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"Do You Love Me?" 
Kristi Ragan 

Many of us see a contradiction in any attempt to seriously examine the dynamics 
of love as commitment. While we publicly insist upon love's importance, we privately 
bemoan the fragility and lassitude which characterize it as unable to withstand the 
rigors of a serious philosophical critique . We take pains to remind ourselves of 
love's stature as mere emotion and though we might make concessions for its elevated 
position in our lives, love nevertheless carries that blemish which distinguishes all 
emotions: lack of rationality . We see this charge in remarks like "Love is blind" , 
and "I will never understand a woman"- or if your prefer Mortimer's version: "O I am 
ignorance itself in this" (H.4,P. l,III,i.210). In the back of their minds, many 
young and not so young girls believe the t eachings from Hollywood which claim that if 
it is love, bells will ring and fireworks will fill the sky. Equally misguided is 
the advice given by family and friends to simply not worry, because "when the time 
comes, you'll just know . " Such answers make us comfortable with the idea that our 
feelings are not an area in which we can employ reason to gain understanding. Yet if 
knowledge and understanding are necessary for living, then by accepting this view of 
love and the ot her emotions we place a huge portion of life beyond our control. 

But since we tire of pulling petals from daisies and twisting stems from apples, 
we eventually come to undertake a less superficial search in order to understand what 
is behind love. "How in the world could he possibly love me?" Yet oftentimes our 
search ends prematurely. We sense that too earnest a searc~must surely bring with 
it love's demise. To have continued seeking would have led us to the difficult posi
tion of having to accept our own worth and its accompanying responsibilities. When 
we deign to reflect on love at all we often do so with an overdose of sentimentality 
or with a crudely pragmatic view of economics, appearances and sexual performance. 
Yet I remain convinced that thoughtful reflection upon what love is and why a person 
loves is not only possible but.necessary . 

Throughout Shakespeare's historical plays we rarely see men with their wives. 
Di d t he auth or mean t o s uggest by t he i nfrequency with which men discuss t hings with 
women that marriage and commitment hold little importance for the larger human 
community? I think not. For when Shakespeare does allow us to view the life of a 
married couple, he chooses his occas.ion and characters with care. 

In Henry the Fourth, Part One Shakespeare reserves the illumination of the com
mitment of love for his most honorable and heroic of characters, Hotspur and his la
dy, Kate . We have already met and been won over by Hotspur before the third scene of 
Act II, in which we first see husband and wife together. Though Hotspur has sided 
against the king in the upcoming battle , we have been moved to concern for him by his 
total dedication to honor, his disregard for pain and danger, as well as the certain
ty of his commitment t o things over and above life itself. It is with such a man 
that Shakespeare has chosen to lay bare the dynamics of love as commitment. 

Kristi Ragan (M.A. at Santa Fe , '84) is currently serving in the Peace Corps in 
Tanzania . 
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In Henry the Sixth, Part Two Shakespeare speaks again of commitment, this time 
through the wise and noble Gloucester and Eleanor, his misdirected wife. That 
Shakespeare arranged the discussions between husband and wife to take place between 
two of his most magnificent characters suggests the importance of their words. r 
hope that what Shakespeare felt significant enough to merit such prominent spokesmen 
will become clear through a close examination of these scenes. 

The private life of a man and woman should never be a time for excluding or 
becoming indifferent to the larger human community of which they form a part. They 
cannot set the private wholly apart from the public. They must allow the public ad
mission to the private-and not only negatively, as the necessary foil whereby two 
people unite in a posture of "us against the world." When the private admits the 
public only in this negative way the private can become little more than a time for 
scheming and plotting strategies by which the two might hope to get the better of the 
world. I think it is important to bear in mind this brief reminder of what private 
life is ~ot as we examine Hotspur in Act II, scene III of Henry the Fourth, Part One, 
since this scene occurs exclusively between Hotspur and his wife, except for a ser
vant's interruption. 

The scene opens with Hotspur all alone, reading a letter whose contents forbode 
his defeat in the upcoming battle with King Henry. The author's refusal to fight in
censes Hotspur and he tries to defend their plot as "a good plot as ever was laid" . 
But Hotspur's defense becomes overly boisterous and repetitious: " ... our friends 
true and constant: a good plot, good friends, and full of expectation; an excellent 
plot, very good friends" (II,iii,16). Such repetition belies Hotspur's trust ib the 
plot and in his friends. Hotspur's reservations run deep and cause him even greater 
worry because of the possible betrayal of their plan to the king. He broods 
incessantly and longs for the chance to be underway, past the point of decision, past 
weighing and reweighing the variables. Hotspur cries that he will set forward that 
very night and in the next instant Lady Hotspur enters. 

Her entrance is perfectly timed to coincide with the end of Hotspur's soliloquy. 
Is this chance, or was Lady Hotspur watching over him as she has these last two 
weeks, though banished from his bed? Hotspur's uneasiness continues and he wastes no 
time in blurting out to K~te that he must leave. No doubt he wants to spare her the 
details of the campaign as well as the anxiety that accompanies such details. Yet 
when Lady Hotspur begins to speak she makes no reference to his imminent departure. 
Instead, she begins to ask a series of questions which are not really questions at 
all. Their purpose is to show her husband that she already shares with him the 
burden of his worrying despite his intention to spare her. Not only do her questions 
spare Hotspur the pain of having to explain his intended actions to her , but they 
reinforce our impression that Hotspur's anxiety is strange and unusual. Lady 
Hotspur's pressing concern indicates that his doubts about the campaign spring from 
something more than the nervousness usual before battle. 

Lady Hotspur has been banished from her husband's bed for two weeks, yet she 
shows by her questions that "I by thee have watched" (II,iii,44). She has observed 
him sitting alone, noticed when he refused to eat, and remained with him throughout 
the night as he cried out in his dreams. She has always stood close by him-so close 
she could watch his uneven breathing and the sweat which formed upon his troubled 
brow. By revealing her watchful caring she reminds him that she stands neither in
different to nor apart from the suffering of his world. She has not used their time 
apart to distance herself from her husband or to pity herself for this exclusion from 
his world. True commitment does not allow you to stand apart from someone you love, 
nor to judge them across a distance. You must always stand within the relationship 
of yourself to that other and it is into that intimate sharing that you step when you 
silently watch over them. Love is a sharing, a desire to be together and to make 
.another's welfare your own. Such sharing turns Lady Hotspur' s attention outward, 
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away from her own suffering over the very real possibility of her husband's death in 
the upcoming battle. Her love for Hotspur provides her with the proper external ob
ject toward which she may be turned and out of which she may form a constant rela
tionship to the world around her. 

Lady Hotspur ends her first speech by asking her husband his reason for leaving. 
She correctly places the question in the context of their relationship: "And I must 
know it, else he loves me not" (II,iii,61). Hotspur tries to distract her from the 
question by interrupting with commands to the servant. Kate however, is a very pa
tient woman. She waited two weeks just to speak with her husband; another inter
ruption does not upset her, and she simply resumes with her question upon the ser
vant's exit. Harry continues to distract Kate with playful teasing. This forces her 
to answer her own question. She knows that part of the reason Harry is going to 
fight is the responsibility to her brother that their marriage has placed upon him . 
"I fear my brother Mortimer doth stir about his title and hath sent for you to line 
his enterprise" (II ,iii, 78). Kate doesn't bring this up in order to try to dissuade 
her husband from going. She respects Hotspur's decision and her respectful accep
tance shows us that we needn't always see commitment as disruptive of purposeful 
act ion in the larger human community . 

Kate, by mentioning her brother, shows Hotspur that she recognizes and appreci
ates the sacrifice he is making for her and her family. The Tempest depicts a simi
lar situation, in which Miranda's response recognizes and appreciates the sacrifice 
of Ferdinand's dignity through his demeaning labor of hauling logs . "My sweet mis
tress weeps when she sees me work, and says such baseness had never like executor" 
(III,i,12). The recognition of true sacrifice by another on your behalf causes with
in you a desire to join it. Just as Miranda is moved to beg Ferdinand to stop and 
le t her take over his odious task, so Kate has kept sleepless watch through Harry's 
sleepless nights. 

I have tried to show that serious and important things are at issue in the dia
logue between Kate and Hotspur . However , such lines as "Out you mad-headed ape" and 
"Come, come you paraquito" seem to throw in question this interpretation of their 
exchange (II,iii,74 & 82). We should be careful not to judge this playful banter as 
nothing more than nervous laughter designed either to avoid what's really at stake or 
as their peculiar means to avoid uncomfortable good-byes. Instead, we must make an 
attempt to see such lighthearted jesting as the means by which these two provide the 
necessary, constructive tension through which they are able to call attention to each 
other without violating the intimate and private. The question "Do you love me?" is 
being forever asked and answered by such lively ribbing. Their laughter is reaffirm
ing rather than insensitive; it highlights the importance of each to the other. In 
addition, it allows each to call attention to themselves as an individual which the 
other does not totally subsume. Such teasing can only be shared between two people 
for whom life still holds a vital freshness. 

Such jesting becomes even more important when two people stand in the larger 
public community. Standing among so many others, people in love must reaffirm 
publicly that they do not take each other for granted. Unfortunately , they 
accomplish this all too often by making the boudoir ("a place for pouting") public. 
Shakespeare illustrates the imprudence of such an attempt when Glendower's daughter, 
before a large group, speaks of such embarrassing things that Mortimer will not rep ly 
except to say, " . . and, but for shame, in such a parley should I answer thee" 
(III,i,200). Hotspur, on the other hand, realizes that it is the fault of women to 
tend toward pouting and ungoverned emotionalism (III ,i,2-38). His teasing allows 
Kate the chance to be different . He encourages her to believe that a good 
mouth-filling oath which places one's honor on the line becomes a lady more than the 
singing of Welsh ditties (III, i, 251). Hot spur realizes that a quick tongue is a 
more feeling disputation than a lot of sulking and teary-eyed kissing (III,i,202). 
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Yet since both are inappropriate for their final good-by, Hotspur makes no mention of 
his departure in public except to say to Kate, in a very low-keyed voice, "come in 
when ye will" (III,i,259). He rightly sees that the place for such a parting is 
private, with neither pomp nor sentimental staging. Shakespeare himself recognizes 
the inappropriateness of presenting their final good-by before an audience. We trust 
Hotspur and his wife alone know what needs to be said. 

To complete the examination of their first scene together we must return to Kate 
.and Harry and their bantering. Their teasing continues until Harry says "Love? I 
love thee not" (II,iii,86). Is Harry here just responding to Kate's statement some 
thirty lines before when she said, "Some heavy business hath my lord in hand, and I 
must know it, else he loves me not"? (II,iii,60). Or does he intend this teasing 
good-by to serve as a reaffirmation? Harry wants to make sure their love does not go 
unsaid, so much so that he playfully steers their conversation to the question of 
love. Although Harry calls for his horse, the next two questions which he puts in 
rapid sequence to Kate suggest an unwillingness to leave until she has asked the 
question "Do you love me?" - the question Hotspur so wants a chance to answer. 

Kate, with an understanding of what needs to be asked, asks and asks again "Do 
you not love me?" (II,iii,92). We are immediately reminded both of Miranda's persis
tence in asking Ferdinand the very same question as he hauls logs, and of her 
reluctance to let him squirm out of answering her in any way other than with the 
commitment of marriage (III,i,80-90). What significance does asking this question 
hold both for the one asked as well as for the one asking? In Lady Hotspur' s 
watchfulness she has seen her husband under extreme external pressures. Only in 
dreams of war do his doubts regarding the battle rise to the very surface. He 
doesn't consciously consider his reservations or his anger. We have all allowed 
ourselves at some time to be determined by the external demands which others or the 
situation itself places upon us. At such times, when we seem unable to be reached, 
it becomes the responsibility of those who love us most to open up and re-establish 
before us the private sphere in which our commitment is most illuminated. Lady 
Hotspur and Miranda do just that by their question "Do you love me?" Without 
commitment, we can only react to external pressure. But by re-establishing 
commitment, we can overcome that temptation. We are then freed for conscious 
activity. External pressures need no longer determine us, for we can see them as 
necessary obstacles to be overcome in the pursuit of goals grounded in commitment. 
An example of this restructuring also occurs in The Tempest. Ferdinand comes to see 
his odious task as an opportunity to express both his love for Miranda and his 
willingness to sacrifice himself for her. 

In the same way , Kate's question requires an action rather than a reaction from 
Hotspur. What he had previously sought to spare Kate he now actively strives to 
share with her through his request that she follow him to battle. Recognizing that 
the fullest action within a commitment is sharing, Harry says to Kate, "Whither I go, 
thither shall you go too" (II,iii,109). At that moment he stands before her as free 
and self-determining. Hotspur is no longer pushed by externals alone; having been 
reminded of his connnitment, he becomes once again able to choose. Her question has 
helped both of them recognize the importance of his going and of her going with him. 

It takes great courage for Lady Hotspur to ask her husband "Do you love me?" 
because this question calls for th an action from each of them. She must examine 
closely her love for Hotspur and the place that love may hold in the public world. 
Such difficult self-examination requires an even more basic courage-the courage we 
all need to sustain the believe that we can understand the feelings of another and 
that we do not live a life completely isolated from everyone else in the world. 
Questions such as these call forth from us the courage necessary for believing the 
world has meaning. 
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We have yet to answer the question, why a question. The use of such a part of 
speech is essential to the dynamics of commitment. For only a question can illumi
nate something which is before both the one asking and the one answering. Illumina
tion differs from direct giving. It does not aim to place an object or idea directly 
into another's hand or to provide an answer in a statement. Rather, it aims to 
provide a shared direction in which you alone can decide to move. The question 
provides the direction and acceptance commits you to a course of action. It clears 
out a space in which you may stand to answer yes or no, an answering through which 
you begin to change your world. This role, which only a question can fulfill, makes 
evident once again the dynamic nature of commitment as something which stands open to 
reflection and has a necessary structure. · 

The playful insistence with which Kate follows her question reinforces this no
tion of a necessary structuring within commitment: "Well do not then; for since you 
love me not, I will not love myself" (II,iii,93). The admiration of something out
side ourselves which provides the structural foundation upon which we build a commit
ment must of necessity be matched with a corresponding assurance within ourselves. 
Should Hotspur withdraw his love he knows that he withdraws the source of Kate's con
fidence. Reading Kate's retort again shows why love is so bound up with admiration. 
"Since you love me not, I will not l.ove myself" should now be read as "If you are not 
going to love me, be assured no one, not even I, will be able to step in and fill 
your place in the same way as you do." When you are loved you realize that something 
is offered to you which is offered to no other person in the world in the same way. 
Love, when bestowed, calls attention to our special place as the beloved. 

Harry mounts his horse and once upon it is able to swear how deeply he loves 
Kate.. The good-by is a painful one for him. If Kate were to force him into ques
tioning his actions further, he might easily be detained or fail to go altogether-as 
the songs of Glendower's daughter lull Mortimer to sleep ( III,i,211). Harry asks 
that she simply accept his decision and she does. Then Hotspur, with no manipulation 
on Kate's part, suddenly says the one thing most present in both their minds: 
"Whither I go, thither shall you go too" (II,iii,109). For two people who have lived 
together and suffered together it is important that their life and, if possible, 
.their death be shared. 

Ovid writes of Jupiter coming to earth disguised as a beggar. Only a poor el
derly couple with little enough for themselves are willing to take him in and feed 
him. In gratitude Jupiter offers them the fulfillment of one wish. They ask to die 
together. Having shared life through their love they wish to share death the same 
way. Separation, not death, saddens them most. And so one day, barely before the 
old man has time to thank his wife for loving him all these years, they grow bark and 
Jupiter keeps his promise by changing them into the oak and the linden. They went on 
loving right up until the very end and that ability to care made them most alive and 
their life complete. 

Hotspur and Kate do not differ from the elderly couple because they, too, need 
to be sustained through their love. Sharing that which sustains one is the true 
necessity under which commitment places you. Such sharing does not rest upon unifor
mity of action, but rather upon having the same goal guide all activities. They do 
not need to be in the same place at the same time doing the same thing. Their 
sharing comes in how they see the world around them and their place within it. The 
end toward which they move unites them. Sharing is the means by which two people 
create their world, a building which takes place from the inside out, with a concern 
for how the world ought to be as its starting point and not how the world is. The 
sharing of love makes possible a belief in the transformation of the world and the 
people in it. This belief is hardly different from the "Esperance" of the Percy 
battle cry. This hope leads one not to deny the world, but to act in such a way that 
the world is given back to you anew. Without a belief that the world can be 
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transformed you must remain apart from it. To interact with the world requires a 
relationship with it, out of which true acceptance is possible. A shared commitment 
and desire for what's best can bring about such hope. Commitment brings with it the 
recognition and pursuit of what is highest and so provides the proper soil in which 
to nurture proper pride, personal dignity and honor. Such further growing shows that 
commitment can never make you blind or indifferent to the larger human community. 
Instead, it will move you to concern for the moral and ethical questions which you 
must consider whenever you act within the world in an effort to transform it. 

Through the dialogue of Hotspur and his lady Kate, Shakespeare has shown us some 
important ingredients for a sound marriage. Through Gloucester and Eleanor in Henry 
the Sixth, Part Two, he continues the theme, this time revealing what a marriage must 
avoid. 

Eleanor begins scene two of Act I in the same questioning manner that Kate em
ployed. A closer look at the questions, however, will reveal their difference. Nei
ther vigilant watching nor true concern for her husband's worried state produce 
Eleanor's qu~stions. Nor do they demand any action in the form of an answer. They 
try instead to replace the interests of her husband, which she considers of no value; 
with her own ambitions. Eleanor views the ambitions of men as naive whenever they 
fail to give prime importance to the favors and honors of the world. Her questions 
contain no wondering about the world, but rather express a desire to look away from 
the sullen earth and the people of it (I, ii, 5). Her wish to "never more abase our 
sight so low as to vouchsafe one glance unto the ground" reveals her ambition as a 
weapon she wields to gain superiority rather than dignity. Eleanor is not unlike the 
vast numbers of people who go through life concerned only with accumulating status, 
wealth or some other external standard of measurement. Such people are the true 
usurpers of the common and public world. Eleanor dedicates herself solely to the 
task of making Gloucester become someone he does not wish to be. To accomplish this 
she must dominate her husband, make him a slave to her ambition. Such usurpation 
denies a place to sharing. Eleanor's only commitment is to fully apply her energies 
to her own genius. As a result, the criterion by which she guides her actions be
comes pleasure. Gloucester is not unaware of this: "Hast thou not worldly pleasure 
at command above the reach or compass of thy thought?" (I,ii,45). Eleanor seeks to 
attain that public eminence and status reserved only for the King and Queen, confi
dent she can fill both positions by herself. Thus she sees actions only as the means 
to further her ambition. For whenever the criterion for action lies outside the act, 
the act itself must be seen as a means. Eleanor's criterion lies outside her actions 
since it fies only in the public reaction to them. But when you look away from the 
structure of the act and its underlying principles you easily become prey to ambi
tion, ambition in the low sense of desire for status only . No longer do you possess 
any limits for your action. Whatever it takes to attain the end you accept. Eleanor 
herself tells Gloucester that if grovelling on his face will win him the crown he 
must by all means grovel (I,ii,9). 

'Gloucester sees that his wife's reasoning "is not based on principles" and he 
tries to show her such principles are necessary for guiding right action. 

"O Nell, sweet Nell, if thou dost love thy 
Lord, banish the· canker of ambitious thoughts. 
And may that thought, when I imagine ill against 
my king and nephew, virtuous Henry, be my last breath
ing in this mortal world. (I,ii,17) 

Obedience and duty to the king guide \all Glucester's actions. He has realized that 
right action according to a principle obligates a man to act in this way, even at the 
risk of death. For Gloucester, individual man does not stand on the highest r ung of' 
the l adder; his actions are important, but only because they allow him to participate 
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in something higher and outside himself. Gloucester understands that only this par
ticipation constitutes excellence, not the elevation of an individual to a position 
of social superiority. Although the latter path seems all too frequently chosen as 
the means to excellence, it can nevertheless lead one to nowhere but greed . 

Greed is the very place in which Eleanor stands. Here she stands alone, above 
the reach or compass of her own thought, since she can never know when she has had 
enough. Greed's inability to harbor satisfaction forces you, as taker and usuper, to 
stand always in opposition to the world; this position isolates. And if you adhere 
to it to long enough, it can place you forever outside the reach and help of others, 
outside hope, outside love, outside commitment. You allow and encourage yourself to 
be totally defined through nothing but yourself. Simply stated, the sum of you and 
your world is nothing more than the singular "I". Eleanor has never allow her hus
band to define or determine her. She has never accepted Gloucester's interests as 
her own, has never looked at the world through eyes other than her own and has never 
accepted herself as a part of something outside herself. She refuses to become the 
"we" that Gloucester holds out to her. 

For Eleanor there is no common expression or uniting of strengths between her 
and Gloucester . "Put forth thy hand, reach at the glorious gold. What, is' t too 
short? I'll lengthen it with mine." (I,ii,11) By ascribing to Gloucester a crown 
which he expressly rejects, she makes him appear to fall short of his proper goal and 
therefore need her assistance in order to extend his reach. Such a view does not 
suggest any journeying forth t ogether or sharing of a common base. In fact, an 
extension can be added in such a way that it completely undoes the original intention 
because it sets off in a new direction all its own. Such extension implies no 
commitment, no sharing, no "we". The ac t ion of their hands extending together is 
only a means toward the end of glorious gold. It has no true value for Eleanor and 
will be unable to move her in any way toward either Gloucester or a life of 
thoughtful right action. Eleanor's hand might just as well be an extension of lead 
pipe for all the sharing it does. 

Ferdinand and Miranda in The Tempest provide a helpful contrast to Eleanor's 
vision of herself as an extension. Miranda prays to Ferdinand: "If you'll sit down, 
I' 11 bear your logs the while. Pray give me that. I' 11 carry it to the pile" 
(III,i,28). She prays to make the task of the one she loves her own. She extends 
quite a different off er from that which endeavors to take up only when ·the loved one 
falls short so that both will be made better through the completion of the task. 
. This passage suggests a role for Eleanor which differs greatly from that of Lady 
Hotspur. Eleanor's reply "Follow I must" to Gloucester's invitation to ride with him 
(I ,ii, 6 ) expresses a sentiment worlds apart from Kate's reply "It must of fo r ce" to 
Hotspur's similar invitation (II,iii,110). For Eleanor there is no necessity to pro
vide the important boundaries for freedom and personal self-determination. Freedom 
for her consists in the lack of all restraint. She wishes to smooth her way upon 
headless necks (I,ii,65) . Her reference to necessity is sarcastic and she no more 
welcomes it than she does her public penance. Necessity and principles for guiding 
right action share similar places among all she holds most worthless. Rather, the 
attainment of pleasure and position in an important-that is, vainglorious-cause is 
more in keeping with Eleanor's opinion of herself. Eleanor echoes this position in 
her advice to Hume: "Make merry, man, with thy confederates in this weighty cause. " 
(I,ii,85) 

Eleanor would like nothing better than to close her eyes, utter the magic words 
and presto! have before her the crown for her very own. Magic contains the only 
glimmer of hope in her life . It provides her with a knowledge of the future that 
becomes her cornerstone for action. The present moment serves only as a means toward 
an end which magic guarantees. She wishes "this world's eternity" (II, iv, 90) and 
uses magic to carry her toward it. This banishment of necessity leaves Eleanor 
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unable to call forth true courage and determination from within he.rself. She can act 
boldly only when witches and conjurers assure the outcome. Magic enables her to be
lieve in herself and in her own capabilities in a way which has no connection with 
who she really is, or what she actually is capable of accomplishing. Magic blocks 
any opportunity in which she might see herself with all her insufficiencies. Such 
dependence upon magic reinforces the dangerous . tendency within Eleanor to decide and 
act without the reflection and thoughtful examination which should accompany 
decisions and actions. Without such an inward looking and self-critical stance, 
Eleanor need not be confronted by her own insufficiencies and impotencies. Love and 
the commitment which must accompany it can off er the path to such a necessary seeing 
within. Miranda comes to such a seeing when Ferdinand's love moves her to thankfully 
weep before him: "I am a fool to weep at what I am glad of At mine 
unworthiness, that dare not offer what I desire to give, and much less take what I 
shall die to want" (III,i,88 & 93). 

Love. is like nothing else; it lays bare our unworthiness and at the same time 
moves us to see that not only do we have something important to give, but we are a 
person worthy of being given to as well. Does not Gloucester try to remind Eleanor 
of this by his continued devotion and constant declarations of love? Whenever 
Gloucester entreats Eleanor to change, he is careful to make her understand that he 
makes such a request for the sake of their love and not outside of it. "O Nell, 
sweet Nell, if thou dost love thy lord, Banish the canker of ambitious thoughts." 
(I, ii, 17) This is not an extravagant request on Gloucester's part. He correctly 
sees that commitment involves accepting another's guidance in one's growth. This 
acceptance requires the giving and receiving of knowledge about right conduct. 

Even today, though both men and women take pains to insure the opposite, a com
mitment in marriage necessarily involves the molding of one person's character by 
another. What possible sense does a marriage make in which all the energies of both 
members go into preserving their own autonomies? Their concerns gradually become 
turned t oward t~e maintenance of such things a s sepa r a te bedrooms, separate am
bitions, separate checkbooks and separate names. In such cases marriage provides 
little more than the necessary negative fixture against which the partners may define 
and measure themselves. This puts marriage in a position simila r to the one parents 
and church served for most of us during our rebellious adolescence. 

What does Gloucester off er to Nell that is so different from this? What place 
does he hold before her when he asks, "Art thou not the second woman in the realm, 
and the Protector's wife, beloved of him?" (I,ii,43). This question is the same as 
Lady Hot spur's and Miranda's "Do you love me?" because it offers an illumination of 
commitment . He lays out a proper direction in which commitment may steer their 
lives. Gloucester does this both by reminding Eleanor of her place in the world as 
an object worthy of his love, and by reminding her that as the wife of an honest Pro
tector, she already shares "the top of honor" (I,ii,49) and should be satisfied with 
such a place. 

In his question Gloucester attempts to provide a proper focus by urging Eleanor 
to remember his position as Protector. He does so not simply to remind. her of the 
status such a title carries, but also to make an important statement regarding the 
crucial place that the role of protection plays within a commitment of love. 
Gloucester rightly tries to direct Nell's attention to the honor and significance of 
a person who is able to provide support and nurture for a ruler. Nell is 
"ill-nurtured" (I, 11, 42) because she cannot provide such nurture for another. She 
shows her refusal to recognize need in others by her disdain for the position of pro
tector. Though worry deeply marks her husband's demeanor, she remains indifferent to 
his suffering. Gloucester seeks support and comfort from Nell. He is trying to 
steer her away from preoccupation with her own ambitions and back to himself and her 
responsibility to care for him. Thus he states suddenly and with no apparent reason, 
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"My troublous dreams this night.doth make me sad" (I,ii,22). But Nell has interest 
in Gloucester 's dream only as an occasion for the telling of her own dream of the 
diadem. Eleanor can provide no comfort for Gloucester. He is forced himself to ask 
the significance of bis dream, a scene directly at odds with Lady Hotspur's urgent 
inquiry into the troubled dreams of her husband. Perhaps wise counsel from Eleanor 
about the future could have helped things go differently for Gloucester. But Eleanor 
continues in her refusal to share, to give and receive support, until the very end. 

Time after time she proves herself unable to accept Gloucester's advice or obey 
his commands. When she declares how she would act if she were a man, she rails not 
so much against a woman's place as she does against second place (I,ii,63). 
Gloucester's supporting and obedient role to the king shows that sex does not re
strict the role of protector, second place. Eleanor has as much trouble accepting 
Gloucester playing the good wife to Henry, as she does accepting herself as like sup
port to Gloucester. Only one role stands open for Eleanor, that of the lord and rul
er who can act freely because he recognizes obligations to no one. She fails to see 
the strength or courage which the care and nurture of another human being require. 
Self- sufficiency is the sole resting place for strength in her opinion. By refusing 
the position of protector she has refused to provide any outside, supportive force 
through which her husband might reflect upon his relationship to her and the world. 
Eleanor has declined to extend to Gloucester an off er of friendship through which he 
may know that there is another who see the world as he does. 

Through her own ambitions, Eleanor has excluded herself completely from the 
world of her husband. She has fortified herself against ever having to unders t and 
him, believe him, and believe in him. Eleanor stubbornly persists in excluding and 
isolating herself . She continues to stand alone as the single uncommitted "I" 
throughout the ordeal of her public penance and banishment. 

Even in the face of such tenacious self- absorption Gloucester never completely 
abandons his wife . He refuses to pass judgement upon her in public when she is not 
present , saying , "And for my wife , I know not how it stands . " (II,i,186) At her trial 
he adds no personal condemnation to that of the law: "Eleanor, the law, thou seest, 
hath judged thee. I cannot justify whom the law condemns." (II,iii,15) Once again 
Gloucester turns to his responsibilities as Protector to provide the guiding princi
ple by which to govern his actions. A protector's main concern must always be to 
obey the law and so he urges Eleanor . He believes that as long as he remains loyal, 
true and innocent he remains beyond the reach of his enemies. When Eleanor pushes 
him to interfere on her behalf he urges her to understand the danger she would place 
him in, and counsels her to display the patience of a Lady Hotspur. 

Yet Eleanor cannot tolerate Gloucester's stance , which she sees as timid and 
weak . While her punishment is bad , it would not be so bad if Glouceste r would only 
use it as an occasion to reaffirm by violence or dispensation her special status as 
"Duke Humphrey's wife and he a prince and ruler of the land . " (II,iv,42) 

In the long speech which begins around line 27 in scene iv of Act II, Eleanor 
finally recognizes that she and Gloucester live in different worlds. Faced wi t h the 
fact that she will never know her husband, she counsels him with the defeatist atti
tude of sarcasm "to stir at nothing until the axe of death hang over thee" and "to 
fear not thou until thy foot be snared nor never seek prevention of thy fo es . " 
III , i v, 49& 56) Such bit ter i r ony r eveals the comple te lack of hope i n Eleanor's 
life . Because her dignity depends entirely upon the opinions of others, Eleanor 
stands alone and is easily crushed . We are not surprised that a woman with a spirit 
completely dependent on public postur e has no capacity for enduring the humiliation 
of open penance . 

Eleanor can welcome her banishment and death, but never can she abide her shame 
before the giddy multitude t hat only yester day followed her chariot wheels as she 
rode in triumph through the s t reets . (II,iv,21) She has declined the love of her 
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husband and in doing so has declined the necessary private sphere which could sustain· 
her through her ordeal. ·She does not understand why Gloucester must increase her 
punishment by coming to stand in the street alongside her (II, iv, 19). To Eleanor 
such an action proclaims only ignorance. She cannot understand her husband's 
willingness to risk public humiliation so that he can be with her. She would be 
'perfectly happy if Gloucester agreed to love her from a distance. She asks only that 
he close himself up within his private room and nurture hatred toward her enemies 
(II, iv, 24). Eleanor does not see how such hating might well banish all love from 
Gloucester's heart. She does not properly value her marriage to Gloucester - exile, 
with its. imminent separation, does not disturb her. Historically, men have often 
perferred death to banishment, expatriation or disinheritance. This suggests the 
tremendous importance which personal relationships play in life. "Man liveth not by 
Self alone but in his brother's face". When you forfeit your relationship to the 
people who share your world you in effect forfeit your world, a loss greater by far 
than your life. 

Gloucester is unwilling to let go or distance himself from Eleanor. Though she 
walks bare-footed through the streets, to Gloucester she is still "~ punishe·d 
duchess" (II, iv, 7-emphasis my own) . He tries his hardest to let Nell know that in 
the commitment of marriage you are never cut-off, alone and exiled. Marriage is a 
covenant which binds two souls together. In that enjoining lies an affirmation which 
makes possible the fullest of lives. Gloucester can find no proper words t o end his 
life with Nell, for none exist. Tears are all he has to offer. They are all anyone 
has to off er when caught between the eternity of commitment and the finality of sep
aration. Eleanor remains, embracing her shame - the only thing still with her. 
Since she has lost her ambition and with it her world, she puts her remaining energy 
into hanging onto her grief. · She creates a 'negative world' , a world that inverts 
all that has gone before. She clings now to shame as she did once to pride. Thus 
she does not need to establish a new place for herself, since both emotions center 
totally upon herself. Thinking of herself as nothing but reproach (II,iv,96), she 
continues to live in total self-absorption, since both shame aii.d pride arise from 
judgements of a person's worth. The dynamics and focus of these two emotions do not 
differ from one another, except in so far as shame changes pride's approval into 
disapproval . 

When Eleanor claims to be nothing more than reproach she does so without any 
trace of repentance. She has, in fact, changed little from the Eleanor we knew be
fore. She remains unable to l ove or be comforted as beloved. She cries after 
Gloucester, "All comfort go with thee! " ( I I ,iv,87). She refuses both to forgive -
though the sheriff has asked outright for her pardon (II,iv,102), and to be forgiven 
by herself or others - "My shame will not shifted with my sheet" (II, iv, 107). She 
carries her shame upon her richest robes without an ounce of humility (II,iv,107). 
She stands in need of nothing outside herself which might serve as the starting point 
for such humbleness. She can extend no offer of gratitude to the sheriff for the 
gentle execution of his office, since she lacks an understanding of the duties and 
responsibilities which accompany any position. She continues to believe mistakenly 
that the individual is all and can determine himself totally. Since she lacks vision 
of s omething larger than the individual, she does not see how a person can be 
anything more than those things at which he succeeds or fails. Men are neither 
easily undone nor moved to vanity when they realize that their worth does not hang 
upon external deeds alone. 

Shakespeare forces us to accept the fact that Eleanor has not been redeemed 
t hr ough her shame. Gloucester, no doubt, had the possibility of such a change in 
mind when he placed Eleanor under the law and counselled the tolerant abiding of her 
public penance. He had hoped that the loss of her privileged status would turn her 
i n t he proper direction. His good-by to Eleanor is made more painful because he 
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knows that she has not been transformed. She has not accepted the possibility that 
the loss of her "Eden of gratified desire" could bring with it "covenants of redemp
tion and the off er of a higher, more significant life" (L. Trilling). And so, per
haps, it is ' fitting that Eleanor, unable to but command, commands Sir John Stanley in 
her final lines, "Go, lead the way; I long to see my prison" (II,iv,110). This prison 
does not differ very much from the one of her own making in which she has always been 
and always will be confined. 

Such hopeless words do not mean that our examination of the dynamics of commit
ment has nowhere else to go. This examination of the importance of the question "Do 
you love me?" has left us with yet another important question: What can a person who 
cares do when he faces another who has through self- will alone placed himself beyond 
the reach of commitment? 

