautifully child-like associations with the angels. 
 After this explanation of Margery's first and largest prayer 
form, the remaining four may be noted more briefly. 
 2. "High Contemplation" contains the genuine mystical 
element, where no description of the experience is 
forthcoming. No doubt some of Margery's "cries," although 
mostly stimulated by normal imaginative and discursive 
meditations on the Passion, concluded with this kind of 
experience. But "High Contemplation" is a wide term, 
which can be analysed at least as far as Fr Molinari's three-
fold classification of Julian's Revelations.1 Exactly the same 
phraseology is used: (i) "bodily sight" which is wholly or 
very largely a question of ordinary imagination, (j) "ghostly 
sight in bodily likeness," an intermediate or "visionary" 
stage, and (k) "ghostly understanding" or "ghostly sight," 
which is true contemplative prayer. But there are again 
subtle variations: (l) "she beheld the process in 
contemplation" is fairly rare and seems to be something of a 
mixed experience with a good deal of emphasis on ordinary 

 
 1. Julian of Norwich, pp. 32-48.   
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imagination. So also are (m) "she saw in her soul, verily by 
contemplation" and (n) "she saw in her ghostly 
understanding"; these however, contain a greater 
intellectual element,  while (o) "she had in feeling" is more 
concerned with ordinary prophecy in the sense of everyday 
"foreknowledge." It is important to notice that, in all these 
groups, "ghostly" and "bodily" are extended beyond the 
idea of sign to include all the senses: (p) hearing, smelling, 
tasting, and feeling or touching. 
 3. Throughout the Book, Margery makes special reference 
to (q) "Wonderful Speeches" when, in all forms of prayer, 
colloquy is especially noteworthy. This phrase is used on 
those occasions when our Lord seems to take the initiative 
in talking to her: a kind of infused colloquy. Usually, of 
course, it is the reverse: our Lord answers our petitions, but 
less frequently gives direct and unasked-for teaching. 
Closely linked with this is: 
 4. "Revelations" or direct—that is, infused—prophetic 
insight, when teaching or commandment is given to her in 
words, "ghostly" or "bodily," "in feeling," or even (r) in a 
"vision." 
 On the whole these sections 3 and 4 imply infused and 
acquired prophecy respectively, but there is a good deal of 
overlapping. The important thing is to note and apply the 
distinction in each case, otherwise Margery's prophetic 
powers tend to become exaggerated. Infused prophecy is 
when our Lord breaks through to speak suddenly, unsought 
and without preparation or warning; this is truly 
supernatural, or mystical, akin to the startling revelations of 
the prophets of the Old Testament, and it certainly occurs 
in Margery's experience. But acquired prophecy is much 
more frequent: this is simply our Lord's answers given in 
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the course of normal colloquy, or in resolutions issuing out 
of ordinary discursive meditation. Margery is always 
praying about simple, everyday things, asking and 
searching for the answer to present problems. When these 
answers appear to be forthcoming, her faith is invariably 
tested by doubts; like most of us she is healthily aware of 
her own inadequacy and is fearful lest her "feelings" might 
prove to be wrong. There seems to be something of a sign 
of relief in her frequent paragraph endings: "and it befell so 
in deed," or "and so she did," and "she was full glad and 
joyful that her feeling was true." To me this suggests "thank 
goodness for that" rather than "I told you so!" 
 There is an important link between Margery's prophecies 
and her state of habitual recollection, and this is the first of 
the two aspects of her recollection already mentioned, 
which colour her whole life of prayer. Truly to live in a 
state of recollection means that God is automatically held 
responsible for all events, be they large or small, natural or 
supernatural. To forget, or fail to acknowledge, this fact is 
to undermine the ascetical significance of the Book by 
imputing exotic or quasi-mystical implications where they 
do not apply. Thus "Our Lord Jesus Christ said to this 
creature: 'This place is holy'"1 is no more than the most 
common experience of the Numinous: the sort of thing we 
all feel in York Minster. "Daughter, thou art with child" is 
described as a "revelation,"2 whereas it is obviously the 
most natural experience known to every mother. But in 
these cases Margery is not being pious in an exhibitionist 
way, she is not making a fuss about nothing or imputing 
extraordinary powers where they do not belong. She is 
 
