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Introduction

1. “SPE SALVI facti sumiss-in hope we were saved, says Saint Paul to theddsiand
likewise to us Rom8:24). According to the Christian faith, “redemption”akgation—is not
simply a given. Redemption is offered to us ingkase that we have been given hope,
trustworthy hope, by virtue of which we can face present: the present, even if it is
arduous, can be lived and accepted if it leads idsva goal, if we can be sure of this goal,
and if this goal is great enough to justify theoefof the journey. Now the question
immediately arises: what sort of hope could evstifyithe statement that, on the basis of
that hope and simply because it exists, we areeradd? And what sort of certainty is
involved here?

Faith is Hope

2. Before turning our attention to these timely siians, we must listen a little more closely
to the Bible's testimony on hope. “Hope”, in fasta key word in Biblical faith—so much so
that in several passages the words “faith” and &iggem interchangeable. Thus thegter

to the Hebrewslosely links the “fullness of faith” (10:22) tdHe confession of our hope
without wavering” (10:23). Likewise, when tlkérst Letter of Peteexhorts Christians to be
always ready to give an answer concerningabges—the meaning and the reason—of their
hope (cf. 3:15), “hope” is equivalent to “faith”. &\6ee how decisively the self-understanding
of the early Christians was shaped by their hau@ogived the gift of a trustworthy hope,
when we compare the Christian life with life priorfaith, or with the situation of the
followers of other religions. Paul reminds the Egiaas that before their encounter with
Christ they were “without hope and without Godhe world” Eph2:12). Of course he
knew they had had gods, he knew they had hadgarlibut their gods had proved
guestionable, and no hope emerged from their cdistcay myths. Notwithstanding their
gods, they were “without God” and consequently fbthemselves in a dark world, facing a
dark futureIn nihil ab nihilo quam cito recidimu@ow quickly we fall back from nothing to
nothing)[L]: so says an epitaph of that period. In this plr&s see in no uncertain terms the
point Paul was making. In the same vein he saglsetd@hessalonians: you must not “grieve
as others do who have no hop&h4:13). Here too we see as a distinguishing mark of
Christians the fact that they have a future: rias that they know the details of what awaits
them, but they know in general terms that the& Vifill not end in emptiness. Only when the
future is certain as a positive reality does itdmee possible to live the present as well. So
now we can say: Christianity was not only “good séwthe communication of a hitherto
unknown content. In our language we would sayGhastian message was not only
“informative” but “performative”. That means: theo§oel is not merely a communication of



things that can be known—it is one that makes thimgppen and is life-changing. The dark
door of time, of the future, has been thrown ofére one who has hope lives differently; the
one who hopes has been granted the gift of a few li

3. Yet at this point a question arises: in whatsdbés hope consist which, as hope, is
“redemption™? The essence of the answer is giveharphrase from thieetter to the
Ephesiangjuoted above: the Ephesians, before their encowtte Christ, were without

hope because they were “without God in the worldi.come to know God—the true God—
means to receive hope. We who have always liveld thiee Christian concept of God, and
have grown accustomed to it, have almost ceasedtice that we possess the hope that
ensues from a real encounter with this God. Thengla of a saint of our time can to some
degree help us understand what it means to has& amcounter with this God for the first
time. | am thinking of the African Josephine Bakhitanonized by Pope John Paul Il. She
was born around 1869—she herself did not know theige date—in Darfur in Sudan. At
the age of nine, she was kidnapped by slave-tradeaten till she bled, and sold five times
in the slave-markets of Sudan. Eventually she fcwerdelf working as a slave for the mother
and the wife of a general, and there she was flbggery day till she bled; as a result of this
she bore 144 scars throughout her life. Finally3,882, she was bought by an Italian
merchant for the Italian consul Callisto Legnanioweturned to Italy as the Mahdists
advanced. Here, after the terrifying “masters” vilaol owned her up to that point, Bakhita
came to know a totally different kind of “master’rR¥enetian dialect, which she was now
learning, she used the nanpafor’ for the living God, the God of Jesus Christ. Wdghat
time she had known only masters who despised attdeai@d her, or at best considered her
a useful slave. Now, however, she heard that tiseaéparor’ above all masters, the Lord of
all lords, and that this Lord is good, goodnesgarson. She came to know that this Lord
even knew her, that he had created her—that halfctoved her. She too was loved, and by
none other than the suprenteator’’, before whom all other masters are themselvesiae
than lowly servants. She was known and loved ard\sts awaited. What is more, this
master had himself accepted the destiny of beogg#d and now he was waiting for her “at
the Father's right hand”. Now she had “hope” —nagkr simply the modest hope of finding
masters who would be less cruel, but the great:Hbpen definitively loved and whatever
happens to me—I am awaited by this Love. And sdifays good.” Through the knowledge
of this hope she was “redeemed”, no longer a slawea free child of God. She understood
what Paul meant when he reminded the Ephesiangitinabusly they were without hope
and without God in the world—without hopecausevithout God. Hence, when she was
about to be taken back to Sudan, Bakhita refusedldsl not wish to be separated again from
her “Paron’. On 9 January 1890, she was baptized and condiramel received her first Holy
Communion from the hands of the Patriarch of Ven@e 8 December 1896, in Verona, she
took her vows in the Congregation of the CanosSiaters and from that time onwards,
besides her work in the sacristy and in the partedge at the convent, she made several
journeys round Italy in order to promote the miasiahe liberation that she had received
through her encounter with the God of Jesus Clsind,felt she had to extend, it had to be
handed on to others, to the greatest possible nuofipeople. The hope born in her which
had “redeemed” her she could not keep to herdedf;niope had to reach many, to reach
everybody.

The concept of faith-based hope in the New Testatrard the early Church

4. We have raised the question: can our encournterte God who in Christ has shown us
his face and opened his heart be for us too notipfermative” but “performative”—that is



to say, can it change our lives, so that we knovameeredeemed through the hope that it
expresses? Before attempting to answer the quetgiams return once more to the early
Church. It is not difficult to realize that the exence of the African slave-girl Bakhita was
also the experience of many in the period of nasCénistianity who were beaten and
condemned to slavery. Christianity did not brinmm@ssage of social revolution like that of
the ill-fated Spartacus, whose struggle led to solmbloodshed. Jesus was not Spartacus, he
was not engaged in a fight for political liberatidte Barabbas or Bar- Kochba. Jesus, who
himself died on the Cross, brought something tp@ififerent. an encounter with the Lord of
all lords, an encounter with the living God andgfam encounter with a hope stronger than
the sufferings of slavery, a hope which therefoaaegformed life and the world from within.
What was new here can be seen with the utmostyclarbaint Paul'€etter to Philemon

This is a very personal letter, which Paul wrotarirprison and entrusted to the runaway
slave Onesimus for his master, Philemon. Yes, Badnding the slave back to the master
from whom he had fled, not ordering but askingappeal to you for my child ... whose
father | have become in my imprisonment ... | amdggg him back to you, sending my very
heart ... perhaps this is why he was parted fromfgoa while, that you might have him
back for ever, no longer as a slave but more thelawee, as a beloved brother .Philem10-
16). Those who, as far as their civil status isceoned, stand in relation to one an other as
masters and slaves, inasmuch as they are membtiies @ie Church have become brothers
and sisters—this is how Christians addressed oothan By virtue of their Baptism they
had been reborn, they had been given to drinkeostme Spirit and they received the Body
of the Lord together, alongside one another. Eferternal structures remained unaltered,
this changed society from within. When tbetter to the Hebrewsays that Christians here
on earth do not have a permanent homeland, butaseeWhich lies in the future (dfleb
11:13-16;Phil 3:20), this does not mean for one moment that likkeyonly for the future:
present society is recognized by Christians ascd®; ¢hey belong to a new society which is
the goal of their common pilgrimage and which is@pated in the course of that
pilgrimage.

5. We must add a further point of view. TiRiest Letter to the Corinthiangl:18-31) tells us
that many of the early Christians belonged to tiveek social strata, and precisely for this
reason were open to the experience of new hopee &aw in the example of Bakhita. Yet
from the beginning there were also conversionsénaristocratic and cultured circles, since
they too were living “without hope and without Godthe world”. Myth had lost its

credibility; the Roman State religion had becomssilized into simple ceremony which was
scrupulously carried out, but by then it was mefphlitical religion”. Philosophical
rationalism had confined the gods within the reafranreality. The Divine was seen in
various ways in cosmic forces, but a God to whom @ould pray did not exist. Paul
illustrates the essential problem of the religibthat time quite accurately when he contrasts
life “according to Christ” with life under the domon of the “elemental spirits of the
universe” Col 2:8). In this regard a text by Saint Gregory Nazéemis enlightening. He says
that at the very moment when the Magi, guided leystiar, adored Christ the new king,
astrology came to an end, because the stars werenowing in the orbit determined by
Christ[2]. This scene, in fact, overturns the world-viewtlwdt time, which in a different way
has become fashionable once again today. It itheatlemental spirits of the universe, the
laws of matter, which ultimately govern the worltlanankind, but a personal God governs
the stars, that is, the universe; it is not theslafvmatter and of evolution that have the final
say, but reason, will, love—a Person. And if wewrthis Person and he knows us, then truly
the inexorable power of material elements no loingerthe last word; we are not slaves of
the universe and of its laws, we are free. In andienes, honest enquiring minds were aware



of this. Heaven is not empty. Life is not a simpteduct of laws and the randomness of
matter, but within everything and at the same taheve everything, there is a personal will,
there is a Spirit who in Jesus has revealed hinaselfove§].