Gloucester entreats Sir John Stanley, "I pray you use her well" (II, iv, 82). He 
does not pray for change, but for acceptance: Gloucester accepts Eleanor as another 
human being who, no matter what, is entitled to be used well. Prospero displays this 
same recognition in his treatment of Caliban. Caliban's attempt to rape his daughter 
forces him to accept the fact that Caliban is beyond his help . Yet Prosperso contin
ues to use Caliban well by providing him with the important life- sustaining tasks of 
carrying water and fetch~ng firewood. For Gloucester and Prospero such good use al
lows them to respond to those outside their help with something other than pity . 

Gloucester's refusal to condemn himself along with Eleanor reveals another im
portant response to our second question. Commitment encompasses suffering, but it 
does not require one member to take on the guilt of the other. Gloucester refuses to 
share the guilt for Eleanor's punishment which Eleanor herself charges him with ; no r 
does he allow the members of King Henry's court to saddle him with the guilt of his 
wife's crime . Even the Queen implies that he may be to blame: "Gloucester , see here 
the tincture of thy nest, and look thyself be faultless, thou we rt best" (II, i, 182) . 
He responds by appealing to his love for king and country, and the commitment both 
car r y . "Madam , for myself to heaven I do appeal, how I have loved my king and 
commonweal." (II, i, 184) Gloucester def ends his innocence not by claiming to be 
perfect, but by claiming to be right intentioned. Just as he uses his love of 
country t o defend himself from this charge, so his love of Eleanor binds him to shar e 
her shame. 

When faced with the fact that Eleanor remains beyond his reach, Gloucester not 
only refuses to condemn himself but, equally important, he refuses to condemn Eleanor 
any further than the law requires . She is guilty, to be sure, but the acceptance of 
necessity in man's life entails the acceptance of ·error in man . Man was not meant to 
become dependent on perfection as the only world suitable for him . To wish for such 
things above everything else leaves you forever isolated and disappointed . You will 
never be capable of seeing the importance of actions which attempt to make the world , 
not faultless, but only better . Gloucester's answer to the Queen shows that a man's 
personal dignity cannot hinge on living a life free f r om error . We all make mis
takes ; ver y little of life goes on wi t hout them, but we should r emember that one act 
does not define a person . Lt is this which Eleanor forgets along with honor and vir
tue (II,i , 188) . The accep t ance of man's imperfection is a necessary foundation fo r 
commitment, ye t such an acceptance does not carry with it a condoning of wrongdoing . 

Gloucester ' s commitment to Eleanor never rested on the perfection of the be
loved . Serious commitments can withstand many errors , disagreements and abuses. 
Such things do not irr econcilably defile commitment , but rather form part and parcel 
of it . The wondrous nature of love is that we can love another even in his or her 
imper fections . 

Because Eleanor stands beyond Gloucester 's reach , his love is impot ent . He can 
only hope that the natural cycle of t hings may heal her . Recognizing our limited 
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knowledge of 
firm against 

the future, Gloucester's final counsel to Eleanor 
despair over what is to come. 

Thus sometimes hath the brightest day a cloud, 
And after summer evermore succeeds 
Barren winter with his wrathful nipping cold; 
So cares and joys abound, as seasons fleet. 

(II,iv,1) 

and to us is to stand 

Longing for eternal perfection in this life ignores the necessity of the mixture of 
cares and joys which life brings. Winter must always follow summer, as clouds must 
sooner or later mar the perfect sky. Cares and joys form a part of life. Commit
ment's task lies not in eliminating or predicting them, but in accepting them. But 
we, as mortal men, have no summer to follow our barren winter. It is only with the 
possibility of a renewed commitment that for us the world may laugh again (II,iv,82). 

u 

I t 

Remembering Jerusalem 
Christian Holland 

Fyodor Mikhailovi tch Dostoevsky, at Omsk in the Siberian wilderness, devoted 
four long years of his young life to hard labor and meditation upon the gospels and 
epistles of the early saints. Imprisoned with thieves and murderers, the persecuted 
and the outcast , Dostoevsky prayerfully read sacred tales telling of God's fatherly 
concern for the well-being of His forgetful, wayward, and covetous children, His 
forgiveness of our sins despite our fiendish desire to kill Him, and His splendid 
gift to us of salvation in the person of Jesus the Jew from Nazareth. Dostoevsky 
especially took to heart St. John's story about the wedding party in Cana, of 
Galilee, by the Lake of Genesareth, where Jesus changed water into wine so that every 
person present might be festive and happy. At first with trouble and at last with 
gladness Dostoevsky responded to God's messenger's voice cordially inviting him to 
sit down at the seat always reserved uniquely for him, Fyodor Mikhailovitch's place 
at the banquet table in the temple of the holy city of Jerusalem. Dostoevsky, like 
Don Quixote, a very special reader, by way of imaginative trust in God's saving word, 
came to seize upon opportunities for joy among his comrades even in the mines 
underground . The writer bore his cross beautifully. Hurrah for Dostoevsky! 

The Brothers Karamazov bears witness to the truth of the words which Dostoevsky 
read and lived in his cell, the cheerful tidings of Jesus the son of Mary . The 
Brothers Karamazov tells how a person's right relation to God, piety (eusebeia), 
alone determines his right relation to himself and his fellows in human conununity, 
righteousness (dikaiosune) . The Brothers Karamazov is a vast staging of the great 
drama of the human will which shows trust in God's promise rising up against denial 
of His mercy, acceptance of God's invitation holding sway over rejection of His ways, 
and openness to change standing strong beside hardness of heart . The Brothers 
Karamazov acknowledges the presence of Satan's destroying temptation and God's saving 
redemption of human beings in Skotoprignyevsk, Russia . The Karamazov brothers are 
true- to- life people, and I shall attend to their failings, struggles, and triumphs, 
which all have to do in one way or another with Jesus Christ. I hope and pray that 
nothing I shall say will make you take offense at him, "the bread of life, the 
well-spring of holiness, the giver of good gifts "(Prayer, St. Basil the Great). 

i. Apostasy 

Ivan Fyodorovitch Karamazov at the tender age of twenty four has already pub
lished numerous newspaper articles on street incidents under the pseudonym 
"Eye-Witness" and as many book reviews on a wide range of special topics under his 
own name . Ivan prides himself on his detachment and learning, his sticking to the 
facts and relating events just as they happen, his seeing things in focus from a 

Christian Holland, '.84, is currently living in a monastic community at Chevetogne, 
Belgium, studying the music , art, liturgy and theology of the Catholic Church, Ortho
dox and Roman . Christian is a pilgrim on his way to Jerusalem . 
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distance. Although his own discipline is natural science, Ivan is quite well known 
and much talked about among literary groups, and to everyone's surprise he has even 
published a piece in one of the leading journals on the question of the 
ecclesiastical courts. Ivan would have the church gain total control over the 
judicial system. With clergymen presiding over secular as well as ecclesiastical 
cases, the criminal would no longer be able to appease his conscience by looking upon 
his wrongdoing as a transgression against men but not against Christ. Instead, he 
would have to face the horror of being accursed by church officials: 'anathema' • 
Ivan supports the transformation of the state into the church as a way to bring about 
"the honest adoption ..• of the idea of the regeneration of the criminal, of his 
reformation and salvation." He is desperately serious about liberating not only 
criminals but all human beings from affliction and oppression, from the weakness and 
sinfulness of our past, from the unspeakable miseries, injustices, and calamities 
which date back to Eve's and Adam's fall from God's grace. The narrator calls Ivan's 
article "an impudent, satirical burlesque," and there is some truth to that claim, 
but it does not take account of his grave concern for people's well-being. 

Although Ivan writes in direct opposition to the views of a le~rned churchman, 
he cleverly manages to find favor in the eyes of certain monks. Father Paissy and 
Father Iosif applaud Ivan's salvific plan without challenging him to be less abstract 
and showy. Only Father Zossima properly remarks that the church never rightly 
refuses a criminal the blessed sacrament, for his spiritual health depends upon the 
abiding presence in him of Jesus the healer and forgiver. St. Simeon Metaphrastes, a 
sinner, prays: "Enter into my members, into every part of me, into my very heart and 
soul. Burn up the thorns of all my sinning; cleanse my soul, sanctify my 
imagination; bind firmly togethe r my joints and my bones; illumine the five senses of 
my body; fix my entire being in the fear of You." (Prayer, St. Simon Metaphrastes) 

In response to Ivan's wrongheaded belief that the criminal's conscience can be 
easily manipulated and assuaged Father Zossima tells a story about a man named Mihail 
who once confessed to the holy listener a terrible crime. Fourteen years prior to 
his turnabout Mihail murderered the woman whom he loved shortly before her proposed 
marriage to a nobleman serving as an officer in the army. Mihail carried out the act 
with cunning and audacity enough to escape notice and direct the blame toward an 
unlucky servant, Pyotr. Being a man of strong will, Mihail almost succeeds in 
forgetting his act. He tries to avoid the past by marrying another woman. The 
opposite happens. The beauty of his wife and the innocence of his children 
continually remind him of his own vileness and unworthiness . The more others respect 
him, the more he detests himself . Mihail, haunted by blood, resolves that only 
confession will bring healing and peace to his soul, but he is afraid of the evil 
memory he will plant in his children's hearts. Zossima assures him that God will 
care for the children and that he must accept responsibility for his crime. Mihail 
finally admits to his guilt at his birthday celebration . Everyone thinks him mad, 
and no one believes him. Soon after he dies reconciled to God, to himself, and to 
his family and friends. Zossima was sent to cite St. Paul at the crucial moment : "It 
is a fearful thing to fall into the hands of the living God" (Heb. 10:31). St. John 
Chrysostom's choir sings: "Blessed are they that suffer persecution for conscience' 
sake, for theirs is the kingdom of heaven" (Third Antiphon, Mass of the Cat_echumens.; 
Divine Liturgy). 

Some day close at hand Ivan will have to endure fierce punishment inflicted by 
his conscience's recognition of his sin, but for the time being he refuses to allow. 
that conscience wields such power, that a person who perpetrates a crime against an 
innocent will perhaps never forgive himself until he becomes aware that God has taken 
him into His gentle embrace. Ivan does not see that after a criminal act the 
evildoer needs to be forgiven quite as much as the victim needs to be wept over. The 
worst punishment a person can undergo com.es from within . The sinful human being 
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cannot run away from or deny his conscience without allying himself with Satan's 
entourage, without turning into a monster . 

Ivan's anger, grief, and despair come out into the open when he relates his 
collection of anecdotes on the suffering of innocents to his younger brother in the 
Metropolis Tavern. Our piling up of suffering upon suffering, adults murdering 
infants, parents inflicting abuse on their own children, is reason enough, according 
to Ivan, to re ject God's creation and tender of final peace and joy . How could God, 
whose fullness of being is self-giving love, create our world knowing that harmless 
and vulnerable children would be mercilessly tortured? How can He prepare for a 
feast of song and dance in eternity when even a single innocent child is to be beaten 
in time? Ivan accepts that God alone could have brought life into being, but he 
rejects His mysterious plan of salvation on the basis of its apparent utter 
absurdity. we have been created as a mockery. We are creatures with an inborn need 
to untangle the perplexing knots present in the world and in our nature, and we have 
not been granted the capacity to accomplish what is uniquely our task. Our limited, 
euclidean intellect yearns above all for justice and order yet at every turn meets 
only with violence and chaos. What shall we say? Are we going to cling to fairness, 
the source and center of human right, and still forgive the child- murderer? Ivan : "I 
don't want the mother to embrace the oppressor who threw her son to the dogs! ... the 
suffering of her tortured child she has no right to forgive; she dare not forgive the 
torturer, even if the child were to forgive him! And if that is so, if they dare not 
forgive, what becomes of harmony? Is there in the whole world a being who would have 
the right to forgive and who would forgive? I don't want harmony . For the love of 
humanity I don't want it ... I would rather remain with my unavenged suffering and 
unsatisfied indignation even if I were wrong." 

Instead of looking for guidance from his elders and betters, people with more 
wisdom and toughness, Ivan stubbornly regards with repulsion the glaring ugliness of 
newspaper clippings. He won't begin to comprehend God's will and way until he moves 
right up close to and touches the child's and the mother's anguish, until he enters 
into it but this he refuses to do. Ivan wrongly believes that he must abide alone 
and rern~in aloof in order to gain some knowledge of the truth; he mistakenly thinks 
that facts of themselves fall · miraculously together to. reveal the way things are· 
Yet it is not the falsity of his position that demands our attention so much as his 
unwillingness to feel what wretches feel. St. Paul: "I delight in the law of God, in 
my inmost self, but I see in my members another law at war with the law of my heart 
and making me captive to the law of sin which dwells in my members . Wretched man 
that r am! Who will deliver me from this body of death? Thanks be to God through 
Jesus Christ our Lord!" (Rom. 7:23-25). 

Sadly, Ivan does not turn to the psalmists in his sorrow. They are struggling 
with a concern which goes even deeper than the suffering of innocents: the suffering 
of the righteous, passio iusti: "Many are the afflictions of the righteous, but the 
Lord delivers him out of them all" (Ps. 34: 19) . Ivan speaks as though anyone who 
does approach and touch an abused child's pain will end up sharing his beliefs. He 
knows nothing of what it ~eans to be a person who endures persecution and still 
trusts that she is safely in the hands of the living God. The poor young girl whose 
parents beat her and bind her feels God with her even in the midst of her di.stress . 
Ivan does not have the ears to hear her prayers from the outhouse; he is only 
embittered by them. If Ivan would ·give his heart to a careful reading of certain 
Psalms alongside the event at Golgotha -- "O my God, I cry by day, but thou dost not 
answer; and by night, but find no rest" (Ps .22: 2) -- he might learn something about 
graciously bearing suffering even when faced with God-forsakenness. 

Jesus is the only person who has led a perfectly innocent and fully righteous 
life and in his anguish to the point of death, Alyosha finds a ready-to-hand answer ' . to Ivan's outcry. Jesus the Son of God can "forgive everything, all and for all, 
because he gave his innocent blood for all and everything." This somewhat groping, 
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inadequate, and unhelpful response to Ivan's down-to-earth pain sounds ·like a parody 
of Father Zossima's dictum: "all are responsible to all for all and everything." A 
novice-like, jwnbled theological line is all that Alyosha can come up with. It is 
the only option left open to him by Ivan's obnoxiously argumentative speech. Ivan's 
story entitled "The Grand }:_~q'l!isi tor", which is intended partly to cast scorn on the 
saving efficacy of Jesus' self-sacrifice, instead reminds Alyosha of the Christ he 
knows and cares for, the Christ who is close to his heart, the Christ who walks 
through the pages of the gospels doing nothing but good things for whoever puts their 
trust in him and his Father. 

Ivan's grandiose and motionless poem in prose (the Grand Inquisitor ) has as its 
deepest concern a question quite simple and close to the human heart: why and how are 
we supposed to go about showing care and love for our friends and neighbors? Ivan 
presents Alyosha with a Cardinal of the Roman church in sixteenth century Seville 
during the Spanish Inquisition. The Cardinal claims to know what love is all about 
and to endure great hardships while carrying out heroic acts of virtue for the 
benefit of mankind. He burns heretics at the stake for the same devilish reason 
Stalin wiped out the faithful, to obliterate any imposition or opposi ton to hi·s 
salvific plan. The questions are always the same: Why should human beings have to 
suffer and go hungry?· Are there not a few powerful and ingenious enough to bring 
order, peace, and happiness to humankind? Force the masses to forget their empty 
prayers and foolish songs of praise and won't we be on the r oad to blessedness? Look 
around! What could be more certain than God's lack of concern fo r us? Why not curse 
Him, call Him a fantasy, and set to the more urgent work of saving ourselves? Why 
wait around for God's kingly rule in heaven when we can have our own blissful reign 
on earth? St. Paul announces that God's glory will be fully made manifest only after 
the coming of the great Gainsayer , the Anti- Christ, whose favorite disciple is the 
Grand Inquisitor: "Let no one deceive you in any way; for the day will not come, 
unless the rebellion comes first, and the man of lawlessness is revealed, the son of 
perdition who opposes and exhalts himself against every so- called god or object of 
worship, so that he takes his seat in the temple of God, proclaiming himself to be 
God" (2 Thess. 2: 3-4 ) . 

The Roman Cardinal claims to be an almighty knower: one who knows what is best 
for the rabble who are too weak and ignorant to take care of themselves. Bringing 
light into the pitch-black dungeon in which he has imprisoned Jesus, "the true light 
that enlightens every man" (Jn. l: 9 ) , the Inquisitor speaks "openly of what he has 
thought in silence for ninety years." He is convinced that his power and experience 
are indubitable signs of wisdom far beyond what ordinary men possess. With assumed 
authority he argues for his so-called right to control totally their lives and their 
destiny. Having lived the better part of his life as a monk in the wilderness, after 
the example set by John the Baptist and the early desert Fathers, the Inquisitor has 
given prolonged meditation to the sayings and doings of Jesus and his disciples as 
they are related to us in the writings of the early saints. The Cardinal understands 
the salvific scheme which is at the core of Jesus' message and the apostles' 
ministry, and he knows it's all wrong. 

Evagrius, a fourth century writer on the experiences of pious men in the desert, 
talks about the temptatio ns and tribulations which a monk must pass through on his 
way to spiritual wholeness. Living apart from the noises and dist r actions of public 
life so that he may better attend to the whisperings of his heart, the hermit's 
long-suffering and arduous task is to grow to discern which voices are God's angels 
and which voices are Satan's demons . When the devil comes to test him he responds 
with a passage from Holy Scripture especially chosen to combat that temptation. This 
practice has as its theological foundation Christ's citation of Deuteronomy in 
response to Satan's wilderness temptations (Matt. 4:1-11; Lk. 4:1-13). After 
receiving the gift for discerning voices and after repeatedly citing the appropriate 
responses in order to resist those that are evil, the hermit is near enough to God to 
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become almost invulnerable to the dark whisperings of his heart . The Father being 
with him and the Holy Spirit dwelling in him, the monk is set free from sin and made 
a slave to righteousness (Rom. 8:12). For: "Where the Spirit of the Lo rd is, there 
is freedom" ( 2 Cor . 3 : 17) • Ivan refers to this desert tradition when he asks the 
devil of his nightmare: " ..• did you ever tempt the holy men who ate locusts and 
prayed seventeen years in the wilderness ... ?" The devil : "My dear fellow, I've done 
nothing else . One forgets the whole world and all the world, and sticks to one such 
saint, for he is a very precious diamond . " 

The Grand Inquisitor's term in the desert was a good deal longer than seventeen 
year s , yet he confuses questions with temptations and he cannot discern good from 
evil voices . The Cardinal reveals the fruits of his prolonged meditation in the 
context of Christ's desert temptations : "For in those three questions the whole 
subsequent history of mankind is, as it were, brought together into one whole, and 
fo r etold, and in them are unified all the unsolved historical contradictions of human 
nature . " The Inquisitor does not find in the gospels truthful stories which offer 
him new possibilities for living and being glad among his fellows; instead, he finds 
a gr and scheme which sums up in a closed and compact formula the subterranean ways of 
human beings . The fishermen and tax- collecters who wrote the gospels astoundingly 
surpass the eldest sages and most renowned philosophers with their ability to embody 
in a single chapter the great riddle of human being. Sadly , the Inquisitor cannot 
open his heart to simple story- telling, an activity which seeks to enliven mysteries 
in all their depth and does not anxiously strive to explain away hidden things with 
an easy, clear and distinct category . 

The Cardinal's condemnation of Jesus is based on his conviction that Jesus truly 
loves only the elect, those fit for the eremitical life, the proud and strong, 
leavi ng the humble and weak to fend for themselves and endure an eternity of sorr ows . 
Je s us refuses to give up heavenly bread -- "every word that proceeds from the mouth 
of God" (Dt . 8 : 3) -- in order to provide all people with sufficient earthly bread by 
way of s ome spectacular marvel . Jesus allows simple, troubled folk -- you and me -
freely to choose him as our spiritual nourishment -- "he who eats my flesh and drinks 
my blood abides in me, and I in him" (Jn . 6 : 56) -- rather than stomping on our wills 
by giving us an indubitable sign of his divinity, feeding us like a herd of cattle . 
The Inquisitor has no patience with Jesus' way of going about doing things . How 
indeed can downcast and downtrodden human beings who are in no position to feed 
themselves and their children, the poor who are always with us and the hungry who are 
dying every minute of every hour of every •.• how can such destitute and despondent 
people receive the benefits of the words which God has spoken through His prophets 
and holy men? How can Jesus in all fairness expect a mother on the verge of 
starvation, looking despairingly upon her children's bloated stomachs, to turn aside 
from wrongdoing and seek after righteousness? We might answer by saying that God has 
provided us with earthly bread in abundance, and only due to our inability to get 
along with one another is the wheat grown in one country held back from the needy in 
other parts of the world . But a brief story hits closer to the mark. 

Mother Teresa of Calcutta tells how she was once pa'ssing through a remote region 
of India when she suddenly came upon a village filled with starving families. 
Immediately she sent trucks out for food and medical supplies. While her helpers 
were away she sat and talked with a mother of four children in her broken-down 
shanty . The trucks returned and came directly to Mother Teresa . She set out food 
for this family before moving on to the others . But something peculiar happened. 
The mother told her children to wait· and not to eat . She left the hut . She was away 
for a short while and came back with the other members of the village. Only when 
they were gathered together in conununity, after offe r ing up prayers of thanksgiving, 
only then did they begin to eat . 

The Cardinal accuses Jesus of evildoing by treating ordinary people as if they 
we r e strong enough to hold fast to thei r faith and obey the law written on thei r 
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hearts even when faced with death. The saints and martyrs showed themselves able to 
follow Jesus out of fear and to serve him out of love, despite being persecuted and 
tortured, but the common man, according to the Inquisitor, is "weak, vicious, 
worthless, and rebellious ••• ever sinful and ignoble." It may be true that a Russian 
soldier in Asia "refused to deny his faith, and was tortured, flayed alive, and died, 
praising and glorifying Christ," but the rest of us won't stand for deprivation and 
affliction. We shall do everything in our power to avoid a confrontation with pain. 
If need be, we shall abandon Jesus for sausage and vodka. Suffering must be held at 
a distance. 

Full of anger and spite, the Inquisitor accuses Jesus of misunderstanding human 
beings in a profound way, considering us capable of imitating him when we cannot even 
keep from destroying curse 1 ves and one another. "By showing him so much respect, 
thou didst, as it were, cease to feel for him, for thou didst ask far too much from 
him -- thou who hast loved him more than thyself." This is the wickedest and 
wretchedest fact that history gives us: Jesus did not know how to love ordinary 
people. He must therefore be of the devil. The Cardinal suggests that Jesus is 
himself the great Gainsayer who thrives on nefarious practices: "And so unrest, 
confusion, and unhappiness -- that is the present lot of men after thou didst bear so 
much for their freedom!" We only grudgingly persuade ourselves of our responsibility 
for our sins; we allow our wrongdoing to pass by unacknowledged; we go about idly 
pretending that our actions have no influence on our fellows. In short, we forget 
Jerusalem. Why in God's name does Jesus command us to be perfect as our Father in 
heaven is perfect, and to love others as He loves us (Jn.15 :12)? The Inquisitor 
accuses Jesus of being a criminal: "I shall condemn Thee and burn Thee at the stake 
as the worst of heretics." 

The Cardinal's strength and pride led him as a young man to make great demands 
on himself, living in poverty and solitude, hoping that wilderness prayer would bring 
him close to God and lead him to do His will. But the Inquisitor strayed from God, 
opposing His will by attending dutifully to evil voices, saying: 'You are holy and 
upright; you kneel and fast by seasons and years; you see the light; why isn't 
everyone else just like you, a model of saintliness?' In the desert the Inquisitor 
became convinced that only mighty heroes can endure the sight of Christ's saving 
agony at Golgotha . Father Ferapont's heavy chains, fierce discipline, lengthy fasts, 
battles with devils, and proud self-righteousness make him one of the Cardinal's 
chosen. Attending mass, partaking in the eucharistic celebration, the central 
life-receiving activity of the monk, is too commonplace for Father Ferapont. He must 
be always on the watch for demons, granting no one forgiveness and accusing everyone 
of sin. Regarding Ferapont as a foolish, crazy, religious idiot, who cannot do 
anyone harm, is a shade misguided. His hatred of Father Zossima and his desire to 
bring about the saintly man's downfall are significant threats to others' proper 
understanding of righteousness. People are inclined to bow down before Ferapont -
"This is the one who is a saint! This is the one who is a holy man!" -- and turn 
away from Father Zossima. When Ferapont falls to the earth and waters it with his 
tears, he is not embracing God's creation and he will not rise to bring forth good 
fruit for the gladness of others. He is instead passing judgement on the Elder's 
premature corruption: "My God has conquered! Christ has conquered the setting sun!" 
Father Ferapont yields to the most challenging temptation facing the hermit yearning 
for wholeness of being and purity of heart. After achieving a full command of 
worldly voices, this ascetic comes to see himself as a strongman who has truly 
fulfilled Christ's wish for him to be perfect. Exhal ting himself and casting 
despising glances at those among us who grasp needily for basic comforts, Ferapont is 
in danger of being like the Inquisitor, a misanthrope, one who expects from ·others 
more than they can accomplish and so ends by hating them. The Cardinal's complaints 
against Jesus all recoil back on himself. 
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The Inquisitor condemns Jesus also on the grounds that he refuses to establish 
himself as the supreme authority at whose feet all people can knowingly bow down with 
reverence: "The craving for community of worship is the chief misery of every man 
individually and of all humanity from the beginning of time." Religious wars and 
persecutions come to be on account of our lack of a common figure upon whom we can 
all agree as being worthy of adoration. Jesus had the opportunity to relieve our 
chief misery by throwing himself down from the pinnacle of the temple, by being saved 
by God's angels, in order to prove beyond doubt that he alone is the Son and that he 
alone sits at the Father's right hand. In response to Satan's test Jesus says 
simply: "You shall not tempt the Lord your God" (Dt. 6:10). Jesus does not withstand 
Satan's temptation as a sign for men to worship whatever or whomever they please. 
Jesus believes that there is no living being worthy of our praise and adoration 
except He who alone is good (Jn . 17:25-26), the Father. Being without concern for 
his own identity, for recognition as a person in his own right apart from his Father, 
Jesus is never anxious about asserting who he is so that others may behold him with 
wonder and amazement: "I have come in my Father's name" (Jn . 5:42); "I am in the 
Father and the Father is in me" (Jn . 14:11;10:38). 

The Inquisitor bitterly rebukes Jesus for never performing a miracle on demand 
in order to legitimate his mission on earth. St. Mark tells how Jesus is asked for a 
miracle from heaven not for the sake of doing good for someone immediately in need, 
bu.t in order to place people in awe of his power, so that God might be understood as 
the One who is undeniably and vividly present supporting Jesus' activity, the One who 
confirms and endorses his ministry (Mk. 8:11-12 ) . Everyone around to witness some 
wonder-working sign might think for sure that this person Jesus has been sent by God 
as His special agent. Without any other criteria by which to judge -- his teachings 
or his holiness -- all could knowingly fall down at his feet and worship him as the 
Most High. st. Mark is careful to show that Jesus declines all such offers to prove 
himself before men. Jesus knows that people without faith in his father's abiding 
presence might just as easily conclude from a miracle-sign that he is Beelzebub's 
agent (Mk . 3: 22) • During his lifetime Jesus remains decidedly inconspicuous. He 
wishes us to accept him for who he is on the basis of trust alone, "the free verdict 
of the heart." 

The cardinal is greatly dismayed that Jesus did not come down from the cross at 
Golgotha when the crowd reviled and mocked him, saying: "He saves others; he cannot 
save himself" (Mk . 16:31). Jesus has the dignity of the two thieves at heart. Both 
have the capacity freely to accept and acknowledge Jesus' saving presence, but only 
one is good: "Jesus, remember me when you come into your kingdom" (Lk . 23:42). The 
good thief is the only person of whom we can assuredly say: 'Truly, that man is in 
paradise' (Lk . 23:43). The Cardinal does not recognize the dignity of the thieves' 
wills. He boasts that a person who can endure years in the wilderness need not 
witness miracles, but the ordinary person longs for them with all his soul. The 
Inquisitor deceives himself in believing that he can endure Christ on the cross. 
Just as ordinary looks of ordinary people do not drive home an outright worthiness, 
or show evidence of love freely given through faith, so Christ looks nothing like God 
on the crG>ss. The Inquisitor is taken in by looks on both accounts. Al though he 
would be the last to admit it, he desperately wants Jesus to descend and show himself 
as God. The Cardinal cannot bear the burden of his own freedom, the free verdict of 
his own heart. There are signs that Ivan also needs Christ to come down from the 
cross. When he abruptly takes leave of his brother outside the tavern, Alyosha 
notices that he walks with a sway and that his left shoulder is raised higher than 
his right. On the Byzantine Cross the footrest is slanted so that the raised right 
side symbolizes the thief who affirms Jesus and the lowered left side the thief who 
denies him. Ivan belongs to the crowd of those who say: "Are you not the Christ? 
save yourself and us" (Lk . 23 :39). But there is hope. When Alyosha takes note of 
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his disfigured brother, Ivan has his back turned, so that his shoulders and the 
footrest look identical. If Ivan bears his cross well, he may some day find himself 
in the hands of the living God. 

Jesus by upholding freedom has paved the way for rebellion, for the clever 
people in league with Satan who know what is just and best for all, for the 
Inquisitor and his mighty co-workers who will finish building the Tower of Babel 
which the weak have begun but cannot complete. These master builders have yielded to 
Satan's last temptation of Christ in the desert by falling down and worshipping 
Beelzebub, the Dragon, the great Gainsayer, who first caused the angels to defect, 
then Adam, and finally the whole people of God (Schillebeeckx' Jesus: An Experiment 
in Christology, pg. 277). The Cardinal and his brethren are setting out to rule the 
kingdoms of the earth "with all power and pretended signs and wonders, and with all 
wicked deception" (2 Thess. 2:9). Both Satan and the Inquisitor wish above all for 
mankind's earthly happiness and will pay any price to achieve it, including the anni
hilation of all that is sacred. The heroic proclamation of the Cardinal and the 
ecclesiastical rulers is that they are doing God's work, so that the weak can rest 
assured in their conviction of an afterlife filled with t he beatific vision. The 
strongmen will suffer greatly knowing that it is all a lie, but the ignorant masses 
will be blessed with a life which is "a child's game, with children's songs and 
innocent dance." The rulers will bear the burden of people's sins, taking God's 
place in the temple and acting proudly as saviors of one and all. Accepting without 
question this clear division among human beings between the few mighty heroes and the 
many weak sinners, the Inquisitor believes that he and his cohorts can take full 
possession of men's freedom and force them to be obedient to "a mystery which they 
must follow blindly, even against their conscience". Earthly bread, salved 
consciences, and Caesar·' s sword are the conditions necessary for the fulfillment of 
Ivan's dream of a church-governed state . The progressive establishment of paradise 
on earth has been going on, according to our young intellectual, ever since Pope 
Stephen III accepted the ownership of vast property from King Pepin the Short of the 
Franks in 756 shortly before the last ecumenical council recognized by the Orthodox 
church in 787. 

Father Zossima, who keeps an ivory Roman Catholic cross among his ikons , would 
say that by perverting the representation of the true God and by pretending to be his 
faithful servant the Inquisitor is in fact establishing hell on earth. If human 
beings are deprived of their ability to offer up their love freely, they are right 
away placed in the burning pit. The Cardinal will set the world afire by laying down 
laws to which submission is absolute and which provide a concrete foundation for 
totalitarian order.· In all his wisdom the Cardinal naively dreams of determining how 
the weak ought to live, what they ought to be and to do and to say, how many children 
they ought to bear, and what kind of clothes they ought to wear. By returning to the 
strictness of the law the great Tyrant hopes to contrive a way of correcting Jesus' 
mistaken work, a way of offering salvation to people not at the end of the ages in 
the celestial land of Jerusalem, but here and now in this life . The remarkable 
boldness of the Inquisitor's salvific plan consists in his claim that he can justify 
his action before God on the day of the Lord. His apparent love for human beings is 
of such heroic stature he is willing to sacrifice himself, to undergo the torments of 
hellfire, s o that t he weak c a n live in blissf ul i llusion , t aking no responsibility 
for their evildoing and being deceptively self-satisfied. 

The Grand Inquisitor will never succeed in hoarding all human beings into one 
heap under one law by denying us the dictates of our consciences . God has written 
His law on our hearts and given each of us a conscience uniquely created to bear 
witness to that law (Rom. 2:15): "You shall love the Lord your God with all your 
heart, with all your soul, and with all your might; and you shall love your neighbor 
as yourself" (Dt. 6:4; Lev . 19:18; Mk. 12:29; Lk. 10:27; Rom. 13:18; Gal. 5:14). My 
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conscience may lead me to follow God's law in a way different from yours, and your 
conscience may lead you to follow His law in a way different from mine. I might 
sing holy songs and you might work in a soup kitchen, or I might dig ditches and you 
might lead the union . But as long as we are giving testimony to the law, our ways 
are good. we shall never condemn or damn one another because we shall trust one 
another. I shall never feel compelled to pry into your heart if I trust that you are 
bearing witness to God's law as well as you are able according to the dictates of 
your conscience, and for the same reason you shall never .feel compel~ed to. pry i~to 
mine . God loves each of us in our particularity and the gift of conscience is a sign 
of that love . His love for me is different from His love for you because the drama 
of my will is different from the drama of your will •. My dou?ts, anxie~ies, and fea:s 
are not yours , and yours are not mine. We both require special attention, but not in 
the same way. The Inquisitor's hardness of heart will not allow him to b~ op~n to 
the possibility that God bears a special relation to each and every person in his or 
her particularity . He denies that with our capacity to accept God's saving help e a ch 
and every human being possesses an unshakable dignity. 

Ivan Joins in partnership with the Cardinal when in his other poe~, "The 
Geological cataclysm", he rejects God and takes up the theme of the exhaltation and 
autonomy of certain powerful and brilliant people. Ivan i~ obsessed with the. noti~n 
of standing alone apart from God and his fellows. He thinks that by asserting his 
independence he is being fully himself, but he ends up showing everyone with ~yes to 
see that he is desperately lonely and needy. When he sees Alyosha outside the 
Metropolis Tavern, Ivan yells out that he is upstairs in a room of his own, isolated 
from the lowlife. It turns out that Ivan is in the same room with the other people 
in the tavern, with drunkards and billiard-ball players; he is only separated from 
them by a screen. Ivan tries to persuade himself that he is removed . from and 
elevated above others in an absolute and definitive way. In truth he is merely 
setting up a precarious screen between himself and others which can easily be ~n?cked 
ove r . Ivan must learn the hard way that being a person does not mean attainin~ a 
divine state through the human intellect . Being a person means first acknowledging 
his dependence on God for being and for all good things and then acknowledging his 
necessary relation to others in human community, recognizing them for who they are 
and being eager to be recognized by them for who he is, Ivan Fyodorovitch Karamazov, 
not some false . and imaginary superman. 