 1. Book, book 1: chap. 39. 
 2. Book, book 1: 21. 



THE PLACE OF MARGERY KEMPE IN THE ENGLISH SCHOOL 12 

 

quite right in calling these things "revelations" because she 
is habitually recollected. Everything (especially children) 
comes from God; properly understood, all creation reveals 
the Creator: therefore the sight of all things, flowers, 
animals, stones, and bits of wood, may be properly called 
"revelations" by a truly recollected soul.1 
 5. "Dalliance" or "Homely Dalliance" (s) also qualifies any 
type of prayer. This is one of Margery's favourite 
expressions and it is typical of English optimism, warmth 
and domesticity: it is the "homely loving" of Julian, or what 
we would call affective prayer. The term occurs frequently 
because Margery is essentially an affective soul, but in spite 
of this, she uses the word with some caution. A good deal of 
her affective meditation and colloquy is not "dalliance," 
which suggests that she had rather more control over her 
emotions than a superficial reading suggests. On the other 
hand "dalliance" is extended beyond prayer; it qualifies 
conversation of a particular easy and comfortable kind with 
people, and the saints, as well as with God. It is the 
consoling intercourse between lovers, the rich freedom, the 
perfect understanding, which expresses the joy of true 
friendship with Christ, and in Christ. 
 The question now arises how this broad and varied 
religious experience fits in with, and is representative of, the 
English school. Miss Allen, for example, seems to be 
undecided as to whether Margery really belongs to the 
English tradition or whether she is something of a freak 
within it. That she is arrogantly individualistic is, in one 
sense, English enough, but if her individualism is defiant of 
her native outlook, then her value to us as a pastoral and 
 
 1. Richard of St Victor, who used the term in the same way, see Pourrat, 
Christian Spirituality, vol. II, p. 124. 
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ascetical guide is overthrown. But I feel sure that such is not 
the case, and my guess is that to call her un-English is a 
superficial view based on her emotionalism rather than on 
her underlying ascetical theology. It is true that this 
emotionalism hardly fits in with the sane ascetic of Hilton—
whom Miss Allen accuses her of defying1—or with the 
meticulous constancy of the Affective-Speculative balance 
maintained in the Revelations of Julian. But it is not 
uncharacteristic of any Catholic school to borrow from 
other sources which particularly inspire, especially when 
the native school is in its formative, or first flowering, 
period. Professor Chambers may be right in his suggestion 
that Margery read just a little too much of the Revelations of 
Saint Bridget.2 She was obviously and naturally attracted to 
her Swedish near-contemporary, but as we shall see in 
Chapter 6 the similarities are again superficial, for they are 
confined only to a mutual gift of tears. A deeper 
examination shows Margery to be a true child of the 
English Church. 
 Although one of the main interests of the Book is that it 
presents the English pastoral tradition from the learning, 
rather than the teaching, end, it would be interesting to 
know what kind of ascetical framework was in the mind of 
her confessors. Had she been personally guided by Hilton 
or Rolle we should know exactly, but as her five principal 
confessors included a Dominican, a Carmelite, an 
Augustinian Canon, and a couple of parish priests, we are 
unlikely to get very far by speculation of that sort! 
 Following the general line of this study however, and 
looking into the whole range of her prayer, with particular 
 
 1. E.E.T.S., p. 276.   
 2. Introduction to the W. Butler-Bowdon translation (1954), p. xxi.   
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attention to the "ordinary" ways, we find her exhibiting the 
main characteristics of the English school. Her affective 
emphasis upon the sacred humanity of Christ in his Passion 
is clearly of the Franciscan-Cistercian influence, while her 
"homely optimism" is even more clearly that of Julian. A 
good deal of her phraseology comes from Rolle, but her 
general scheme and range is traceable to the main 
Augustinian-Victorine pattern. Like most of the English 
school Margery takes, or rather absorbs, her religious 
psychology straight from the school of St Victor, and it is 
the five-fold system of Saint Hugh which she naturally and 
spontaneously expresses. For Revelation, Holy Meditation, 
Speeches, Dalliance, and High Contemplation, we have the 
counterpart, in spirit as well as in letter, in Saint Hugh: 
Reading, Meditation, Prayer, Progress in Goodness, and Loving 
Contemplation. 
 An examination of this Victorine-English teaching throws 
much light on Margery's pastoral and ascetical message to 
us. 
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CONCLUSION 
 