6. The sarcophagi of the early Christian era ithtstthis concept visually—in the context of
death, in the face of which the question concertifaty meaning becomes unavoidable. The
figure of Christ is interpreted on ancient sarcgplpaincipally by two images: the
philosopher and the shepherd. Philosophy at threg Was not generally seen as a difficult
academic discipline, as it is today. Rather, théopbpher was someone who knew how to
teach the essential art: the art of being authahtibuman—the art of living and dying. To
be sure, it had long since been realized that roéttye people who went around pretending
to be philosophers, teachers of life, were justletens who made money through their
words, while having nothing to say about real I&#.the more, then, the true philosopher
who really did know how to point out the path & lwas highly sought after. Towards the
end of the third century, on the sarcophagus d¢fild @ Rome, we find for the first time, in
the context of the resurrection of Lazarus, tharggof Christ as the true philosopher, holding
the Gospel in one hand and the philosopher's tragedtaff in the other. With his staff, he
conquers death; the Gospel brings the truth thedrant philosophers had searched for in
vain. In this image, which then became a commotufeaof sarcophagus art for a long time,
we see clearly what both educated and simple pdopftel in Christ: he tells us who man
truly is and what a man must do in order to beythuiman. He shows us the way, and this
way is the truth. He himself is both the way aneltituth, and therefore he is also the life
which all of us are seeking. He also shows us il eyond death; only someone able to do
this is a true teacher of life. The same thing bee®visible in the image of the shepherd. As
in the representation of the philosopher, so tooufh the figure of the shepherd the early
Church could identify with existing models of Romam. There the shepherd was generally
an expression of the dream of a tranquil and sirjglefor which the people, amid the
confusion of the big cities, felt a certain longitNpw the image was read as part of a new
scenario which gave it a deeper content: “The Lismdy shepherd: | shall not want ... Even
though | walk through the valley of the shadow eétth, | fear no evil, because you are with
me ...” Ps23 [22]:1, 4). The true shepherd is one who kneven the path that passes
through the valley of death; one who walks withewen on the path of final solitude, where
no one can accompany me, guiding me through: hediirhas walked this path, he has
descended into the kingdom of death, he has coadukrath, and he has returned to
accompany us now and to give us the certainty thgéther with him, we can find a way
through. The realization that there is One who eaedeath accompanies me, and with his
“rod and his staff comforts me”, so that “I fear exal” (cf. Ps23 [22]:4)—this was the new
“hope” that arose over the life of believers.

7. We must return once more to the New Testameithd eleventh chapter of thetter to

the Hebrewgv. 1) we find a kind of definition of faith whictlosely links this virtue with
hope. Ever since the Reformation there has beéspatd among exegetes over the central
word of this phrase, but today a way towards a comimterpretation seems to be opening
up once more. For the time being | shall leave¢bigtral word untranslated. The sentence
therefore reads as follows: “Faith is tmgpostasi®f things hoped for; the proof of things not
seen”. For the Fathers and for the theologiane@Middle Ages, it was clear that the Greek
word hypostasisvas to be rendered in Latin with the tesobstantiaThe Latin translation of
the text produced at the time of the early Chuhghndfore read<€Est autem fides
sperandarum substantia rerum, argumentum non appamra—faith is the “substance” of
things hoped for; the proof of things not seennS&8homas Aquinagd], using the



terminology of the philosophical tradition to whiblk belonged, explains it as follows: faith
is ahabitus that is, a stable disposition of the spirit, tigh which eternal life takes root in

us and reason is led to consent to what it doesa®tThe concept of “substance” is
therefore modified in the sense that through faitlg tentative way, or as we might say “in
embryo”—and thus according to the “substance”—tlaeecalready present in us the things
that are hoped for: the whole, true life. And psety because the thing itself is already
present, this presence of what is to come alsdesertainty: this “thing” which must come
is not yet visible in the external world (it doest flappear”), but because of the fact that, as
an initial and dynamic reality, we carry it withits, a certain perception of it has even now
come into existence. To Luther, who was not paldityifond of thelLetter to the Hebrews

the concept of “substance”, in the context of héswof faith, meant nothing. For this reason
he understood the terhypostasis/substanc®t in the objective sense (of a reality present
within us), but in the subjective sense, as anesgion of an interior attitude, and so,
naturally, he also had to understand the targumentunas a disposition of the subject. In
the twentieth century this interpretation becamevalent—at least in Germany—in Catholic
exegesis too, so that the ecumenical translatimnGerman of the New Testament, approved
by the Bishops, reads as follovidtaube aber ist: Feststehen in dem, was man erhofft
Uberzeugtsein von dem, was man nicht giigith is: standing firm in what one hopes, being
convinced of what one does not see). This in iisalbt incorrect, but it is not the meaning
of the text, because the Greek term uséehcho} does not have the subjective sense of
“conviction” but the objective sense of “proof”.dRitly, therefore, recent Prot- estant
exegesis has arrived at a different interpretatiget there can be no question but that this
classical Protestant understanding is untendkjleMaith is not merely a personal reaching
out towards things to come that are still totalhgent: it gives us something. It gives us even
now something of the reality we are waiting forddhis present reality constitutes for us a
“proof” of the things that are still unseen. Faiitaws the future into the present, so that it is
no longer simply a “not yet”. The fact that thigute exists changes the present; the present
is touched by the future reality, and thus thegdhiaf the future spill over into those of the
present and those of the present into those diithee.

8. This explanation is further strengthened anateel to daily life if we consider verse 34 of
the tenth chapter of tHeetter to the Hebrewsvhich is linked by vocabulary and content to
this definition of hope-filled faith and preparé®tway for it. Here the author speaks to
believers who have undergone the experience oépeation and he says to them: “you had
compassion on the prisoners, and you joyfully amxthe plundering of your property
(hyparchontor—Vg. bonorun), since you knew that you yourselves had a bptissession
(hyparxin—Vg. substantiarpand an abiding oneHyparchontarefers to property, to what in
earthly life constitutes the means of support, @atbihe basis, the “substance” for life, what
we depend upon. This “substance”, life's normalta®wof security, has been taken away
from Christians in the course of persecution. Thaye stood firm, though, because they
considered this material substance to be of kitieount. They could abandon it because they
had found a better “basis” for their existence—sibthat abides, that no one can take away.
We must not overlook the link between these twas$ypf “substance”, between means of
support or material basis and the word of faitthas‘basis”, the “substance” that endures.
Faith gives life a new basis, a new foundation dictvwe can stand, one which relativizes
the habitual foundation, the reliability of matéiiacome. A new freedom is created with
regard to this habitual foundation of life, whichlpappearsto be capable of providing
support, although this is obviously not to denyniggmal meaning. This new freedom, the
awareness of the new “substance” which we have deen, is revealed not only in
martyrdom, in which people resist the overbearioggr of ideology and its political organs



and, by their death, renew the world. Above alk geen in the great acts of renunciation,
from the monks of ancient times to Saint Francidsdisi and those of our contemporaries
who enter modern religious Institutes and movemantsleave everything for love of Christ,
S0 as to bring to men and women the faith and ¢d\ehrist, and to help those who are
suffering in body and spirit. In their case, thevrisubstance” has proved to be a genuine
“substance”; from the hope of these people who Ieen touched by Christ, hope has arisen
for others who were living in darkness and withlbope. In their case, it has been
demonstrated that this new life truly possessedsafalibstance” that calls forth life for
others. For us who contemplate these figures, teyrof acting and living ide factoa

“proof” that the things to come, the promise of Shrare not only a reality that we await, but
a real presence: he is truly the “philosopher” trad“shepherd” who shows us what life is
and where it is to be found.

9. In order to understand more deeply this reftectin the two types of substance—
hypostasiandhyparchonta—and on the two approaches to life expressed kaetterms, we
must continue with a brief consideration of two depertinent to the discussion which can
be found in the tenth chapter of thetter to the Hebrews refer to the wordeypomone
(10:36) anchypostolg10:39).Hypo- moneas normally translated as “patience™—
perseverance, constancy. Knowing how to wait, whaleently enduring trials, is necessary
for the believer to be able to “receive what ismiged” (10:36). In the religious context of
ancient Judaism, this word was used expresshhtekpectation of God which was
characteristic of Israel, for their perseveringHailness to God on the basis of the certainty
of the Covenant in a world which contradicts Godud the word indicates a lived hope, a
life based on the certainty of hope. In the Newtdiment this expectation of God, this
standing with God, takes on a new significanceClmist, God has revealed himself. He has
already communicated to us the “substance” of thiogcome, and thus the expectation of
God acquires a new certainty.

It is the expectation of things to come from thespective of a present that is already given.
It is a looking-forward in Christ's presence, withrist who is present, to the perfecting of
his Body, to his definitive coming. The wangpostole on the other hand, means shrinking
back through lack of courage to speak openly aatkiy a truth that may be dangerous.
Hiding through a spirit of fear leads to “destroati (Heb 10:39). “God did not give us a
spirit of timidity but a spirit of power and lovea self-control”—that, by contrast, is the
beautiful way in which th&econd Letter to Timotl{§:7) describes the fundamental attitude
of the Christian.

Eternal life — what is it?

10. We have spoken thus far of faith and hopeernNbw Testament and in early
Christianity; yet it has always been clear thatanereferring not only to the past: the entire
reflection concerns living and dying in generald éinerefore it also concerns us here and
now. So now we must ask explicitly: is the Christfaith also for us today a life-changing
and life-sustaining hope?

Is it “performative” for us—is it a message whidrapes our life in a new way, or is it just
“information” which, in the meantime, we have ssida and which now seems to us to have
been superseded by more recent information? Isghech for an answer, | would like to
begin with the classical form of the dialogue withich the rite of Baptism expressed the
reception of an infant into the community of beéevand the infant's rebirth in Christ. First



of all the priest asked what name the parents haden for the child, and then he continued
with the question: “What do you ask of the ChurcA®swer: “Faith”. “And what does faith
give you?” “Eternal life”. According to this dialog, the parents were seeking access to the
faith for their child, communion with believers,dagise they saw in faith the key to “eternal
life”. Today as in the past, this is what beingtioset, becoming Christians, is all about: it is
not just an act of socialization within the comntynnot simply a welcome into the Church.
The parents expect more for the one to be bapttheg:expect that faith, which includes the
corporeal nature of the Church and her sacramenitgive life to their child—eternal life.
Faith is the substance of hope. But then the curestiises: do we really want this—to live
eternally? Perhaps many people reject the faithytatimply because they do not find the
prospect of eternal life attractive. What they ocess not eternal life at all, but this present
life, for which faith in eternal life seems somettpiof an impediment. To continue living for
ever —endlessly—appears more like a curse thaft.&giath, admittedly, one would wish

to postpone for as long as possible. But to liveagh, without end—this, all things
considered, can only be monotonous and ultimatetyearable. This is precisely the point
made, for example, by Saint Ambrose, one of ther€@hkathers, in the funeral discourse for
his deceased brother Satyrus: “Death was not pawdtare; it became part of nature. God did
not decree death from the beginning; he presciitcesla remedy. Human life, because of sin
... began to experience the burden of wretchednassremitting labour and unbearable
sorrow. There had to be a limit to its evils; deladld to restore what life had forfeited.
Without the assistance of grace, immortality is enoira burden than a blessingj’[A little
earlier, Ambrose had said: “Death is, then, no edasmourning, for it is the cause of
mankind's salvationT].