Ivan's writings reveal a good deal about him but it would be wrong to judge him 
on this basis alone . It is almost always the case that what a person feels most 
pressed to say or to write is what is closest to his heart. "The Gra~d I.n:ru~sitor'!and 
"The Geol ogical c atac l ysm"depictivan's v i sion of a n apocalypse , an end t i me ~hen ~11 
contradictions will be untangled, all absurdities will make sense, all confusion will 
be clarified, all sorrow will turn to joy, all suffering will be fruitful. 
Paradoxically, the apocalypse brought about by Ivan's god-like heroes conceals the 
truth from people instead of revealing it to _ them. Ivan has spent hour after hour 
poring over the gospels and Paul's letters, the book of ?aniel and. Revelatio~, but 
as in his reading of Christ's temptations he seems to miss the point by anxiously 
searching for categories. Ivan wants keys to ~nlock the riddles of the cosmos so 
that he can know just how everything fits together, just where everything belongs, 
just who people are, what human nature is, what our destiny is, what. our s~ffering 
accomplishes. He cannot hold back and patiently wait to see how things will turn 
out. we ought not make Ivan's mistake when we try to understand him. We have a 
nasty tendency to put him into the box of intellectual pride, and leave him there, as 
if we know who he is and what he is all about. Yet are we not, like Ivan, repulsed 
by suffering? And do we not share his dream to make suffering go away once and for 
all? Isn't this repulsion and this dream a major source of Ivan's willfulness and 
pushiness and impatience? The nagging dilemma facing such a one as Ivan, the 
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intellectual par exellence, is: Can my grandiose, brilliant , p r osaic thoughts be made 
consistent with a healthy way of going about living? If what I believe to be true 
does not make sense in practice, why on earth do I believe what I believe? 

ii. Satanic Drama 

Through their eloquent flow of words both speakers wish to be recognized -- the 
Inquisitor by Jesus and Ivan by Alyosha -- as simple human beings who are in anguish, 
not as sophisticated intellectuals who offer a convincing argument. That the 
speakers themselves would refuse to admit this is, sadly, only further evidence of 
its truth . Wherever the devil is at work, appearances deceive and complexities 
abound . Ivan desperately wants to befriend his brother and even to be healed by him, 
yet he goes out of his way to hurt Alyosha by uttering blasphemous words whose effect 
could be to turn him away from Christ . Ivan plays the r ole of tempter while the 
Cardinal plays the role of accuser. Providentially , Alyosha and Jesus both know that 
the speakers need more attention than what is being spoken about. They are pres~nt 
to help heal the wounds deep in the speakers' hearts, not to argue in a trifling 
manner about high-sounding topics in order to get the better of their rivals. Even 
in our most ordinary conversations , those far less passionate than Ivan's and the 
Inquisitor's, do we not say things that we do not mean to say but feel compelled to 
say on account of a similar wound deep in our hearts? This testifies to our fallen 
condition, to the activity of Satan and his entourage in our midst, whose whole 
purpose is to capture slyly or violently holy Jerusalem . How crucial it is on these 
all-too-frequent occasions, when the black whisperings of our hearts find an angry 
voice , to have on hand a listener who recognizes that this is what is happening: 
someone imaginative enough to put himself in our place: someone insightful enough to 
ignore the content of our harsh , stupid words in order to attend to the true speech 
of a gesture of our hand, a tone of our voice, or a glance of our eyes. Do we not 
treat one another too often as machines which speak false words instead of persons 
who say what is not meant? And do we not judge one another on the basis of such 
treatment? Ivan and the Cardinal are favored to have listeners with places in their 
hearts for others' griefs . Ivan acknowledges the presence of grace in his midst, 
saying: "If I am really able to care for the sticky little leaves I shall only love 
them, remembering you, Alyosha." 

Ivan's yearning for the sticky green leaves, springtime, and the blue sky show 
that God has blessed him with love of life and joyfulness . Yet on account of his 
ongoing frantic search for fonnulas , for a neat ittle box in which he might lay to 
rest the horrors and calamities of the world, Ivan tends to deny his thirst, the 
source and center of his human being . Alyosha's awareness of the importance of 
loving "with one's inside, with one's stomach" leads him to command Ivan to relax his 
struggle with the meaning of life and to "love life, regardless of logic .•. it must be 
regardless of logic, and it's only then one will understand the meaning of it." 
Alyosha's simple words hit closer to home than Ivan's grand words. Truly, we enter 
into the mystery of being alive by going about doing things with freshness and 
gladness: hiking in the woods, cooking for friends, playing Mozart sonatas, greeting 
strangers, spreading hope, in short, doing God's will . Ivan's difficulty is that he 
has to observe coldly the meaning, he has to factualize it, before he can enter into 
the act of living . He stubbornly refuses to believe that acceptance of grace, bowing 
to God's creative saving activity, must go hand in hand with belonging to any 
mystery. We cannot solve life's mystery. It is not a puzzle. we can, however, 
belong to it, leap into it by singing and dancing, and suffering. God being the 
source of life, a person can peaceably let things be by trusting in His goodness. 
Pathetically, Ivan is prevented from recognizing God's heedfulness because of His 
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hiddenness, and so he recklessly goes around imposing his own will on others and his 
own categories on the world, dead to hope and charity. Dmitri is referring to more 
than Ivan's closedness when he call him "a tomb." Ivan: "I want to travel in 
Europe ••. yet I know I am only going to a graveyard ••• precious are the dead that lie 
buried there .•• ! know I shall fall on the ground and kiss those stones and weep over 
them ••• I shall steep my soul in emotion." 

Jesus tells a parable about a sower who goes about sowing his seeds in 
abundance. He sows his seeds all around regardless of the ground they fall upon, so 
that some farmer standing nearby might laugh at him for his apparent carelessness. 
Some seeds fall on rocky ground, others among thorns: some fall on dry, infertile 
soil, others on rich, moist soil. Ivan will fall as a seed on rocky European ground, 
watering the stones with his tears. It is scarcely possible for such a seed to bring 
forth fruit. Ivan is himself the stony ground who does not nurture the growth of the 
seeds of grace that are implanted in him time and time again. He betrays his native 
Russian soil by setting himself apart from and against God, the Holy Trinity. 
Instead of striving to be like the Russian peasant woman who with simple faith lights 
candles at church in remembrance of Christ's sacrifice and in acknowledgement of His 
Spirit's divine presence, Ivan wishes to steep himself in the memory of European ge
niuses, some of whom tried to kill God with their bludgeonous words and to enforce 
their salvific rule on men with their satanic wills. The Russian peasant woman's 
emotion is wholesome; her tears bring life to the goodness of her heart. Ivan's 
emotion is troublesome; his tears inflict injury on the goodness of his heart and 
seek to bring about its death. Trapped in the pit of self-laceration -- our hideous 
tendency to destroy ourselves just to feel something vibrant -- Ivan is burdened by a 
"great grief". He sways between belief and disbelief, hope and despair, love and 
hate, life and death: he is torn between God and Satan, pious humility and titanic 
pride. Ivan cannot decide whether he is going to head for Europe to join the ranks 
of the almighty knowers, Satan's crowd correcting Jesus' work, or whether he is going 
to remain in his homeland and yield to the simple cheerfulness of his native soil . 
Father Zossima, the great reader of souls, addresses Ivan's unhappy uncertainty and 
indecision: "You know that is the peculiarity of your own heart and all its suffering 
is due to it. But thank the Creator who has given you a lofty heart capable of such 
suffering; of thinking and seeking higher things, for our dwelling is in the heavens. 
God grant that your heart will attain the answer on earth, and may God bless your 
path." Ivan, aware of the presence of grace and holiness in the person of Father 
Zossima, "rose from his seat, went up to him, received his blessing and kissing his 
hand went back to his place in silence." The "finn and earnest" look which comes on 
Ivan's face after this his most open-hearted gesture, is a sign that he may some day 
gain "the assurance of things hoped for, the conviction of things not seen" (Heb . 
11: 1) . Ivan may never fully accept God's saving help, but he most certainly will 
never reject it out of hand. Pe,rhaps he will gaze upon the beauty of repentance, 
will raise up his dead, his peasant simplicity and gladness, in the future, but for 
the time being all that he sees is ugliness and degradation. The image of his 
father's vileness and buffoonery is always present to · Ivan as a warning not to thirst 
too strongly for too long. He will dash his cup to the ground at age thirty for fear 
that his quest will no longer be urgent and his passion will degenerate into mere 
sensuality. Loathing his father's reckless debauchery, Ivan condemns him as a man 
who has no attachment to higher things. The portraits of the bishop and the prince 
which hang on his father's living-room wall are a farce and a mockery. The old man 
lacks all nobility. 

Fyodor Pavlovitch Karamazov's words and deeds attest to the activity of Satan's 
disciples in our world, those uproariously hideous beings who wreak havoc at every 
opportunity, who give free play to their insatiable desire for devastation, who seek 
to destroy all that is good and noble and all that makes people cheerful and happy, 
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all that is beautiful, ail that is God 's doing, f o r the v ery reason t hat it is s uch . 
Fyodor was devilishly drawn t o I van's mo t her b y her yout h ful beauty a nd i nnoce nt 
piety . An orphaned girl of sixteen , t o rmented b y her benefactre ss, Sophia looked t o 
Fyodor f o r affection and stability when he rescued her from the general's widow a nd 
e loped with her. Instead, after Ivan 's birth a year later, Fy odor, with t otal 
disregard f o r family life, began to act out the part of a "lecherous fien d" a nd 
"vicious prof l igate." Under the influence of lustful demons Fyodor hosted o r g ies and 
c arnivals, b ringing whores and clowns into the home o f the timid and gent le Sophia, 
who at the time still had Ivan at her breast. Having been "kept in terror from her 
childhood" by the steady work o f Satan's demo ns, Sophia, exhausted a nd frightened, 
breaks under their destroying power. They enter ' into her and show themselves in her 
"terrible fits of hysterics." Fyodor's grotesque revelry, his unwillingness t o offer 
kindness and love to his own wife, finally drives her to her grave at the t e nder age 
o f twenty-four. 

The inhabitants of Skotoprignyevsk are at a l o ss as to why I v an h as retu r ned t o 
his hometown i nste ad o f going o ff to Europe t o swear an oath of allegiance to Satan's 
salvific plan. One hidden reason might . be Ivan's remembering that at his a ge h is 
mother died in this village. Ivan may hav e a subterranean desire t o take vengeance 
o n his father. He is filled with h orrib le memo r i es dating b ack to his i n fancy, 
which, unbeknowst to him, smear hatred in his s oul and find a bitter voice in his 
insulting name for Fyodor and Dmitri: "reptiles." Ivan lashes out at the suffering 
o f innocents from afar. Now he is righ t up close t o one of the t o rturers. What will 
h e do? Allow his brother t o devour his father? Ivan sees an angel in Father Zossima 
and a devil in Fyodor, and like Ferapont, he chooses to concern himself with the 
fiend i nstead o f the seraph . 

Fyodor is called by the narrator a Roma n o f the decadent period. At t hat time 
it was customary to stage the shameful actions of the pagan gods as a form o f 
dramatic worship. The plays showing the gods raping and pillaging, killing and 
stealing , were, sur prisingly , not an offence but a propitiation . The devils' own 
crimes were used as material for celebrating their praises . Satan's followers "used 
their influence even to sow and cherish profligacy, by appointing that deeds truly or 
f a lsely ascribe d to them b e published to the people by means o f theatrical 
exhibitions, and by gratuitous ly fanning the flame of human lust with the breath of 
seemingly divine approbation" (St. Augustine's City of God, III) . Taking delight in 
their evildoing, these malignant and deceitful spirits---even today whisper tempting 
words which tickle our ears and bring pleasure to our imaginations. Fyodo r pays 
homage to this crowd of demons by going about playing r idiculous parts, telling 
stor ies of his own humiliation, reveling in his own disgr ace , and parading "his woes 
with embellishments . " When a comic role is up fo r grabs, Fyodor, desperately t r ying 
to make · himself agreeable, is always prepared to make himself the object of laughter. 
Miusov nicknames Fyodor 'Aesop' in response to his fables and 'Pierrot' in respo nse 
to his clownishness. 

Father Zossima says that Fyodor plays the buffoon because he is deeply ashamed 
of himself and because he wishes to fulfill other people's expectations o f who he is, 
as if he were fixed and immovable with no capacity for change, as if making dumb 
jokes at rich men's tables were all he could do . Miusov anticipates that Fyodor will 
do o r say something scandalous and repul s ive at the monastery. He blushe s when he is 
associated with Fyodor and refuses to admit that Fyodor is his relation. Mi u s ov is 
frightfully anxious about looking bad in the eyes of other s. Yet his perverse need 
to witness Fyodor being the buffoon he has sized him up to be takes precedence, so 
that he plays the fall guy for Fyodor j ust to confirm his own convictions about 
Fyodor's sottishn~ss, and ends by looking bad, which is what he wanted most t o avo id. 
Devils play cruel tricks aiding people in self-destruction. 

Father Zossima sternly ~omrnands Fyodor to stop lying t o himself about himself 
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because in so doing he b r ings violence upon himself . Devils smile upon the fantastic 
spectacle of a ma n g iving and r eceiving abuse with the utmost pleasure . Fyodor wants 
and needs a cceptance, affir ma t i on , and love, but he does not know how to communicate 
h is want s and needs to others. He t r ies to get other s to join i n ·h i s sensuality so 
t hat everyone may e nter into the dar kness toge t her . He tries to offe r to others the 
benefits o f h i s years o f p r ofligacy because that is all he has to offe r. Fyodor h a s 
done no t h i ng else with his time . Now that he wishes to share his age- earned wis dom 
with others , what else can he do? When Father Zossima repr imands him for lying , he 
is sever e, but all the same he has a soft gleam i n his eyes . He knows somethi ng Ivan 
does not : a person cannot r ightly be judged by his deeds alone . Bes ides being a 
dis r uptive sot who a r ouse s contempt and loathing in other s , Fyodor i s a human b e ing 
with a c apacity to wor k out his difficulties and change h is ways . His most 
destr uctive lie cons ists in persuading himself that he is not f r e e, that h e is a 
buf f oon and ther e is no getting a r ound i t . 

Soon a f ter Father zossima rebukes Fyodor h e is confr onted by another per son 
engaged in the elabor a t e activity o f self- deceit , Mme . Hohlakov . She s peaks of her 
l a ck of faith , oligopistis , a sking fo r tangible p r oof that the soul is by nature 
immor tal; for her anguish and miser y , she claims , are a consequence o f this 
uncertainty , the te r rible thought that the grave might be the end , nothingness . 
Father zossima sees that the woman 's suffer ing is genuine , but not for a moment does 
he believe that what she says is the cause is the cause . A per son can no more be 
judged on the bas i s of wor ds alone than on the basis of works alone . Mme . Hohlakov 
has to lear n that concer n with what happens to the soul after death can be idle a nd 
can p r event a human being from living fully in the present . She is not tormented by 
anything so removed and abstract as the state of the soul apart from the body . If 
she wer e , s he would worry more about the scalding pit than about eternal sleep . Yet 
even here the difficult thing t o face is not hellfir e , but the awful fact that the 
life we lived was untr ue , that we did not r ightly understand anyone or anything, that 
we were b a d to others and bad for others because we were just plain wrong about how 
to go about being good . 

Father Zossima tells a story about a pe r son created with the power of saying , "I 
am and I love," and set upon the ear th only to be g r anted an instant of "active 
living love . " But "that unhappy creature rejected the priceless gift, p r ized it and 
loved it not , s corned i t and r emained callous . " How unbearable for any human being 
to appear befor e Christ the Judge in His full glor y, the per son who loved us so much 
that he d i ed for us , without ever having made a sacrifice of living love for the sake 
of His name , without eve r having acknowledged the gi f t of the Holy Spirit and without 
ev er having t ake n t he opportunity to act kindly . Such a per son , when face to face 
with the Give r of the gift and with the human beings who loved him despite the f a c t 
that he despised their love , must suffer horribly . Now that he sees the beauty of 
repentance, of allowing himself to be made a living sacrifice by God's grace, it is 
too late to do anything about it . What greater sorrow than to have God say : 'What 
was uniquely yours to do you did poorly . ' And what g r eater joy than to have Him say : 
'What was uniquely your s to do you did beautifully . ' Mme. Hohlakov has the power to 
say, "I am and I love , " as we all do, and only by r epeating this to herself over and 
over again , and doing something about it while she still has the chance, will she 
become convinced o f life after death . Father Zossima : " I f you a ttain t o perfect 
self- forgetfulness in the love of your neighbor, then you will believe without doubt, 
and no doubt can possibly enter your soul . " Sadly, Ivan and Fyodor a r e not p r esent 
t o hear these words . 

Mme. Hohlakov , like Ivan , whom she r espects g rea t ly , and the Inquisitor, i s full 
of love fo r humanity , f ull of dreams of self- sacr if i ce and of saving t he afflicte d 
a nd g r ieved . Fa ther Zos sima once k new a doctor, a clever man, who felt the s ame way , 
but d iscover ed somet h i ng amiss: " the mo r e I love humanit y in gene r al , the less I love 
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men in particular ... the more I detest men individually, the more ardent becomes my 
love for humanity." Ivan desperately wants to see suffering ameliorated and evil 
obliterated for the love of mankind, but he never will. At his worst moments he 
believes that he has the strength to accomplish this salvific task, yet he abhors 
his father's company and despises his brother's reckless abandon. What super-might 
does Ivan possess for the salvation of humanity when he cannot bring himself to be 
kind and giving even to the people closest to him in blood and heart? Ivan and the 
Inquisitor, and maybe Mme. Hohlakov, share a lofty disdain for the masses no matter 
what they say about their concern for the weak. By considering themselves superior 
to ordinary men, being independent and without sin, by considering themselves 
superior even to Jesus Christ, they make it impossible for themselves to enter into 
active love, sharing in conunonplace, dirty suffering, and touching feeble, infirm 
human beings. The Cardinal, Ivan, and Mme Hohlakov, for all their knowledge and 
wealth-perhaps because of it-are dreamers, not doers. Father Zossima has words for 
such people: " ... love in action is a harsh and dreadful thing compared with love in 
dreams. Love in dreams is greedy for immediate action, rapidly performed in the 
sight of all. Men will give their lives if only the ordeal doesn't last long but is 
soon over, with all looking on and applauding as though on stage. But active love is 
labor and fortitude, and for some people too, perhaps, a complete science." 

Dreamers cannot endure the prospect of giving and not receiving a proportionate 
measure in return. In the Inquisitor's salvific scheme the mighty insist on being 
glorified as saviors for their suffering; their own salvation consists in being 
worshipped. Heroes are people who make their great works manifest in public (andreis 
epiphaneis), which is why there is no such thing as a sanctified hero . The pious 
person who truly loves and serves God always wishes to be inconspicuous and never 
wishes to be adored. Certain saintly people make themselves seen and known, but only 
because their action redounds for the benefit of others . Mother Teresa inwardly 
possesses the true spirit of active love and outwardly has the business down to a 
science. The Inquisitor of Seville sits high on his throne ruling as a cowardly 
tyrant with absolute authority over his subjects . Mother Teresa of Calcutta gets 
down on her hands and knees and bravely scrubs the floor as a servant to the sick and 
the dying. That woman's toughness makes Ivan look like a whimpering boy~ 

Mother Teresa's spiritual fruits arise from and are consistent with her trust in 
the teachings of Jesus Christ . Ivan, although he has the cunning and audacity to 
write "The Grand Inquisitor" and "The Geological Cataclysm", has not the conviction to 
put his teachings· into practice . The di vision between what he will allow in his 
words -- "everything is lawful" -- and what he will allow in his works causes a rift 
in his entire being . It comes as no surprise that Ivan the hypocrite eventually 
suffers from madness. He insists upon the stubborn nature of his euclidean 
intellect, which cannot withstand the absurd, yet he himself is a living paradox, 
saying things he doesn't really believe, things whose practical application would 
result in anarchy, nihilism, and parricide . It so happens that there is a 
literal-minded lackey around who will without hesitation carry Ivan's sayings into 
action, and Ivan must be held responsible for carelessly tossing his prosaic, 
elevated words in every direction and letting them fall on the receptive ears of 
smerdyakov . Ivan playfully amuses himself in conversation as if his words had no 
deep and .abiding influence on others; he makes outrageous claims just for an effect 
as if his brilliance were an excuse for his arrogance. What infuriates Ivan beyond 
all telling is that Srnerdyakov, a born slave, should consider himself to be in 
partnership with Ivan, the ubermensch, that his hyper- grandiose notions shoul~ be so 
easily put into practice by a low, cowardly dandy . Ivan must come to terms with the 
banality of · his own heroic ideal. His talk with a devil who is nothing but a 
tasteless bourgeois serves this purpose all right. 

smerdyakov tests Ivan with the simplest formulation of Satan's last temptation 

26 II 

of Christ in the desert. He cleverly tries to avoid responsibility for Fyodor' s 
death by asserting that he was only an agent putting Ivan's teachings into practice: 
"you murdered him; you are the real murderer; I was only your instrument, your 
faithful servant, and it was following your words, I did it." Ivan, being tempted at 
his weakest and most vulnerable state, almost believes that he has gained complete 
mastery over another human being, that he is fully responsible for Smerdyakov' s 
actions. Srnerdyakov may be sketched as the living embodiment of all that is base and 
ugly in Ivan, but he too is a person in his own right, and not merely Ivan's double. 
Thinking that he has imposed his will so fully on the sequence of events leading to 
his father's death that he alone is properly to blame, Ivan comes perilously close to 
denying srnerdyakov's personhood, to denying that Srnerdyakov has a will of his own. 
The Inquisitor for his part claims that he can take total control of his subjects, 
implying that they can give up their ability to choose freely in the knowledge of 
good and evil. He is wrong. As persons we must retain our capacity to repent of our 
evildoing; we must take responsibility for our own actions; conscience demands it. 
smerdyakov kills himself in part to punish himself for what he knows was his own 
doing. The Cardinal cannot even rule over Smerdyakov. The best he can hope to do is 
rule over a crowd. Devils support crowds and themselves make up a crowd. Angels and 
saints support communities and themselves form a community. 

Kolya Krassotkin is involved in the same satanic drama when he undertakes to 
shape the character of his younger friend (Ilusha) . Kolya is fully confident that he 
knows better than Ilusha what is good for the boy. He wants to whip Ilusha into top 
form and make a man of him. Wishing to avoid all 'sheepish sentimentality', he is 
cool in responding to Ilusha' s endearments. For the three days following his and 
smerdyakov's cruel trick on Perezvon Ilusha is downcast, dejected, and remorseful. 
Hugging Kolya and shaking all over, Ilusha confesses his crime. Kolya knowingly 
decides to keep silent around Ilusha and treat him contemptuously until he shows 
signs of a change in his ways. Kolya actually believes that what he is doing is for 
the boy's own good. He considers himself Ilusha' s master and savior. But Kolya does 
not know what he is doing, and he ought not to be so confident that he has the 
special gift of seeing into Ilusha's heart. Kolya is a merciless master when he is 
training Perezvon, but the dog takes a perverse delight in being abused. Dogs can be 
mastered by human beings, but human beings can be mastered only by God. Along with 
Ivan, Kol ya must learn to treat others with dignity and respect and not go about 
imposing his own will on his friends as if he were their superior. Along with 
Fyodor, Kolya must control his fiendish tendency to make a big sensation, to do 
s omething theatrical just to stir up an effect, to be conspicuous. His need to be on 
stage prevents him from bringing Perezvon to Ilusha's bedside early enough possibly 
to save him from death. 

Both Ivan and Kolya are extremely bright and tend unfairly to use their intel
lects as show-pieces. While desperately grasping for superficial forms of attention, 
adoration and applause, they grow to mistrust their urge for tenderness and 
affection. Ivan and Kolya are gravely mistaken in making an unbridgeable division 
between the life of the intellect and the life of the heart . Pascal for his part 
would bring l' esprit de finesse under the domain of the heart, and set aside only 
l' esprit de- geometrie.-When he says, le coeur a ses raisons que raison ~ connait 
point, Pascal must mean, l'esprit de fin~se ~ ses-r~ons que ..!.' esprit de geometrie 
ne connait point. Likewise, when the commandment is given, "to fear the Lord your 
God, to walk in all His ways, to love Hirn, to serve the Lord your God with all yo~r 
heart and all your soul" (Dt . 10:12), the intellect need not be mentioned because it 
is contained by the heart. So much of Ivan's suffering, his madness in particular, 
seems to arise from his sense of grandeur and superiority at being a thinker and not 
a feeler. Even when his heart is wholly present, as when he speaks about the 
suffering innocents, he does his best to hide it by giving a coldly detached account 
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of what he has read in the newspaper. If only Ivan could come to see that the life 
of his heart and the life of his intellect are not all that different, and what 
difference there is requires the heart to take precedence over the intellect, then 
perhaps he would be at peace with himself and others. If Katya can show him warmth 
and kindness, and if Ivan can openly receive her warmth and kindness, maybe some day 
he will gladly hear Pascal's words: C' est le coeur qui sent Dieu et non la raison. 
Voila ce que c' est que la foi. DieU-seriSible au coelir;" non a--rai"sOil: ('Pensee #424). 

Neither can Smerdyako;t"S cleverness be separated entirely from the activity of 
his heart. Smerdyakov puts his whole trust in Ivan as in "God Almighty," saying: 
"What frightened me most was losing you and being without defense in all the world." 
Smerdyakov'sthoughts and actions emerge from his feeling of kinship with Ivan and his 
desire to raise him up to glorious heights. He wishes by means of the murder to be 
saved by Ivan for the rest of his life, gaining stable friendship, support, and 
protection. His killing Fyodor is not a coldly, logically arranged act. It's an act 
of desperation. After making Ivan waver back and forth between belief and disbelief 
in now Dmitri and now himself as the murderer, Smerdyakov discovers that Ivan is no 
hero, but just a confused, frightened, guilt-ridden young man. Ivan will not uphold 
his position on lawlessness, and Smerdyakov feels, in his hot-stoved, hellish room 
with bugs crawling on the deep blue peeling wallpaper, utterly betrayed and alone. 
Smerdyakov was convinced of his special rapport with Ivan, of Ivan's consent in and 
encouragement of the murder when he left his father defenseless to go off to 
Tchermashnya. But now, after Smerdyakov did what he thought had to be done, Ivan is 
giving him blows and accusing him of a crime and calling him the devil, "a dream and 
a phantom." Remorseful and haunted by his wrongdoing, feeling that it would have 
been better if he had never been born, Smerdyakov hears the devil's voice speaking to 
Ivan: " ••. hesitation , suspense, conflict between belief and disbelief is sometimes 
such torture to a conscientious man like you are that it is better to hang oneself at 
once." Father Zossima believes that there can be no one more miserable than a person 
who commits suicide. He prays inwardly for suicides all his life. Smerdyakov 
rightly enters into our prayers. 

The devil appears to Ivan just after Smerdyakov' s death, employing tactics 
similar to Smerdyakov's, forcing Ivan to think him now a phantom and now a living 
being. Despairing of the necessity of giving his allegiance either to a God who 
allows children to be tortured or to a devil who is petty and mischievous, Ivan is 
tempted by evil whisperings in his heart: "I shall sow in you a tiny grain of faith 
and it will grow into an oak-tree -- and such an oak- tree that, sitting on it, you 
will long to enter the ranks of the hermits in the wilderness and the saintly women; 
for that is what you are secretly longing for. You'll dine on locusts, you'll wander 
into the wilderness to save your soul." The devil hopes to get Ivan alone in the 
wilderness so that he can work on him day after day the way he worked on the 
Inquisitor. The desert, despite the devil's presence, can be a holy place for 
certain special people to offer prayerful reverence and worshipful devotion to God . 
Life in the wilderness precedes and anticipates life in the promised land (Ex. 34) . 
But the hermit must be prepared to lose fully his worldly, imaginary, own self, so 
that he may gain fully his true self through the in- dwelling of the Holy Spirit. The 
hermit must wish above all for the death of his own will so that God's will may be 
done in him. A seed must fall t o the earth and die before it can bring forth fruit 
for the gladness of others . Despite every appearance to the contrary, the monk's 
life of solitude is a life devoted to others, a life of compassionate dedication to 
his fellow human beings, for he is ever mindful of our afflictions in prayer and sub 
crucis sacramento. It is comforting to know that pious people are praying for us 
every minute of every hour of every •..•• Carthusian monks, who live as hermits but 
gather together three times a day to sing the holy office, are buried without their 
earthly names on their tombstones so that they may more gladly receive.the name which 

28 

11 

God keeps for them in secret until the last day of mercy (Rev . 2 .17) • The whole 
eremitical life of a monk is devoted to being fully open to the reception of that 
name when the time comes. Clearly Ivan is far from being ready to enter into the 
wilderness, ho eremos, only to be unknown and forgotten with Him . If he were to 
attempt to live as a solitary person in search of God, it would be for all the wrong 
reasons, as the devil knows. It would be a self-preoccupied attempt to save his own 
soul and would lead to a more severe madness-beyond- pride than that which Ivan 
suffers from at present. No human being has power over his own salvation, or anyone 
else's, difficult though that may be for the likes of Ivan Fyodorovitch and Katerina 
Ivanovna and Kol ya Ivanovi tch to accept . The devil is behind all such attempts, 
laughing hideously at their futility and folly. 

Katerina dedicates herself to the man who makes a practice of humiliating her. 
"I want to love you forever," she feverishly writes to Dmitri , "I want to save you 
from yourself." Katerina in truth wants to exalt herself in the midst of Dmitri's 
infidelity and sensuality. Her prideful nobility reaches extremes worthy of Ivan: 
"I' 11 be a god to whom he can pray -- and that, at least, he owes me for his 
treachery." Whence arises this satanic drama, this mad desire for glory by saving 
others? Whence arises our need to be on stage acting as though we are humbling 
ourselves for the good of others when in truth we are anxiously seeking to exhalt 
ourselves at the expense of others? The Inquisitor, Ivan and Katerina all try to 
hide their limitations from themselves and disguise their faults as blessings.• They 
view themselves as heroic, self-sacrificing beings attaining perfection in dramatic 
anguish. They are deeply troubled. "Perfection is not for those who strive to feel 
and look and act as if they were perfect ••• Perfection is not for those who isolate 
themselves in ivory towers of imaginary faultlessness ••• Perfection is not for those 
who live for themselves alone and occupy themselves with the embellishments of their 
own souls" (Merton , The Silent Life). Although their hearts are filled, with 
conflicts, doubts, hatreds, jealousies, fears, anxieties, contradictions and 
uncertainties, the Inquisitor, Ivan, and Katerina labor under the profoundly illusory 
conviction that they are gods and that the cosmos is centered around their saving 
activity . Of course it would be foolish to say that they each consider themselves to 
be the one and only true God. If this were the case, they would seek to destroy one 
another like pagan deities. Although we have a lacerative tendency to hurt the very 
people we love most, Ivan and Katerina, the laceraters par exellence, keep from 
carrying their drama to this extreme. Yet in their desire to be 'as gods' -- a 
lasting deformity impressed upon human nature by the fall of Adam and Eve -- they 
yearn for omnipotence : " •.• the power to have everything we want, to enjoy everything 
we desire, to demand that all our wishes be satisfied and that our will should never 
be frustrated or opposed . It is the need to have everyone else bow to our judgement 
and accept our declaration as law. It is the insatiable thirst for recognition of 
excellence which we so desperately need to find in ourselves to avoid despair. The 
claim to omnipotence, our deepest sorrow and our inmost shame, is in fact the source 
of all our sorrows, all our unhappiness, all our dissatisfactions, all . our mistakes 
and deceptions. It is a radical falsity which rots our moral life in its very roots 
because it makes everything we do more or less a lie" (Merton , The Silent Life). 
Ivan's borderline insanity is a telling sign that he almost submits heart and soul to 
the absurd fantasy that he is omnipotent, that he lives, like the schizophrenic, in a 
world of his own making, a world over which he has total control and in which 
whatever he says goes without question. When Smerdyakov says that Ivan more than his 
brothers is his father's son, he means that Ivan goes around lying to himself about 
himself all the time just like Fyodor. The devil himself, who bears a startling 
resemblance t o Fyodor in body and to Smerdyakov in soul, helps Ivan see that he is 
living a lie. But what next? Once we discover that we cannot save ourselves, once 
we admit that we are grievously in need of God's saving assistance, what shall we say 
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then.? 

iii. The Salvific Figure 

Jesus questions his disciples, saying: "Who do people say that the son of man 
is?" (Matt. 16:15). The disciples have heard some say of Jesus that he is John the 
Baptist, while others say of him that he is one of the other prophets. Why do people 
think that Jesus is someone he is not? Why in particular do they think that Jesus' 
message and ministry is akin to that of John the Baptist? Unless we are able to 
understand and trust Jesus as a quite distinctive figure, we may forever rely upon 
our own needy selves for saving gladness and truth , only to find damning sadness and 
falsity. 

John the Baptist cries out with a loud voice and makes his home in the 
wilderness. He is an ascetic and a prophet of gloom: "You brood of vipers! Who 
warned you to flee from the wrath to come? Bear fruits that befit repentence, and do 
not begin to say to yourselves 1 'We have Abraham as our father'; for I tell you, God 
is able from these stones to raise up children to Abraham. Even now the axe is held 
to the root of the trees; every tree therefore that does not bear good fruit is cut 
down and thrown into the fire" (Lk . 3:7- 9). John's preaching consists in a warning 
to the unrighteous, to everyone, of the approaching, wrathful, justly vengeful 
judgement of God. Jews as well as Gentiles even now, and more so on the last day, 
stand or fall depending upon our commitment during our lives on earth to the one true 
God. This commitment involves bearing testimony both in word and in deed to the 
presence and the glory of the living Father. John establishes a bond between a per
son's being in the world here and now, in this very place at this very moment, and 
his being either saved or damned at the end of the ages. Our spiritual condition in 
time determines what will be our spiritual condition for eternity. John's baptism, 
which is with water, is important for our salvation; it makes a difference on the 
last day because it is a sign that we have allowed our hearts to be changed by God. 

All human beings possess free wills, so we all have throughout our lives the 
capacity to yield to God's saving goodness by repenting of our transgressions and by 
acknowledging our dependence on Him for help . As long as a person has the power to 
repent no other person can judge whether or not he will be condemned, and every other 
person must deem him worthy of love. Thus Smerdyakov, who until the end possessed a 
free will and the capacity to turn to God when called, who indeed may have left 
evidence of his repentance in the form of St . Isaat the Syrian's writings, is worthy 
of our love . 