 I began this study by mentioning two common methods 
of treating spiritual writings, and stating that I hoped to 
achieve something of a compromise between them. That is 
always a difficult business, and to what extent I have 
succeeded remains to be seen. The immediate aims of this 
book are plain enough: to interest the reader in Margery’s 
own Book, and to try to provide a little plain guidance as to 
how best it can, pastorally, be used. But I must confess that 
other, rather more ambitious, ideas have been in the back 
of my mind all the time. 
 In parts of this book I have hinted, and elsewhere I have 
plainly stated, that I believe the next phase of Anglican 
spirituality—if it is to be a healthy advance—demands 
concentration on two particular aspects of spiritual 
theology. The first is a due recognition of, and greatly 
increased study of, the English School of Catholic tradition. 
During the last half-century Anglo-Catholicism has been 
inclined to take, piecemeal and without conscious design, 
various ideas from all traditions except its own. In 
consequence, the older generation of our very faithful laity 
have muddled along on prayers and methods and customs 
from here, there, and everywhere. There has been a great 
interest especially in the Salesian, Oratorian, and Carmelite 
schools, an attraction in some quarters to the teaching of 
the Society of Jesus, a revived interest in Benedictinism, 
with snippets from the Italian and German mystics thrown 
in for good measure. Let us be quite clear that there is 
nothing wrong, indeed there is everything right, with all 
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these traditions as such. But bits and pieces from various 
sources do not make a creative system, and a good deal of 
this spiritual method, excellent as it may be, is barely 
compatible with the English temperament and native 
outlook. More serious still is that some of it is inconsistent 
with the ascetical design of the Book of Common Prayer 
which no loyal Anglican can forsake.1 
 This undisciplined empiricism has given rise to what, in 
retrospect, was only to have been expected: a rather 
shallow pietism, sentimental devotion, and an extremely 
unhealthy dabbling in mysticism. We seem to have bred a 
couple of generations which, without being either 
sufficiently gifted or sufficiently tough to attain to it, are 
possessed with an absorbing interest in the “higher forms” 
of prayer and a most dangerous lack of concern for the 
ordinary disciplines of loyal Churchmanship. We have a 
large body of laity who will indulge in all the popular 
devotions, make rarefied meditations, enjoy elaborate 
Eucharistic ritual, read the mystics; and regard Morning 
and Evening Prayer as a daily burden wholly beyond their 
patience or capacity. 
 The second point is that this mysticism has tended to 
befog the sane ascetical interpretation of much valuable 
spiritual writing, and a re-concentration on ascetical rather 
than mystical theology is badly needed. Book after book is 
now being searched from cover to cover for “mystical” 
teaching in such a way that everything else is missed. The 
Book of Margery Kempe is a blatantly obvious example, but it is 
by no means an isolated one. I am optimistic enough to 
foresee the first stirrings of an Anglican movement towards 

 
 1. See my Feed My Lambs: Essays in Pastoral Reconstruction, No. 6. 
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sane, disciplined, ascetical prayer and away from the 
mystical emphasis. However badly I have made this present 
book, its ultimate success would be achieved in the desire of 
other, more competent, writers to approach others books in 
this sort of way. The Ancrene Riwle, Hilton, Rolle, Law, 
Taylor, Andrewes: all these abound in good plain English 
pastoral teaching, much of which, like Margery’s, is 
drowned in torrential rains which fall from the quasi-
mystical clouds. 
 There is, of course, nothing very new in all this. Dr E. L. 
Mascall did it twenty years ago in his plain, sensible study 
of Saint John of the Cross, A Guide to Mount Carmel. But his 
example has not been followed. The present time may be 
more propitious for further experiments of this sort. 
 Let me make it quite clear that, as I have no wish to judge 
other Christian traditions as such, the last thing I wish to do 
is to pour scorn or defiance upon the true mystical element 
in all Catholic spirituality. Mysticism has been a part of 
Christian experience and orthodoxy from the beginning, 
and it will continue until the end. Mystical writing has been 
native to Christian culture from the Fourth Gospel until to-
day. But it can get out of place and out of proportion if it 
supplied an unhealthy vicarious emotionalism to the 
majority of us who do not happen to be mystics, but who 
are called upon to serve our Lord in a more mundane way. 
The village cricketer is best advised to get on with the 
game, instead of sleeping under a haystack and dreaming of 
playing for England. 
 One of my Oratorian brothers of the American College 
once told me that if there was to be a revivified culture and 
spirituality in the Episcopal Church he saw it coming not 
from the tight traditions of New England but from the 
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social flux of Chicago. That seems a wise prophesy, and I 
think it has an analogy here. The inspiration for a new 
golden age in Anglican spirituality, which is about due, may 
not come from Victorian Tractarianism but from the 
uninhibited zeal of new converts in new townships—
perhaps from Chicago. But these cannot be divorced from, 
indeed they bear a notable resemblance to, the eother of 
our preceding golden ages: the Caroline period and the 
fourteenth century. Our new inspiration will come, 
perhaps, not from the cultured ladies of Victorian piety, but 
from Mistress Kempe of Lynn: right dearworthy and full 
boisterous!
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