11. Whatever precisely Saint Ambrose may have mgattiese words, it is true that to
eliminate death or to postpone it more or lessfindely would place the earth and humanity
in an impossible situation, and even for the irdiinal would bring no benefit. Obviously
there is a contradiction in our attitude, whichmisito an inner contradiction in our very
existence. On the one hand, we do not want tcattieye all, those who love us do not want
us to die. Yet on the other hand, neither do wetwaoontinue living indefinitely, nor was
the earth created with that in view. So what da&aly want? Our paradoxical attitude gives
rise to a deeper question: what in fact is “lif&fd what does “eternity” really mean? There
are moments when it suddenly seems clear to usthiess what true “life” is—this is what

it should be like. Besides, what we call “life” aur everyday language is not real “life” at all.
Saint Augustine, in the extended letter on prayeicivhe addressed to Proba, a wealthy
Roman widow and mother of three consuls, once vitage ultimately we want only one
thing—"the blessed life”, the life which is simpli§e, simply “happiness”. In the final
analysis, there is nothing else that we ask farayer. Our journey has no other goal—it is
about this alone. But then Augustine also saykit@pmore closely, we have no idea what
we ultimately desire, what we would really like. \We not know this reality at all; even in
those moments when we think we can reach out araht, it eludes us. “We do not know
what we should pray for as we ought,” he says,iggd&aint PaulRom8:26). All we know

is that it is not this. Yet in not knowing, we knakat this reality must exist. “There is
therefore in us a certain learned ignorar{a ignorantid, so to speak”, he writes. We do
not know what we would really like; we do not kntiwis “true life”; and yet we know that
there must be something we do not know towards wvie feel driverf].

12. I think that in this very precise and permalyevdlid way, Augustine is describing man's
essential situation, the situation that gives tasall his contradictions and hopes. In some
way we want life itself, true life, untouched ev@ndeath; yet at the same time we do not



know the thing towards which we feel driven. Wermatrstop reaching out for it, and yet we
know that all we can experience or accomplish st we yearn for. This unknown
“thing” is the true “hope” which drives us, andtlaé same time the fact that it is unknown is
the cause of all forms of despair and also offédires, whether positive or destructive,
directed towards worldly authenticity and humarhauticity. The term “eternal life” is
intended to give a name to this known “unknown@éwuitably it is an inadequate term that
creates confusion. “Eternal”, in fact, suggestssahe idea of something interminable, and
this frightens us; “life” makes us think of thedithat we know and love and do not want to
lose, even though very often it brings more tadrttsatisfaction, so that while on the one
hand we desire it, on the other hand we do not wahb imagine ourselves outside the
temporality that imprisons us and in some way tesedhat eternity is not an unending
succession of days in the calendar, but somethmg ifike the supreme moment of
satisfaction, in which totality embraces us andewdrace totality—this we can only
attempt. It would be like plunging into the ocednndinite love, a moment in which time—
the before and after—no longer exists. We can attgmpt to grasp the idea that such a
moment is life in the full sense, a plunging eveew into the vastness of being, in which we
are simply overwhelmed with joy. This is how Jesypresses it in Saint John's Gospel: “I
will see you again and your hearts will rejoiced @o one will take your joy from you”
(16:22). We must think along these lines if we waninderstand the object of Christian
hope, to understand what it is that our faith, lmeing with Christ, leads us to expé&t[

Is Christian hope individualistic?

13. In the course of their history, Christians hane to express this “knowing without
knowing” by means of figures that can be represkranad they have developed images of
“Heaven” which remain far removed from what, atily can only be known negatively, via
unknowing. All these attempts at the representasidmope have given to many people, down
the centuries, the incentive to live by faith ameh¢e also to abandon thayparchontathe
material substance for their lives. The authohefltetter to the Hebrewsn the eleventh
chapter, outlined a kind of history of those whelin hope and of their journeying, a history
which stretches from the time of Abel into the aut¥ own day. This type of hope has been
subjected to an increasingly harsh critique in modienes: it is dismissed as pure
individualism, a way of abandoning the world torissery and taking refuge in a private

form of eternal salvation. Henri de Lubac, in theaduction to his seminal book
Catholicisme. Aspects sociaux du dogassembled some characteristic articulationsisf th
viewpoint, one of which is worth quoting: “Shoulthdve found joy? No ... oninyjoy, and

that is something wildly different ... The joy adslis can be personal. It can belong to a
single man and he is saved. He is at peace ..anovalways, but he is alone. The isolation of
this joy does not trouble him. On the contraryisthe chosen one! In his blessedness he
passes through the battlefields with a rose irharsd’[L0].

14. Against this, drawing upon the vast range ¢figtac theology, de Lubac was able to
demonstrate that salvation has always been coesidefsocial” reality. Indeed, tHeetter to
the Hebrewspeaks of a “city” (cf. 11:10, 16; 12:22; 13:14ydherefore of communal
salvation. Consistently with this view, sin is urgteod by the Fathers as the destruction of
the unity of the human race, as fragmentation avididn. Babel, the place where languages
were confused, the place of separation, is sebe tm expression of what sin fundamentally
is. Hence “redemption” appears as the reestablishofaunity, in which we come together
once more in a union that begins to take shapeeinvorld community of believers. We need
not concern ourselves here with all the texts inctvithe social character of hope appears.



Let us concentrate on thetter to Proban which Augustine tries to illustrate to some dsgr
this “known unknown” that we seek. His point of depre is simply the expression “blessed
life”. Then he quote®salml144 [143]:15: “Blessed is the people whose GatlesLord.”

And he continues: “In order to be numbered amoig@dbople and attain to ... everlasting
life with God, ‘the end of the commandment is ctyatfhat issues from a pure heart and a
good conscience and sincere faithTim1:5)"[11]. This real life, towards which we try to
reach out again and again, is linked to a live@anvith a “people”, and for each individual

it can only be attained within this “we”. It prequgses that we escape from the prison of our
“1”, because only in the openness of this univessddject does our gaze open out to the
source of joy, to love itself—to God.

15. While this community-oriented vision of the ébked life” is certainly directed beyond
the present world, as such it also has to do wethbouilding up of this world—in very
different ways, according to the historical contemt! the possibilities offered or excluded
thereby. At the time of Augustine, the incursiohsi@w peoples were threatening the
cohesion of the world, where hitherto there hadhleeeertain guarantee of law and of living
in a juridically ordered society; at that time, ihé& was a matter of strengthening the basic
foundations of this peaceful societal existenc@rder to survive in a changed world. Let us
now consider a more or less randomly chosen epigsodethe Middle Ages, that serves in
many respects to illustrate what we have been gaitiwas commonly thought that
monasteries were places of flight from the woddntemptus mungand of withdrawal from
responsibility for the world, in search of privaa@vation. Bernard of Clairvaux, who
inspired a multitude of young people to enter tlenasteries of his reformed Order, had
quite a different perspective on this. In his viemgnks perform a task for the whole Church
and hence also for the world. He uses many imag#isistrate the responsibility that monks
have towards the entire body of the Church, andeddowards humanity; he applies to them
the words of pseudo-Rufinus: “The human race Ithasks to a few; were it not for them,
the world would perish ...1[2]. Contemplatives-eontemplantes-must become agricultural
labourers—aborantes—he says. The nobility of work, which Christianibherited from
Judaism, had already been expressed in the monalstscof Augustine and Benedict.
Bernard takes up this idea again. The young nobient® flocked to his monasteries had to
engage in manual labour. In fact Bernard expli@thtes that not even the monastery can
restore Paradise, but he maintains that, as a pfgmactical and spiritual “tilling the soil”, it
must prepare the new Paradise. A wild plot of folasd is rendered fertile—and in the
process, the trees of pride are felled, whatevexdaenay be growing inside souls are pulled
up, and the ground is thereby prepared so thatdldogdody and soul can flourist]. Are

we not perhaps seeing once again, in the lightiokat history, that no positive world order
can prosper where souls are overgrown?

The transformation of Christian faith-hope in the odern age

16. How could the idea have developed that Jemwessage is narrowly individualistic and
aimed only at each person singly? How did we amivéhis interpretation of the “salvation of
the soul” as a flight from responsibility for thdale, and how did we come to conceive the
Christian project as a selfish search for salvatibich rejects the idea of serving others? In
order to find an answer to this we must take a laiatkie foundations of the modern age.
These appear with particular clarity in the thougfrancis Bacon. That a new era
emerged—through the discovery of America and tive teehnical achievements that had
made this development possible—is undeniable. Butvg the basis of this new era? It is
the new correlation of experiment and method thabkes man to arrive at an interpretation



of nature in conformity with its laws and thus figgo achieve “the triumph of art over
nature” {ictoria cursus artis super naturgfii4]. The novelty—according to Bacon's
vision—Ilies in a new correlation between scienag praxis. This is also given a theological
application: the new correlation between scienak@axis would mean that the dominion
over creation —given to man by God and lost throogginal sin—would be
reestablished[].

17. Anyone who reads and reflects on these statisraéientively will recognize that a
disturbing step has been taken: up to that tineerebovery of what man had lost through the
expulsion from Paradise was expected from faitheisus Christ: herein lay “redemption”.
Now, this “redemption”, the restoration of the |6Baradise” is no longer expected from
faith, but from the newly discovered link betweereace and praxis. It is not that faith is
simply denied; rather it is displaced onto anotheel—that of purely private and other-
worldly affairs—and at the same time it becomesedumw irrelevant for the world. This
programmatic vision has determined the trajectdmpadern times and it also shapes the
present-day crisis of faith which is essentiallyrigis of Christian hope. Thus hope too, in
Bacon, acquires a new form. Now it is calléth in progressFor Bacon, it is clear that the
recent spate of discoveries and inventions istpesbeginning; through the interplay of
science and praxis, totally new discoveries willoiw, a totally new world will emerge, the
kingdom of manL6]. He even put forward a vision of foreseeable mi@s—including the
aeroplane and the submarine. As the ideology ajress developed further, joy at visible
advances in human potential remained a continuandgirenation offaith in progressas such.

18. At the same time, two categories become inorglgscentral to the idea of progress:
reason and freedom. Progress is primarily assatwitd the growing dominion of reason,
and this reason is obviously considered to be @fof good and a force for good. Progress
is the overcoming of all forms of dependency—iiiegress towards perfect freedom.
Likewise freedom is seen purely as a promise, irthvinan becomes more and more fully
himself. In both concepts—freedom and reason—tisesgolitical aspect. The kingdom of
reason, in fact, is expected as the new conditidheohuman race once it has attained total
freedom. The political conditions of such a kingdofmeason and freedom, however, appear
at first sight somewhat ill defined. Reason anddi@an seem to guarantee by themselves, by
virtue of their intrinsic goodness, a new and petrfeiman community. The two key concepts
of “reason” and “freedom”, however, were tacitlydarpreted as being in conflict with the
shackles of faith and of the Church as well asdhadghe political structures of the period.
Both concepts therefore contain a revolutionargptal of enormous explosive force.