John calls for repentance in the context of the judgement already in effect and 
the judgement soon to come. Jesus, on the other hand, sees the salvation of human 
beings in the context of God's infinite mercy, graciousness, and love . Reading from 
the book of the prophet Isaiah, Jesus speaks of himself as a servant of God : 

The Spirit of the Lord is upon me, 
because He has anointed me to preach glad tidings to the poor . 
He has sent me to proclaim release to the captives 
and recovery of sight to the blind, 
to set at liberty those who are oppressed, 
and to proclaim the acceptable year of the Lord. (Is . 60: 1-2; Lk. 4:18) 

Jesus chooses to read from this passage so that he may teach those in the synagogue 
who he is: one who makes people glad and whole; one who sets them free; and one who 
invites everyone to a great feast of fellowship at God's table in the temple of the 
holy city of Jerusalem . The words which follow 'the acceptable year of the Lord,' 
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the words which Jesus sees fit to close the book upon, are: " ••• and the day of 
vengeance of our God" (Is . 60: 2) . At this early stage of his mission Jesus 
pronounces upon the time of God's acceptance of us and invitation to us -- the year 
when Jesus himself is with us and for us in the person of the Holy Spirit so that we 
may be healed of the wound deep in our hearts -- but he remains silent about the 
Lord's day of which Amos speaks: 

Woe to you who desire the day of the Lord! 
Why would you have the day of the Lord? 
It is darkness, and not light; 
as if a man fled from a lion, and a bear met him; 
or went into his house and leaned with his hand against the wall 
and a serpent bit him. 
Is not the day of the Lord darkness , and not light, 
and gloom with no brightness in it? (Amos 5: 18-20) 

Jesus is no prophet of woe; he is no ascetic; his home is not in the wilderness. 
He is the bearer of tidings of great joy; he is an eater and a drinker; his home is 
the festive table at which people from every walk of life gather together so that we 
may join in fellowship and celebrate all the good things which God has provided in 
abundance for our well-being. According to Jesus, God freely gives us a just and 
reasonable expectation of a time of everlasting rest and peace. Jesus shows us, in 
the drama of his birth, teaching, ministry, suffering, death, and resurrection, that 
the living God , the Lord of history, is engaged in a saving activity which is 
directed toward a state of final good for human beings, a state in which the Father 
is fully manifest to his children and the children are fully reconciled to their Fa
ther. 

According to the Baptist, all men are in a condition of apostasy and all men are 
in need of a change of heart, a return to the righteous and faithful Father . A 
person cannot, however, bring about this change by himself. Repentance is a free 
gift from God which we either accept or reject. Jesus acknowledges the truth of this 
teaching -- not with regard to himself but with regard to the whole of Israel -- by 
commanding John to baptize even him , a man who knows no sin (2 Cor . 5:21). Jesus 
demands from Israel a new confrontation with the living God . He goes about doing 
good things for people in trouble on the sabbath so that everyone may see that God is 
still, even now at this moment, active in our world: "My Father is working still, and 
I am working" (Jn . 5:18). The Pharisees seem to wish that God would stay out of the 
picture so that what has already been established, what is known and secure , the law, 
which indeed is "holy and just and good" (Rom. 7: 12) , may be followed, and so that 
they may be confident in the righteousness of their own doings . The Pharisees hear 
Jesus' tidings , but they are not receptive to his gladness . st. Mark chooses the 
event of Jesus' healing of the man with the withered hand on the sabbath to announce 
that the Pharisees are plotting Jesus ' death. Jesus himself, just prior to making 
the wounded man whole, shows orge, the wrath of God, because he is astonished at the 
hardness of their hearts. The Pharisees seem to be afraid of the holy power wielded 
by this simple, obscure , inconspicuous man, a carpenter's son, who is active for only 
a few years. 

Behold my servant, whom I uphold, 
my chosen, in whom my soul delights; 
I have put my spirit upon him •.•.• 
He will not wrangle or lift up his voice, 
or make it heard in the street; 
a bruised reed he will not break, 
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and a dimly burning wick he will not quench •.• (Is. 42 : 1- 3; Matt . 12) 

Jesus questions his diciples, saying: "Who do you say that I am?" (Matt . 16:16). 
This is the question to which some, having been filled with God's grace, answer with 
fearful and loving faith and thankfulness, and to which others, having been filled 
with the vain imaginings of their own hearts, answer with prideful and despairing 
hatred and ingratitude. This is the question to which everyone must finally respond, 
in one way or the other, for there is no in between, as Jesus himself says: "He who 
is not with me is against me, and he who does not gather with me scatters . 
Therefore, I tell you every sin and blasphemy will be forgiven men, but the blasphemy 
against the Holy Spirit will not be forgiven . And whoever says a word against the 
s on of man will be forgiven; but whoever speaks against the Holy Spirit will not be 
forgiven, either in this aqe or in the aqe to come." (Matt . 12 : 30 - 33). 

Jesus begins to sound less gentle and more severe . But how can it be otherwise? 
A person who does not answer Jesus with trust and hope -- "You are the Christ, the 
son of the living God" (Matt. 16:16) -- denies the power of the Holy Spirit, which 
amounts to rejecting the source of all forgiveness, for the Father has sent the H~ly 
Spirit to us in Christ's name so that we might share in the forgiveness of sins by 
being united with Him in remembrance of Jerusalem (Jn . 14:26) . The sin against the 
Holy Spirit , actively seeking to turn the faithful away from God by mocking them and 
persecuting them and hating them, must be the one unforgivable sin. How can the 
person who willfully refuses to accept forgiveness be forgiven? That there are such 
people, people who claim to have no conscience bearing witness to their evildoing, 
who claim to be a law unto themselves with no responsibility for others, who claim 
complete independence for themselves, who claim to be without need of others' 
forgiveness, who have no desire to let their hearts be changed, who have no wish to 
be self- forgetful and self- giving in the love of their fellows, who are, in a word, 
incorrigible, is a sad fact. Father Zossima : "O, there are some who remain proud and 
fi e rce even in hell, in spite o f their certain knowledge and contemplation of the 
absolute truth; there are some fearful ones who have given themselves over to Satan 
and his proud spirit entirely . For such, hell is voluntary and ever consuming; they 
are tortured by their own choice . For they have cursed themselves cursing God and 
life . They live upon thei r vindictive pride like a starving man in. the desert 
sucking blood out of his own body. But they are never satisfied and they refuse 
forgiveness. They curse God who calls them, they cannot behold the living God 
without hatred, and they cry out that the God of life should be annihilated, that God 
should destroy himself and his own creation. And they will burn in the fire of their 
wrath forever and yearn for death and annihilation . " St . August · ne cal s th · s 
condition the deathless death. Sadly, some seem to live in hell on earth, victimized 
by a stubborn and anxious need to deny their own freedom to do good. 

Jesus' sayings and doings make clear for us the already operative kingly rule of 
God . His acts of healing, casting out devils , forgiving, showing compassion, 
nourishing, eating dinner with sinners and publicans, b r inging good cheer to 
prostitutes and tax- collectors, all these acts and more, are signs of God's 
beneficent intentions for us regardless of our fallbacks and shortcomings and 
marble- heartedness . Jesus wishes his joy to be in us so that our joy may be full 
(Jn . 15 : 11). Wherever he goes, gladness abounds . He comes to us so that we may have 
life, and have it in abundance (Jn . 10:10) . Just having this person around is a good 
thing . It is that simple . Jesus invites us to stop and consider that our presence 
also, among our schoolmates and families and friends, even among our enemies, is 
either a good or a bad thing; there is no in between; we either negatively influence 
or positively influence whatever community it is to which we happen to belong . He 
also invites us to stop and consider that it is not enough for us to go around 
laughing and being carefree, although it is uplifting and lightening and helpful for 
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us to do so; we must healthily share in one another's suffering too, because beneath 
our laughter there is usually, if not always, some hidden pain. Unlike John, Jesus 
proclaims the p r esence of God's kingly rule even on earth, and in doing all things 
well, he demonstrates in the very manner of his living what this r ule involves. 
Unlike Ivan, the content of Jesus' teaching is revealed in his deeds . There is 
nothing in the least bit inconsistent about his sayings and his doings. Jesus simply 
come s to do God's will on earth (Jn . 4 : 34; 5 : 30; 6:40). That is that. The 
inconspicuous and mild activity of Jesus Christ makes manifest with splendor and 
might God's free and unconditional willing of good, His boundless, unquenchable love, 
for us, even you and me. 

Jesus' simple and humble parables reveal that the deepest, most mysterious 
things can be found in our ordinary experience if only we care to look and be 
attentive . These stories invite us to think for ourselves in an open-ended way. we 
may find ourselves trying to hold on to conflicting interests. At one time we may 
think or feel one way and at another time we may think or feel another way about the 
same issue or event or position. Isn't that how life presents itself to us from one 
day to the next? There is no definitive structure or system built into the world or 
the act of living. Spontaneity and openness bring about the large part of our 
decisions, actions, and conversations. We therefore ought to be ready to make the 
most of whatever may come our way . We may become accustomed to looking at the world 
this way or that way, considering ourselves to be restricted by our past, or bound by 
our few talents, or limited by our surroundings, hut even in the midst of what is 
most familiar new possibilities for living are always available. The story of Don 
Quixote is a beautiful telling of this truth. Jesus' parables also tell us that we 
can always come up with new ways of going about doing things, new ways of caring for 
friends and pleasing strangers . On the whole, these stories encourage us to act in a 
way quite different from our usual way, not for the sake of being unconventional, but 
simply because it is a good thing to discover what a wonderful freedom we have to do 
good . But this is by no means easy. We must approach the world with a heart which 
is prepared t o be transfigured. 

The parable of the dinner party is partly about a feast at which the crippled 
and the lame, the sick and the hungry, those who ordinarily are not granted 
sufficient attention, are honorably seated at the table. Jesus hosts and serves 
people who are considered anathema by the religious community of his day. He joins 
in companionship with the outcast, with those who are ignorant of the law. Without 
hesitation he comforts the afflicted and the needy. Jesus does not hold back in 
order to determine whether people are rich or poor, successful or not, educated or 
not , members of this faction or that faction , pretty or plain , useful or not , worthy 
or unworthy. Jesus simply does God's will on earth, µot because he feels obligated 
to do s o or because he anticipates receiving s ome reward, but because doing God' s 
will on earth, al though only som~times joyful and also sometimes sorrowful, is yet 
always good. Jesus cuts· across barriers of class and politics. He seeks t o bring an 
end to relationships among human beings which are founded on the domination of one by 
the other. He is just as much at ease with women as with men, with people in power 
as with people without it . Power does not corrupt him as it does other people. 
Jesus encourages us to serve one another in kindness, for this is a way to show 
service to God, and to l ove one another in hope, f o r this is a way t o show love for 
God . Jesus invites everyone to the great feast of spiritual fellowship al\d he 
himself serves everyone at the table . None are refused entry and none are cast 
away. We may show up dressed any way we wish, but it is better to be pleasing in 
God's sight . St . John Chrysostom's choir sings: "The Lord is compassionate and 
merciful; He is long-suffering and abounding in mercy" (Byzantine Liturgy). 

But are we then to think that Jesus, with whose life and death and resurrection 
a new era begins, would wish good men to be rewarded for their good works on the last 
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day, and evil men to be punished for their evil works? Aside from our difficulty in 
judging who is good and who is evil-since we all are a different mixture of each, 
what is good and what is evil-since what is good for one is not so for another, we 
can at least say this much, that if the human will is free to choose between good and 
evil works, then rewards and punishments are just. But the simple truth is that all 
good things come from God . Merely because a person's will is free, it does not 
follow that he has the capacity to choose or to do good without the aid of God's 
grace. The exercise of the will in its freedom toward goodness is a human being's 
doing only insofar as he opts not to resist the grace being offered to him at every 
moment of every hour of every ••••• by God . And this opting not to resist, this 
yielding to God's saving activity is not a meritorious act, so that God's mercy and 
love alone are responsible for a person's being good. Only because God freely 
chooses to look upon us as righteous are we righteous . St. Paul keeps away from the 
word 'works' when speaking about justification. He makes a distinction between works 
of the flesh ..:._ "fornication, impurity, licentiousness, idolatry, sorcery, enmity, 
strife, jealousy, anger, selfishness, dissension, party spirit, envy, drunkenness 
carousing, and the like" (Gal. 5 : 20) -- and fruits of the Holy Spirit -- "love, joy, 
peace, patience, kindness, goodness, faithfulness, gentleness, self- control" (Gal. 
5 :·22). St. Paul does speak about faith accomplishing good works through love (Gal. 
5:6), but this does not alter his right belief that faith alone justifies (Gal. 
2: 16) • 

The word 'reward' in the context of our final well - being ought to be banned from 
our vocabulary. God's righteousness and faithfulness are hyper-exceedingly 
magnificent and glorious precisely because we are undeserving. What a remarkable 
thing that God knows t he evil imaginings of our hearts, hears our voices cursing Him, 
railing against Him, misrepresenting Him , and, instead of smiting us with His wrath , 
He saves us with His mercy. Salvation, found in the small acts of kindness in the 
piety of daily life as well as at the festive table of the messianic banquet, is the 
work , astounding beyond measure , of God's bountiful car e for us . He gives us fi r st 
place in a race we have lost. It is as if He were to walk into a courtroom with all 
of us guilty sinners present, pronouncing the verdict: 'Innocent, Righteous, Jus 
tified.' Sadly, punishments are deserved, "because the unfaithful receive not the 
love of the truth that they might be saved" (2 Thess. 2:10). 

Jesus' question -- 'Who do you say that I am?' - - demands a response from all of 
us, from you and from me, now and again, time after time, for the duration of our 
lives . It is not a question to be summarily answered, set aside, and ignored. When 
we address the question we either accept more deeply or reject more soundly the 
mystery of Christ's saving fellowship . We are always either on our way toward him or 
on our way away from him. This is not to say that ther e are just two ways of 
standing in relation to Jesus. There are as many responses to his question as there 
are persons willing to give utterance to what is in their hearts. And if we give one 
sort of response today, we may find ourselves giving another sor t tomorrow, for we 
are the kind of being who can receive the strength to accept being accepted by God. 
Father Zossima: "I predict that just when you see with horror that in spite of all 
your efforts you are getting further from your goal instead of nearer to it -- at 
that very moment I predict that you will r each it and behold clear ly the miraculous 
power of t he Lor d who has been a ll t he t ime lov ing a nd myste r iously guiding you. " 

'Who do you say that I am?' I cannot answer for you and you cannot answer for 
me. Each of us must be left to ourselves so that we may give the question the 
careful heart-felt thought which it demands and deserves. Responding to Jesus in my 
limited, human way, I shall say : 'You are the one who summons me to put my deep and 
abiding trust in the hidden and living God; the one who works for my joyfulness and 
wholeness, delivering me from distress and wrongdoing, releasing me from the chains 
of self-estrangement and estrangement from my fellows, restoring me to myself so that 
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I may be free for others as a friend and ready servant, encouraging me to bear 
others' burdens with them; you are the one who commands me to commit myself and to 
pray to our Father, to put my faith in God not grudgingly and with hesitation but 
gladly and with abandon; the one who journeyed to Calvary for my sake, who died on 
the cross so that I might be washed clean; you are the man of sorrows, the one who 
carried my griefs, was wounded for my transgressions, was bruised for my iniquities, 
the one through whose stripes I am healed (Is . 53: 3- 6); yet I hold you at a distance 
and in low esteem; I turn away from your suffering as one repulsed and I cannot bear 
to look upon you ; wretch that I am, I forget you holy Jerusalem, though you descended 
into hell for my sake; you are the one whose entrance into the flesh I celebrate at 
Christmas and whose glorification of the body I celebrate at Easter; the one who 
tells me to stake my life on the new p r omise of salvation which is offered to me i n 
the drama of your passion, death, and resurrection; you are the one who says, "unless 
a g r ain of wheat falls into the earth and dies, it remains alone; but if it dies it 
brings forth fruit" (Jn 12:24) . You are the Christ, the son of the living God . ' 

Jesus' concern will finally be with justice, but ,as long as he is with us on 
ear th his concern is not with justice so much as with joy, rendering joy to those who 
hardly seem worthy to feel joy and giving gladness to those who have nothing to b e 
glad about: "He who abides in me, and I in him,he it is that bears much fruit, for 
apart from me you can do nothing" (Jn . 15:5) . A line from St. Mark's gospel 
especially reveals the character of Jesus' saving activity, of Jesus himself, who he 
is. After Jesus heals a deaf and dumb man, the people who witness the event are, 
says Mark, "astonished beyond measure" (hyperperissos exeplessonto) , and they say of 
Jesus : "He does everything beautifully" (Kalos pan ta pepoieken, Mk. 7: 37) • Such a 
gentle man, and yet he can with good reason be mistaken for John the Baptist : "You 
brood of vipers! How can you speak good when you are evil? For out of the abundance 
of the heart the mouth speaks" (Matt . 12:34). It is a sign of his perfect holiness 
that Jesus can be both extremely gentle and extremely severe, that Jesus can both 
keep the silence of a lamb and speak with the voice of a judge. How else could He 
accept and endure the passion and the cross? How else could Jesus, when that 
t r oubling . moment at Gethsemane arrived, pray: "Abba, Father, if you are willing, 
r emove this cup from me; nevertheless not my will , but your will, be done" (Lk. 
22 : 43; Matt . 26 : 39; Mk . 14 : 36) . 

Jesus i s a Jew, searching out God's will in everything; yet he has a unique 
rela tion to God, calling Him Father , Abba . Father Schillibeeckx tells how at Jesus' 
time Abba was a famil i al term denoting a child's earthly father, the teacher and 
figure of authority . The word did not occur at all in prayers addressed t~ God. 
J esu s ' genius s t a nds out s ole l y on the gr ounds of praying to God as Abba. The 
uniqueness of his relation to God lies in its 'unaffected simplicityi-:- Jesus 
identified his heart and his life, his whole being as a person, with his Father. He 
so t r usted the abiding presence and concern of His Father that He acted upon His will 
even to the point of suffering an excruciatingly agonizing and humiliating death, a 
death by crucifixion, "a stumbling block to Jews and folly to Gentiles" (1 Cor. 
1 : 24) . Jesus' death is offensive to the Jews partly because a man hanged on a tree 
is accursed by God (Dt . 21 : 23), and to the Gentiles partly because crucifixion is the 
mos t scandalous form of punishment in the Roman kingdom, a punishment reserved for 
the lowest o f the low, rebels and thieves, a punishment no Roman citizen ever has to 
endur e . Jesus fully manifests God's saving love for human beings with His death on 
the c r oss, for only by way of His perfect sacrifice do we attain to reconciliation 
with God and do we know that God so cares for us that He is willing to give His only 
Son f or our we ll- bei ng : "God shows His love for us in that while we were yet sinners 
Chr ist died f o r us" (Rom . 5 : 8) . Our faithful response to Jesus' question -- 'Who do 
you say that I am? ' -- involves accepting the g r acious gift God gives to us in the 
bloody and violent s a c r ifice of His Son, involves yielding to the redemptive power o f 

35 



the cross, whose saving efficacy frees us from the stronghold of sin. Christ 
crucified is bearing all our evils -- from our fall out of Eden until the last day -
so that they may be nailed to the wood and die with him: "For our sake God made him 
to be sin who knew no sin, so that in him we might become the righteousness of God" 
(2 Cor. 5:21). The salvific figure on the cross is so defiled and smeared with black 
that God His Father forsakes him at the moment of His death. Jesus' death is like no 
one else's. He is utterly alone, forsaken not only by Roman citizens, fellow Jews, 
and his disciples, but also by the Person who sent him to walk among us and be with 
us, the Person whose will it was that he should undergo such horrifying suffering 
precisely because of his perfect righteousness and blessedness. During the 
preparation rite of the holy eucharist in the Orthodox church, the priest says: "The 
Lamb of God who takes away the sins of the world is slain for the life and salvation 
of the world" (Byzantine Liturgy, St. John Chrysostom). St. Mark puts it simply: 
Jesus is "a ransom for many" (Mk. 14: 24) • 

He was oppressed, and he was afflicted 
yet he opened not his mouth; 
like a lamb that is led to the slaughter, 
and like a sheep that before its shearers is dumb, 
so he opened not his mouth. (Is. 53:7) 

The original, old- fashioned meaning of the word 'redemption' (Latin, redernptio; 
Greek, apolutrosis) is 'a buying back' or 'a loosening away from.' By being baptised 
with the Holy Spirit we are bought back by God, loosened away from Satan, purified 
and created anew so that we may be united with Christ and share in the death "he died 
to sin" and the life "he lives to God' (Rom . 6: 10) . Although we are not worthy to 
receive the redemptive power of Christ's sacrifice, yet there it is, a free gift, and 
by way of it we become God's adopted children, gaining spiritual health and true 
piety, "for the righteousness of God is by faith in Jesus Christ upon all them that 
believe" (Rom. 3: 22). And belief entails hardship: "For all who are led by the 
Spirit of God are sons of God ••• When we cry 'Abba! Father!' it is the Spirit him
self bearing witness with our spirit that we are children of God, and if children, 
then heirs, heirs of God and fellow heirs with Christ, provided we suffer with him in 
order that we may be glorified with him" (Rom. 8: 14-17) . Faith in Jesus as the 
Christ,· the son of the living Father, not merely as a means to salvation, but as the 
Way, the Word who became flesh and tabernacled among us (Jn. 1:14), involves 
suffering unto death, so that we may walk in "newness of life" (Rom. 6:4). Again: 
The seed t h at falls to the e arth and dies brings forth fruit . 

Although God reconciled us to Himself through Christ's "fragrant offering and 
sacrifice" (Eph. 5:2; 2 Cor. 5:18) the death of Jesus is by no means the end of the 
matter. For: "Jesus was put to death for our trespass and raised for our 
justification" (Rom. 4: 25). Jesus' Father is the God of the living, of Abraham, 
Isaac, and Jacob, not of the dead. God benevolently wishes to continue our lives so 
that we may be with Hirn in Christ Jesus and His Holy Spirit . It is not a question of 
our souls possessing the nature of being immortal. Spiritual resurrection is simply 
God's way of doing good for us in this life; and bodily resurrection is His way of 
doing good for us in the life to come. Mut ual r ecognition of unique p ersons by 
unique persons which can be accomplished only if each one of us retains our 
distinctive look, is of utmost significance in Christ's kingdom. Just as Jesus 
arises out of our memory in the Spirit into life during the celebration of the 
blessed sacrament, so we shall arise out of our ever- mindful-remembrance of him into 
life in His divine presence at the great eschatological feast. Jesus overcomes sin 
with his death, and he overcomes the penalty for sin, which is death, by way of his 
resurrection. God wishes us to laugh whole- heartedly at life's comedy, and to bear 

36 

11 

.. 

I I 

witness to Christ crucified and risen, for He cares more about our salvation than we 
ourselves do . 

iv. Redemptive Drama 

Drni t r i Fyodorovi tch Karamazov possesses his mother's hot temper, boldness, 
impatience, impetuosity, impulsiveness, frenzied vigor, and strong build, and his 
fathe r 's reckless lust - - al though Mi tya' s sensuality is refined by a passionate 
adoration of beauty and nob_ili ty. According to legend, as soon as Adelaida ·married 
Fyodor, .(of cour se they had to elope), she grew to loathe the "abject, vicious, 
fantastical fellow" and his "persistent and shameless importunity." On occasion she 
even beat Fyodor, showing him to be a "worthless puny weakling . " Dmitri shares his 
mother 's repulsion for Fyodor and her tendency to be violent with him. When 
Adelaida , in one of her enigmatic fits of passion, ran off with a "destitute divinity 
.student" to her ignominious death, she left the newborn Mitya with his father. But 
Fyodor carried on in his customary manner, hosting orgies and playing the buffoon, so 
that he completely forgot about Mitya. Miusov is fond of telling the exaggerated 
stor y about Fyodor' s surprise at discovering one morning after waking. up with a 
terrible hangover that he had a son . Fyodor doesn't just have a few cocktails and 
fool around a bit; he immerses himself in debauchery and al together neglects his 
r esponsibility, except, of course, when it comes to his business dealings. After 
being passed from Adelaida to Fyodor, and from Fyodor to Grigory, Miuzov takes 
custody of the child . But he too, although he remembers his part in the February 
Revolution of 1848 all his life, forgets Mitya, so that Miuzov's cousin has to take 
charge of the poor boy. Finally, after the death of this kind woman, Mitya is raised 
by Miuzov's cousin's daughter, Mitya's mother's second cousin, once removed. Life 
does not begin smoothly for Dmitri Karamazov. 

Adelaida came from a rich, distinguished, noble family, and before her death she 
bequeathed a small property including a house and some land to her son. Dmitri , 
however, when he came of age, was serving in the Caucasus as an army officer, so 
Fyodor took possession of Mitya's inheritance and wired money to support the young 
man's r iotous exploits , his dr inking, gambling, and womanizing. Surprisingly enough , 
Father Zossima's youth bears a striking resemblance to Dmitri's. He too was the son 
of a landowner, served in the Caucasus as an army officer, and outstripped the other 
members of his regiment in "cruel, absurd, almost savage" practices . Father zossirna 
always kept the Bible at his side but during his bout with "drunkenness, debauchery, 
and deviltry" he did not pick up the book and r ead. So it is with Dmitri. He hold's 
God's glory close to his heart but he has a long way to journey before he will be 
able to accept his lot in life, what God has planned for him and him alone. 

Father Zossima passed through a period of ferocious anxiety and misery before 
his change of heart . He had to give his orderly Afanasey two terrible blows to the 
face before he could see the black- smeared manner of his living, before he could feel 
what a fearful thing it is to fall into the hands of the living God (Heb.10: 11) . 
God's grace was at work even in the young officer's fit of violence. Thanks to 
Afanasey's stupid yet brave reception of his master's blows, zossirna could be struck 
by such concerns as: 'What am I worth that another made in the image and likeness of 
God s hou l d s e rve me? Ought I not to bow down and beg my servant 's f o r giveness? Am I 
not the greatest of sinners? More than any other am I not responsible to all for all 
and eve r ything?' Only by way of this awful event do the tender and life- giving words 
of his dying b r other Markel return to Zossirna with such force that his ways are 
altered for good . Shall we not praise Af anasey and seek to imitate him by being 
ready at all times to receive blows so that others whom we care for might through the 
recognition of their weakness and wrongdoing turn to the Father for help and 
forgiveness? Zossima 's turnabout is more sudden and localized than Dmitri's will be 
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-- Mitya's stomping on his father's face is not enough for him -- but Dmitri's change 
of heart will be just as dramatic. God works on everyone in a way particularly 
suited to and designed for them, and them alone. Zossima needed Markel's holy words 
and Afanasey's peasant toughness. Dmitri will require Grigory's blood, Grushenka's 
love, his father's death, and more, before he will be able to gain the courage to 
sing his hymn. 

With an anvil-ding 
And with fire in him forge thy will 

Or rather, rather then, stealing as Spring 
Through him, melt him but master him still: 

Whether at once, as once at a crash Paul, 
Or as Austin, a lingering-out sweet skill, 

Make mercy in all of us, out of us all 
Mastery, but be adored, but be adored King. (Hopkins, The Wreck of 

the Deutschla~#lO) 
Drama is of utmost importance where Dmitri is concerned. Other people, 

especially Katerina, seem to be so many characters in the play of his life. Dmitri 
does not leave encounters open-ended like Alyosha. He seeks to make wholes 
out of his dealings with others so that he may wrap a ribbon around them and add them 
to his treasury. Mitya confesses to Alyosha that his life has been a lusting after 
voluptuousness and vice, saying: "I've a perfect album of reminiscences, brother. 
God bless them, the darlings." He sets up two extremes which are always in tension, 
the Madonna and Sodom, and attempts to characterize all his doings in this poetic 
light. Katerina, that "beautiful, proud, imperious" woman who hopes to save Dmitri 
from dissipation through her own generosity, is his Madonna figure. Mitya sees the 
truth about her loving her own virtue most; he knows that her benevolence is not pure 
self-giving for his sake but pure self-serving for her own sake; but he lets that 
pass as a mere human frailty so that he may haunt the back alley and make Katerina's 
apparent goodwill shine for th all the more . St . Paul : "What shall we say then? Are 
we to continue in sin that grace may abound? By no means!" (Rom.6:1). 

Katerina also needs someone as dramatic as she is who will go along with her 
fantasy so that she may play out her salvific role . She needs a debauchee in order 
to exercise her powers of hysterical self-sacrifice . She needs someone in the dark 
depths to make it possible for her heroism to be seen and admired by all the talkers 
in Skotoprignyevsk and neighboring villages : 'Well isn't that Katerina Ivanovna 
God's gift to Karamazov, so patient and forgiving. I don't know why she puts up with 
him. My heavens!' Katerina shows her true colors, her self-righteous indignation, 
her need for someone as dramatic as she is who will fantasize alone with her so that 
she may play out her salvific role, when she condemns Dmitri with her evidence in 
court. Thankfully, Mitya possesses some crucial gifts which Katerina lacks: an 
awarene s s of his own weakness - - "I pray to God I'm not lying and showing off" -- and 
an abiding trust i n God despite his own sinfulness --" . .• though I may be following 
the devil, I am thy son, O Lord, and I love thee . " There is no denying that Katerina 
does kind and charitable things. She sends flowers to Snegiryov's family and takes 
care of Ilusha's grave; she will also proudly finance Dmitri's escape. But she has a 
whole lot to work out concerning the source and center of goodness and salvation. 
Kateri na and Ivan belong together. 

Dmitri's frankness about his own wrongdoing -- "I'm nothing but an insect" - 
betrays a lack of self- respect which runs deep in his soul. He goes around saying: 
'I'm just this sort of buglike person, so don't expect much from me. What can I do 
about it?' At the start Dmitri does not challenge himself to accomplish things 
which, he would be surprised to discover, he has the wherewithal to accomplish. At 
the end he will consider himself capable of more than his gifts allow. Father 
Zossima' s bow is a gesture aimed in part to make Dmitri recognize his own inner 
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worth. He has to see that his nature is good, coming as it does from God-it is just 
that his will is weak, and his upbringing and education haven't helped matters much. 
Father Zossima, reflecting on his days of carousing among his comrades, says: "I 
don't say we were bad by nature, all these young men were good fellows, but they 
behaved badly, and I worst of all." Father Zossima sees what Mitya is preparing for 
h i mself, sees what great suffering is in store for him, and is horrified. After 
Alyosha r etur ns from his Katerina- backed, ill- fated mission of generosity toward 
Snegiryov , he first learns of Porfiry's Zossima- backed, successful mission of charity 
t oward a poor family in the village, and then receives the conunand to be with Dmitri 
a s a welcome p r esence in order to p r event him from some sudden, impetuous, terrible 
c r ime . Father Zossima also bows to the whole company and begs for their forgiveness 
because it just seems like there is not a whole lot he can do to help them. The 
peasant women with faith are open to his fatherly words and gestures, but the wealthy 
noblemen without faith are reluctant to take them seriously .. Dmitri alone is fu lly 
receptive to Father Zossima's sage counsel and advice. Father Zossima wishes Mitya 
to understand that despite the ways of Fyodor, "it's the great mystery of human life 
that old grief passes quietly and tenderly into joy •. • the mild serenity of age takes 
the place of the riotous blood of youth . " Dmitri, along with Ivan, fears he wili be 
like his father, plagued by a base sensuality his entire life and prevented by his 
own weakness from attaining any kind of nobility of heart . 

God's angels and Satan's devils are fighting over beauty on the battleground of 
Dmi t'ri' s heart. His passionate attraction and powerful attachment to beauty, a 
potentially admirable thing, causes him to be self-preoccupied and distracted from 
issues and activities of utmost concern. Dmitri has not opened his heart to the 
sor rows of his fellows, or to his responsibility for their sorrows, or to the role he 
ought to play in bringing relief to those who are burdened by sorrow . Actively 
feeling and caring for others by graciously accepting their griefs as his own is a 
good and wholesome thing which Dmitri has at least to learn about, if he is not meant 
to devote his whole life to this noble doing. Dmitri is not called to be a Fa ther 
Zossima, or a monk in the world, but if he is going to give testimony to his right 
belief in the words of Jesus the teacher and lawgiver(Gal.6:2), if he is going to be 
a Chr istian in the world, he must allow for the wedding of passion and piety in his 
soul. 

Under the influence of demons Mi tya' s lust, at its worst, takes the shape of 
cruelty and sentimentality, distorted forms of Father Zossima's severity and 
gentleness. Speaking to Alyosha of a critical and unforgettable event that passed 
between Katerina and himself, Mitya says: "At that moment she was beautiful because 
she was noble , and I was a scoundrel, she in all the grandeur of her generosity and 
sacrifice for her father, and I a bug! And scoundrel as I was, she was altogether at 
my mercy, body and soul ... It seemed as if there could be no resisting it; as though I 
should act like a bug, like a ve.nomous spider, without a spark of pity. I could · 
scarcely breathe." Honesty, honor, and simple decency toward and respect for a 
fellow human being are at stake for Dmitri when he has Katerina in this compromising 
position. His breathless sensuality, not something to be taken lightly, bears 
witness to a forgetfulness of life being · shared by all. Mitya lustfully wants to 
take full possession of Katerina's beauty, which amounts to using her as a tool for 
t h e e n r ichment and r efinement of his own experience. With the prospect o f another 
colorful anecdote to add to his collection, Dmitri almost succumbs to the temptation 
of abusing and destroying Katerina's noble stature, disgracing her for life: "I 
loved vice, I loved the ignominy of vice. I loved cruelty." The temptation which 
Dmitri resists at this trying moment is the temptation to which Fyodor yields with 
Sophia . Defiling the purity and innocence of a beautiful young woman holds the same 
satanic pleasur e as working for the downfall of the righteous. 

Yet although Dmitri sometimes plays on the stage of satanic drama- -when he draws 
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his sword almost stabbing himself from delight and when he humiliates Snegiryov in 
the presence of the vulnerable Ilusha, he wants more than anything to sing a song of 
praise and thanksgiving to God the Father. His desire for a hymn of uplifting joy 
attests to his hidden certainty that life is simply good and that our deepest purpose 
being on earth is happiness and laughter, not grief and despair. The world is not, 
as Ivan would have it, a vale of tears. Good things emerge even out of his encounter 
with Katerina in his apartment. The old lieutenant-colonel, Katerina's father, dies 
with military honors and not in disgrace only because Mitya has the money to free him 
from trouble. At first Dmitri thinks that his only reason for giving the money is to 
seduce the gorgeous daughter, but later he discovers that he has higher ambitions, 
helping out a fellow sinner. Although Katerina's father despises him, Dmitri has the 
capacity to see goodness in the man. Instead of becoming full of hatred in turn, 
Mitya acknowledges his fault and offers his assistance. He always kind-heartedly 
notices when he has done some bad thing to cause someone else to be angry at him. 