19. We must look briefly at the two essential staigethe political realization of this hope,
because they are of great importance for the dpusdat of Christian hope, for a proper
understanding of it and of the reasons for itsipgsce. First there is the French
Revolution—an attempt to establish the rule of oeaand freedom as a political reality. To
begin with, the Europe of the Enlightenment lookedvith fascination at these events, but
then, as they developed, had cause to reflect anawason and freedom. A good illustration
of these two phases in the reception of eventsande is found in two essays by Immanuel
Kant in which he reflects on what had taken plétd.792 he wrotder Sieg des guten
Prinzips Uber das bdse und die Grindung eines RsiGottes auf ErdefiThe Victory of

the Good over the Evil Principle and the Foundihg &ingdom of God on Earth”). In this
text he says the following: “The gradual transitadrecclesiastical faith to the exclusive
sovereignty of pure religious faith is the comiriglee Kingdom of God”L7]. He also tells us
that revolutions can accelerate this transitiomfexclesiastical faith to rational faith. The



“Kingdom of God” proclaimed by Jesus receives a definition here and takes on a new
mode of presence; a new “imminent expectationtosepeak, comes into existence: the
“Kingdom of God” arrives where “ecclesiastical fdiis vanquished and superseded by
“religious faith”, that is to say, by simple ratarfaith. In 1794, in the tex@as Ende aller
Dinge (“The End of All Things”) a changed image appe&lsw Kant considers the
possibility that as well as the natural end otlalhgs there may be another that is unnatural, a
perverse end. He writes in this connection: “If Stanity should one day cease to be worthy
of love ... then the prevailing mode in human thHdugould be rejection and opposition to it;
and the Antichrist ... would begin his—albeit sheregime (presumably based on fear and
self-interest); but then, because Christianityutitodestined to be the world religion, would
not in fact be favoured by destiny to become sen tim a moral respect, this could lead to
the (perverted) end of all thingg§).

20. The nineteenth century held fast to its faitppriogress as the new form of human hope,
and it continued to consider reason and freedotheaguiding stars to be followed along the
path of hope. Nevertheless, the increasingly ragichnce of technical development and the
industrialization connected with it soon gave ts@n entirely new social situation: there
emerged a class of industrial workers and the Heecédndustrial proletariat”, whose
dreadful living conditions Friedrich Engels desedtalarmingly in 1845. For his readers, the
conclusion is clear: this cannot continue; a chasgecessary. Yet the change would shake
up and overturn the entire structure of bourgeocsesy. After the bourgeois revolution of
1789, the time had come for a new, proletarian|tgiom: progress could not simply
continue in small, linear steps. A revolutionargdevas needed. Karl Marx took up the
rallying call, and applied his incisive languagel amellect to the task of launching this
major new and, as he thought, definitive step stdny towards salvation—towards what
Kant had described as the “Kingdom of God”. Oneetthth of the hereafter had been
rejected, it would then be a question of estabighine truth of the here and now. The
critigue of Heaven is transformed into the critiqpiesarth, the critique of theology into the
critique of politics. Progress towards the betignards the definitively good world, no
longer comes simply from science but from politidsem a scientifically conceived politics
that recognizes the structure of history and spa@at thus points out the road towards
revolution, towards all-encompassing change. Widagprecision, albeit with a certain
onesided bias, Marx described the situation ofiliie, and with great analytical skill he
spelled out the paths leading to revolution—andamty theoretically: by means of the
Communist Party that came into being from the ComistiManifesto of 1848, he set it in
motion. His promise, owing to the acuteness ofhilysis and his clear indication of the
means for radical change, was and still remainsnaitess source of fascination. Real
revolution followed, in the most radical way in Rigs

21. Together with the victory of the revolutionptiyh, Marx's fundamental error also
became evident. He showed precisely how to ovestline existing order, but he did not say
how matters should proceed thereafter. He simmgymed that with the expropriation of the
ruling class, with the fall of political power atite socialization of means of production, the
new Jerusalem would be realized. Then, indeedpalradictions would be resolved, man
and the world would finally sort themselves outemteverything would be able to proceed
by itself along the right path, because everythwogld belong to everyone and all would
desire the best for one another. Thus, having aptisihed the revolution, Lenin must have
realized that the writings of the master gave mication as to how to proceed. True, Marx
had spoken of the interim phase of the dictatorshijpe proletariat as a necessity which in
time would automatically become redundant. Thisetimediate phase” we know all too



well, and we also know how it then developed, rsttasing in a perfect world, but leaving
behind a trail of appalling destruction. Marx natyoomitted to work out how this new world
would be organized—which should, of course, havnhenecessary. His silence on this
matter follows logically from his chosen approakis error lay deeper. He forgot that man
always remains man. He forgot man and he forgotsriesedom. He forgot that freedom
always remains also freedom for evil. He thought tince the economy had been put right,
everything would automatically be put right. Higlrerror is materialism: man, in fact, is not
merely the product of economic conditions, and ot possible to redeem him purely from
the outside by creating a favourable economic enwent.

22. Again, we find ourselves facing the questiohatnmay we hope? A self-critique of
modernity is needed in dialogue with Christianitygats concept of hope. In this dialogue
Christians too, in the context of their knowledgel xperience, must learn anew in what
their hope truly consists, what they have to oftethe world and what they cannot offer.
Flowing into this self-critique of the modern agerte also has to be a self-critique of modern
Christianity, which must constantly renew its satiderstanding setting out from its roots. On
this subject, all we can attempt here are a feef lofdservations. First we must ask ourselves:
what does “progress” really mean; what does it pserand what does it not promise? In the
nineteenth century, faith in progress was alreatbyet to critique. In the twentieth century,
Theodor W. Adorno formulated the problem of farthprogress quite drastically: he said that
progress, seen accurately, is progress from thg &ithe atom bomb. Now this is certainly
an aspect of progress that must not be conceateduflit another way: the ambiguity of
progress becomes evident. Without doubt, it offens possibilities for good, but it also
opens up appalling possibilities for evil—possiiel that formerly did not exist. We have all
witnessed the way in which progress, in the wroaigds, can become and has indeed
become a terrifying progress in evil. If technipabgress is not matched by corresponding
progress in man's ethical formation, in man's irgrewth (cf.Eph3:16;2 Cor4:16), then it

is not progress at all, but a threat for man amdHe world.

23. As far as the two great themes of “reason” fne@dom” are concerned, here we can
only touch upon the issues connected with them.iivésed, reason is God's great gift to
man, and the victory of reason over unreason salgoal of the Christian life. But when
does reason truly triumph? When it is detached f@wd? When it has become blind to God?
Is the reason behind action and capacity for adtierwhole of reason? If progress, in order
to be progress, needs moral growth on the partiofamity, then the reason behind action and
capacity for action is likewise urgently in needmegration through reason's openness to the
saving forces of faith, to the differentiation betm good and evil. Only thus does reason
become truly human. It becomes human only if dapable of directing the will along the
right path, and it is capable of this only if ibks beyond itself. Otherwise, man's situation, in
view of the imbalance between his material capaaity the lack of judgement in his heart,
becomes a threat for him and for creation. Thusrevfreedom is concerned, we must
remember that human freedom always requires a cgenee of various freedoms. Yet this
convergence cannot succeed unless it is deterrbynaccommon intrinsic criterion of
measurement, which is the foundation and goal ofre@dom. Let us put it very simply:

man needs God, otherwise he remains without hopenGhe developments of the modern
age, the quotation from Saint Paul with which lde@Eph2:12) proves to be thoroughly
realistic and plainly true. There is no doubt, diere, that a “Kingdom of God”

accomplished without God—a kingdom therefore of ral@me—inevitably ends up as the
“perverse end” of all things as described by Karg:have seen it, and we see it over and
over again. Yet neither is there any doubt that @Gol¢ enters into human affairs only when,



rather than being present merely in our thinkireghimself comes towards us and speaks to
us. Reason therefore needs faith if it is to bepletely itself: reason and faith need one
another in order to fulfil their true nature andittmission.

The true shape of Christian hope

24. Let us ask once again: what may we hope? Arad miay we not hope? First of all, we
must acknowledge that incremental progress is plessnly in the material sphere. Here,
amid our growing knowledge of the structure of ma#ind in the light of ever more
advanced inventions, we clearly see continuousrpesgowards an ever greater mastery of
nature. Yet in the field of ethical awareness amdaindecision-making, there is no similar
possibility of accumulation for the simple reasbattman's freedom is always new and he
must always make his decisions anew. These desisamnever simply be made for us in
advance by others—if that were the case, we woaldmger be free. Freedom presupposes
that in fundamental decisions, every person andygyeneration is a new beginning.
Naturally, new generations can build on the knogéednd experience of those who went
before, and they can draw upon the moral treasiuttyeowhole of humanity. But they can
also reject it, because it can never be self-eviotethe same way as material inventions. The
moral treasury of humanity is not readily at haikd tools that we use; it is present as an
appeal to freedom and a possibility for it. Thispever, means that:

a) The right state of human affairs, the moral vieing of the world can never be
guaranteed simply through structures alone, howgoed they are. Such structures are not
only important, but necessary; yet they cannotrandt not marginalize human freedom.
Even the best structures function only when theroamity is animated by convictions
capable of motivating people to assent freely éogibcial order. Freedom requires
conviction; conviction does not exist on its ownt must always be gained anew by the
community.

b) Since man always remains free and since his dreed always fragile, the kingdom of

good will never be definitively established in tinsrld. Anyone who promises the better
world that is guaranteed to last for ever is makirfglse promise; he is overlooking human
freedom. Freedom must constantly be won over ®icHuse of good. Free assent to the good
never exists simply by itself. If there were stures which could irrevocably guarantee a
determined—good—state of the world, man's freedaulevbe denied, and hence they

would not be good structures at all.

25. What this means is that every generation hasatk of engaging anew in the arduous
search for the right way to order human affairg thsk is never simply completed. Yet
every generation must also make its own contriloutioestablishing convincing structures of
freedom and of good, which can help the followirgeration as a guideline for the proper
use of human freedom; hence, always within hunmaitdj they provide a certain guarantee
also for the future. In other words: good strucsunelp, but of themselves they are not
enough. Man can never be redeemed simply fromdrutsirancis Bacon and those who
followed in the intellectual current of modernityat he inspired were wrong to believe that
man would be redeemed through science. Such arctatjppa asks too much of science; this
kind of hope is deceptive. Science can contribuatty to making the world and mankind
more human. Yet it can also destroy mankind andvibréd unless it is steered by forces that
lie outside it. On the other hand, we must alsmmaskedge that modern Christianity, faced
with the successes of science in progressivelgsiring the world, has to a large extent



restricted its attention to the individual and $edvation. In so doing it has limited the

horizon of its hope and has failed to recognizé@ehtly the greatness of its task—even if it
has continued to achieve great things in the faonaif man and in care for the weak and the
suffering.

26. It is not science that redeems man: man isradd by love. This applies even in terms
of this present world. When someone has the expaief a great love in his life, this is a
moment of “redemption” which gives a new meaningjiglife. But soon he will also realize
that the love bestowed upon him cannot by itselbkes the question of his life. It is a love
that remains fragile. It can be destroyed by deHtle. human being needs unconditional love.
He needs the certainty which makes him say: “neleath, nor life, nor angels, nor
principalities, nor things present, nor things éone, nor powers, nor height, nor depth, nor
anything else in all creation, will be able to sgpa us from the love of God in Christ Jesus
our Lord” (Rom8:38- 39). If this absolute love exists, withatssolute certainty, then—only
then—is man “redeemed”, whatever should happemtarhis particular circumstances.
This is what it means to say: Jesus Christ hase&eted” us. Through him we have become
certain of God, a God who is not a remote “firaise of the world, because his only-
begotten Son has become man and of him everyonsagafil live by faith in the Son of
God, who loved me and gave himself for m&a( 2:20).

27. In this sense it is true that anyone who de¢kmow God, even though he may entertain
all kinds of hopes, is ultimately without hope, atit the great hope that sustains the whole
of life (cf. Eph2:12). Man's great, true hope which holds firmpitesof all disappointments
can only be God—God who has loved us and who ceesito love us “to the end,” until all
“is accomplished” (cfJn13:1 and 19:30). Whoever is moved by love beginsetrceive

what “life” really is. He begins to perceive the anéng of the word of hope that we
encountered in the Baptismal Rite: from faith | @Agternal life"—the true life which,

whole and unthreatened, in all its fullness, is@yntife. Jesus, who said that he had come so
that we might have life and have it in its fullnessabundance (cfln 10:10), has also
explained to us what “life” means: “this is eterhfd, that they know you the only true God,
and Jesus Christ whom you have sediti’(7:3). Life in its true sense is not something we
have exclusively in or from ourselves: it is a ti@laship. And life in its totality is a
relationship with him who is the source of lifewe are in relation with him who does not
die, who is Life itself and Love itself, then weean life. Then we “live”.

28. Yet now the question arises: are we not inwayg falling back once again into an
individualistic understanding of salvation, intopgeofor myself alone, which is not true hope
since it forgets and overlooks others? Indeed wenat! Our relationship with God is
established through communion with Jesus—we caawtoeve it alone or from our own
resources alone. The relationship with Jesus, hexveva relationship with the one who
gave himself as a ransom for all (£fTim2:6). Being in communion with Jesus Christ draws
us into his “being for all”; it makes it our own waf being. He commits us to live for others,
but only through communion with him does it becqmssible truly to be there for others,

for the whole. In this regard | would like to quake great Greek Doctor of the Church,
Maximus the Confessor (1 662), who begins by exhgus to prefer nothing to the
knowledge and love of God, but then quickly movesmpracticalities: “The one who loves
God cannot hold on to money but rather gives itio@od's fashion ... in the same manner in
accordance with the measure of justidé][ Love of God leads to participation in the justic
and generosity of God towards others. Loving Gagires an interior freedom from all
possessions and all material goods: the love ofi&oelvealed in responsibility for



othersP(]. This same connection between love of God angomesibility for others can be
seen in a striking way in the life of Saint Augusti After his conversion to the Christian
faith, he decided, together with some like-mindeeiids, to lead a life totally dedicated to
the word of God and to things eternal. His intemtigas to practise a Christian version of the
ideal of the contemplative life expressed in theagtradition of Greek philosophy, choosing
in this way the “better part” (ci.k 10:42). Things turned out differently, however. M&h
attending the Sunday liturgy at the port city oppt, he was called out from the assembly by
the Bishop and constrained to receive ordinatioritfe exercise of the priestly ministry in
that city. Looking back on that moment, he write$is Confessions‘Terrified by my sins

and the weight of my misery, | had resolved in regith, and meditated flight into the
wilderness; but you forbade me and gave me strebgthaying: ‘Christ died for all, that
those who live might live no longer for themselbes for him who for their sake died' (&.
Cor 5:15)"[2]]. Christ died for all. To live for him means allowg oneself to be drawn into
his being for others

29. For Augustine this meant a totally new life. dtee described his daily life in the
following terms: “The turbulent have to be correitthe faint-hearted cheered up, the weak
supported; the Gospel's opponents need to be deftgensidious enemies guarded against;
the unlearned need to be taught, the indolenedtup, the argumentative checked; the proud
must be put in their place, the desperate set@nfeet, those engaged in quarrels
reconciled; the needy have to be helped, the oppde® be liberated, the good to be
encouraged, the bad to be tolerated; all must\ellp22]. “The Gospel terrifies meZ3]—
producing that healthy fear which prevents us ftiming for ourselves alone and compels us
to pass on the hope we hold in common. Amid thegedifficulties facing the Roman
Empire—and also posing a serious threat to RomaieaAfwhich was actually destroyed at
the end of Augustine's life—this was what he seétowo: to transmit hope, the hope which
came to him from faith and which, in complete castwith his introverted temperament,
enabled him to take part decisively and with al $trength in the task of building up the city.
In the same chapter of tldnfessiong which we have just noted the decisive reasoti®r
commitment “for all”, he says that Christ “inter@sdfor us, otherwise | should despair. My
weaknesses are many and grave, many and graveljriméenore abundant still is your
medicine. We might have thought that your word feaslistant from union with man, and so
we might have despaired of ourselves, if this Wmad not become flesh and dwelt among
us’[24]. On the strength of his hope, Augustine dedicaiatself completely to the ordinary
people and to his city—renouncing his spiritual itigh he preached and acted in a simple
way for simple people.

30. Let us summarize what has emerged so far indhese of our reflections. Day by day,
man experiences many greater or lesser hopesiatiffan kind according to the different
periods of his life. Sometimes one of these hopag appear to be totally satisfying without
any need for other hopes. Young people can haviedpe of a great and fully satisfying
love; the hope of a certain position in their pssien, or of some success that will prove
decisive for the rest of their lives. When thespd®are fulfilled, however, it becomes clear
that they were not, in reality, the whole. It be@snevident that man has need of a hope that
goes further. It becomes clear that only somethifigite will suffice for him, something that
will always be more than he can ever attain. |a tegard our contemporary age has
developed the hope of creating a perfect world thainks to scientific knowledge and to
scientifically based politics, seemed to be acharhus Biblical hope in the Kingdom of
God has been displaced by hope in the kingdom of tha hope of a better world which
would be the real “Kingdom of God”. This seemedhat to be the great and realistic hope



that man needs. It was capable of galvanizing—tima—all man's energies. The great
objective seemed worthy of full commitment. In twrse of time, however, it has become
clear that this hope is constantly receding. AbalVé has become apparent that this may be
a hope for a future generation, but not for me.

And however much “for all” may be part of the greape—since | cannot be happy without
others or in opposition to them—it remains true thaope that does not concern me
personally is not a real hope. It has also becdeae that this hope is opposed to freedom,
since human affairs depend in each generation®fréle decisions of those concerned. If
this freedom were to be taken away, as a resadfin conditions or structures, then
ultimately this world would not be good, since arldavithout freedom can by no means be a
good world. Hence, while we must always be commiittethe improvement of the world,
tomorrow's better world cannot be the proper arfficgent content of our hope. And in this
regard the question always arises: when is thedwbdtter’? What makes it good? By what
standard are we to judge its goodness? What aggathe that lead to this “goodness™?

31. Let us say once again: we need the greateleasdr hopes that keep us going day by
day. But these are not enough without the grea¢ hwhich must surpass everything else.
This great hope can only be God, who encompassasttble of reality and who can bestow
upon us what we, by ourselves, cannot attain. &bethat it comes to us as a gift is actually
part of hope. God is the foundation of hope: ngt@od, but the God who has a human face
and who has loved us to the end, each one of ub@amndnity in its entirety. His Kingdom is
not an imaginary hereafter, situated in a futued Will never arrive; his Kingdom is present
wherever he is loved and wherever his love reaakeslis love alone gives us the possibility
of soberly persevering day by day, without ceasinige spurred on by hope, in a world
which by its very nature is imperfect. His loveaisthe same time our guarantee of the
existence of what we only vaguely sense and whestertheless, in our deepest self, we
await: a life that is “truly” life. Let us now, ithe final section, develop this idea in more
detail as we focus our attention on some of théitggs” in which we can learn in practice
about hope and its exercise.

“Settings” for learning and practising hope
|. Prayer asa school of hope

32. A first essential setting for learning hopgeriayer. When no one listens to me any more,
God still listens to me. When | can no longer tallanyone or call upon anyone, | can always
talk to God. When there is no longer anyone to hedpdeal with a need or expectation that
goes beyond the human capacity for hope, he cagnnhelR5]. When | have been plunged
into complete solitude ...; if | pray | am nevetalty alone. The late Cardinal Nguyen Van
Thuan, a prisoner for thirteen years, nine of tisg@@nt in solitary confinement, has left us a
precious little bookPrayers of HopeDuring thirteen years in jail, in a situationsgfemingly
utter hopelessness, the fact that he could listdrspeak to God became for him an
increasing power of hope, which enabled him, dfierelease, to become for people all over
the world a witness to hope—to that great hope wHmes not wane even in the nights of
solitude.

33. Saint Augustine, in a homily on tRest Letter of Johndescribes very beautifully the
intimate relationship between prayer and hope. éfands prayer as an exercise of desire.
Man was created for greatness—for God himself; &g eveated to be filled by God. But his



heart is too small for the greatness to which dastined. It must be stretched. “By delaying
[his gift], God strengthens our desire; throughirdelse enlarges our soul and by expanding it
he increases its capacity [for receiving him]”. Aiggne refers to Saint Paul, who speaks of
himself as straining forward to the things thattareome (cfPhil 3:13). He then uses a very
beautiful image to describe this process of entarsge and preparation of the human heart.
“Suppose that God wishes to fill you with honeyjanbol of God's tenderness and
goodness]; but if you are full of vinegar, wherdl wou put the honey?” The vessel, that is
your heart, must first be enlarged and then clehriseed from the vinegar and its taste. This
requires hard work and is painful, but in this vedgne do we become suited to that for
which we are destine#f]. Even if Augustine speaks directly only of oupaaity for God, it

is nevertheless clear that through this effort Ijolv we are freed from vinegar and the taste
of vinegar, not only are we made free for God,wetalso become open to others. It is only
by becoming children of God, that we can be with@mmon Father. To pray is not to step
outside history and withdraw to our own privaterssrof happiness. When we pray properly
we undergo a process of inner purification whickrgus up to God and thus to our fellow
human beings as well. In prayer we must learn wieatan truly ask of God—what is worthy
of God. We must learn that we cannot pray agaitingre. We must learn that we cannot ask
for the superficial and comfortable things thatdesire at this moment—that meagre,
misplaced hope that leads us away from God. We haast to purify our desires and our
hopes. We must free ourselves from the hiddennligswhich we deceive ourselves. God
sees through them, and when we come before Gothonare forced to recognize them. “But
who can discern his errors? Clear me from hiddahdaprays the PsalmisP§19:12

[18:13]). Failure to recognize my guilt, the illasi of my innocence, does not justify me and
does not save me, because | am culpable for thémess of my conscience and my
incapacity to recognize the evil in me for whasitlf God does not exist, perhaps | have to
seek refuge in these lies, because there is navboean forgive me; no one who is the true
criterion. Yet my encounter with God awakens mysmence in such a way that it no longer
aims at self-justification, and is no longer a meféection of me and those of my
contemporaries who shape my thinking, but it becaeapacity for listening to the Good
itself.