"Let me be accursed," says Dmitri, "let me be vile and base, only let me kiss 
the hem of the veil in which God is shrouded." Nature, Mother Earth, Dmeter, is that 
veil, and Dmitri needs the mercy and courage to fall down upon her, "to cleave to her 
bosom", to embrace and kiss her and water her with his tears. By loving what is 
lowly and ordinary in a serene and tender way, not by being ecstatically in love with 
love itself, Dmitri will truly show gratitude to Hirn who created the earth and all 
that is in it. By giving himself to the Jerusalem above who is our Mother(Gal.4:26), 
with simplicity and trust, by falling as a seed on fertile ground and bringing forth 
good fruit for the gladness and hope of others, Dmitri will encounter God's saving 
presence. The attainment of self-giving means for Dmitri corning to relish the act of 
loving as much as being in love, kindness as much as pleasure. Dmitri's name suggest 
that he is himself rich, moist soil which nurtures the growth of seeds of grace, so 
that he will come to be the person God means him to be. His devotion to the earth 
will take the form of a commitment to Grushenka. But he must endure a great ordeal 
before he will be ready for marriage. Mi tya mentions suicide to Alyosha at the 
crossroads. He cannot stand the thought that he is burdening and dishonoring his 
Mother with his vile presence. The questions he asks of Fyodor he also asks of 
himself: 'Why is such a man alive? Can he be allowed to go on defiling the earth?' 

Do not thou, o Lord, withhold thy mercy from me, 
let thy steadfast love and thy faithfulness ever preserve me! 
For evils have encompassed me without number; 
my iniquities have overtaken me, till I cannot see; 
they are more than the hairs of my head; my heart fails me(Ps.40:11) 

While Dmitri dreams of taking Grushenka away to the ends of the earth so that 
they may settle down in marriage and begin a reformed and virtuous life together, 
Grushenka is planning to fly off with her Polish officer, the man about whom her 
imagination has been spinning false romantic stories for five years. Mitya has some 
knowledge of the Pole but his preoccupation with Fyodor as rival makes him forget the 
presence of another competitor in Grushenka's heart. Dmitri and Grushenka, each i~ 
their own way, are going through a painful struggle, a struggle to ensure their 
future happiness. They must come to see that all their anxious plans and efforts, 
all the feverish agitation and activity which they dedicate to working out their own 
destinies, is just so much fighting against God's gentle guiding hand. 

For five long years Grushenka has refused to be prevailed upon by any man except 
the tyrannical old Samsanov. How hard it must be for Dmitri to be madly in love with 
this woman now; he knows "with a sinking heart" that at times she must hate him for 
his passion. What he does not know is that her soul can find no peace, that she is 
in misery reflecting upon the hardships and humiliations of her past. Betrayed, 
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aba_ndon~ _d, irnp~veris!i~_d,_ and .. d~sgraced at the tender _age_ of se\7enteen, Grushenka has 
been forced to establish a business partnership with Fyodor Karamaz.ov in order to 
raise herself up out of the quagmire. She is hopelessly confused about her standing 
with the man who once wooed her with his guitar and then left her for another woman. 
Will she kill him when she sees him? Or will she run to him with open arms and fall 
at his feet? Her bitterness and pain give rise to a just wrath against men, those 
seducers and corrupters, self-seekers and pleasure-mongers, who one moment sweetly 
profess their love and the next moment are slyly out the door. Why not take every 
possible opportunity to get in strong blows at the bastards? Grushenka drives Fyodor 
wild with desire with her pride, insolence, and rosy-plump Russian beauty. She toys 
coquettishly with Dmitri. And in her darkest moments she dreams of enchanting and 
seducing the young novice, Alyosha. She fiendishly imagines getting the handsome boy 
in her clutches and ruining him, mocking his purity and innocence. Grushenka's 
profound unhappiness is rooted in her uncertainty whether any man can or will ever 
love her, in a genuine way, whether any man can or will ever love her, not her 
shapely arms and her buxom figure, not her sharp wit and vigorous intellect, but 
Grushenka simply, with all her bales and pains. 

Drni tri and Grushenka are much alike in that the vilest scenes enter their 
imaginations and they yield to grace at the crucial times, Dmitri with Katerina and 
Grushenka with Alyosha. When Alyosha is at his most vulnerable state upon the death 
and premature corruption of Father Zossima's body, Rakitin takes him to the vixen in 
the black silk dress so that he may cash in on his deal with Grushenka and bring 

1 
about the downfall of the religious idiot. Rakitin licks his chops and gnashes his 
teeth as a member of Satan's entourage. When they arrive Alyosha learns that his 
brother is in ambush at his father's house, yet he does nothing. His grief is such a 
burden that he forgets to attend to Dmitri, as Father Zossirna commanded, at the very 
time Fyodor is to be murdered. Without knowing the cause of Alyosha's depression 
Grushenka coyly sits on his knee hoping to cheer him up. Just yesterday Alyosha 
would have greatly feared such a gesture; lust and temptation would have arisen in 
his soul; but now the sorrow in his heart swallows up his every sensation. He wants 
to witness Alyosha eating sausage and drinking champagne, but most of all he wants to 
witness Grushenka setting to work on him. Yet she cannot. Grushenka looks upon 
Alyosha's goodness and feels ashamed at her own badness. Her conscience comes to 
life in his presence. Upon hearing the news of Father Zossima' s death, Grushenka 
devoutly crosses herself and immediately gets up from Alyosha's knee. Alyosha 
recognizes her gesture as an outgrowth of simple-hearted goodness, as a gracious gift 
of kindness, an onion. Even in the throes of despair Alyosha has the eyes to see 
Grusha' s action as a sign of pity. He, the young novice, came to Grushenka with 
"base and evil" motives, and she, the reputed harlot, greeted him with "a loving 
heart". Alyosha's soul is "raised from the depths", saved by this simple gesture of 
loving kindness and concern for . the gravity of his suffering. He in turn gives 
Grushenka an onion by calling her "sister" and showing her that she, Grushenka 
simply, is a person worthy of forgiveness and love tendered by a heart not full of 
lust and shame. This is precisely what Grushenka needs to know, to feel confident 
about, in order to be open to and accept God's saving reconciliation of Dmitri and 
herself. The meeting between Alyosha and Grusha shows forth the coming together of 
the Madonna and Sodom, yet it is not the case that one is the Madonna and the other 
Sodom; they are each a mixture of extremes, and only by recognizing this can they 
begin to purify their hearts. Alyosha needs to face up to his own badness and Grusha 
needs to face up to her own goodness. 

Remarkably, Rakitin is utterly insensitive to the gifts being exchanged between 
Alyosha and Grusha. He considers them "maudlin and mad." He is blind to the fact 
that these two have passed through a spiritual crisis together such as does not 
happen often in a lifetime. The ordinary circumstances surrounding the event do not 

41 



detract in any way from its significance. Sadly, from the way things have turned out 
Rakitin is the sort of person who makes it all but impossible for others to show 
kindness to him. He just plain misses the beauty of Grusha's gesture and later pokes 
fun at Alyosha for having "saved the sinner." Raki tin's proper name is Mihail, the 
name of Father zossima' s mysterious visitor. He is capable of the murder Mihail 
enacted with such villainy and daring, but if he never commits his crime, Raki tin 
will never become aware that he has fallen into the hands of the living God. He will 
never feel compelled to confess his sins and find deliverance from his misery in 
Jesus Christ. Rakitin is a man to be pitied. 

Rakitin' s anxious concern for his career and his reputation close him off to 
Grushenka's goodness. Knowing all about her shameful past, he refuses to acknowledge 
that she is his cousin, that they share blood. This is akin to denying her 
personhood. Rakitin is not alone. Most people pass by her on the street avoiding 
her and sizing her up only with a view to her past, as if they knew the who and the 
why of her because they have heard rumors of her lost innocence. They recognize her 
as a human being only with a glance of disapproval. Grushenka is tougher than they 
are. She can take it. Yet how unfair that such a young girl should be so put upon 
by the world that before she even knows what is going on, something precious and 
dear, something to. be cherished, has been taken away from her. Thank goodness Grusha 
can turn to Jesus' happy story and read about this man who did not bother himself 
with people's past, except to forgive them their sins and encourage them to sin no 
more(Jn.8:11), whether they were adulterers or prostitutes, soldiers or governors. 
Mitya has the spirit. The narrator: "Mitya looked upon Grushenka' s past as 
something completely over. He looked upon that past with infinite pity and resolved 
with all the fervor of his passion that when once Grushenka told him she loved him 
and would marry him, it would mean the beginning of a new Grushenka and a new Dmitri, 
free from every vice. They would forgive one another and begin their lives afresh." 
Without forgiveness human beings cannot attain reconciliation with their past and 
begin life anew and afresh. Without forgiveness the weight of sin is an unbearable 
burden which human beings attempt to unload by way of forgetfulness but only manage 
to make worse by way of further sinfulness. 

But how can Mitya possibly take Grushenka away to dreamland? All will be lost 
unless he can come up with exactly three thousand roubles. Why that amount? So that 
Katerina can be paid back? Because that is how much Fyodor has set aside for 
Grushenka, knowing Mitya'a need? Because that is how much he can expect to get out 
of the property at Tchermashnya? Who knows? Poor Mitya has an awful time with 
money. He alone of the brothers grew up with an income, having fun and showing 
others a good time; but while Mitya knows all about spending money, he does not know 
the first thing about earning it. It's a happy thing that Mitya believes in 
miracles, for if he could not continue to live as though somehow, by way of 
providence, money would drop from heaven, he would give over to despair and madness. 
This is not to say that Mitya will do nothing to aid the designs of providence. He 
must. For the first time in his life he doesn't have easy access to a fistful of 
cash, aside from the fifteen-hundred roubles protecting his honor, and as we all 
know, a person can't go far without at least that much. 

Mitya is on the brink of ruin. Because of his tendency to "give himself up to 
every new idea with passionate enthusiasm" he passes through a nightmarish experience 
in search of money during the day and night before his father's murder. Samsanov 
gets the whole thing started by playing a cruel trick on Mitya, sending him off to 
Tchermashnya with the hope of selling his property, a trick which ranks with 
smerdyakov's treatment of cats and Kolya's game with the goose. "You're my 
salvation," says Dmitri, "you've saved me." He is in one of his ecstatic states 
thinking that a trip and a transaction will be the happy solution to all his 
difficulties. If Ivan is a person who yearns overmuch to save others, Dmitri is a 
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person who yearns overmuch to be saved by others. Being the kind, endearing, 
energetic, explosive man that he is, his lodgers give him their last three roubles in 
all the world to help him pay for a carriage to Tchermashnya. This . is among the most 
telling signs of the beauty of Dmitri Fyodorovitch Karamazov, that· his lodgers, who 
are dirt poor, give up everything they have for his sake. He is the so"rt of person 
who makes it easy for others to show kindness and charity to him. Mitya's childlike 
ebullience brings gladness to these lonely people, so that they feel honored to be 
the captain's loyal friends • 

Every part of Mitya's salvific plan goes wrong. First he is late on account of 
what he thought was a shortcut; next the priest is not at home; while Dmitri searches 
for him it grows dark; it turns out that Lyagavy, the prospective buyer of his 
property, is not at the priest's but at the forester's cottage; after they set out on 
foot toward the . cottage, it dawns on the priest that it is much farther away than he 
thought; the priest cannot tell Mitya anything about Lyagavy except that to call him 
'Lyagavy', as Samsonov suggested, and not 'Gorstkin,' would mean disaster; when they 
finally arrive at the cottage Gorstkin is dead drunk and canno.t carry on any 
dealings; Mitya has to wait overnight for his buyer, his savior, to sober up; 
meanwhile he falls asleep; in the middle of the night the hut catches fire; Dmitri is 
in hell; he sleeps again; while he is asleep Lyagavy wakes up and polishes off 
another bottle of vodka. "It's a tragedy." After exchanging some unpleasant words 
with Gorstkin, Dmitri finally comes to be convinced that Samsanov was mocking him the 
whole time. weak as a child, Mitya, being the honest and upright person that he is, 
leaves fifty kopecks behind to pay for a night's lodging in the forester's hut, 
although he is broke and he has just suffered the worst night of his life. Striding 
aimlessly through the black wood, he emerges on to some harvested fields, saying: 
"What despair, what death all around." Mitya is an · incurable romantic. But in the 
end, he places his last hope in the wealthy Mme. Hohlakov. 

The meeting of the two great dramatists, Dmitri Fyodorovitch and Mme. Hohlakov, 
brings laughter, but the comedy ceases when it becomes evident that the selfish, rich 
woman is fool,ishly and cruelly playing the role of Father Zossima, "an experienced 
doctor of the soul." Knowing who Mitya is, what he needs, what is best for him, what 
he ought and ought not do, Mme Hohlakov confidently proclaims: "I will save you." 
But nothing Mme.Hohlakov can say or do will deliver Mitya from the agony God has in 
store for him. Claiming to be all-knowing about another person's heart, and 
all-powerful in bringing about his salvation, are grave evils. The ways God finds to 
go about redeeming us are more wonderfully strange and imaginative than anything we 
could ever come up with. Although Mme. Hohlakov is doing damage to herself and ap
pears to be doing the same to Dmitri, she is also an instrument in the ongoing 
process of God's dealings with Mitya, His child. When Mme.Hohlakov puts the ikon of 
the holy martyr around his neck, Mitya must be reminded in some way that trust in 
Christ involves suffering, that the whole creation, which groans inwardly(Rom.8:23), 
is part of God's redemptive drama. The faithful Franciscan nun who calls out to 
Christ in the storm from the Deutschland -- "O Christ, Christ, come quickly" -- does 
not call through the storm to a Christ who is behind and outside the storm, she cries 
out to the storm itself because he himself is in it, because Christ is the storm. 
When we turn away from suffering, we turn away from Christ. Acceptance of Jesus 
requires that we enter into "the unshapeable shock night" (The Wreck of the 
Deutschland #29) , for that is where he is to be found. Dmitri is slowly making this 

,Piscovery, but, with a slam of his fist on the table and with a throw of his spit on 
the floor, he will put up a fight. Mitya exits from Mme. Hohlakov's house with 
childlike tears which save him from madness. 

The thought that Grushenka could possibly have thrown him over for Fyodor is 
enough to stop Mitya's flow of tears. His jealousy goes to such an extreme that he 
contemplates doing violence to his own father, and to himself, with a brass pestle 
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and a pistol. What saves Dmitri at that critical moment under Fyodor's window as he 
stands there hidden by the bushes looking loathingly at his father's battered face, 
dandified by his red handkerchief and his silk nightgown? Wrath, fury, and vengeance 
surge up in Dmitri's heart as he gazes with contempt at his rival, yet he still has 
the childlike wonder to notice how colorful the berries are that dark night. 
Remembering this moment later, Mitya says: "God was watching over me then." Perhaps 
some sacred memory, preserved since childhood, say, Herzenstube's gift of nuts, saved 
Dmitri. Not that he was aware of the fact, or pictured an image to himself, but some 
good memory hidden deep in his heart which made him cherish life may have influenced 
his action. Maybe it wasn't a childhood memory. It could have been Father zossima's 
low bow a few days back. How fearful a thing it is to consider that our every 
gesture, each act, word, and glance, makes a difference in the lives of the people 
around us, to think that we are always planting either good or evil seeds in the 
hearts of others as long as we participate in public life. Everyone knows what it is 
like to be either welcomed or rejected by someone else's eyes in passing. Dmitri's 
and Herzenstube' s tears in court, the fact that Mi tya went to visit and thank 
Herzenstube over twenty years after the event -- Gott der Vater, Gott der Sohn, und 
Gott der heilige Geist -- attests to the truth of Alyosha's words~the boys after 
Ilusha' s funeral: "If a man carries many such memories with him into life, he is 
safe to the end of his days, and if one has only one good memory left in one's heart, 
even that may sometimes be the means of saving us." Who we are has a whole lot to do 
with what we remember, and what we remember says a whole lot about who we are. 

Some gestures and events . of supreme importance to our well-being we remember, 
others we forget. When Dmitri has Penya by the throat, his hands and face smeared 
with Grigory's blood, it occurs to him that he forgot about the Polish officer as 
soon as he heard of him. Mi tya in a flash changes to a state of childlike 
gentleness from a state of violent frenzy upon hearing that Grushenka loved his noble 
heart for an hour. Mitya smiles and sighs with glee. That memory will endure. In 
celebration of his making way for Grushenka' s new life with her Polish officer, 
Dmitri will host a feast, a gala event at which all are welcome, with champagnes, 
wines, vodkas, chocolates, cakes, pies, jams, sweet meats, all in abundance. Mitya 
will renounce his own lavish desires for the queen of his heart, if only she can be 
happy. He is beginning to care for others in their own right, apart from himself. 

'Mokroe' is associated with the Russian word meaning 'moist . ' Dmitri's 
overflowing, Giovanni-like prodigality brings about the drunkenness and merriment, 
the splendid party at Mokroe, the feast in honor of rich, moist Mother Earth. 
Mitya's natural element is the party; with sounds of gypsies' instruments, popping 
corks , and rustic folk songs: with sights of colorful costumes , laughing faces , and 
peasant dances. The celebration is as much for the people of Mokroe as it is for 
Dmitri and Grushenka, for the peasants who live in their black, broken- down shanties, 
in poverty and desolation, day in and day out, year after year, people after Mitya's 
own heart. Everyone regardless of rank or religion is invited to Dmitri's feast, 
provided they make merry and find delight in music and dance, and in the company of 
their neighbors. Mitya's infectious energy exhilarates young and old, rich and poor 
alike; his expansiveness and exuberance bring joy and gladness to other people's 
hearts, and simply make good things happen . Andrey, the driver who takes Dmitri to 
Mokroe at breakneck speed, says, in all simplicity and truth, that though Mitya is 
hot- tempered, rough, and impulsive, he is still a child, and God will forgive him for 
his kind heart. 

Imagine the peasant folks of Mokroe in their huts, late at night, huddled by the 
fire trying to keep warm, perhaps weighed down by sadness and boredom, but hopeful, 
when suddenly a cry goes through the streets announcing the arrival of the captain , 
Dmitri Fyodorovitch Karamazov , who has come to throw another happy feast . What 
relief and excitement they must feel: with hearts renewed by the anticipation of 
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drinking, singing, and dancing; with hearts renewed by the presence of this man of 
the earth who will greet them all, men and women , boys and girls , pretty and plain, 
with open arms, with a hug and a kiss; with hearts renewed by the opportunity to 
forget their cares and woes this one night and to be with one another as fellows full 
of gaiety and laughter. The peasants at Dmitri's feast do not lose themselves in 
Bacchic revelry, in the worship of Dionysos; they find themselves in their folk 
tradition, they discover the possibility for fun and play in their lives despite 
their oppressive surroundings . Drunkenness, party spirit, and carousing may be on 
St. Paul's list of works of the flesh(Gal . 5:20), but God will forgive the people of 
Mokroe this much for one night . Dmitri's feast at Mokroe must be pleasing to God . 
Grushenka has the spirit: "When do they get a chance to enjoy themselves, · why 
shouldn't folks be happy?" Hurrah for Karamazov! 

But what about Grigory? Can Mitya be excused for running away from the scene of 
his crime to go throw a party? For all he knows Grigory might be dead. Dmitri has 
not forgotten the bloody blow he gave to the man who was a father to him as a child . 
He is thinking remorsefully about this very deed when on the way to Mokroe he begs 
Andrey to forgive him for everyone and everything, and when he withdraws into 
"frantic prayer . " Dmitri is at heart a peasant, although in blood he is a nobleman, 
an honn~e homme, whose honor is of utmost concern to him. His peasant heart allows 
Father Zossima' s words to make a great impression on him. During the course of 
Mitya's 'unshapeable shock night' he comes to see more and more vividly his 
responsibility to all for all and everything, le plus noble des sentiments. Later in 
the night Mitya, with characteristic exaggeration, says to Grushenka: "I'd give ten 
vears r~ my life for Grigory to get well, to know he was all right." 

The feast at Mokroe bears a resemblance to the wedding party in Cana, of 
Galilee: " ••• the gladness of some poor, very poor people ••• the people living about 
the Lake of Genesareth were the poorest that can possibly be imagined .•• they hadn't 
wine enough even at a wedding ••. and His heart was open even to the simple, artless 
mer ry-making of some obscure and unlearned people, who had warmly bidden Him to their 
poor wedding ... indeed was it to make wine abundant at poor weddings He had come down 
to earth?" Dmitri and Grushenka confess their mutual love and even make vows of 
fidelity in the midst of the uproar at Mokroe. Yet the vows made between these 
lovers do not quite stand up to the vows made at the marriage feast at which Jesus is 
present. Dmitri and Grushenka may be on their way to an embrace of the spiritual 
life, the sacrament of marriage, but as yet they do not hold such a life dear enough. 
Grushenka still toys coyly with Mitya. Fondling Kalganov, she asks: "Who is it that 
I love?" Dmitri knows the answer, but enough is enough. After mentioning that 
Alyosha earlier said something to her that she will remember her whole life long, she 
is able to confess to Dmitri, and to herself, that she has been carrying spite in her 
heart and tormenting her lover with it. Grusha, like Mitya, is on the verge of 
reformation and needs only a spe,cial saving act of grace to push her over the edge. 
Saying, "tomorrow the nunnery I today the dance" I she means that she wishes to enjoy 
this night of feasting to the fullest before making a final commitment to Dmitri. 
Grusha doesn't see that it is not so easy. Living on the edge yields great pleasure; 
the temptation is to stay put . St . Augustine: "How long, how long? Tomorrow and 
tomorrow? Why not now? Why not in this very hour an end to my uncleanness?" 
(Confessions 8 : 12) . Something terr ifying must be endur ed this v e ry night if Grus ha 
and Mitya are to exchange promises with solemn devotion . 

Dimitri came to Mokroe hoping only to become reconciled with Grushenka . The 
plan was to kill himself after making way for her new life with the Pole : "I must 
kill one noxious insect for fear it should crawl and spoil life for others." Mitya 
has shown a g r eat change in his love for Grusha . At the start he wished to win her 
from his rival for his glory and satisfaction as well as for his reformation and 
renewal; he was prone to fierce jealousy and vengeful violence; he was always on the 
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watch and even employed Smerdyakov to keep track of Grushenka's and Fyodor's 
de a.lings• Now, however, Mi tya' s only concern is with Grusha' s happiness. He is 
willing to let Grushenka go off with the Pole if that is what she wishes· he does not 
imp~s~ his own will on her doings; he respects her enough to let her ~ake her own 
decisions · Once Dmitri has attained this noble condition, and once the devil's 
temptation to suicide is overcome on the balcony - - "Let this fearful cup pass from 
me!" . -- Mi tya can place hope in the future with Grushenka, and he can be fully 
confident that God is working for his happiness along with hers . Mitya and Grusha 
are meant to be together; they are made for one another; but it is not until the 
~east and the sudden catastrophe at Mokroe that they are fully aware of the gift each 
is to and for the other, as beings of God. Again, only when Mitya renounces his own 
will, his own mad desire to possess Grushenka, when he acknowledges her freedom to go 
about doing ~hat she considers best, and only when he prays that God may order events 
as He sees fit, only then does everything begin to fall into place, does Dmitri see 
that he and Grushenka are destined to spend their lives together in holy matrimony. 
After Grusha's final dance, after Dmitri carries her to rest on the bed, they vow to 
be honest, honorable, and good, to work the land and dig the earth to act ·as 
responsible human b eings with a closeness to life and growth, and t o b ow' down before 
God a nd b eg f o rg ive ness. But they do not know what they are willing t o endure for 
one anothe.r unti.l th.e i nvestigators appear: felix culpa. 

. The investig~ting lawyers interpret all the evidence with a view to Mitya 1 s 
guilt. The case is closed even befo re the condemned man is interrogated. That the 
Po les cheat at cards is no hindrance t o their test imony, but that Mitya lies about 
t~e three thousand r oub l es makes all t he difference in the world. The prosecuter for 
h~s p~rt has a persona l ~take i n t he matter despite all his c laims t o ' obj e c tiv ity ': 
h~s wife ~as always particularly f ond o f Dmitri and his career will skyrocket with a 
vic t o r y i n court. With dev ilish winks and smirks of self-righteousne s s and 
se~f-~atisfaction, the investigators make the same error as Ivan. They think that by 
s t i cking t o t he f acts the truth will inevitably be t o ld, as if facts of themselves 
were in the habit o f falling i nto plac e, as if a selection and i nterpretation o f 
fac ts on t he part o f fa l l ible human b e ings were not at issue. J ust as Ivan c laims t o 
know about the inj u~tice of suffering on the basis of s ome newspaper clippings, so 
t he se attorneys claim t o know about Mitya's guilt on the basis o f hearsay: Grigory 
saw the door open; Trifon Borissovitch has no doubt that Mitya spent three t hous and 
o n each o f his trips to Mokroe; and so on. The truth is that the investigators h ave 
persua ded themselves o f t heparricidalcharacter of Karamazov. This c ase is just like 
s o many others. They must have everything in order. They have chosen to attend to 
only t h?se fac ts wh ich s upport their fantasy, which fit their pre-arranged p uzzle, 
and to ignore every other relev ant piece of e v idence. They refuse to acknowledge the 
heart- f elt nat ure of Dmitr i' s horror a nd sorrow over the where and the how o f h is 
father's death. (Not be ing altogether beautiful himself, Dmitri has come t o see t hat 
he ha d no p lace to find Fyodor repulsive. ) The investigato rs refu se to admit that 
their job consists in s tor y-tel ling . In their eyes fiction has nothing to do with 
the t r uth . Yet they f abr ica t e t he f able o f the fif t een-hundred roubles stashe d away 
somewhere in the hotel, much to Trifon Borossovitch's cha grin. What t he 
investiga tors don't seem t o understand is t hat Dmitri Fyodo r ovitch Karamazov a human 
bei?g, and an .extraordinary one at that, cannot be boxed and packaged, 'that the 
moti ves a nd actions o f a person are far too invol v ed to be exp l a ined away i n a po l i c e 
report. Of c ourse, lawyers have to j udge, as do we all, but why do we find such 
satani c pleasure i n j udging others? Why are we s o confident that we know the t ruth o f 
their heart s a nd a c tions, when a goo d deal of the time we haven't t he fa intest notio n 
wha t we are talking about? ~ 

Dmitri's integrity and frankness make it difficult f o r him t o s hare what is in 
h is heart with t hese men. Confessing to Alyosha is a relief, but confessing to the 
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attorneys is agony . Honor is not so important to them that they know the distinction 
between being a thief and being a scoundrel . Even, that is , especially when he is 
s tanding naked before them , Dmitr i towers above the investigator s . God ' s ways are 
strange and mysterious. Piety demands that we trust in their goodness . It does· a ll 
seem fitting and r ight when Mitya says : "I couldn't have lear ned s o much about 
myself in twenty years as I have on this accursed night . " Dmitri is the sort of 
person who has to suffer greatly before he is prepared to have his heart changed by 
God. Out of his grief for Grushenka, his anger over the investigators' petty 
details, his exhaustion a f ter being tossed to and fro all night long, out of Mitya' s 
great suffering emerges a dr eam about a babe . The dr eam arising f r om Mi tya ' s 
subterranean depths bears witness to his t r ansfigured self, his careful attentiveness 
to people who are afflicted and aggrieved, his newfound openness to being of service 
t o his fellows , to self- giving fo r the gladness of others . Approaching a bur nt-out 
town with the houses in shambles -- Mokroe? -- seeing the villagers standing i n 
tattered rags on the road in t he dead of winter, Mi tya naively a s ks his peasant 
driver -- Andrey? -- questions concerning the mystery of suffering : 

Why a r e they c r ying? Why are they crying? ••• It's the 
babe ••. The babe weeping ••• but why is she weeping ••• why 
are her little arms bare? Why don't they wrap her 
up? .•. The babe's cold, her little clothes a r e frozen 
and don't warm he r •.• But why is it? Why? •.• Why , 
they're poor people bur nt out ••• No,no ••• Tell me 
why is it those poor mothers stand there? Why are 
people poor ? Why is the babe poor? Why is the steppe 
bar ren? Why don ' t they hug each other and kiss? Why 
don't they sing songs of joy? Why are they so dark 
f r om black misery? Why don't they feed the babe ? 

Sadly , Ivan never asks "Why?" . Ivan cannot admit that he does not know, that 
the answer is hidden f rom him . By way of the mystery of suffering, t h e 'irranortal 
beauty' - as Hopkins calls it- of Christ's sacrifice, that is how God finally chooses to 
reveal Himself to human beings in history . Mi tya is entering that storm which 
wrecked the Deutschland, shar ing in the suffering of people whom he does not know, 
and does not need to know in o r der to feel what they feel . Mitya himself was once a 
child in tatter ed r ags, outcas t and forgotten; he understands , almost, what it means 
to shiver in the cold with litt le hope of finding shelter again , suffer ing unto 
death . Mor e s o than on any other night, even last night at the fo r ester's hut--his 
final preparation fo r tonight , tonight Mitya has endured a heart- wrenching pass ion : 
first being tempted to act contrary t o God' s will by murder and suic · de; next 
endur ing abuse , condemnation, and mockery by the citizens and judges; las t wi ll be 
the bearing of a c r oss for the rest of his life, unto death . 

And he felt that a passion of pity, such as he had never known 
befor e, was rising in his hear t, that he wanted to c r y, tha t he 
wanted to do something fo r them all, so that the babe should 
weep no more , so that the dark- faced, dried- up mother should not 
wee p , that no one should s hed tears again f r om that moment , and 
he wanted to do it at once, at once, regar dless of all 
obstacles , wi th all the recklessness of the Karamazovs • •• 'And 
I'm coming with you . I won't leave now for the rest of my life . 
I'm coming with you,' he heard close by him Grushenka's tender 
voice , thrilling with emotion . And his heart glowed, and he 
str uggled forward toward the light , and he longed to live, to 
live , to go on a nd on , towar ds the new beckoning light, and to 
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hasten, hasten, now, at once! 

Dmitri is drawn to the sufferin face . . . 
The urgent call to attend to th g s of individuals, not to Ivan's 'humanity' 
M't ' e sorrows and woes of his f 11 • 

1 ya s brotherly compassion for the woman . e ows comes from Christ. 
one simple manifestation of God' . and ch~ldren of the devastated village is 
Christ Mitya would feel no compul:i~~v~:g,, sufferi~g l~ve for human beings. Without 
starving people. Bearing one another's ~iv~ up h~s life for these withered, feeble, 
sees feelingly that he has the ab'l't b ur ens is Christ's law (Gal. 6:2). Mitya 

· i i Y Y way of God's sav· saving efficacy, to respond to th ing power, Christ's death's 
st th e cares of the babe By f reel . . 
. reng and concern, by responding to Christ's . . y giving his love and 
in the sufferings of its inhabitant b h . prese~ce in the burnt out village and 
bab · s, Y earing Christ's vo · · h . e, Mitya acknowledges with a d b ice in t e cries of the 
are responsible to all for all ;ep ow the truth of Father Zossima's words· 'all 
unkindness are just as much th an everything.' Mitya now knows that his mome~ts of 
b f e cause of the babe's suff · 

e ore he could have his dream d ering as anything else. Yet 
I · · , a goo dream not the e · 1 d nquisitor and Mme. Hohlakov, Mit a had . , . vi ream of Ivan and the 
is like to make way to love G hy . k to strike Grigory, and he had to feel what it 

, rus en a as a human bein d 
and he had to be UnJ' ustly tri' d d g an not as someone to be won, 

h e an put upon by the · t' · t e character of redemptive drama inves igating lawyers. Such is 

H Now Mitya must face the possibility of spending 
e courageously proclaims that even in the mines years of hard labor in. Siberia. 

murderers, the persecuted and th t underground, among thieves and 
. e ou cast he will try t raise a hymn of praise and th k . . , o muster the strength to 

redeemed man to be full of h anh sgiving t~ God the Father. It is the mark of a 
ope w en faced with the worst imaginable conditions. 

I w~ite~ patiently for the Lord1 
he inclined to me and heard my cry. 
He drew me up out of the desolate pit,out of the miry 
and set my foot on a rock, making my steps secure bog, 
He put a new song in my m th · 

ou , a song of praise to our God. (Ps.40) 

But Dmitri is wrong about himself when . 
cross in Siberia. That is . t he cons~ders that God wills him to bear his 

. JUs not what he is meant to d · 
married, to be married to a woman 1. k G h o. Mi tya needs to be 
the dream of the babe Mitya's d i e lrlus enk~, no one else. Her voice was also in 
b . . · ream a ows him to enter i t th rings him closer to Christ th R d n o o ers' suffering. it 

. e e eemer, but he cannot with f 1 ' 
weeping and hunger from the face of th h one e 1 swoop, wipe 
Dmitri has been delivered from tr ~ eart. . The redemptive power with which 
Mitya' s vows to Grushenka hi' s coamrnns'gtresstions hwill work thr ough him in a family way. 

' i men to er for l' f t · · 
The sacrament of marriage will be a bi ~ . i.e ime, will be a handful. 
seeking out run-down towns and d. t g ~nough responsibil.i ty for Dmitri without his 
Christ's cross. He has a cross ::. r:u~ t m?thers and children. Mitya cannot bear 
can still reflect the goodness a die is !uniquely his own. His sayings and doings 

d. n reso ve of his dream th . 
or inary than he thought' that's all. Th , ey may JUst be more 
Fyodorovitch Karamazov heretofore is t b e ~:eatest act of love open to Dmitri 
and a stern and tender father for theiroch:ld:en~nd and gentle husband for Grushenka 

v. The Holy Koinonia 

Alexey Fyodorovi tch Karamazov is 
Skotoprignyevsk after a long ab the .first among the brothers to return to 

. sence. Having an allegian t 
comes in search of his mother, s t mb ce o sacred memory, he 
lies buried; he abandoned his wif 'o • Fyodor in his dissipation forgot where she 

e s grave and all his memories long ago on a trip to 
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Odessa. Thanks only to Grigory's steadfast service and special fondness for Sophia, 
a stone was erected in her name. Alyosha visits the place, remembering how his 
mother once held him up to the slanting sunlight shining on a holy image so that as a 
child he might receive the gracious gift of faith. Alyosha cherishes this memory his 
whole life long. Strangely, when he hears a story about a fit of his mother's -- the 
one incited by Fyodor's spitting on an ikon hoping to destroy Sophia's mysticism -
Alyosha falls back in his chair "shaking all over in a hysterical paroxysm of sudden, 
violent weeping." The blood of a religious idiot flows through this young man's 
veins. With the memory of his mother's piety working upon his imagination Alyosha 
decides to enter the monastery on the outskirts of town as a novice. Father Zossima, 
the Elder at the monastery renowned for his saintly doings, Alyosha's pater 
seraphicus, also recollects going to mass with his mother as a child and being struck 
by sunlight streaming down through the window of the church. God's word is planted 
as a seed in Zossima' s and Alexey' s heart at an early age, and grows of its own 
accord without their constant care and attention. 