34. For prayer to develop this power of purificatid must on the one hand be something
very personal, an encounter between my intimateasel God, the living God. On the other
hand it must be constantly guided and enlightenetihd® great prayers of the Church and of
the saints, by liturgical prayer, in which the Ldedches us again and again how to pray
properly. Cardinal Nguyen Van Thuan, in his boolspifitual exercises, tells us that during
his life there were long periods when he was unabfgay and that he would hold fast to the
texts of the Church's prayer: the Our Father, ta# Mary and the prayers of the litur@y.
Praying must always involve this intermingling afgtic and personal prayer. This is how we
can speak to God and how God speaks to us. Invdysve undergo those purifications by
which we become open to God and are prepared éasdfvice of our fellow human beings.
We become capable of the great hope, and thus eari@eministers of hope for others.
Hope in a Christian sense is always hope for othgssell. It is an active hope, in which we
struggle to prevent things moving towards the “pese end”. It is an active hope also in the
sense that we keep the world open to God. Onljigwray does it continue to be a truly
human hope.

I1. Action and suffering as settings for learning hope



35. All serious and upright human conduct is hapadtion. This is so first of all in the sense
that we thereby strive to realize our lesser aeaitgr hopes, to complete this or that task
which is important for our onward journey, or werwéowards a brighter and more humane
world so as to open doors into the future. Yetdaity efforts in pursuing our own lives and
in working for the world's future either tire ustarn into fanaticism, unless we are
enlightened by the radiance of the great hopecdyanot be destroyed even by small-scale
failures or by a breakdown in matters of histomportance. If we cannot hope for more than
is effectively attainable at any given time, or mtinan is promised by political or economic
authorities, our lives will soon be without hopeislimportant to know that | can always
continue to hope, even if in my own life, or thethrical period in which I am living, there
seems to be nothing left to hope for. Only the geeditude of hope that my own life and
history in general, despite all failures, are Helth by the indestructible power of Love, and
that this gives them their meaning and importanagy this kind of hope can then give the
courage to act and to persevere. Certainly we d¢dbodd” the Kingdom of God by our own
efforts—what we build will always be the kingdomrmo&n with all the limitations proper to
our human nature. The Kingdom of God is a gift, pretisely because of this, it is great and
beautiful, and constitutes the response to our hapé we cannot—to use the classical
expression—"merit” Heaven through our works. Heaigealways more than we could merit,
just as being loved is never something “meritedit, dways a gift. However, even when we
are fully aware that Heaven far exceeds what weoanit, it will always be true that our
behaviour is not indifferent before God and themefs not indifferent for the unfolding of
history. We can open ourselves and the world aloevabod to enter: we can open ourselves
to truth, to love, to what is good. This is what gaints did, those who, as “God's fellow
workers”, contributed to the world's salvation (tfCor3:9;1 Th3:2). We can free our life
and the world from the poisons and contaminatibas ¢ould destroy the present and the
future. We can uncover the sources of creationkaeg them unsullied, and in this way we
can make a right use of creation, which comes t@sus gift, according to its intrinsic
requirements and ultimate purpose. This makes sareseif outwardly we achieve nothing
or seem powerless in the face of overwhelming leofirces. So on the one hand, our actions
engender hope for us and for others; but at theedame, it is the great hope based upon
God's promises that gives us courage and directaadion in good times and bad.

36. Like action, suffering is a part of our humaistence. Suffering stems partly from our
finitude, and partly from the mass of sin which hasumulated over the course of history,
and continues to grow unabated today. Certainlynust do whatever we can to reduce
suffering: to avoid as far as possible the suffeohthe innocent; to soothe pain; to give
assistance in overcoming mental suffering. Thesehligations both in justice and in love,
and they are included among the fundamental reaeinés of the Christian life and every
truly human life. Great progress has been madiedtattle against physical pain; yet the
sufferings of the innocent and mental sufferingdjafvanything, increased in recent decades.
Indeed, we must do all we can to overcome suffebgto banish it from the world
altogether is not in our power. This is simply hessawe are unable to shake off our finitude
and because none of us is capable of eliminatiagtiwer of evil, of sin which, as we
plainly see, is a constant source of suffering.y@d is able to do this: only a God who
personally enters history by making himself man suifiering within history. We know that
this God exists, and hence that this power to “takay the sin of the world'J( 1:29) is
present in the world. Through faith in the existep€this power, hope for the world's
healing has emerged in history. It is, however giepot yet fulflment; hope that gives us
the courage to place ourselves on the side of gued in seemingly hopeless situations,



aware that, as far as the external course of fisgdazoncerned, the power of sin will continue
to be a terrible presence.

37. Let us return to our topic. We can try to lisuiffering, to fight against it, but we cannot
eliminate it. It is when we attempt to avoid suiffigrby withdrawing from anything that
might involve hurt, when we try to spare ourseltreseffort and pain of pursuing truth, love,
and goodness, that we drift into a life of empt&es which there may be almost no pain, but
the dark sensation of meaninglessness and abandoimad the greater. It is not by
sidestepping or fleeing from suffering that we lagaled, but rather by our capacity for
accepting it, maturing through it and finding me®nihrough union with Christ, who
suffered with infinite love. In this context, | wiollike to quote a passage from a letter
written by the Vietnamese martyr Paul Le-Bao-Tihl1857) which illustrates this
transformation of suffering through the power opbpringing from faith. “I, Paul, in
chains for the name of Christ, wish to relate ta ttee trials besetting me daily, in order that
you may be inflamed with love for God and join witte in his praises, for his mercy is for
ever Ps136 [135]). The prison here is a true image oflegting Hell: to cruel tortures of
every kind—shackles, iron chains, manacles—aredtd&ed, vengeance, calumnies,
obscene speech, quarrels, evil acts, swearinggguas well as anguish and grief. But the
God who once freed the three children from theyffarnace is with me always; he has
delivered me from these tribulations and made theset, for his mercy is for even the
midst of these torments, which usually terrify athe am, by the grace of God, full of joy
and gladness, because | am not alone —Christlsmat ... How am | to bear with the
spectacle, as each day | see emperors, mandarththeir retinue blaspheming your holy
name, O Lord, who are enthroned above the CherahohSeraphim? (cPs80:1 [79:2]).
Behold, the pagans have trodden your Cross undékidzere is your glory? As | see all this,
| would, in the ardent love | have for you, pretfebe torn limb from limb and to die as a
witness to your love. O Lord, show your power, sang sustain me, that in my infirmity
your power may be shown and may be glorified befloeenations ... Beloved brothers, as
you hear all these things may you give endlesskthamjoy to God, from whom every good
proceeds; bless the Lord with me, for his merdpisver ... | write these things to you in
order that your faith and mine may be united. lrtidst of this storm | cast my anchor
towards the throne of God, the anchor that isitredyl hope in my heart8]. This is a letter
from “Hell”. It lays bare all the horror of a contdeation camp, where to the torments
inflicted by tyrants upon their victims is addee tutbreak of evil in the victims themselves,
such that they in turn become further instrumehtb@r persecutors’ cruelty. This is indeed
a letter from Hell, but it also reveals the truttiitee Psalm text: “If I go up to the heavens,
you are there; if | sink to the nether world, yoa present there ... If | say, ‘Surely the
darkness shall hide me, and night shall be my'lighior you darkness itself is not dark, and
night shines as the day; darkness and light areah®e” Ps 139 [138]:8-12; cf. als®s23
[22]:4). Christ descended into “Hell” and is thenef close to those cast into it, transforming
their darkness into light. Suffering and tormerstifl terrible and well- nigh unbearable. Yet
the star of hope has risen—the anchor of the meaches the very throne of God. Instead of
evil being unleashed within man, the light shiniesorious: suffering—without ceasing to be
suffering—becomes, despite everything, a hymn aispr

38. The true measure of humanity is essentiallgrdahed in relationship to suffering and to
the sufferer. This holds true both for the indivatland for society. A society unable to accept
its suffering members and incapable of helpingiars their suffering and to bear it inwardly
through “com-passion” is a cruel and inhuman sgciéet society cannot accept its suffering
members and support them in their trials unleswididals are capable of doing so



themselves; moreover, the individual cannot acaapther's suffering unless he personally is
able to find meaning in suffering, a path of pwafion and growth in maturity, a journey of
hope. Indeed, to accept the “other” who suffersamsethat | take up his suffering in such a
way that it becomes mine also. Because it has remwrbe a shared suffering, though, in
which another person is present, this sufferingeisetrated by the light of love. The Latin
word con-solatio,‘consolation”, expresses this beautifully. It sagtgbeing withthe other in
his solitude, so that it ceases to be solitudethéamore, the capacity to accept suffering for
the sake of goodness, truth and justice is an gBakenterion of humanity, because if my
own well-being and safety are ultimately more intaot than truth and justice, then the
power of the stronger prevails, then violence amtuth reign supreme. Truth and justice
must stand above my comfort and physical well-beamgelse my life itself becomes a lie. In
the end, even the “yes” to love is a source ofesirff), because love always requires
expropriations of my “I”, in which | allow myselbtbe pruned and wounded. Love simply
cannot exist without this painful renunciation ofself, for otherwise it becomes pure
selfishness and thereby ceases to be love.