Being a Karamazov, a person smeared with black, Alyosha is capable of base lust, 
pre-occupation with himself and indifference to others, willful rejection of God's 
saving ways, all the sins which lead to a life in hell on earth, which make a human 
being unable to love his fellows. Alyosha's becoming a novice to escape the darkness 
and deviltry of the world and his own soul, to avoid temptation by hiding behind 
cloistral walls, is, as Father Zossima knows, somewhat troublesome; it is a sign of 
youthful fear and inexperience, not a sign of weakness and aloneness. Father Zossima 
also knows that Alyosha sincerely wishes to search after righteousness among holy 
men, to offer himself up to God as a living sacrifice with a view to showing mercy 
and being of service to others who are in need. He has been blessed with the gifts 
of unaffected . simplicity and patient humility. 

Alyosha's soft, gentle, handsome young face raises in Father Zossima's memory 
the image of his brother Markel whose pious, dying sayings have always been enshrined 
in his heart. It is good that Father Zossima at the beginning of his life received 
Markel's words, witnessing his beautiful death, and at the end of his life passes on 
his treasured memories to the boy who reminds him o f Markel, spending his last days 
with Alyosha in childlike happiness. Father Zossima can look back in old age over 
his many years and see God at work taking care of him, giving him then Markel and now 
Alyosha. 

Under the influence of a freethinking and isolated philosophy student, Markel 
came to rail against God and laugh at the servants and members of his family for 
their devout practices during Lent. Afterwards, Holy Week brought a fatal illness to 
Markel, but "a marvelous change passed over him, his spirit seemed transformed." 
When he began speaking in ways obscure and almost unintelligible, the doctor 
diagnosed his words as insane, but the nine year old Zossima gladly and attentively 
heard them as free gifts for the enhancement of faith: "I will be the servant of my 
servants, the same as they are to me .•• every one of us has sinned against all men, 
and I more than any ... Birds of heaven, happy birds, forgive me, for f have sinned 
against you ••• There was such a glory of God all about me: birds, trees, meadows, sky, 
only I lived in shame and dishonored it all and did not notice the beauty and the 
glory ... it's for you, not grief I'm crying •.. I like to humble myself before them, for 
I don't know how to love them enough, yet all forgive me, too, and that's heaven. Am 
I not in heaven now?" 

Markel says that he has sinned against every created being more than any other 
person; Dimitri feels responsible for the weeping and suffering of the babe and her 
mother; Father Zossima blames himself for another man's sin even more than the 
actual sinner: all because they are aware that they have not fully attained to the 
joy of being in the world and that in their joyless states they have sown evil seeds 
in people's hearts. Markel's betrayal of life's glory encourages the brilliant young 
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-
philosopher to preach his own plan of salvation, adding to his bitterness and 
misanthropy; Mitya's violent treatment of Snegiryov -- that large sweeping gesture 
which prevents him from performing a small act of kindness -- leads to Ilusha' s 
death; Zossima' s reckless, youthful vanity brings about a duel which could make a 
murderer out of a nobleman. Alyosha must accept that even the best human beings 
suffer from frailty and pass through periods of harmful wrongdoing. He must 
recognize that escaping from the sinfulness of the world and his own soul is no way 
to combat evil and attain purity of heart, that a monk's life of prayer in a 
monastery is a life of compassionate dedication to his fellows in the world, that 
being in the world is a joyful activity even in the midst of anguish and degradation . 
The primary foundation for joy is God the Creator. Also every being in the created 
world -- mountains, rivers, even stones -- is a reason to delight in being alive. 
And since it is all too easy to side with Ivan ' s claim that suffering makes it 
impossible to find joy and be glad, ·Holy Scripture too is a necessary foundation, for 
the sacred tales of the Bible place the suffering of God's world in the proper 
redemptive light. 

Alyosha holds a naive conviction that Father Zossima's saintly doings will bring 
extraordinary glory to the monastery. Believing the Elder' s death to be an event 
worth God's showing Himself and His favor -- as if justice consisted in worldly fame 
-- Alyosha turns away from God. He acts as though there were a fit recompense for 
righteousness, even though no human being is justified in God's sight because of 
anything he does. A person is justified only because God in all His mercy freely and 
unconditionally chooses to make him just, to fill him with grace, to look upon him as 
righteous. St. Paul: " .• a man is not justified by works of the law but by way of 
faith in Jesus Christ ..• I have been crucified with Christ; it is no longer I who live 
but Christ who lives in me; and the life I now live in the flesh I live by faith in 
the Son of God, who loved me and gave himself for me . . . if justification were through 
the law, then Christ died to no purpose" (Gal. 2:16-21). 

Alyosha grieves over Father zossima's death with his back turned to the 
hermitage, sitting on Job's tombstone, a monk whose namesake defied God for justice's 
sake and whose body did not undergo corruption after death. By expecting something 
extraordinary, a quite peculiar marvel, to affirm and proclaim Father Zossima' s 
sanctified life before all the world, Alyosha is defying and denying God's will and 
way. Before Alyosha met Father Zossima he never loved anyone enough -- besides his 
mot;her -- to feel deep injury at his loss. Alyosha does not weep beautifully for 
Father Zossima just because of the premature corruption of the Elder' s body. His 
tears of sorrow turn into tears of disappointment. Alyosha is at his worst when he 
joins the throng behind Ferapont outside Father Zossima's cell and when he repeats 
Ivan's cheap phrases about not accepting God's world. Unbeknownst to him, God's 
saving activity is present even in this seemingly catastrophic event. The apparent 
disgrace of Alyosha's saint leads to "a crisis and turning-point in his spiritual 
development, giving a shock to his intellect, which finally strengthened it for the 
rest of his life and gave it a definite aim." 

Rakitin finds Alyosha lying motionless, face down, with arms limply 
outspread on the ground, deeply pained by God's hiddenness, and lures him over to 
Grushenka's for a drink and a fling. Alyosha's going to Grushenka's home is akin to 
throwing himself off the pinnacle of the temple, tempting God. On the one hand he 
has a childish, abstract, dogmatic urge to get back at God for what He has allowed to 
happen -- not only was Father Zossima not justified, he was ruined - - on the other 
hand he secretly hopes to find God's saving presence at Grusha's. His expectation of 
the extraordinary from God defied and denied the divine mystery at work in ordinary 
things. Grushenka's simple gesture of kindness and compassion helps Alyosha see more 
deeply the mystery of a Creator who is moved by and overflows with the fullness of 
love. Only along this path can Alyosha renounce once and for all his tendency to 
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hate God's way of going about doing good. His power to give a small gift in return 
to Grushenka even in his lowliest condition bears witness to the strength of his love 
and the depth of his kindness. Alyosha's gift to Grushenka consists in allowing 
Grushenka to give a gift to him, in allowing her to show forth the ~ood~ess in her 
oul so that she might take note of it. He is able to offer Grusha this gift because 
~f his steadfast, quixotic respect for all human beings, even, that is, especially 

those who do not respect themselves. 
The source and center of Alyosha's gladness is his ability to receive with grace 

the gifts of others and to bear without conde~ation ~he abuse~ o~ others. Receiv~ng 
is more difficult than giving and keeping silence is more difficult than shouting 

t Alyosha can be a child of the generous Yefim Petrovitch in a way Ivan cannot 
OU. 'l 
simply because Alyosha thankfully acknowledges Yefim's fatherly .gestures whi. e Ivan 
stubbornly avoids them. Ivan speaks angrily to people who wish to do .him some 
charity, desiring rather to stand firmly on his own two feet and support himself at 
all cost. Alyosha, on the other hand, accepts hospitality from anyone; he doesn't 
bother about who is taking care of him; and even as a child he endures the insults of 
his school-fellows without a word of complaint, harshness, or cruelty. Ivan tends to 
turn down invitations to merry-making, but Alyosha, now that he has received Grusha's 
loving kindness and set aside his troubled spirit, is ready to respond gladly to the 

biggest invitation imaginable. . . . 
Father Paissey is reading the story of the wedding party in Cana, of Galilee, 

from st. John's gospel, over the dead body of Father Zossima, when Alyosha returns to 
the hermitage f rorn Grushenka' s house. Exhausted by the turmoil and tumult of the 
day, as is Dmitri when he dreams of the babe and Ivan when he d~eams of ~he devil, 
Alyosha enters into the sacred tale. He is invited by Father Zossima, who is present 
at the wedding, to join the party, the marriage feast at which joy abounds. Even 
Alyosha, for whom receiving is so easy, is hidden and out of sight, so that he 
requires a special invitation corning from the person whom he most trusts and holds 
most dear . Alyosha, who has been hiding from the outside, the world beyond the 
ikon-covered gates of the cloistered monks, is finally ready to grasp fully the words 
of Father zossirna -- "he who loves men loves their gladness" -- and the words of 
Dmitri --"there is no living without joy" -- and the words of either Father Zossima 
or Dmitri Alyosha isn't sure which, probably both --"everything that is true and 
good is ~!ways full of forgiveness" -- and the beauty and goodness of Jesus. in 
changing water into wine so that the poor people around the Lake of Genesareth might 
be festive and happy~ When the walls recede in the midst of Alyosha's dream, the 
distinction between inside, the cloistral walls of the monastery, and outside, the 
world is erased. Alyosha finally sees that what happens inside has everything to do 
with ~hat happens outside and what happens outside has everything to do with what 
happens inside. The world as well as the church is a place to delight in feasts ~nd 
celebrations, a place to be with others for the good of all. . Th~ sudden comi~g 
together of places Alyosha had always considered separate and distinct causes his 
soul to overflow "with rapture" and to yearn for "freedom, space, openness." For the 
first time Alyosha sees the splendor and the glory of his familiar surroundings: 

The vault of heaven, full of soft, shining stars, stretched 
vast and fathomless above him. The Milky Way ran in two pale 
streams from the zenith to the horizon. The fresh, 
motionless, still night enfolded the earth. The white towers 
and golden domes of the cathedral gleamed out against the 
sapphire sky. The gorgeous autumn flowers, in the beds round 
the house, were slumbering till morning. The silence of the 
earth seemed to melt into the silence of the heavens. The 
mystery of the earth was one with the mystery of the stars ••• 
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.For the first tim~ Alyosha sees the oneness of all things. Before attending the 
marriage feast everything is scattered all over the place. Breathlessly Alyosha runs 
from Father Zossima in the monastery to Dmitri in the garden, from Dmitri in the 
garden to Fyodor in the house, from Fyodor to Katerina and Grushenka, back and forth, 
from Smerdyakov by the cottage to Ivan at the tavern. After attending the marriage 
feast everything is unified. All of Alyosha's experience points toward a common 
center: the Holy Trinity. Alyosha's acceptance of Christ's invitation through 
Father Zossima entails seeing how extraordinary are the ordinary things of God. Just 
by seeing ordinary things as God's things they suddenly become transformed and shine 
forth in ways which astound and amaze those who are filled with pious awe and wonder. 
Alyosha's participation in the eucharistic celebration will be truly life-receiving 
for him and life-giving for others from here on out. 

Alyosha ' s dream-vision renders less unintelligible some of the misty, mystical 
words of Father Zossima' s last conversation: "God took seeds from different worlds 
and sowed them on this earth, and His garden grew up and everything came up that 
could come up, but what grows lives and is alive only through the feeling of its 
contact with other mysterious worlds. If that feeling grows weak or is destroyed in 
you, the heavenly growth will die away in you. Then you will grow indifferent to 
life and even grow to hate it." The different worlds which are threaded together for 
Alyosha at the marriage feast are the various human relationships of utmost 
importance in his life. Each relationship is a world unto itself but they all have a 
unitary meaning. Alyosha's dream-vision blends into one holy partnership Father 
Zossima, Mitya and Grusha, the bride and bridegroom, Jesus and Mary, the wise 
governor of the feast and the poor villagers. For the one who was hidden and out of 
7ig?t ~11 these people and contacts were unrelated, but for the one who accepts the 
invitation and partakes of the feast, they are mystically joined in spiritual 
fellowship. 

Christ's invitation to us all is, as Father Zossima says, unceasing forever and 
ever: "He is expecting new guests ..• they are bringing new wine." It is not that we 
a~e invited only once in our lives and if we refuse our hopes are dashed. Every 
~inute of ever~ hour of every... Jesus invites all of us to gather together in 
Joyful fellowship at the sacred table. By keeping hidden and out of sight we offer 
almost as great a rejection of Him as when we come right out into the open, say: 'No, 
be lost!' Jesus' suffering did not end at Golgotha, He has to endure our avoidance 
of his saving gestures again and again, as often as we turn our backs. Yet he still 
reserves a seat for each of us at the table to help us overcome our horrible abiding 
aloneness. Imagine how sad it would be to sit at your seat and wait for a friend who 
refused to take his or her seat. Such sadness, however, can last for a time. Before 
long a table will be set only for those who accepted the invitation. Who these 
people are, God only knows, but all will rejoice. What then shall we say? Shall we 
accept or reject Christ's invitation? Some might respond, saying: 'I am not called 
and nothing you can say will make me believe that I am called.' Others:'I trust I am 
invited but I do not want to have anything to do with a party that is no more than a 
gathering of the elect.' Others: 'I trust I am called, and I am extremely grateful, 
but the shame I would feel in God's presence would be unbearable for me. ' still 
others: 'Thanks for inviting me. I shall join but I shall feel no joy there. ' 
Finally some people might r espond , saying: 'Hurrah! I shall give up anything and 
everything, even my life, to be able to attend such a joy-creating festive 
celebration of spiritual fellowship with the Father at the head of the table and the 
Son serving the new wine of gladness. ' There are as many different responses as 
there are hearts to respond. The invitation is always being tendered and Jesus 
always waits patiently for gracious acceptance. For our part, whether we like it or 
not, we are always responding, each and every second, in one way or another, for 
better or worse, in sickness and health, unto death. 
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Having attended the marriage feast and witnessed the glory and splendor of the 
sapphire sky and golden domes, Alyosha is filled with such ecstasy that only one 
thing is left for him to do: 

Alyosha stood, gazed, and suddenly threw himself down on 
the earth. He did not know why he embraced it. He could not 
have told why he longed so irresistibly to kiss it, to kiss it 
all. But he kissed it weeping, sobbing and watering it with 
his tears, and vowed passionately to love it, to love it 
forever and ever. "Water the earth with the tears of your joy 
and love those tears," echoed in his soul ••• He longed to 
forgive everyone and for everything, and to beg forgiveness. 
Oh, not for himself, but for all men, for all and for 
everything. "And others are praying for me too", echoed again 
in his soul ••• something firm and unshakable as that vault of 
heaven had entered his soul ••• some idea had seized the 
sovereignty of his mind -- and it was for all his life and 
forever and ever. He had fallen on the earth a weak boy, but 
he rose up a resolute champion •.• And never, never, all his 
life long, could Alyosha forget that minute. 

Now the gentle and open-hearted novice is ready to be fully what he was always meant 
to be, a ministering angel full of love for the lowest things of the earth because of 
their relation to the highest things of heaven. Alyosha's arms embrace all people in 
all conditions through every season and in every place. Having watered the earth 
with his joyful tears, he will be able to bring forth fruit in abundance once lie 
enters upon his ministry in the world, which is to serve Jesus Christ in hope of His 
coming reign by serving his fellow human beings with the new wine. Once Alyosha hugs 
and kisses the earth there is nothing left for him to do but give himself up for 
others. He is finally a true disciple of Jesus Christ and a true spiritual son of 
Father Zossima, that holy man who "joyfully gave up his soul to God" with his arms 
ecstatically outstretched "praying and kissing the ground." Only after Father 
zossima speaks to him directly from the marriage feast is Alyosha prepared to obey 
the Elder's commandments:" Be with your brothers ••. If evil spirits rise up repeat a 
prayer .•• You will have to endure all before you come back .•• In sorrow seek 
happiness ••. Begin your work dear one ..• Sojourn in the world." . 

Part of the work of a champion is to care for others by graciously and patiently 
accepting their griefs as his own. Alyosha's patience allows him to listen 
attentively to the hysterical remarks of Mitya and Ivan, Grusha and Katerina, Lise 
and Mme. Hohlakov, to take calmly upon himself the burden of their woes without 
passing judgement on their depth or genuineness, to recognize mildly that "tragic 
phrases comfort the heart." Patience is not passivity; neither is. it ~toical, 
unmoved endurance. Patience, derived ultimately from the Greek pascho, is, first, an 
experiencing, or enduring, or suffering, of turmoil and sorrow, with kindness and 
gentleness, in hope of a coming time of plenty, rest, and joy; and last, an active, 
attentive hearing and feeling of this experience so that what is offered as a 
teaching may be learned. Alyosha's patience makes it possible for him to absorb the 
harsh, sometimes vile and cruel words and deeds of his fellows in human community 
without condemning the speakers and doers. His simple pious way of being tells us a 
truth so simple and so common that it is often overlooked, or, what is worse, 
despised: imaginatively feeling for others who are in anguish, taking their part, 
whether in prayer or in being fully present for them, not as an advisor or as a 
counselor, but just as a fellow presence, is a great act of gracious human goodn~ss. 

Another part of the work of a champion is to gather together especially 
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children, but also adults, and plant seeds of goodwill in their hearts. Father 
Zossima remarks on :he first time he understood something read in church -- the story 
of Job -- and how important that event was for his future well being. All children 
should be blessed with the opportunity to hear sacred stories from the Bible, stories 
which they may not fully understand -- who does? -- but which will allow them to feel 
involvement, excitement, fear, happiness, the full array of emotions which an 
imaginative listener passes through during the reading of a good story. Father 
Zossima urges priests who are overburdened with "works and services" to devote at 
le~st one hour a week to sharing the remembrance of Jerusalem with children. The 
priest ought to invite the children to his cottage during the week, preparing jam and 
tea. for th~m, ~avo~ites of Father Zossima and Alyosha: "Let him open the book and 
begin reading it without grand words or superciliousness, without condescension to 
t~em, ~ut g~ntly and ~indly, being glad that he is reading to them and that they are 
listening with attention, loving the words himself •.. Let him too weep, the priest of 
God, ~nd be sure the hearts of his listeners will throb in response. Only a tiny 
seed is needed -- drop it into the heart of the peasant and it won't die it will 
live in his soul all his life, it will be hidden in the midst of the dar~ness and 
sin, like a bright spot, like a great reminder." 

The work of the champion invo lves not only being with and for people in their 
~orr?w, but also abiding in people as a good memory so that they may call him forth 
in times of trouble (Jn . 15). Christ's kiss glows in the Inquisitor's heart. Yet on 
account of his willful and ongoing rejection of the-rnvitation being extended to him 
he cannot bring forth fruits that befit repentance. The Cardinal adheres to hi~ 
ideas instead of risking change. Ivan's wish to receive an abiding gesture of love 
f:om Alyosha is his primary motive for reciting his prose poem . Ivan needs to be 
ki~se~, b.ut he makes i: impossible for Alyosha's kiss to glow in his heart by 
br~~ging it about by design. Alyosha earlier kissed Lise right smack on the lips in 
a f~t of spontaneous passion and joy, but the kiss he gives his brother lacks that 
spontaneity which is the mark of true sincerity . It is as if Ivan calculates 
Alyosha's kiss so that he can convince himself that it isn't genuine and so that he 
ca~ continue to remain alone on his wavering path of doubt and despair. Ivan is 
still . a.young man; he may emerge from his madness and find himself in the hands of 
the living God . Nevertheless Ivan warns us how soon a heart can become hardened. It 
needn't take ninety years. That is in part why Father Zossima wants priests to read 
holy t~les in the Bible to children, to show them that redemption comes by way of 
~uf~eri~g, so that when as adults they freely choose either to accept or reject God's 
invitation ~o the great feast at least they will do so knowing the Orthodox belief . 
Father Zossima sheds sad tears over children and youths like Ivan who bitterly turn 
away from God because of some wrongheaded belief . 

K~lya Krasso.tkin is in danger of some day being in Ivan's shoes. Kol ya is an 
e~ceptional~y br.ight boy who closed- heartedly holds certain good feelings at a 
distance, like his love for his mother, because of their 'sheepish sentimentality'. 
Desperately wishing to be admired by older and younger friends alike, Kolya goes to 
great lengths to win approval and acceptance. Kolya Krassotkin is willfully like one 
of the factory children of whom Father Zossima speaks, children who are never given a 
chance to be children, to grow up in a heal thy way, playing in the sunshine. 
Although Kolya is granted a blissful day of tears in his mother ' s arms after the 
railway incident, he suffers the misfortune of falling into Rakitin's fiendish hands 
of being indoctrinated in socialist teachings after the manner of the Gran~ 
Inquisitor. Alyosha: "I am sad that a charming nature such as yours should be 
perverted by all this crude nonsense before you have begun life ." Kolya is always in 
a hurry to quote clever phrases and display his grown- up knowledge for fear the whole 
world is l.aughi?g at. him , as if he were created as a mockery. so much of Kol ya' s 
preoccupation with his own self has to do with the desire to be 'complex' and to be 
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recognized as 'deep' • Thanks to Alyosha's saving patience and kind-heartedness, 
Kolya gets a chance to see that a person can be grown-up and childlike at the same 
time, a person can be simple and gentle and still be respected and loved. Alyosha 
urges Kolya to stand apart from the devil's vanity which seeks to make clever people 
feel ridiculous about confessing to themselves their own tenderness and affection for 
others. Thanks to Ilusha's illness Kolya can feel what it is like to run his fingers 
through his friend's hair, to forgive and be forgiven, to weep tears of 
reconciliation and love. Alyosha hopes and prays that Kolya will always remember 
those beautiful moments by Ilusha's bedside beneath the holy ikons. 

Alyosha for his part blushes when Kolya acknowledges their declaration of love, 
not because he is afraid of his own good heart, but because of the simple fact that 
without any effort on his part people just love him and trust him -- that is a gift 
Alyosha has been given -- and because he is meant to suffer for himself only for a 
few short hours, while others, like Kolya, Dmitri, and Ivan, must suffer at length 
for him. Alyosha must try to understand and come to terms with those struggles of 
others -- jealousy, envy, bitterness, anger, hatred, pride -- which he has the great 
good fortune to be without. · He does not have the worldly experience· of others, but 
he is living testimony that a person may gain wisdom just as well by peacefully 
attending to his inner life with God as by going everywhere and doing everything. 
Pascal: ••• _!! ai dit souvent ~tout le malheur des homrnes vient d'une seule chose, 
q~ est de ne savoir pas demeurer ~ repos dans ~ chambre (Pensee #136) • 

Alyosha is sent by God as an apostle to teach Kolya that being a simple-hearted 
child is more wholesome than being a complicated adult, to warn Dmitri that it is not 
for him to sing his song of praise from the underground and bear his cross in 
Siberia, and to tell Ivan that it was not he who killed their father. Alyosha's 
wisdom, his mildness and patience, is manifest again with the boys after Ilusha' s 
funeral. Kolya says that he could not care less about the very being of Kartashov, 
his partner in the knowledge of who founded Troy. Alyosha allows Kolya to utter his 
harsh and cruel words without admonishment, and only later proclaims that he for one 
cares a whole . lot about Kartashov' s being. Alyosha knows enough to wait for the 
opportune time before speaking out in response to Kolya's sinful outburst. Meanwhile 
he learns about how difficult the death of a friend can be for a person like Kolya. 
Alyosha is simply good from the very start, but he is ever so much better after 
attending the wedding feast. His new clothes and unshakable serenity are signs that 
he has learned from his teacher to be a teacher himself, a true monk in the world, 
bearing other people's burdens, helping them to clarify their confusions, paying heed 
to every gesture and glance with a view to what will find a permanent place in 
especially children's hearts. 

Aside from patient and attentive listening, the champion monk's main activity 
consists in gathering people together in "good and kind feeling" so that they might 
be, for a time anyway, "better perhaps than they ordinarily are." At the beginning 
Father Zossima is at the center of · two gatherings: a simple, heal thy, fortunate 
gathering among pious women confessing their sins, begging forgiveness, seeking 
comfort, and offering charity; and a complicated, unhealthy, unfortunate gathering 
among the likes of Ivan, Rakitin, and Miusov, who are concerned with grand arguments 
on matters of the state and the church. Father Zossima succeeds at being a champion 
outside with the open-hearted peasant women, but not inside with the hard- hearted 
noblemen. At the end Alyosha succeeds in being a champion at the center of a group 
of twelve boys who are gathered together to share their grief over the death of their 
beloved friend. Having learned at the marriage party that all worlds are threaded 
together into one whole, Alyosha knows his place at the stone, the special place 
where Ilusha and his father wept for one another and shared their dreams. Alyosha 
knows that is gathering together what God has already gathered, solidifying what the 
boys have until now only loosely understood, bringing out into the open what has 
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been hidden, namely, "that there is nothing higher and stronger and more wholesome 
and good for life in the future than a good memory . " Alyosha: "You are all dear to 
me, boys, from t h is day forth, I have a place in my heart for you all, and I beg you 
t o keep a place in your heart for me! Well, and who has united us in this kind, good 
fee l i ng which we shall remember and intend to remember all our lives? Who, if not 
I l usha, the good boy , the dear boy, precious to us forever! Let us never forget him . 
May h is memo ry live forever in our hearts from this day forth . " 

I lusha's death allows our story to end on a no te of new life. Alyosha wishes 
t h e boys t o p o ssess a saving memory o f Ilusha on his deathbed just as Father zossima 
p o ssesse d a saving memo ry of Markel on his deathbed. Ilusha has the same kind spirit 
as Marke l , asking his friends to comfort his father and requesting that bread be put 
o n his grav e s o t h at he might be visited by the sparrows. Alyosha , along with Father 
Zossima and Markel, has a difficu lt time making his deepest, most heart- felt sayings 
intel lig ible. Although the barriers o f speech are being broken, as well they should 
be a t a time like this, this much can readily be grasped from Alyosha's words, that 
while f o r Ivan, I l u sha's death is an occasion f o r lonesome despair, an opportunity to 
re j e c t God's creation , f o r Alyosha, I lusha's death is an occasio n for the l iving to 
join hands i n fe l l ow-feeling , an opportunity t o be good and do something pleasing to 
God . Ivan's s tubborn s ou l pales beside Alyosha's pilgrim s oul . 

Father Zossima teaches that we are all bound together , mutually dependen t and 
mutually influenc i ng , t hat try i ng to gain c ontrol over the complex web o f h uman 
re l a t i ons is a misguided e nterprise. Smerdyakov does just this in being the great 
init iator o f acti ons : l y ing t o Dmitri about the time o f the gathering in Father 
Zossima' s cell; telling Fyodor . that Gr u shenka wi l l show while knowing f u ll well that 
s he won't; preparing Dmitri f o r the murder by i n f o rming him of the sec ret knocks a nd 
the whereabouts of the three-thousand r oub les; setting up Fyodor for the kill by 
encourag ing I v an t o leave t own; f aki ng an e p i l eptic fit. Yet nothing happens quite 
t h e way Smerdyakov plans. Hi s p u r pos e f u l actio ns h ave c onsequenc es s o far-re a chi ng 
he cannot maintain his rule . Smerdyakov denies the operation of providence by 
wi l l ful l y doing eve r ything on his own , and h e pays the price. Happenings impossible 
t o p redict come t umb l i ng down on top o f h i m. Alyo sha, on the other h a nd, is always 
on the receiving end, trusting in God 's guidance. His talk with the boys is the 
f irst act which he i n itiates and l e ads, as one s e nt b y God. Alyosha knows that the 
world 's complexit y, hugene ss, a nd g randeu r are f o r him to behold, not t o comprehend . 
Father Zo ss ima : " My b r o t h er asked the birds t o f o r g ive him: that s ounds s enseless, 
b u t it is right; f o r all i s like an ocean , al l is fl owing and blend i ng ; a t ou ch in 
one place sets up a movement at the othe r end o f the earth. It may be senseless t o 
beg f orgiveness of the birds, but b irds would be happier at your side -- a little 
happier, anyway -- and ch i l dren and all animals, if you yourself were nob ler than you 
are now. I t's a ll l i k e a n ocean , I t e ll you . Th en you would pray to the bir ds too , 
consumed by a n a ll embrac i ng love , in a s ort o f transport, and pray tha t they t oo 
will f orgiv e your sin s, Tr e asu re this e c s t asy, however sense l ess it may s eem t o men." 

According to Ivan, "the earth is s o aked from its crust t o its center" wi t h "the 
tea rs o f huma n i ty . " Ivan is a n ocean o f ind ignation and a nguish . Father Zoss ima 's 
is a n o cean of f o r giveness and joy . Fo rgiveness is crucia l. We h ave t o act all the 
t i me without knowi ng what will be the consequences o f our actions, without knowing 
whether and t o what extent we are involved in evildoing. All are responsible to all 
f o r al l a nd everything precisely b ecau s e t he world is t h e kind o f place Father 
Zo ssima says it is, a place b ound t ogether by a web o f c omplex relations. An 
analogue from the natural kingdom might help: "it is quite credible that the presence 
o f a feline ·animal in large numbers in a district might determine, through the 
intervention first of mic e then of bees, the frequency of certain fl owers in t hat 
district!" (Darwin, The Origin of Species ) . We might go back one more step, saying, 
there is a correlation between the number of old ladies living in a t own - - old 
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ladies tend to own cats -- and the occurrence of those same flowers. Fyodor and 
Gr ushenka employ Snegiryov in a business deal; Dmitri is infuriated and humiliates 
snegiryov; Ilusha happens to be standing nearby and witnesses the beating of his 
father; Ilusha kisses Dmitri's hand and begs for the salvation of his father's 
dignity; Ilusha is laughed at by the school boys on account of Snegiryov's disgr ace; 
rlusha's morbid sensitivity yields to illness; the doctor cannot help; Katerina's and 
Alyosha's earlier mission to provide financial help failed; Kolya a rr ives with 
Perezvon too late; Ilusha' s illness leads to an early death . Who among those 
involved in this simplified chain of events is not in part responsible for the boy ' s 
death? or is it Smerdyakov who is responsible because he put Ilusha up to the c r uel 
trick with Perezvon? Or is it Raki tin, influencing Kolya? Or Ivan, influencing 

smerdyakov? Or Father Zossima? All are. 
Alyosha's speaking to a group of boys about what is good and wholesome in life, 

and his eating pancakes with a sorrowing family in need of companionship, a r e acts of 
kindness great in-their simplicity . Alyosha sees that small things can make a big 
difference in a complex world . For this reason alone , Kolya is right to say that 
Alyosha is better than other people -- including himself and Ivan , even Dmitri . But 
it is not necessary to stress that one person is better than another . It is 
necessary to stress that the presence and life of everyone is equally impor tant . 
Mutual interdependence and mutual recognition are at the heart of human being . Those 
who are bothered by the hierarchy of abilities or talents which is indeed in the 
order of things are those who become bitter and envious . God shows his love for each 
of us by providing each of us with the ability to respond to Him and His creation, 
but He offers me talents, and opportunities to exercise my talents, which he does not 
offer you, and He offers you talents, and opportunities to exercise your talents , 
which he does not offer me . My gifts a r e diffe r ent from your gifts , and your gifts 
are different from mine . But the important thing is not that our gifts are 
different, or that I have more than you or you have more than me as if gifts of this 
sort could be weighed or measured; the important thing is that we acknowledge our 
gifts as such, that we receive them graciously, by doing whatever is in our power to 
make the most of them fo r our own sake and fo r the sake of one another . We may not 
have equally strong intellects, that is just impossible , but it is possible f o r 
everyone to have equally pure hearts, . provided we each walk along the way God has 
established uniquely for us . Yet this fact -- that the presence and life of each 
person is to be cherished equally -- should not hinder our tendency to care for some 
more than others. Father Zossima loves Alyosha more than Porfiry, and Yefim loves 
Alyosha more than Ivan . That is just the way things are . In order to attain to that 
blessed state of being wher eby we love all equally, wher eby we are as open- hearted to 
any one as to any other, a state which only Jesus Christ among human beings attained , 
all those critical and favorable impulses that run through the imagination on the 
mere sight of another person would haye to be in balance, or would have to be erased 
altogether . For some r eason, God knows why, we are the sort of being to be drawn to 
the look and the spirit of one per son over against another . That may be a good 
thing . May it not be more in keeping with the human way -- and the most excellent 
employment of it -- to seek to give as much to others as enter s our soul to give on 
each encounter with another? To be sure, if this were the most we could give, and i f 
the same kind and degr ee we r e off e r ed to all without e x ception, t h en p erh a p s t he 
highest state could and would be achieved . But as it stands, let us each give to 
every other all that we are able to give, in recognition of our f r ailty . And when 
the imagination reaches out for some mor e than others, we should not despair , for 
that despai r will hinder the love we can offer to these few . The highest exellence 
achieved will always be incomplete. Let us simply set to work stretching our selves 
out toward the love of God, reaching for the source and origin of all living beings, 
for only then will we be able truly to love one another. Shall we gather together 
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into one holy koinonia remembering Jerusalem? 

Acknowledgements 

Schillebeeckx, for Jesus: An Igor Stravinsky, for Symphony of Psalms; Father 
Experiment in Christology (section 111 of my 
scholarship) ; Mr. Carey and Brother Robert, for 
church and at the dinner table, Mr. O'Grady, for 
for his New Testament class, teachers and friends, 

paper relies heavily on his 
our talks on the way to Russian 
our conversations, and Mr. Smith, 
thank you! 

58 

Purposiveness in Kant's Critique of Judgment 
Alistair Morrison 

The judgment, by its use of the principle "Of purposiveness, provides a bridge 
between the realms of understanding and reason, between what we know in natural phi
losophy, and what we know in practical philosophy. The knowledge of natural philoso
phy is limited to those things whose concept the understanding can form. Thus 
natural philosophy can only know the agreement of nature with the categories of the 
understanding. The knowledge of practical philosophy extends beyond these limits to 
discover those implications of our capacity for free action which are necessary 
according to principles of reason. It discovers the moral law, and this in turn 
dictates certain things that we must think about the nature of the world in which we 
live. 

"Judgment in ge~eral is the faculty of thinking the particular as contained 
under the universal." We bring order to our experience of the world by judgment. 
we unite a multitude of particular experiences under a few universal principles, laws 
and rules. In natural science we make use of a kind of judgment that Kant distin
guishes as the determinant judgment. In determinant judgment the universal is a law. 
of the understanding, a universal law of nature, which we have ~ priori from the · 
categories of our understanding. Determinant judgment subsumes the empirical laws of 
nature under the universal laws, and in so doing discovers an order among these laws. 
That it discovers such a unity in our experience of nature cannot easily be 
explained. We can imagine the empirical laws of nature obeying the universal laws of 
our understanding, without showing any such organization among themselves. For 
instan2e, while the ·necessity of a universal law such as "every change must have its 
cause" provides some unity in our experience, it does not necessitate the degree of 
orderliness met in laws of nature such as the inverse square law of forces. 

In thinking about such unity · of experience we use another class of judgment 
reflective judgment. These do not start from universal ~ priori laws·, but seek s°CJme 
unifying principl~ - f6r our particular experiences. - Prope~ly spe~king, they . do not 
directly increase our knowledge of the world. For while reflective judgments have 
only subjective validity, they allow us to find an order in our experience of the 
world that goes beyond that which determinant judgment can attain. We value such a 
systematization of nature, even tho~gh we recognize it as only subjectively valid. 
We are not interested in knowledge that has the form of raw data, but seek 
organization and simplicity in what we know of the world. 

The kind of systematization that we find in both the empirical laws of nature 
and certain natural products transcends the order of the universal laws that we have 
~ priori in the understanding. The principles which bring unity to the empirical 
laws of nature are not objects of experience. Instead we discover them in r eflection 
about nature. In order to find a principle such as "nature takes the shortest path" 
we must expect it - that is, we must think it possible. No objective knowledge of 
nature will allow us to think this possibility; instead, w.e·use the principle of 

·Subjective purposiveness. We can think it possible that nature has been arranged in 
empirical laws for the benefit of our cognitive faculties. We think of nature as the 
product of an intelligent cause who had our partic~lar cognitive faculties in mind 
when creating the order of the empirical laws of nature. In natural sc.~ence we must 
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behave as if these empirical laws have an understandable o rder; God is subtle, but 
not malicious. We cart then use such principles as "nature takes the shortest path" 
and "nothing in nature is in vain; everything is good for something" to seek nature's 
empirical laws. We can use the idea that nature constitutes a systematized whole in 
order to look for consistency between empirical laws which at first seem dissimi 
lar. The reconciliation of the laws o f electrodynamic phenomena with the principle of 
relativity in Einstein's special theory provides a good example of the use of this 
principle. This principle guides the investigations of natural philosophy, but 
natural philosophy does not therefore assert its truth. While natural philosophy 
uses this principle, it does not ask why it works. 

Kant defines a purpose as "the product j>f a cause whose determining ground is 
merely the representation of its effect . " In judgments o f purposiveness we 
recognize an organization whose possibility we cannot think, unless we think that the 
idea of the effect guided its production . In our own purposes, we f orm an idea of 
the effect we wish to bring about; then, as much as is in our power, we determine the 
mechanisms o f nature in o rder to achieve this end . Our own productions have a high 
level of order which natural p roducts like rocks and mountains do not possess. 

In our own productions because we know that for the sake of which the object was 
created, the cause involves the idea of its effect. We attribute purposiveness to 
an object or state of affairs whose possibility we cannot understand except as the 
effect of such an intelligent cause. 

The C:ritigue of Judgment shows that we judge nature to have both objective and 
subjective purposes. We come to see subjective purposes when we judge that nature 
has been arranged the way it is for the benefit of our cognitive faculties. 
Aesthetic judgments are of this sort, and so are the presuppositions of natural 
philosophy cited above. We see subjective purposiveness in form (or its negation) and 
in the harmony of form with our cognitive faculties. We come to see objective 
purposiveness is seen in what Kant calls organized beings. These are products of 
nature whose existence we cannot think possible unless we think that the ground of 
this possibility lies in the representation of the being itself. 

Products whose possibility we can understand as grounded in the universal laws 
of nature Kant calls products of the mechanism of nature . Such a ground can enable 
us to think the possibility of rocks, rivers, mountains, or salt crystals. Yet it 
fails to explain the production of a blade of grass, for such a being is both the 
cause and the effect of itself. We cannot understand the possibility of the produc 
tion, maintenance, and reproduction of such a being, without thinking that the idea 
of the blade of grass has been used to determine the gathering and arranging of the 
materials .that constitute it . The processes of production, maintenance, and 
reproduction all take place by means of the mechanism of nature . Yet the possibility 
of such a combination of (natural) occurrences cannot be thought to depend upon this 
cause. We call a blade of grass a purpose of nature because we can think all its 
parts and processes as possible only by referring them to the idea o f the whole. We 
thus think that there is an intelligent substrate to the perceived purposiveness of 
nature, for such a cause tr.at can determine the mechanisms of nature so that they 
produce a product according to the representation of that product. 

If we could show that every intelligent being needs the idea of purposiveness in 
order to think either the possibility of o rganized beings, o r the possibility of the 
order present in the empirical laws of nature, then we could attribute objective va
lidity to the principle of purposiveness - just as if it were a rational concept 
suitable for use by the determinant judgment . But Kant says that we see 
purposiveness in nature only because of the peculiar construction of our cognitive 
faculties. 

For human understanding , the possible and the actual are distinct. we need to 
combine both for knowledge of an object . We find possibility in the concepts of the 
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understanding, while we meet actuality in the intuitions of the sensibility. Because 
we cannot think. that every intelligent being must have such a discursive understand
ing, we cannot assert the principle of purposiveness to have objective validity. If 
we form an idea of a higher understanding, our thought finds it repugnant to think 
that possibility differs from actuality for God - or even for the angels. We think 
instead that their superior understandings possess a superior notion of possibility 
which makes it concurrent with actuality. We do not see why there could not be 
unicorns in the world, but we think that such an understanding would not share our 
confusion. 

For our understanding, then, an organized being results from the cooperation of 
its parts. It cannot also ground this cooperative combination, for then the actuali
ty would have created the possibility - which makes no sense for a discursive under
standing. Since we cannot find the ground of this cooperative combination in the 
laws of nature, we place it in the representation of the being. Yet we can think of 
a higher understanding which does not possess the split between possible and actual. 
such a being might understand the possibility of organized beings to depend only on 
the mechanism of nature. The knowledge of this mechanism which this being would have 
transcends. the ·knowledqe that we can have. For it, organized beings would be no more 
purposive than the rest of nature. 

Reason's hope in a greater unity underlying nature than that which we know with 
our limited understanding, and thus its idea of an understanding capable of knowing 
this unity, makes us acknowledge that all understandings might not require the prin
ciple of purposiveness. While universally, subjectively valid for human beings, it 
cannot be attributed to an object, because we cannot prove that every intelligent 
being must think that purpose underlies nature. 

The principle of purposiveness provides a bridge between understanding and rea
son. We never come to know purposes through natural philosophy. They belong to us 
as free beings, and natural philosophy cannot know anything about this kind of 
causality. Instead, it uses the idea of such a causality to guide its investigation 
of natural laws . In this way, natural philosophy makes it possible for us to 
discover that the principle which asserts purpose as a cause in nature is at least 
subjectively valid for human beings. The critique of our teleological judgment shows 
the principle of purposiveness as essential to human thought, and as its particular 
possession. 

The understanding, by the possibility of its~ priori 
laws for nature gives proof that nature is only 
cognized by us as a phenomenon and implies, at the 
same time, that it has a supersensible substrate, 
though it leaves this quite undetermined. The judg
ment, by its ~ priori principle for the judging of 
nature according to its possible particular laws, 
makes the supersensible substrate (both in us and 
without us) determinable by means of the intellectual 
faculty. But the reason, by its practical ~ priori 
law, determines it; and thus the judgment makes possi
ble the transition from the realm of t~e natural con
cept to that of the concept of freedom . 

Reason determines the supersensible substrate in its own special activity of 
.practical philosophy. Recognition of our will as an unconditioned cause in the world 
of sense provides tt:ie basis for practical philosophy. Practical philosophy shows 
that our ability to form our own purposes makes us a final end, an end in ourselves. 
And when we know the final end of nature, we can learn something about the substrate. 
of nature.. Practical philosophy also shows why we do not need more knowledge of this 
substrate . than practical reason can provide. 
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One of the a priori principles of practical philosophy is that f r eedom is meant 
to actualize itself in the world . In moral philosophy one mus t think that the exis
tence of an intelligent cause in the world is at least possible . We must attempt to 
bring about the purposes that the moral law sets before us ~ Although the achievement 
of our purposes is contingent in the world, we must think that ther e is a chance for 
us to make that which ought to be into that which is . Thus, r eason comes 
to find agreement with what it knows p r actically about the world in the reflective 

principle of judgments about nature which natur al philosophy uses . Both reason and 
the understanding require the idea of a n intelligent s ubstrat e. Reason, however, 
cannot merely represent the existence of this substrate - it mus t determi ne this 
substrate according to the requirements of practical philosophy . 

It is right to use the principles of pract ical philosophy to inquire into the 
substrate of purposiveness in the world o f s ense . On l y we must r ecognize as we beg i n 
this endeavor that we have over- stepped t he bounds of natur al science whose knowledge 
demands exper ience to complete its concepts . Or ganized beings - objective purposes -
offer the best evidence for the existence of an intelligent author of natur e . For 
subjective purposes are thought pur posive wi th r efe r ence to our cognitive facult i es . 
We think their form designed to conform to our cogn i tion . However, we cannot think 
the possibility of an organized being unless it has its ground in the repr esentation 
of the being . Here existence, and not the form of the object , demands the principle 
of purposiveness . 

We can think the organized being to be either a final purpose, an end in itself, 
or a mere relative purpose . The determination of the final purpose of nature would 
provide some knowledge of the intelligent being that chose this purpose . When we see 
purposive behavior in humans, we cannot judge very well about this behavior until we 
know its final purpose . Once we know this, we can appr ove or disapprove both the 
methods and intentions . 

A final purpose of nature must be distinct from t he chain of cause and effect 
that binds the whole of the mechanism of natur e . Its causality would have to be un
conditioned . It could be determined by nothing else for pur poses not its own: In 
side nature everything serves something else as a relative purpose . We call this by 
names such as "the balance of nature" and admire it g r eatly . We are aware of only 
one thing that stands free from this chain of cause and effect , and that is our own 
will . In practical philosophy the will is free of a ny determination by natural con
ditions . The purposes we set befor e our selves are onl y our own , though inclination 
often influences us . Thus the faculty from which we gain our idea of a purpose 
provides us with the only possible experience of a f inal purpose . 

So far we have only discovered where in nature the intelligent author has placed 
the final purpose (if indeed nature as a whole has such a purpose) . Thus , we have 
only de termined what Kant calls the ultimate purpose of nature - the one uncondi 
tioned being in the n atur al world. To find the final purpose we must discover what 
about our free will could make it suitable to have the rest o f nature subordinated to 
it as a means . 

Kant distinguishes two different ways in which we use our faculty of making pur
poses. The first searches out those purposes which natur e can satisfy . The second 
makes purposes and bends the mechanisms of nature in o r der to achieve these, develop
ing its power over natu~e. Ka nt cal l s the f i rst h appi ness, and t he second culture. 
He dismisses the idea that happiness is the final purpose of nature by simply 
pointing out that man has no determinant idea of happines s itself, but : 

It is a mer e idea- of . a state that he wishes to make 
adequate to the idea under mer ely ernpiric~l con~itions 
(which is impossible) . This i dea he p r oJ e cts in such 
differ ent ways on account of the complication of his 
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understanding with imagination and sense, and changes 
so often, that nature, even if it were entirely sub
jected to his elective will, could receive absolutely 
no determinate, universal and fixed law, so as to har
monize with this vacillating concept and thus with the 
purpose which each man arbitrarily sets before him
self. And even if we reduce this to the true natural 
wants as to which our race is thoroughly agreed or, on 
the other hand, raise ever so high man's skill to ac
'complish imagined purposes, yet even thus what man 
understands by happiness and what is in fact his prop
er, ultimate, natural purpose (not purpos~ of freedom) 
would never be attained by him . For it is not his 
nature to rest and be contented wj-th the possession 
and enjoyment of anything whatever. 

Kant next points out that we have good grounds to believe that nature has not been 
set up to satisfy us as pre - eminent creatures of nature, for when viewed as such a 
creature, man has no priority over any other such product as far as the treatment 
that he receives from nature goes. Kant then moves on to culture, which he divides 
into the culture -of skill and training . The culture of skill is our ability to set 
arbitrary purposes before ourselves and satisfy them by means of the mechanisms of 
nature. The development of the arts and sciences gives us greater power over nature 
and makes our lives easier . Yet learning to satisfy purposes without learning how to 
choose them, is inadequate to the idea of a final purpose of nature, for such 
knowledge is not directed to anything superior to nature . The culture of training, 
whereby we learn to free ourselves from the bonds of inclination, and thus develop a 
truly free will, is adequate to this idea. Here we interact with nature to produce 
something that not only will become independant of nature, but is in its elf the 
h i ghest good that we can conceive - a good will . As Kant says in the Foundations of 
the Metaphysics of Morals, a good will is the only unconditionally good thing of 
which we can have an idea . It contains the worthiness that purposes of inclination 
lack. As rational beings we must think that there is no purpose greater than the 
right use of our freedom. 

Now of man (and so of every rational creature in the 
world) as a moral being it can no longer be asked why 
(quern in finem) he exists. His existence involves the 
highestpurpose to which, as far as is in his power he 
can subject the whole of nature , contrary to which he 
cannot 5egard himself as subject to any influence of 
nature . 

Thus if nature stands in need of a f .inal purpose its final purpose must be ourselves. 
Our character as final purpose comes from adherence to the moral law. By ex

amining the moral law we can hope to find that, because of our moral worth, we are 
indeed the final purpose for which nature was created. The moral law puts us in a 
special relation to the world - one which We do not have without it. It is in the 
world that we hope to actualize the dictates of the moral law. At the same time mo 
r ality does not consist in occurrences in this world, but only in the determination 
of our will. 

Christ presents much the sa~e message in the gospel of Luke. In this gospel 
particularly, there is an emphatic asserti.on · that we Qan have no regard for our 
worldly well- being · l.f we follow cil~ist ." ' 1 He 'tells us that whoever loves his life will 
lose it. Faith demands that we love nothing- in the world so much that we would not 
quickly give it up for Christ. 

when Kant presents his moral law, he tells us that it does not consist in what 
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we are able to accomplish in the world. "The fulfilling of duty consis_tts in the form 
of the. earnest will, not in the intermediate causes of success." With this 
assertion he makes a claim similar to the one which Christ makes. The moral law will 
not recognize any obstacles from the world of nature, for it determines what must be 
done without reference to consequences. In moral determination we can only consider 
practical principles; our survival or comfort can never be an end, but only a means 
to our moral life. The potential of human beings for moral action is the highest 
good that we can think of in the world. The moral law must determine what is good in 
the world, and not the other way around. 

Christ emphasizes repeatedly that the good things of this world serve as traps 
for us. Any love we feel for them can present a stumbling block to us. In the 
parable of the sower, Christ represents the riches of the world as thorns which choke 
the growing faith, and bring it to nothing. But we must not only renounce riches and 
comfort - anything of this world which we might consider a good thing can be such a 
stumbling block, causing us to hesitate and miss the calling. "If anyone comes to me 
a~d does not hate his own father and mother and wife and childr7n and brothers a~d 
sisters, yes, and even his own life, he cannot be my disciple." Christ says this 
immediately after telling the story of the people who were invited to a great ban
quet, but were too busy to come when the time arrived, so that the host invited other 
in their place and locked them out . Christ calls people to leave everything of the 
world if they would follow him. 

And he said unto another, Follow me. But he said, 
Lord suffer me first to go and bury my father. Jesus 
said unto him, Let the dead their dead: but go thou 
and preach the kingdom of God . And another also said, 
Lord, I will follow thee; but let me first go bid them 
farewell, which are at home at my house. And Jesus 
said unto him, No man, having put his hand to the 
plou§h, and looking back, is fit for the kingdom of 
God. 

It is a frightening notion that things which we recognize as good, such as the love 
we feel for a family, are not good in themselves - are not good unconditionally. The 
calling from heaven may take us away from those things which we were most sure were 
good. In this way the dictates of faith demand that we set the value of this life at 
nothing when compared with the value of the next life. 

Kant says that we must look upon nature as a means which can further our moral 
. growth. When we look for any other reason in life, we are desiring happiness -
something which Kant says cannot provide a final purpose . We must now see the world 
of sense only as ·a place to learn about the freedom of our will, and demonstrate that 
.we can live up to the responsibility that accompanies such freedom. We must not look 
for fulfillment in the things of this world, but must in our actions always appeal to 
an understanding of what those actions mean which is higher than any understanding 
that our knowledge o f nature can enable us to achieve. While Kant calls the belief 
that we do not need morality to fulfill ourselves happiness, Christ calls it love of 
life. 

Any love of life or love of happiness will impede both moral growth and our 
ability for moral action. To follow the commands of Christ we must vest no interest 
in our own enjoyment of life. "Love your enemies, do good to them which hate you, 
btess t~em that curse you, and pray for them which spitefu~y use you. And unto him 
that smiteth thee on the one . cheek offer also the other." In our · de'alings in the 
WOrld What rna.tterS iS OU-r. behavior tOWardS Other people I and . Whether We have lOSt 
ourselves in· a love of the world. We must set our lives at nothing and value the 
lives of others: "Love God with all your heart, and your neighbor as yourself." 
Loving God with all one's heart means not loving and not fearing the things of the 
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world. I can best make- sense of Christ Is teaching about loving one Is neighbor as 
oneself when I view it in light Kant's analysis of the categorical imperative, 
especially in the last two formulations we find in the Foundations of the Metaphysics 
of Morals. There the essential thing lies in treating people as "ends in 
themselves." ·This demands that we recognize in ourselves and so also in others the 
potential for moral action - or in Christian terms, the potential to do the word of 
God. While we demonstrate this love of our neighbors in acts of charity, it seems 
important that when we provide for the worldly needs of those poorer than us we do 
not therefore imply that the satisfaction of worldly needs as any great salvation. 
In acting from faith, or the categorical imperative, we value each human being as 
something greater than anything e·lse in the world. We do not seek to have a place in 
this world for ourselves, but only attempt to serve what we see as the greatest thing 
in the world - the potential in human beings for good will. "Judge not, and you will 
not be judged; condemn not and you will not be condemned; forgive, and you will be 
forgiven; give and it 1~11 be given to you •.. For the measure you give will be the 
measure you get back." By not seeking to judge or condemn those who do us wrong, 
by offering the other cheek, we affirm life to be the most sacred of gifts. The life . 
of the wrong-doer who has struck us or stolen from us matters more that worldly 
justice. 

Temptations to sin are sure to come; but woe to him by 
whom they come! It would be better for him if a 
millstone were hung round his neck and ·he were cast 
into the sea, than that he should cause one of these 
little ones to sin. Take heed to yourselves; if your 
b7ot~Ir sins, rebuke him, and if he repents, forgive 
him. 

Christ brings the message that setting accounts straight on earth is unimpor
tant. It is not essential whether our actions cause people to treat us well or ill. 
What matters is that we do our best to love them as we love ourselves. In order to 
follow Christ then, we must not judge or condemn our neighbors out of love of the 
world, but must be guided only by a love of God and a love for humanity. 

Love for humanity is guided by a vision of humanity. as liberated from th~ bonds 
of this world, so that we see people achieving goodness only in as much as they show 
love for one another. This is not a love which attaches to any worldly aspect of the 
person, !or when Christ calls we must hate even our father and mother. The love 
within families can pose an obstacle to faith because it depends on the worldly 
situation of the people involved. Christ says that his mother and brothers are ·tho.se 
who hear the word of God and do it. The relation of people in faith, then, 
transcends faith, then their relations in society. One must love people in a way 
that does not attach one attributes; to their worldly attributes; that is, one must 
love them as one loves oneself. Fo~ we do not love ourselves .as sons, or husbands, 
or bankers, or teachers; we love ourselves because we have discovered within 
ourselves the potential for moral worth, the gift of life and the promise of eternal 
life. We should not love our lives, but should love the opportunity to glorify God. 

From our practical philosophy we discover that we must regard ourselves as the 
final purpose of nature. We do not think that God has made the world for some pur
pose indifferent to our moral growth, our culture of training. For we must think God 
to be completely good, all-powerful, wise, just, and all-knowing, and we cannot then 
think that he has arranged the world for anything other than our own moral growth. 
Everything in the world must be thought to provide the perfect opportunity for our 
culture o~- tra~ning to ta~e place. We think that the world has been arranged solely 
for the education of our will in order to remove the last obstacle which the world 
could present to our moral actions. We should not examine the events of the world 

.for . any worl~ly meaning; meaning must always come from the moral law. Kant thinks it 
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unimportant whether the world was made only for the development of our good will in 
some objective sense . Morally we must not consider there to be a purpose to life 
that might conflict with the fulfillment of moral duty. Thus we regard the world as 
the b~st place for us to develop a good will. We must somehow harmonize this with . 
our experience of both the world and our own nature. This reconciliation provides 
the greatest possible determination of the ground of the purposiveness of nature that 
human reason can achieve. We must think God to be such that the created world per-
fectly serves our moral development, and that the bad things that happen to us here 
have simply been judged by the standard of happiness rather than that of morality. 
All will be made right in the next life. Without the belief that God watches over us 
now, and that we can expect another world where moral actions shall count towards our 
reward, Kant does not think there can be any real hope for morality, and thus any 
meaning to life. 

We may then suppose the case of a righteous man (e.g. 
Spinoza) , who holds himself firmly persuaded that 
there is no God and also (because in respect of the 
object of morality a similar consequence results) no 
future life; how is he to judge of his own inner 
purposive destination, by means of the moral law,' 
which he reveres in practice? He desires no advantage 
to himself from following it, either in this or anoth
er world; he wishes, rather, disinterestedly to estab
lish the good to which that holy law directs all his 
powers. But his effort is bounded; and from nature, 
al though he may expect here and there a contingent 
accordance, he can never expect a regular harmony 
agreeing according to constant rules . • . with the pur
pose that he yet feels himself obliged and impelled to 
accomplish . •• So it will be until one wide grave en
gulfs (everyone) together (honest or not it makes no 
difference) and throws them back--who were able to 
believe themselves the final purpose of creation--into 
the abyss of the purposeless chaos of matter from 
which they were drawn. The purpose, then, which this 
well-intentioned person had and ought to have before 
him in his pursuit of moral laws, he must certainly 
give up as impossible or else, if he wishes to remain 
dependent upon the call of his moral internal destina
tion and not to weaken the respect with which the 
moral law immediately inspires him, by assuming the 
nothingness of the single, ideal, final purpose ade
quate to its high demand (which cannot be brought 
about without a violation of moral sentiment) , he 
must, as he well can--since there is at least no con
tradiction from a practical point of view in forming a 
concept of the possibility of a morally prescribed 
final purpose--assume the being of a moral author of 

. d 12 the world, that is, a Go • 
In finding a moral answer to the question of the final end of the world the na

ture of the question has changed . One does not ask to . understand how 'this . or t~a_t _ , 
furthers the purp-ose ... of the w~rld; rather, one comes to see the fitness ofthi_s or that 
par~i~~l~r event by asking how it furt~ers one's own striving for a good wi~l •. In 
this way even subjective purposiveness, such as that of beauty, ,showsitself. ()bJe_ct1ve.ly 

i e Ka.nt savs that we see that the beauty in nature allows us to love nature, tmrpos y • . · · 
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us tu love nature, and that we feel ennobled by this. Unpleasant things and af
f lictions serve to free us from a possessive love of the world . As we try to find 
that delicate balance netween loving the world because God made it and placed us in 
it, and hating it for the potential it holds to distract us from finding our salva
tion, we find that everything serves us in this pursuit. For it seems that if we are 
determined to see the world in a moral way we cannot fail in our attempt to see its 
"designed striving" as furthering our moral development . We can find some moral as
pect in any situation, whether in the action it demands from us, or merely in our 
reflection about the God who made this world . Such an approach to learning the pur
pose of the world is anti-scientific, for in scientific discovery one limits the in
fluence of the observer on the experiment as much as possible, and then extrapolate e 
(when possible) to the ideal condition of a perfectly uninvolved observer . But in 

p r actical philosophy we are the real subject of observation, since we can attach no 
meaning to the world that stands independent of ourselves . In practical philosophy, 
moral teleology , we do not inquire into a purpose of the world that does not involve 
ourselves - and perhaps it is not even permissible to inquire into a purpose which 
does not include ourselves as individuals . In this way moral philosophy discloses to 
i t self the final purpose of the world . 

Neither would Christ have us think that the order of nature is at odds with the 
d i ctates of faith, or even is indiffer ent to them . After all , Chr ist tells u s tha t 
every hair on our head is counted . God is the all-powerful author of the world . We 
should believe that all things in the world can come only through God so that the 
best success i n the world can come only through loving God with all our hearts and 
loving our neighbors as ourselves. As with Kant's moral interpretation of the pur
pose of the world, we gain a different insight into the world. Christ asks us to 
e x amine the life that we love so that we may find it intangible and uruneaningful 
without faith. We cannot love the world in the same way once we have heard the word 
of God . And we could not pursue happiness as we once did before having recognized 
t h e mor al law. These things, however, are not forbidden to us. The world is God ' s 
c r eatiqn, and it is good. We can imagine having the various comforts of life and 
enjoying the earthly love of family and friends without loving life more than God. 
In fact, we believe we can love God better for having loved them. Thus, we find our
selves in possession of these things in a new way . After calling their attention to 
the lilies of the field, Jesus tells the disciples: 

Do not seek what you are to eat and to drink, nor be 
of anxious mind. For all the nations of the world 
seek these things; and your Father knows that you need 
t hem . Ins tead , seek

13
hi s kingdom, and these things 

shall be yours also." 
Christ does not here assure us that the righteous shall never be hungry. He means 
that we must trust that God looks out for us and provides for our needs better than 
we could ourselves . For while God knows all our needs, we know only our bodily 
needs, and merely suspect our spiritual need. We must trust that God always gives us 
everything we need, not to attain earthly comfort but to achieve eternal life. And 
while we cannot understand why it should be, we must believe. that God has put us on 
this earth for some reason - the best reason . In this way, our existence in the 
world does not oppose the call to follow Christ, but somehow makes it possible for us 
to hear the call. Sometimes the good things of this world make us feel love and awe 
for their author. Sometimes they tempt us to neglect our love of God. Either way, 
however, they will serve us in our search. f~tbe kinadom of heaven. Like the moral 
law faith gives the right meaning to all the things of the world. If we have fa1th, 
the~ the whole world directs itself to help us follow Christ. There is no doubt. 

Faith in Christ, or recognition of the moral law, allows us to affirm the order 
of the world . Our life in this world is the greatest of gifts, for it allows u s to 
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show our love for God. We must acknowledge Christ before men, so that he can ac
knowledge us before the angels . We must show our love for him by acts in this world: 
loving our neighbors, enemies, and those who do us harm; forgiving those who are 
harm; indebted to us; helping the poor. If we did not feel a part of this world, if 
we really did believe this life a miserable prison, we could not experience the 
peculiarly human feeling of turning from love of the world to love of Christ and then 

. returning to love the world in a deeper way. In order for moral growth to take 
place, we must confront our love of the world . 

The notion that happiness might be the purpose of our lives on earth did not 
stand up very well under Kant's scrutiny. Yet the notion is a powerful one in human 
affairs. In the Canon of Pure Reason Kant says that "Happiness .•. in exact proportion 
with the morality of the rational beings who ar e ther eby rendered wor thy of i t , alone 
constitutes the supreme good of the world wherein, in accordance with the commands of 
a pure but practical reason, we under obligation to place ourselves." Happiness 1 

combined with worthiness fulfills human nature, which is neither purely rational nor 
purely animal (belonging to nature) . Our inclinations move us to hope for happiness; 
practical reason says that if moral satisfaction does not accompany them, our 
happiness will be hollow - a mere mockery of what we are capable of doing. To enjoy 
happiness without morality we would have to renounce the responsibility that accom
panies our free will. 

Yet the confused notion of happiness embodies an attempt to find the purpose 
that underlies the purposiveness of nature by using only our knowledge of nature (in
ternal and external). Happiness is the idea that we have been given an understanding 
and other intellectual faculties so that we can rise to become the most purposive 
creatures in nature. Our ability to see purposes allows us to become much more elab
orate than any other animal in the things we do to provide for our own existence. We 
are the only creature capable of striving after a purpose such as "never having to 
work again." The idea of happiness claims that we should further as a part of our 
final purpose anything which our existence enables us to find either pleasant or good 
- even though we do not investigate that final purpose itself. Such an idea is not 
as trivial as it at first sounds. For we are certain that we recognize things in the 
world which, if they are not unconditionally good, come pretty close. Strong family 
ties, devotion to the welfare of a community, and the loyalty we feel to a good 
leader all constitute highly-purposive goals. We can never justify calling these 
things good in themselves, certainly not to Kant's satisfaction. In fact, these 
highly-purposive goals offer the greatest deterrence to true devotion to moral 
growth. I remember in T.H. White's Once and Future King that Lancelot was too kind 
to leave Guinevere t o follow God. we-ao-not u s ually clas s such motivations as des i re 
for happiness, but if we follow Kant's definition then they are exactly what the term 
represents because they hope for those good things which can happen on earth as a 
part of the process of nature. Christ calls these highly-purposive goals love of 
life. 

By means of the purposiveness we perceive in it, the world appeals to us not 
simply through pleasures, but by a way which we associate with moral worth. In the 
highly-purposive forms of happiness we almost succeed in finding fulfillment as the 
fina l pur pose of nature within our lives. The realm of understanding and that of 
reason do not, then, stand quite so independent. In understanding the world, we 
depend upon our moral nature. In pursuing morality, our nature as a creature of the 
world dictates we explore, challenge, love, overcome, and accept the world in order 
to bring about moral action and moral growth. If the world did not suit us so well, 
and suggest to us such a wonderful author, we could not hope to satisfy ourselves in 
the world. And if we did not have . this hope we could not learn the value of the 
moral law which tells us that our satisfaction lies beyond these things. 

Now it came to pass on a certain day , that he went 
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into a ship with his disciples: and he said untc 
them, Let us go over unto the other side of the lake. 
And they launched forth. But as they sailed he fell 
asleep: and there came down a storm of wind on the 
lake; and they came to him, and awoke him, saying, 
Master, master, we perish. Then he arose, and rebuked 
the wind and the raging of the water: and they 
ceased, and there was calm. And he said unto them 
Whe:e is your faith? And they being afraid wondered; 
saying one to another, What manner of man is this! 
for he corgnandeth even the winds and water, and they 
obey him. 

The events of this story are very complicated. We see Christ acting once again 
to save p~opl~ f:om the afflictions of life. Christ puts things right in the world. 
Wh~n John s disciples come so that they can find out whether this man is the Christ, 
this man tells them to report what they have seen and heard: "How that the blind 
see, the lame walk, ~he lepers are cleansed, the deaf hear, the dead are raised, to 
~he po~l6the g~spel is preached. And blessed is he, whosoever shall not be offended: 
in me. God .s manifestation in the world takes away the suffering of the world. 
It seems only right that Christ, the spiritual healer, the savior, is also a physical 
leade:· When he he~ls pe~ple, Christ says "Your faith has made you well." _ and he 
associ~tes the healing with the forgiveness of sins. The world is most free from 
suffering for those who have found Christ. 

Yet, we know that Christ demands our willingness to suffer' many things on ea'rth 
We shoul~ always pr~fer .re~ard to heaven to reward on earth, shunning the latter: 
When Christ asked his disciples "Where is your faith?" after saving them from the 
storm, we wonder what that faith might be. Should the disciples have believed that 
God.would protec~ them from the storm? It seems logical that God would not let Jesus 
perish at that time and place . But faith cannot depend on our worldly situation. We 
cannot attempt to ~nderstand how God chooses the time of death. Should the disciples 
have had en~ug? faith to calm the waters themselves? After all they can heal in the 
name of .Christ , .and he has told them of miracles they could accomplish if they had 
ev~n a little faith. But it does not make sense to think that faith will bring power 
which we can bend .to our convenience. The miracles of faith compliment God• s 
pu:poses; ~hen the time comes for Christ to die, he asks for the cup to pass _ but 
this does not happen. Yet we can be sure that the faith which the disciples lacked 
would have freed them from the fear they felt for their lives. Perhaps they could 
h~ve calmed .the storm. themselves, but their safety is the essential thing . Fai th 
gives us a dif~erent kind of power over the forces OL nature. As with Kant's moral 
person, the f~ithful see all acts working to bring them closer to God. 

When Christ says that God has ~ounted every hair on our heads, we do not there
for~ expect the world to provide for all our physical needs· and comforts. Instead 
C~rist ur~ed.us to look for the provision that God has made for us in every situa
tion. . Th~s is more than an exhortation to face adversity without turning from God 
Even in ;imes 0~ ?appiness, we must make the same effort so that we can acknowledg~ 
~oth God s provision and our responsibility to make use of it, our responsibility to 
ear the call. When th~ dis.ciples ask Christ to teach them to pray, part of the 

prayer ?e ~;ache~ them is "give us this day our daily bread .• ~and lead us not into 
temptati~n: This prayer asks God to forgive us what we need so that we can always 
~now the difference betwe;n h~ppiness and morality, and be able to choose the latter. 

In praying this way one aspires to seek always the manne_r __ iri which the world of na
ture can serve our moral development, and accept the situation before us as an oppor
tunity, rather than a curse. 
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FOOTNOTES 

1 Immanuel Kant, trans. J .H. Bernard, Critique of Judgement (New York, Hafner Press, 

1951) I P. 15 

2Ibid . p. 19 

3Ibid. p. 256 

4
rbid. p. 260 

5rbid. p. 283 

6 rbid. p. 302 

7Luke 14:23 

8Luke 9:59 

9Luke 6:27 

10Lukr 9:37 

11 
Luke 17:1 

12op. Cit . Critique of Judgment, p. 303 

13Luke 12:29 

14Immanuel Kant, trans. Norman Kemp Smith, Critique of Pure Reason (Hong Kong, 

MacMillan Press, 1929), p. 641 

15Luke 8:22 

16Luke 7:22 
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Memory and Personal Identity in Shakespeare's Tempest 
Amy McManus 

What cares 
1 these r oarers for the name of king? 

cries the boatswain near the opening of Shakespeare's Tempest. Yet at least for the 
magical time which follows, they care very much; the elves and demi-puppets have all 
lent their aid to Prospero for the righting of human social order , which had been 
overturned when Prospero was supplanted from his dukedom. In restoring outer social 
order, Prospero must establish or change the internal order within those who must 
return to social life and rule in Naples. The transformations Propsero will attempt 
in Miranda, Ferdinand, Antonio and Alonso will take place on many levels and thus may 
be examined from different viewpoints. One helpful way to understand the character 
developments in the play is to investigate the differing roles which memory and a 
sense of personal identity play within each individual. Memory and identity are im
portant facets in their return to society because these individuals all share a past 
in which a dangerous disruption of roles has occurred - a past in which the wrong man 
has become Duke and falsely ordered the court of Milan around himself due to 
Prospero's neglect of duty. 