39. To suffer with the other and for others; tdfesufor the sake of truth and justice; to suffer
out of love and in order to become a person whiy taves—these are fundamental elements
of humanity, and to abandon them would destroy marself. Yet once again the question
arises: are we capable of this? Is the other irmpbenough to warrant my becoming, on his
account, a person who suffers? Does truth matteret@nough to make suffering
worthwhile? Is the promise of love so great thaistifies the gift of myself? In the history of
humanity, it was the Christian faith that had thetijoular merit of bringing forth within man

a new and deeper capacity for these kinds of snffehat are decisive for his humanity. The
Christian faith has shown us that truth, justicd Eve are not simply ideals, but enormously
weighty realities. It has shown us that God —Tratlkd Love in person—desired to suffer for
us and with us. Bernard of Clairvaux coined thevalous expressionmpassibilis est

Deus, sed non incompassiliiS|—God cannot suffer, but he canffer with Man is worth

so much to God that he himself became man in dodsuffer withman in an utterly real
way—in flesh and blood—as is revealed to us inatb@unt of Jesus's Passion. Hence in all
human suffering we are joined by one who experigracel carries that sufferimgth us;
hencecon-solatiois present in all suffering, the consolation ofdGacompassionate love—
and so the star of hope rises. Certainly, in ounyrthfferent sufferings and trials we always
need the lesser and greater hopes too—a kind tisityealing of internal and external
wounds, a favourable resolution of a crisis, andrsdn our lesser trials these kinds of hope
may even be sufficient. But in truly great triaMjere | must make a definitive decision to
place the truth before my own welfare, career amgsessions, | need the certitude of that
true, great hope of which we have spoken heretH®too we need withesses—martyrs—
who have given themselves totally, so as to shotheisvay—day after day. We need them if
we are to prefer goodness to comfort, even inithhe thoices we face each day—knowing
that this is how we live life to the full. Let uaysit once again: the capacity to suffer for the
sake of the truth is the measure of humanity. Mist¢apacity to suffer depends on the type
and extent of the hope that we bear within us anld lnpon. The saints were able to make
the great journey of human existence in the way@maist had done before them, because
they were brimming with great hope.

40. | would like to add here another brief commeith some relevance for everyday living.
There used to be a form of devotion—perhaps lesstiped today but quite widespread not
long ago—that included the idea of “offering up&timinor daily hardships that continually
strike at us like irritating “jabs”, thereby giviigem a meaning. Of course, there were some



exaggerations and perhaps unhealthy applicatiotteélevotion, but we need to ask
ourselves whether there may not after all have Beerething essential and helpful
contained within it. What does it mean to offer stining up? Those who did so were
convinced that they could insert these little arammes into Christ's great “com-passion” so
that they somehow became part of the treasurympession so greatly needed by the
human race. In this way, even the small inconvergsiof daily life could acquire meaning
and contribute to the economy of good and of huloe&. Maybe we should consider
whether it might be judicious to revive this praetourselves.

[11. Judgement as a setting for learning and practising hope

41. At the conclusion of the central section of @teurch's greatredo—the part that
recounts the mystery of Christ, from his eternahbof the Father and his temporal birth of
the Virgin Mary, through his Cross and Resurrectmthe second coming—we find the
phrase: “he will come again in glory to judge thvnig and the dead”. From the earliest
times, the prospect of the Judgement has influe@tettians in their daily living as a
criterion by which to order their present life,aasummons to their conscience, and at the
same time as hope in God's justice. Faith in Chastnever looked merely backwards or
merely upwards, but always also forwards to the lodjustice that the Lord repeatedly
proclaimed. This looking ahead has given Christyaité importance for the present moment.
In the arrangement of Christian sacred buildingsctvwere intended to make visible the
historic and cosmic breadth of faith in Christyéicame customary to depict the Lord
returning as a king—the symbol of hope—at the eadt while the west wall normally
portrayed the Last Judgement as a symbol of oporesbility for our lives—a scene which
followed and accompanied the faithful as they waritto resume their daily routine. As the
iconography of the Last Judgement developed, honeware and more prominence was
given to its ominous and frightening aspects, whibtiously held more fascination for
artists than the splendour of hope, often all tetl soncealed beneath the horrors.

42. In the modern era, the idea of the Last Judgehees faded into the background:
Christian faith has been individualized and prityasriented towards the salvation of the
believer's own soul, while reflection on world list is largely dominated by the idea of
progress. The fundamental content of awaiting al fla’dgement, however, has not
disappeared: it has simply taken on a totally d#ifie form. The atheism of the nineteenth and
twentieth centuries is—in its origins and aims—aetyf moralism: a protest against the
injustices of the world and of world history. A i@marked by so much injustice, innocent
suffering, and cynicism of power cannot be the wafra good God. A God with
responsibility for such a world would not be a j@sid, much less a good God. It is for the
sake of morality that this God has to be contes$atte there is no God to create justice, it
seems man himself is now called to establish jestfan the face of this world's suffering,
protest against God is understandable, the claatnhilimanity can and must do what no God
actually does or is able to do is both presumpt@magsintrinsically false. It is no accident
that this idea has led to the greatest forms dafltrand violations of justice; rather, it is
grounded in the intrinsic falsity of the claim. Aovid which has to create its own justice is a
world without hope. No one and nothing can answecénturies of suffering. No one and
nothing can guarantee that the cynicism of power-ateter beguiling ideological mask it
adopts—will cease to dominate the world. This iy wie great thinkers of the Frankfurt
School, Max Horkheimer and Theodor W. Adorno, wegiaally critical of atheism and
theism. Horkheimer radically excluded the possipiif ever finding a this-worldly substitute
for God, while at the same time he rejected thegemaf a good and just God. In an extreme



radicalization of the Old Testament prohibitionmfges, he speaks of a “longing for the
totally Other” that remains inaccessible—a cry easning directed at world history. Adorno
also firmly upheld this total rejection of imagegjich naturally meant the exclusion of any
“image” of a loving God. On the other hand, he asnstantly emphasized this “negative”
dialectic and asserted that justice —true justicestd require a world “where not only
present suffering would be wiped out, but also Wiaith is irrevocably past would be
undone”B0]. This, would mean, however—to express it withipes and hence, for him,
inadequate symbols—that there can be no justideowita resurrection of the dead. Yet this
would have to involve “the resurrection of the Hesomething that is totally foreign to
idealism and the realm of Absolute spiri]].

43. Christians likewise can and must constantlynlé@m the strict rejection of images that
is contained in God's first commandment EX£.20:4). The truth of negative theology was
highlighted by the Fourth Lateran Council, whiclpksitly stated that however great the
similarity that may be established between Creaok creature, the dissimilarity between
them is always great&?®]. In any case, for the believer the rejectionméges cannot be
carried so far that one ends up, as HorkheimerAalmino would like, by saying “no” to both
theses—theism and atheism. God has given himséifrege”: in Christ who was made
man. In him who was crucified, the denial of falsages of God is taken to an extreme. God
now reveals his true face in the figure of the etgf who shares man's God-forsaken
condition by taking it upon himself. This innoceuifferer has attained the certitude of hope:
there is a God, and God can create justice in athatywe cannot conceive, yet we can begin
to grasp it through faith. Yes, there is a resuiwecof the fleshB3]. There is justice}4].

There is an “undoing” of past suffering, a repanmatihat sets things aright. For this reason,
faith in the Last Judgement is first and foremagidi—the need for which was made
abundantly clear in the upheavals of recent cezdutiam convinced that the question of
justice constitutes the essential argument, onyncase the strongest argument, in favour of
faith in eternal life. The purely individual neeaf fa fulfilment that is denied to us in this life,
for an everlasting love that we await, is certamtyimportant motive for believing that man
was made for eternity; but only in connection witk impossibility that the injustice of
history should be the final word does the necedsitLhrist's return and for new life become
fully convincing.

44. To protest against God in the name of jus8a®oi helpful. A world without God is a
world without hope (cfEph2:12). Only God can create justice. And faith gives the
certainty that he does so. The image of the Lafgelment is not primarily an image of
terror, but an image of hope; for us it may evenhgedecisive image of hope. Is it not also a
frightening image? | would say: it is an image tbabkes responsibility, an image, therefore,
of that fear of which Saint Hilary spoke when hildhat all our fear has its place in

love[35]. God is justice and creates justice. This isaamsolation and our hope. And in his
justice there is also grace. This we know by tugronr gaze to the crucified and risen Christ.
Both these things—justice and grace—must be setlreincorrect inner relationship. Grace
does not cancel out justice. It does not make wiotagright. It is not a sponge which wipes
everything away, so that whatever someone has aloearth ends up being of equal value.
Dostoevsky, for example, was right to protest agjains kind of Heaven and this kind of
grace in his novel'he Brothers Karamazotftvildoers, in the end, do not sit at table at the
eternal banquet beside their victims without didton, as though nothing had happened.
Here | would like to quote a passage from Platacwigixpresses a premonition of just
judgement that in many respects remains true dathsafor Christians too. Albeit using
mythological images, he expresses the truth withreambiguous clarity, saying that in the



end souls will stand naked before the judge. liomger matters what they once were in
history, but only what they are in truth: “Oftenh@n it is the king or some other monarch or
potentate that he (the judge) has to deal withirus that there is no soundness in the soul
whatever; he finds it scourged and scarred by @neuws acts of perjury and wrong-doing ...;
it is twisted and warped by lies and vanity, anthimg is straight because truth has had no
part in its development. Power, luxury, pride, a@etbauchery have left it so full of
disproportion and ugliness that when he has inspat{he) sends it straight to prison, where
on its arrival it will undergo the appropriate psimnent ... Sometimes, though, the eye of the
judge lights on a different soul which has livegurity and truth ... then he is struck with
admiration and sends him to the isles of the bté$36€]. In the parable of the rich man and
Lazarus (cfLk 16:19-31), Jesus admonishes us through the infaeaul destroyed by
arrogance and opulence, who has created an impassasm between himself and the poor
man; the chasm of being trapped within materighglees; the chasm of forgetting the other,
of incapacity to love, which then becomes a burrind unquenchable thirst. We must note
that in this parable Jesus is not referring tofithed destiny after the Last Judgement, but is
taking up a notion foundnter alia, in early Judaism, namely that of an intermedsidte
between death and resurrection, a state in whelfinll sentence is yet to be pronounced.

45. This early Jewish idea of an intermediate statieides the view that these souls are not
simply in a sort of temporary custody but, as tample of the rich man illustrates, are
already being punished or are experiencing a pianas form of bliss. There is also the idea
that this state can involve purification and heghvhich mature the soul for communion with
God. The early Church took up these concepts, mtitei Western Church they gradually
developed into the doctrine of Purgatory. We domesd to examine here the complex
historical paths of this development; it is enotmylask what it actually means. With death,
our life-choice becomes definitive—our life starmgore the judge. Our choice, which in the
course of an entire life takes on a certain shege have a variety of forms. There can be
people who have totally destroyed their desirdriath and readiness to love, people for
whom everything has become a lie, people who haed for hatred and have suppressed all
love within themselves. This is a terrifying thotigbut alarming profiles of this type can be
seen in certain figures of our own history. In spelople all would be beyond remedy and the
destruction of good would be irrevocable: this [satwve mean by the wotdell[37]. On the
other hand there can be people who are utterly, gorapletely permeated by God, and thus
fully open to their neighbours—people for whom cooamion with God even now gives
direction to their entire being and whose jourrmyards God only brings to fulfilment what
they already aréfg].

46. Yet we know from experience that neither casgrmal in human life. For the great
majority of people—we may suppose—there remairteerdepths of their being an ultimate
interior openness to truth, to love, to God. In¢bacrete choices of life, however, it is
covered over by ever new compromises with evil—miiltth covers purity, but the thirst for
purity remains and it still constantly re-emergesf all that is base and remains present in
the soul. What happens to such individuals whey #ppear before the Judge? Will all the
impurity they have amassed through life suddenasedo matter? What else might occur?
Saint Paul, in higirst Letter to the Corinthiangjives us an idea of the differing impact of
God's judgement according to each person's paticucumstances. He does this using
images which in some way try to express the inlasiithout it being possible for us to
conceptualize these images—simply because we cgdnensee into the world beyond death
nor do we have any experience of it. Paul beginsadyyng that Christian life is built upon a
common foundation: Jesus Christ. This foundatiauess. If we have stood firm on this



foundation and built our life upon it, we know thiatannot be taken away from us even in
death. Then Paul continues: “Now if any one buddghe foundation with gold, silver,
precious stones, wood, hay, straw—each man's witrkecome manifest; for the Day will
disclose it, because it will be revealed with faad the fire will test what sort of work each
one has done. If the work which any man has builthe foundation survives, he will receive
a reward. If any man's work is burned up, he wiffex loss, though he himself will be saved,
but only as through fire”)( Cor 3:12-15). In this text, it is in any case eviddrdttour

salvation can take different forms, that some oétng built may be burned down, that in
order to be saved we personally have to pass thrirg” so as to become fully open to
receiving God and able to take our place at thie tafthe eternal marriage-feast.

47. Some recent theologians are of the opinionttieatire which both burns and saves is
Christ himself, the Judge and Saviour. The encouwnté him is the decisive act of
judgement. Before his gaze all falsehood melts awhis encounter with him, as it burns us,
transforms and frees us, allowing us to becomg tiutselves. All that we build during our
lives can prove to be mere straw, pure bluster jtacallapses. Yet in the pain of this
encounter, when the impurity and sickness of aaslibecome evident to us, there lies
salvation. His gaze, the touch of his heart hesithtough an undeniably painful
transformation “as through fire”. But it is a bledspain, in which the holy power of his love
sears through us like a flame, enabling us to becmtally ourselves and thus totally of God.
In this way the inter-relation between justice gnace also becomes clear: the way we live
our lives is not immaterial, but our defilement do®t stain us for ever if we have at least
continued to reach out towards Christ, towardstautd towards love. Indeed, it has already
been burned away through Christ's Passion. At ient of judgement we experience and
we absorb the overwhelming power of his love oVetha evil in the world and in ourselves.
The pain of love becomes our salvation and ourljag.clear that we cannot calculate the
“duration” of this transforming burning in terms tbie chronological measurements of this
world. The transforming “moment” of this encounédudes earthly time-reckoning—it is the
heart's time, it is the time of “passage” to comimarwith God in the Body of Chrisif)].

The judgement of God is hope, both because itstscel and because it is grace. If it were
merely grace, making all earthly things cease ttieanasod would still owe us an answer to
the question about justice—the crucial questiohweaask of history and of God. If it were
merely justice, in the end it could bring only féawus all. The incarnation of God in Christ
has so closely linked the two together—judgemedtgrace—that justice is firmly
established: we all work out our salvation “witlafe@nd trembling”hil 2:12). Nevertheless
grace allows us all to hope, and to go trustfulyrteet the Judge whom we know as our
“advocate”, omparakletog(cf. 1 Jn2:1).

48. A further point must be mentioned here, bec#usemportant for the practice of
Christian hope. Early Jewish thought includes tiegaithat one can help the deceased in their
intermediate state through prayer (see for exadplaccl12:38-45; first century BC). The
equivalent practice was readily adopted by Chnstiand is common to the Eastern and
Western Church. The East does not recognize thyipgrand expiatory suffering of souls

in the afterlife, but it does acknowledge varioergels of beatitude and of suffering in the
intermediate state. The souls of the departedreamever, receive “solace and refreshment”
through the Eucharist, prayer and almsgiving. Téleebthat love can reach into the afterlife,
that reciprocal giving and receiving is possibfewhich our affection for one another
continues beyond the limits of death—this has lle&mdamental conviction of Christianity
throughout the ages and it remains a source of@anafday. Who would not feel the need to
convey to their departed loved ones a sign of kisdna gesture of gratitude or even a



request for pardon? Now a further question ari$éBurgatory” is simply purification
through fire in the encounter with the Lord, Judge Saviour, how can a third person
intervene, even if he or she is particularly clusée other? When we ask such a question,
we should recall that no man is an island, entiiéself. Our lives are involved with one
another, through innumerable interactions theyliaked together. No one lives alone. No
one sins alone. No one is saved alone. The livesheirs continually spill over into mine: in
what | think, say, do and achieve. And conversaly life spills over into that of others: for
better and for worse. So my prayer for anotheoissomething extraneous to that person,
something external, not even after death. In thev@onnectedness of Being, my gratitude to
the other—my prayer for him—can play a small partis purification. And for that there is
no need to convert earthly time into God's timethe communion of souls simple terrestrial
time is superseded. It is never too late to tohehheart of another, nor is it ever in vain. In
this way we further clarify an important elementloé Christian concept of hope. Our hope
is always essentially also hope for others; onlstis it truly hope for me tod{)]. As
Christians we should never limit ourselves to agkitow can | save myself? We should also
ask: what can | do in order that others may bedawe that for them too the star of hope
may rise? Then | will have done my utmost for myngrersonal salvation as well.

Mary, Star of Hope

49. With a hymn composed in the eighth or ninthtwan thus for over a thousand years, the
Church has greeted Mary, the Mother of God, asr“®téhe Sea”Ave maris stellaHuman

life is a journey. Towards what destination? Howndofind the way? Life is like a voyage
on the sea of history, often dark and stormy, aageyin which we watch for the stars that
indicate the route. The true stars of our lifetaeepeople who have lived good lives. They
are lights of hope. Certainly, Jesus Christ istthe light, the sun that has risen above all the
shadows of history. But to reach him we also negtd close by—people who shine with
his light and so guide us along our way. Who mbemtMary could be a star of hope for us?
With her “yes” she opened the door of our worldGied himself; she became the living Ark
of the Covenant, in whom God took flesh, becameadnes, and pitched his tent among us
(cf.In1:14).

50. So we cry to her: Holy Mary, you belonged te llumble and great souls of Israel who,
like Simeon, were “looking for the consolation sfdel” (Lk 2:25) and hoping, like Anna,

“for the redemption of Jerusalem’K 2:38). Your life was thoroughly imbued with the
sacred scriptures of Israel which spoke of hopé¢h@fromise made to Abraham and his
descendants (cEk 1:55). In this way we can appreciate the holy feat overcame you

when the angel of the Lord appeared to you andytoldthat you would give birth to the One
who was the hope of Israel, the One awaited bwitrdd. Through you, through your “yes”,
the hope of the ages became reality, enteringatbrid and its history. You bowed low
before the greatness of this task and gave yowerin“Behold, | am the handmaid of the
Lord; let it be to me according to your word’k(1:38). When you hastened with holy joy
across the mountains of Judea to see your cougiakieth, you became the image of the
Church to come, which carries the hope of the worlder womb across the mountains of
history. But alongside the joy which, with yoMiagnificat,you proclaimed in word and song
for all the centuries to hear, you also knew thé& dayings of the prophets about the
suffering of the servant of God in this world. Shinover his birth in the stable at
Bethlehem, there were angels in splendour who troiing good news to the shepherds, but
at the same time the lowliness of God in this warsst all too palpable. The old man Simeon
spoke to you of the sword which would pierce yaulgcf. Lk 2:35), of the sign of



contradiction that your Son would be in this woflthen, when Jesus began his public
ministry, you had to step aside, so that a newlfacaiuld grow, the family which it was his
mission to establish and which would be made upage who heard his word and kept it (cf.
Lk 11:27f). Notwithstanding the great joy that markieel beginning of Jesus's ministry, in
the synagogue of Nazareth you must already haveriexged the truth of the saying about
the “sign of contradiction” (cfLk 4:28ff). In this way you saw the growing power aklility
and rejection which built up around Jesus untilitber of the Cross, when you had to look
upon the Saviour of the world, the heir of Davitk Son of God dying like a failure, exposed
to mockery, between criminals. Then you receivedvibrd of Jesus: “Woman, behold, your
Son!” (Jn19:26). From the Cross you received a new mis$toom the Cross you became a
mother in a new way: the mother of all those whieelve in your Son Jesus and wish to
follow him. The sword of sorrow pierced your he®id hope die? Did the world remain
definitively without light, and life without purpe® At that moment, deep down, you
probably listened again to the word spoken by tigehin answer to your fear at the time of
the Annunciation: “Do not be afraid, Mary!LK 1:30). How many times had the Lord, your
Son, said the same thing to his disciples: do eaflaid! In your heart, you heard this word
again during the night of Golgotha. Before the haofunis betrayal he had said to his
disciples: “Be of good cheer, | have overcome tloeldi (Jn 16:33). “Let not your hearts be
troubled, neither let them be afraidin(14:27). “Do not be afraid, Mary!” In that hour at
Nazareth the angel had also said to you: “Of mg#om there will be no endLk 1:33).
Could it have ended before it began? No, at thedbthe Cross, on the strength of Jesus's
own word, you became the mother of believers. imfith, which even in the darkness of
Holy Saturday bore the certitude of hope, you mame way towards Easter morning. The
joy of the Resurrection touched your heart andeahytou in a new way to the disciples,
destined to become the family of Jesus through.fatthis way you were in the midst of the
community of believers, who in the days followig tAscension prayed with one voice for
the gift of the Holy Spirit (cfActs1:14) and then received that gift on the day oft€est.
The “Kingdom” of Jesus was not as might have besaygined. It began in that hour, and of
this “Kingdom” there will be no end. Thus you rema& the midst of the disciples as their
Mother, as the Mother of hope. Holy Mary, Mothe!Gxd, our Mother, teach us to believe,
to hope, to love with you. Show us the way to hisgdom! Star of the Sea, shine upon us
and guide us on our way!

Given in Rome, at Saint Peter's, on 30 Novemberf-dast of Saint Andrew the Apostle, in
the year 2007, the third of my Pontificate.
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