The wider political effects of Antonio's activity provide a significant periph
ery for the action, since the play is a preparation for the return to political life. 
Within the play, however, the immediate, personal consequences of the crime are the 
center of the drama. The primary result of Antonio's action is, of course, the exile 
of Prospero and Miranda. Though they find a providential haven alone on the island, 
there are, nevertheless, serious challenges to Miranda's personal growth in the 
situation - challenges that are usually met in the company, and with the aid, of 
friends. A second result of Antonio's betrayal is the corruption of Alonso, King of 
Naples, who, in overthrowing Prospero, attacked the divine basis of his own rule and 
more importantly, overthrew his own good character, the flaws and strengths of which 
will be revealed in the crises brought about by Prospero. Lastly, Prospero must 
overcome the diffidence and disillusion of one betrayed by a brother in blood and a 
brother in rule, if he is to return as a worthy ruler to Milan. Twelve years of life 
have been determined by one criminal act and the problem of the play is to gather 
from this disheartening past the wisdom and courage to make new lives. Prospero ad
dresses this problem by helping the children and adults to a truer understanding of 
the past, by instilling in them a healthy memory. Each character begins with varying 
states of remembrance, varying notions of who they were and who they are, but by mag
ic and terror, Prospero implicitly and explicitly guides most of them to a truer 
self-reckoning and in so doing, restores among them the basis for good society. 

Miranda is the first, dearest and most unique of Prospero's charges because, due 
to her extreme youth at the time of her exile, she must rely on him to form an entire 
memory for her to take back to Milan. In the brief interval before Prospero tells 
the story of their lives, the playgoer realizes that a pastless Miranda is a good and 
beautiful person already: 

O, I have suffered 
With those that I saw suffer! 2 
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Her heart is filled with empathy for those she has never seen, but on that admittedly 
good basis alone she is not prepared for coming events. Instead, Prospero explains, 
thou 

Art ignorant of what thou art, knowing naught 
Of whence I am; nor that I am more better 
Than Prospero, master of 3 full poor cell, 
And thy no better father. 

As he unfolds his narrative of betrayal and suffering, it is important to r emember 
that Prospero is not really concerned with her naivete. Her acute and practical 
questions ("Wherefore did they not I That hour destroy us? 11

)
4 show that, whatever her 

inexper~ence.' she ~s . in no danger from the usual sort of human duplicity which one 
might find in an it i nerant patent medicine peddler . No , her preparat ion is aimed 
towards another sort of danger altogether; she must quickly learn enough about the 
past and herself to fall honorably in love with Ferdinand . 

In Prospero's long discourse the most important things that we, in a confused, 
disordered fashion, must learn and remember are compressed and ordered for Miranda's 
sake into one sad story. Perhaps the first lesson is that this memory for which .she 
has longed could be painful; the distant past is not like the undist1¥'bed peace of 
her father's home - rather it is the "dark backward and abysm of time". Her father, 
she finds, is not only a father; she is not only a daughter . On one level they are 
dif :erent people than she thought they were because both were once part of a larger 
society - were once responsible for the fulfillment of leading roles in Milan . On 
another, Prospero is now a different man for her because he is revealed as divided 
against himself - divided by duty and inclination in Milan, and divided by pain, an
ger and wisdom even now in his storytelling. Further, she needs to learn the dangers 
of self division - she needs to lear n how a combination of self division and negli
gence in Prospero could end in Antonio's betrayal of his brother and his estrangement 
from himself. Anton i o is the most difficult subject for Prospero to teach Miranda, 
and Prospero must bring his mind's wisdom and heart's passions together t o do justice 
to one who is not simply a villain in a cautionary tale, but a man and his own broth-
er. 

Though the 'social' Antonio will be discussed in greater detail later, it is 
appropriate to examine how, amidst many outer roles and many inner parts, Antonio was 
led not just to an estrangement from his state, to error - as was Prospero, but to an 
estrangement from himself, to true sinfulness. Perhaps surprisingly, it was not a 
very complex matter. Forgetting his own responsibilities and his brother's charac
ter, Prospero had sai d, in effect: 'While I play scholar, Antonio, you play duke, 
but apar t f r om us e , ceremony and power, we 'll remember who we rea l l y are . ' 

He being thus lorded 
Not only with what my revenue yielded 
But what my power might else exact, like one 
Who having unto truth by telling of it, 
Made such a sinner of his memory 
To credit his own lie, he did believe 
He was the Duke, out o' th' substitution 
And executing th' out~ard face of royalty 
With all prerogative. 

Despite the fact that he is a roundly vicious person to us and to Miranda, Antonio 
must also be a person to recognize and pity. Wrongfully tempted, Antonio .allowed his 
memory - his very self - to slip through his fingers. He damaged himself beyond his 
own or Prospero' s power to heal. The tale to Miranda is nearly finished when 
Antonio, thrusting Miranda and Prospero out of Milan, removes the screen between the 
part he was playing and himself . Mir anda, confronted by so great a fall, then begins 
to weep: 
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I not remembering ho' I cried out then 
Will cry o'er again; 

She probably cries for many reasons--because she and her father were abandoned; be
cause her father had so great a wound inside him which she had never seen; and be
cause this frightening story somehow intimately affects her and she does not yet know 
how that will be so. Until now, she has learned to remember failed relationships, 
inner conflict and self-deception, but to these sad revelations Prospero provides the 
true balancing. Though having failed his brother and his city, Prospero did not fail 
Miranda. Instead, he found in her, he says, a 

smile, 
Infused with a fortitude from heaven, 
When I have decked the sea with drops full salt, 
Under my burden groaned; which raised in me 
An undergoing stomach, to §ear up 
Against what should ensue. 

Prospero gives Miranda a life history which will be her unique memory, for unlike any 
other memory in the play, it has no part in confusion or forgetfulness; though to be 
a real memory, it cannot avoid pain. There is a heaviness to be felt from Prospero's 
strange story - Miranda sleeps at its close. But soon, in Ferdinand's courtship,her 
courage and new, well- ordered memory will be tried. · 
. Because she is so wise and generous, so sure-footed in the steps she takes, it 
is easy to forget that marrying one's love is a difficult business - even for 
Miranda. Her love begins when she hears the songs of Ariel and sees Ferdinand; he is 
to her so beautiful that he seems a spirit, hardly real. They change eyes.with one 
another at first sight - as Prospero knew they would - but also at first sight the 
world of confusion and inner division begins. As she sees Ferdinand, she finds her
self, quite suddenly divided up. Part of her, at her father's precept, would hide 
from Ferdinand; part of her, not saying what she feels, would play coquette; part of 
her, utterly at risk, would profess love. When he asks her for her name, then tells 
her of the other women he has known, her two replies convey how amazing her experi
ence must be: 

Miranda. 0 my father 9 I have broke your hest to say so! 

I do not know 
One of my sex; no woman's face remember 
Save, from my glass, mine own; nor have I seen 
More that I may call 1~en than you, good friend, 
And my dear father. 

'I am Miranda and I do not know one other woman who has felt as I do now, nor any 
other man besides my father who might love me as you do. In my glass was always one 
Miranda - who is Miranda now?' Infinitely more fortunate than Antonio, Miranda has 
something of the same decision to make: Amid all these longings, who should she be, 
and how should she be with Ferdinand? For the second time in the play she weeps 
this time in her own confusion: ' 

At mine unworthiness, that dare not offer 
What I desire to give, and much less take 
What I should die to want. But this is trifling; 
And all the more it seeks to hide itself' 
The bigger bulk it shows. Hence bashful cunning 
And prompt me' plain and holy innocence! 
I am your wife, if you will marry me' 
If not I'll die your maid. To .be your fellow 
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You may deny me' but I'}! be your servant 
Whether you will or no. 

H.er father's dark story gave her some notion either consciously or - fairy-tale like 
- magically, that adults have to choose to be themselves ~nd that they are wretchedly 
unhappy when they neglect or abandon themselves for some partial or false role. In 
the ordinary course of advice given to new lovers, the older heart is anxious to 
point out that there are many possible spouses in the sea - mainly because one has to 
be prepared for jilting . But to be prepared for loving, Prospero' s older, wiser 
heart advises Miranda, not that there are many princes, but that there are many 
Mirandas and she must choose which Miranda's heart and hand she will give away. 

Ferdinand's growth in the play is like Miranda's in that he is very young and is 
preparing for his first commitments. But his growth is unlike hers in that he has 
not been given careful tutelage and needs a second father to help him reevaluate past 
experience in a more enlightened way. Though Ferdinand is not quite ready to love 
Miranda, he is as innocent as she; thus the gentlest spriting,two songs, adventure 
and Miranda herself are all he needs. Even without seeing anything of Ferdinand be
fore he hears Ariel's songs, one can imagine the needs they are addressing. The sec
ond song is primarily about Ferdinand' grief and the transformation that will take 
place in Alonso: 

Full fathom five your father lies; 
Of his bones are coral made; 
Those are pearls that were his eyes; 
Nothing of him that doth fade 
But suffer a sea-change 
Into something rich and strange. 
Sea nymphs hourly ring his knell; 2 
Hark! now I hear them--Ding-dong bell.

1 

Without meaning to assign a shameful weakness to Ferdinand's character, it is impor
tant to note that this song does not just assuage grief for it affirms most broadly 
the 'all-rightness' of things. Ferdinand needs to hear this song, above and beyond 
his grief, for the very reason that he is, in this situation, grief-stricken. In 
just a logical way, if one escapes a shipwreck one should hope that others do too, 
but Ferdinand here, and his father later, immediately and unnecessarily assume that 
only the worst event could have occurred. Security or at least the p~actice o~ hop
ing is the oldest sort of memory well brought-up children have. All-rightness is the 
deepest sort of spell that parents cast on children, so here, Prospero provides 
Ferdinand with comfort and with hope. 

The first of Ferdinand's songs faces an emotional and intellectual confusion 
which results from earlier love affairs. 

Full many a lady 
I have eyed with best regard, and many a time 
Th' harmony of their tongues 1~ath into bondage 
Brought my too diligent ear; 

If before, Ferdinand has found himself a slave when in love, Prospero' s adventure 
allows him to be a slave and be in love and find the two rather different . Though 
Prospero is playing a joke by making Ferdinand wear chains and pile up logs, there is 
also a strong element of compassion in this spell. Prospero, with all the 
hard-earned respect possible for boundaries and duty, has no wish to see free crea
tures enslaved; he is the type of man who would hear and release Ariel. Ferdinand 
enslaves himself by persistently mistaking the bonds of love for a gilded variety of 
shackle. He is fill ed with far too many protestations when he speaks to Miranda, 
because he is trying t o defend himself. How sad if, like Ariel stuck in a pine tree, 
he never grew up enough t o realize that Miranda spoke to him truly and plainly, with
out any intention of playing a game with him-except chess . In the love song, then, 
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Ariel calls the other sprites to sing the refrain, while at the same time calling on 
lovers, those who take hands and hearts, to bear love's burden. 

Come unto these yellow sands, 
And then take hands: 
Courtsied when you have and kiss's 
The wild waves whist: 
Foot it featly here and there, 
And sweet s~4ites bear 
The burden. 

When he means to profess love Ferdinand says, with true affection but poor speech, 
that he will be Miranda's slave. That is no answer for Miranda, who has, from the 
firsb known there was no slavery in help~ Ferdinand carry logs. "Do you love 
me?" she must ask, and "My husband, then?" , until finally, he, succinctly, takes 
his freedom where it truly lies: 

Ay, with a heart as willing 17 As bondage e'er of freedom. Here's my hand. 
To give Ferdinand due credit, these songs were Miranda as much as they were his, 

for she, in taking a husband, loses a father and in loving and remembering, must bear 
new burdens. They are a good pair because if she was unsure of who she was, he, in 
calling her a 'wonder' recognized her from the first. And he was afraid of slavery, 
she was always ready to serve. Together they can understand the need to maintain 
their virginity until the wedding ceremony, because they have reached the inner 
equilibrium which allows good people with right values to fulfill their obligations 
to society. Part of Prospero's task is completed in the third act with the 
engagement of Ferdinand and Miranda. Much remains to be done with respect to Antonio 
and Alonso, who as adults, cannot be led by songs and stories since their problems 
are not ingorance or unwarranted fear, but willful crime and self-deception. 

As an adult, Antonio has an adult memory full of self-motivated, purposeful 
action (but as has already been discussed) his memory carries the awful distinction 
of sin. During the course of the play Antonio never becomes any better, yet he is 
essential to watch because he gradually acts out the social implications which result 
from allowing a man with moral amnesia loose in society. Unlike Miranda, Ferdinand 
or Alonso, Antonio does not remember being small, young, powerless, hopeless or 
confused. he does not remember that anyone has ever given him anything he really 
needed; he does not remember that there are standards above himself - like Nature, 
truth or justice - which determine action. His is not simply bad, his very unreason
ableness, which he displays both on the ship and in his speech, shows him to be for
getful of what even willful criminals usually know. For when Antonio finds himself 

·On a sinking ship, he does not pray - he is not afraid. Rather, he currss the sail
ors for treachery: "We are merely cheated of our lives by drunkards". He cannot 
imagine that there could exist a group of elements which were supremely unmindful of 
Antonio's life or death. When he speaks, he shows his conviction that truth and fal
sity, right or wrong, are a matter of rhetorical emphasis. Therein lies his danger 
as a social creature. Antonio convinces Sebastian to depose his brother Alonso by 
jumping all the moral and practical hurdles in speech. First, there is the true heir 
Ferdinand, who, as has sensibly been pointed out, might possibly be alive. But 
Antonio just denies the possibility in words: 

Will you grant with me 19 
That Ferdinand is drowned? 

As for that prickly question about murdering one's sleeping brother, just blur the 
distinction between life and death: 

Here lies your brother, 
No better than the earth he lies upon 
If he were that which now he's like--that's dead. 20 
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Lest it be forgotten that Antonio can wor k on those less ready to be wicked than 
Sebastian, Prospero has already explained that, 

Being once perfected how t o grant suits, 
How t o deny them, who t' advance, and who 
To trash f or over-topping, new created 
The creatures t hat were mine, I say, or changed 'em, 
Or e l se new--f ormed them; having bo th the key 
Of officer and office, set all heart i' th' state 
To what tune pleased his ear, t hat now he was 
The ivy which had hid my prince~~ trunk 
And sucked my verdure out on't. 

Antonio, clever and powerful, forgetting himself and his scruples, can play tunes and 
change hearts just as Prospero can. In days past he practiced the black magic to 
Prospero's white. He is not an incredible character - we know that often we have no 
firm grasp on either who we are or what is right and wrong. Then, too, it is easy to 
be at ebb tide, like Sebastian, morally indifferent and ready to flow. 

Standing steadfastly in opposition to Antonio and Sebastian is Gonzalo. Not a 
wise man, he nevertheless has the finest memory--the best perspective on events and 
the greatest kindness towards the infirmity of others. Weary and bedraggled on the 
beach, and trying to make conversation, he wants to tell Alonso something about the 
joy and sorrow of a whole life - :32_cpiething very true, but very ill-timed: "Beseech 
you sir, " he begins, "be merry." Antonio and Sebastian mock Gonzalo because he 
mixes up his history and because he mak~3 a very silly political theoretician. They 
call him the "lord of weak rememberance" and promise to forget him as soon as he is 
dead. It is they-4 truest self-revelation that, in their merry fooling, Gonzalo is 
nothing to them. It is also the truest warning of social danger. Antonio's 
self- corruption would affect not just the morally weak like Sebastian, and not just 
the politically powerful like Alonso - those whom we say must 'take their changes'. 
No, to Antonio all men of good heart and memory are threats- -Gonzalo would have t o 
die too. 

Alonso is another adult responsible for having committed grave crime - but being 
Alonso and not Antonio, he is a good man, woefully confused about the past and his 
responsibilities. He is caught by his shipwreck in a state of being able neither 
happily to forget nor properly to remember. So ifdicative of his condition, his 
first words after the wreck are, "Prithee, peace." Ariel will later declare that 
Alonso is unfit to live with men but it is already evident how desperately lonely he 
is. Even knowing Prospero' s story one is moved by Alonso's isolated brooding and 
self-reproach: 

You cram these words into mine ears against 
The stomach of my sense. Would I had never 
Married my daughter there! for, coming thence, 
My son is lost; and in my rate, she too, 
Who is so far from Italy removed 
I never again shall see her . 0 thou mine heir 
Of Naples and of Milan, whaz 6strange fish 
Ha th made his meal on thee? 

His regret is undeniable, but it is a sickly, misshapen kind of regret that does not 
correspond to what is truly regrettable about their situation . The tragedy is that 
Ferdinand, from Alonso's standpoint, is almost certainly dead. While grief for a 
dead son is completely appropriate, mixed with his grief is an unreasonable guilt. 
Alonso is no more responsible for his son's supposed death than Ferdinand would have 
been for his father's . As far as they know, they have been overtaken by a natural 
disaster; tempests know neither kings nor king's sons . Guilt in some ways, is 
natural disaster in itself, fo r it chases one unreasonably and destroys without 
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scruple or justice. However, the sort of free-floating guilt with which Alonso is 
plagued often is the sign of a good, but pleabargaining soul. One would sooner feel 
guilty for a hundred imagined crimes inside oneself than admit the crime one actually 
committed. Alonso has not Miranda's well-ordered remembrance, he must hunt and 
scrape to find the meaning of his past life--and he fails. Alonso's regret will 
neither cure him nor reform him-it will only wear him down into numbed listlessness, 
as when he said, 

I will stand to, and feed, 
Although my last, 2~o matter, since I feel 
The best is past. 

With terrifying fanfare Ariel and Prospero disabuse the king of his illusions, 
force him to realign his memory and feel-not guilt-but heart's sorrow. 

But remember 
(For that's my business to you) that you three 
From Milan did supplant good Prospero; 
Exposed unto the sea, which hath requit it, 
Him and his innocent child; for which foul deed 
The powers, delaying not forgetting, have 
Incensed the seas a~§ shores, yea, all the creatures, 
Against your peace. 

In the valor of madness men hang and drown their proper selves. Alonso's proper 
· self, having died when he connived against Prospero, is reestablished by a second 
death the death of his improper self. His heart's sorrow is as terrible as he him
self is good; that is, terrible in the Greek sense of deinos: 

0 , it is monstrous, monstrous! 
Methought the billows spoke and told me of it; 
The winds did sing it to me; and the thunder, 
That deep and dreadful organ pipe, pronounced 
The name of Prosper; it did bass my trespass. 
Therefore my son i' th' ooze is bedded and 
I'll seek him deeper than e'er2~lummet sounded 
And with him there lie mudded. 

This true remorse holds danger, for to feel it as he should, Alonzo must want to 
kill, not just the part that did wrong, but his whole self. He is not like the 
playwatcher or Gonzalo .who have known his crime all along and cared for him, Alonso, 
anyway. The sea change would be unfinished if it gathered all the elusive deceptive 
selves together for once, and then ended in self-loathing. 

If Ariel was best to ~tiate Alonso's repentance, only Prospero can comple te 
it. "I embrace thy body .•• " he says and Alonso replies, 

Thy pulse 
Beats as of flesh and blood; and since I saw thee, 
Th' affliction of my mind amends, with what, 
I fear, a madness held me. This must crave 
(An if this be at all) a most strange story. 
Thy dukedom I resign and ~? entreat 

. Thou pardon me my wrongs. 
As Ferdinand and Miranda did earlier, so Prospero and Alonso do now--j oin hands. 
Forgiven Alonso is himself again, though still perhaps a little amazed. With utmost 
gentleness Prospero dissolves the charm around Alonso, gives him his son and daughter 
and-though they must speak of the past at the right time-frees him from its dogged 
oppression: 

A: But, 0 , how oddly will it s ound that I 
Must ask my child forgiveness! 

P: There sir, stop. 
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Let us not burden our re~2mbrance with 
A heaviness that's gone. 

Burdens borne, whole selves accepted, and by those harshest critics, one's victim and 
one's self-- this is the completion of Prospero's restoration of order. The rulers of 
Naples and Milan are no -longer criminals, · and their future rulers are well- grown and 
ready to order the state with whole, unfearful selves . There is cause for uncommon 
joy, and only Prospero himself is left to consider. 

Through most of the play, Prosper was mysterious conjurer of tempests in human 
lives, while he himself hovered outside the action. He has ordered Miranda's and 
Ferdinand's memory of the past, showing them how to understand inner dividedness and 
the better part of human freedom. He has given them the best and worst in men in a 
coherent framework and he has left them with the truest source for joy-the ability, 
(though feeling many emotions) to be true and serviceable to one another. From 
Alonso Prospero has demanded both an admission of crime and true repentance, but he 
has allowed remorse to attain its end and thus has set Alonso free from a useless 
lifetime of self-reproach and confusion. However, when we consider Prospero himself, 
we can look to no magical intervention and indeed there is some reason to doubt -he 
believes the happily- ending fairy-tales he tells: 

M: 0, wonder! 
How many goodly creatures are there here! 
How beauteous mankind is! 0, brave new world 
That has such people ~~'t! 
P: "Tis new to thee. 

Prospero arranges and observes human spectacles throughout the play, yet his 
responses are never so predictable as his results . He is by turns majestically de
tached, bitterly rueful and achingly sad . 

These our actors, 
As I fortold to you, were all spirits, and 
Are melted into aire, into thin air; 
And, like the baseless fabric of this vision, 
The cloud capped towers, the gorgeous palaces, 
The solemn temples, the great globe itself, 
Yea all which it inherit, shall dissolve, 
And, like this insubstantial pageant faded, 
Leave not a rack behind. We are such stuff 
As dreams are made on , and our little life 
Is rounded with a sleep. Sir, I am vexed 34 
Bear wi t h my weakness; my old brain is troubled . 

The emotions he displays show the uneasiness with which differing inescapable visions 
of men and women cohabit in one person . On the one hand whether a man behaves well 
or ill mat ters to the individual, to his society , even to Nature ; on the other hand, 
a man, especially a meek one, is a dreamy unreality, one easily shipwrecked and 
spellbound. Having grasped so much of the paradoxical in human life , Prospero is in 
danger of once again receding into omnipotent, scholarly abstraction . What saves 
him , what allows him to glimpse a fulle r story, but tell an honest tale to Miranda , 
is his s t eady remembrance of the potent magic of his human heart . 

A: Your charm so strongly works ' em 
That if now you beheld them , Your affections 
Would become tender . 

P : Dost thou think so , spirit? 
A: Mine would , sir , were I human . 
P: And mine shall . 

Hast thou which art but air, a touch, a feeling 
Of their afflictions , and shall not myself 
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One of their kind, that relish all as sharply 
Passion as they, be kindlier moved than thou art? 35 

His admission is not a fore gone conclusion-there is no apparent necessity that 
magicians never forget they are men. Prospero .must choose to take off his magician's 
cloak and be recognizable to Antonio, Alonso and Gonzalo. Having abjured rough magic 
Prospero becomes at once vulnerable-but he also becomes so powerful for the good of 
others that the sight of him, the touch of his warm hands, restores men to them
selves. In his benevolence and renunciation of detachment Prospero shows-if not 
peacefulness at least a knowledge of who he was, and is, and must be in Milan. 
Prospero can be best remembered in the words he used for Ferdinand: 

it eats, and sleeps, and hath such senses 
As we have, such. This gallant which thou seest 
Was in the wrack; and·, but he's something stained 
With grief (that's beauty's canker), thou mighst 

call him 
36 A goodly person. 
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For My Soul 1s Filled with Troubles 
Bruce Johnsen 

For I have eaten ashes as it were 
bread, and mingled my drink with weeping; 
because of thine anger and thy wrath: for 
thou hast lifted me up, and dashed me 
down. 

Psalm CI, 9-10 

For on this wise have the gods spun 
the thread for wretched mortals, that they 
should live in pain; and themselves are 
sorrowless. For two urns are set upon the 
floor of Zeus of gifts that he giveth, the 
one of ills, the other of blessings. To 
whomsoever Zeus, that hurleth the 
thunderbolt, giveth a mingled lot, that 
man meeteth now with evil, now with good; 
but to whomsoever he giveth but of 
baneful, him he maketh to be reviled of 
man, and direful madness driveth him over 
the face of the sacred earth, and he 
wandereth honoured neither of gods nor 
mortals. 

Iliad , book XXIV, 527-33 . 

"If we hrve received good things from the hand of the Lord, shall we not endure 
evil things?" 

The existence of evil has posed a problem for all men who have wrestled with the 
belief in a perfectly good God. For some, including St. Augustine (in his early 
life), the only solution was to appeal to the existence of a contending evil princi
ple. This Zoroastrian or Nanichaean heresy exonerates God at the expense of His 
omnipotence by considering Him as the source of all good and the evil principle as 
the source of all evil. 

Is such an appeal necessary? Must one alter the concept of the Christian God in 
order to account for evil, or can one, as a rational being, affirm one's suffering 
along with Job, while retaining a belief in the Christian God as sole Lord? Can one 
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reasonably retain belief in an omnipotent, omniscient, perfectly good and infinite 
creator, althoug2 He seems to visit evil upon men - even upon one who "abstains from 
all evil deeds"? 

The question, then, is not how one arrives at a belief in such a God. This is a 
matter of faith, something for which a proof cannot be given. Rather, the question 
is whether such a belief is consistent with man's reason. 

Logical necessity constrains even an omnipotent God. While His omniscience 
determines all truth, He does not thereby invent a logic and a truth which 
corresponds to it. He simply thinks in the only perfectly consistent manner. Since 
God's thoughts have no temporal progression, He has no need for logic such as human 
logic. He knows all premises and conclusions perfectly. Only one fundamental 
logical axiom constrains Him- that of non- contradiction . 

Consequently, God can actualize any contingency which does not entail logical 
contradiction. It follows from this that while a perfectly good God cannot do evil, 
this does not imply a constraint on His omnipotence . Instead, He has the power to do 
evil , in so far as an evil act would not be logical contradiction (as creating an 
object too heavy for Him to move would be) . Rather, the contradiction is moral, for 
one cannot be perf ect ly good while doing evil . Aquinas dis tinguishes this nece ssary 
non- contradic tion by calling it 'moral necessity . ' 

Since God both has the power within Himself to commit good and evil acts, and is 
intelligent, his actions are.morally free. However, t o attribute intelligence to God 
assumes that He knows both good and evil, for He must choose between them. One may 
object that God does not know evil, for ex hypothesis He neither thinks nor wills 
evil. And since God knows those things wh~ch are not in Him insofar as He requires 
that knowledge to know Himself perfectly, He must know all that He causes , and 
nothing that He does not cause. However, if He does not will evil, He does not cause 
it, and does not know it. 

The previous argument is false and can be used to establish that God knows evil 
only indirectly. God does not think evil. Nor does He will evil antecedently , for 
antecedently God wills only perfect goods. However, since some goods require that 
something else be imperfect in order that they may become actual, God can cause the 
imperfection of something else by willing a good. In this way God knows evil indi
rectly by knowing the good which necessitates it . He also knows the evil that man 
causes. This knowledge is also indirect, for God knows such evil by the truth of 
human actions and by the men who commit it. Therefore, God does know evil and is 
morally free. 

Since God is perfectly good, He is constrained by moral necessity to choose 
f ree ly only t he good . Hence belie f in God can be "consistent with reason" only if 
God can never be shown to act in any manner other than a perfectly good one. 

Before continuing it will be necessary to specify both what evil is and what 
kinds ~f evil exist. St. Augustine says that evil is "nothing but a privation of 
good." St. Thomas Aquinas clarifies this position: 

Absence of good, taken negatively, is not evil; 
otherwise, it would follow that what does not exist is 
evil, and also that everything would be evil because 
of not having the good belonging to something 
else ..• But the ~sence of good, taken in privative 
sense, is an evil." 6 

It follows that "evil always lessens good, yet never wholly consumes it" ; for if 
absolute privation were to occur in all respects with regard to some thing, that 
thing would not be itseif. 

Hence, every substance is good insofar as it exists, for in respect of existence 
there can be no privation and thus no evil. Every substance is capable of imper
fection , which is evil; but since evil is only a privation of good, the substance 
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must first be good in order to have a potential for ev i l . Now t he substantial being 
of a thing is absolute, and hence absolutely good, but the re l ative being of a thing 
is only relatively good. For example, since Bob is a man, and therefore exists abso
lutely, he is absolutely good with respect to his substantial being. Wi th respect to 
his relative being, Bob is a man who may be blind, and thus is only relatively good, 
for he lacks an attribute proper to a man, namely sight. This concerns Bob insofar 
as he is an object, without regard to his moral quality. 

The foregoing suffices to clarify the expression 'metaphysical evil'. 
Metaphysical evil is imperfection, such as imperfection of form. In addition, one 
must consider two other classes of evil: natural evil and moral evil. Natural evil 
comprises the environmentally caused suffering of sentient creatures and therefore 
includes the suffering caused by hurricanes, earthquakes, etc. ; the suffering of 
animals other than humans; and even such pain as arises from stubbing one' 6 toe. 
Moral evil considered with respect to human acts may be termed sin. However, since 
one must also consider the acts of God and since the question concerns the very 
goodness of God that with which God's will accords, and which we therefore transgress 
whenever we transgress God's will (that is, whenever we sin)-more must be said. 

Moral evil, then, comprises free enactments of the will directed toward an im
proper 'nd, for "the primary goodness of a moral action is derived from its suitable 
object" • Since an object of choice is suitab~e if it is "one of the things in our 
own power which is desired after deliberation", moral evil results from a failure to 
deliberate sufficiently when choosing the object of an action. The final end is a 
matter of intention, not choice, but the specific end of a single action is not it
self a final end, but merely the means to that end. Since all men necessarily desire 
happiness as their final end, an action is judged in relation to its specific end, 
which is a matter of choice. Such an action can follow as the conclusion of a 
practical syllogism. Yet since the will must be directed by the practical intellect 
if it is to have a suitable end, the will must also have the method of attainment as 
its object. This method must accord with circumstance - an accordance which reason 
determines. A good will is therefore one which conforms to the rule of reason. 
Further, since a good will cannot produce a morally evil act, an action of the will 
can cause evil only in so far as evil results from the will's failure to conform to 
the rule of reason. 

The previous paragraph asserted that a suitable end follows as the conclusion of 
a syllogism. If so, there must be some first principles of morality upon which the 
syllogism is based. Aquinas addresses these precepts in his theory of a natural law 
which all men intuitively know. Whether this claim to intuitive knowledge is correct 
is debatable. However, since such a debate would extend far beyond the scope of this 
paper, let it suffice to say that all men living in society must hold in common cer
tain moral precepts in order that society function harmoniously . Further and most 
importantly, whether these common pr,ecepts are intuitivel y held, determined in order 
to effect a pleasant society, or determined insofar as t hey aspire t o some concep
tualized perfection of their agent, all men either possess them by intui tion or for
mulate them .!?.I_ reason in accordance with an intuitive end. Such an assumpt i on up
holds the previous c laim that moral evil results f rom t he f a i l ure of t he wi ll t o con
form t o the rule of reason. The precepts of moral reasoning are e i t her intuited or 
determined by reason. 

Earl ier, we demonstrated God ' s moral f reedom and His per~ect goodness . I t re
mains f or us to de t ermine whether t he presence of evil in t he world empirically i n
val i dates t he cla im tha t s uch a God exists . 

Perhaps t he simp l est and mos t obvious attempt t o disprove the existence of God 
by appeali ng t o instances of evil is the following 1) A perfectly good God exists . 2) 
A perfect ly good God would eliminat e all evil that He can. 3) God is QJP.nipotent. 4) 
Therefore God can elimina t e a ll evil . S) Therefore God eliminates all evil. 6) Evil 

83 



exists. 7) The existence of a perfectly good God leads to contradiction. Unless 
this argument can be shown to be unsound, or at least uncertain, God's existence as a 
perfectly good, omnipotent being is disproven. 

Statement one is assumed. Statement three is given. Statement five follows 
logically from statements two and four. Since six is obvious and seven is a logical
ly valid conclusion, only two and four remain unaccounted for. Now, statement four 
holds if the elimination of any given evil does not entail contradiction, and two 
holds insofar as a perfectly good God is morally obliged to eliminate any evil if by 
so doing He would not cause a greater evil or eliminate a greater good. 

The remainder of this treatise will examine why God is unable to eliminate cer
tain evils because their elimination would occasion greater evil or eliminate some 
greater good. It will examine first metaphysical, then natural, and finally moral 
evil with respect to some greater good. 

That every thing contributes to the greater good of the universe is clear if one 
considers that evil is only a privation, that every object is good absolutely and 
always contains some relative good, and that the imper fection or privation of a given . 
obj ect does not detract from the r elative good of any other object (as long as ob
jects are considered at an instant rather t han with respect to the conditions of 
their genesis). That is, regardless of how much metaphysical evil an object con
tains, the universe contains more good if the object exists, then if it does not. At 
the instant of creation then, in order that the universe contain all possible good, 
God desired the existence of an infinite number ·of objects, each of which would mani
fest some good. Thus Aquinas argues for the diversity of the universe: 

The perfection of the universe consists in the 
diversity of things. • Because His (God's) goodness 
could not be adequately represented by one creature 
alone, He produced many and diverse creatures, so that 
what was wanting in the one representation 9of the di
vine goodness might be supplied by another. 

Every thing, regardless of the amount of metaphysical evil it contains, is nec
essary to achieve the greater good of the universe, but this explains only the meta
physical evil of objects when they are considered at an instant. When objects are 
considered insofar as they relate to one another in motion over time, they might ap
pear to cause evil in other objects, and thus detract from the metaphysical good of 
the universe. That objects be able to harm one another - that they be able to cause 
metaphysical evil, is necessary in a universe governed by laws. 

Thus, metaphysical evil results from the consequent will of God, which is the 
series of His antecedent wills with respect to their mutual possibility. God 
antecedently wills each object as perfect; He wills an ordered universe. However, 
since objects must be potentially imperfect in that universe, and since some objects 
through their interaction, make others imperfect, evil results. Further, even if the 
universe could be ordered so that no metaphysical evil resulted, with the addition of 
free creatures no such order could yet suffice. Therefore there is no way for God to 
order the universe without incurring metaphysical evil. 

The greater good which the ordering constitutes is the representation of the 
divine intelligence. However, metaphysical evil also is a necessary condition for 
the existence of ano t her manifes tation of God' s goodness - living creatures. Some of 
these creatures can sense. 

Both because the universe has laws which govern the interaction of all matter 
and energy, and because finite sentient creatures must act within this universe, nat
ural evil inevitably results-especially if some creatures are free and rational. For 
matter reacts to the actions of the creatures according to the determinations of pre
existent laws. These laws sometimes conflict with the creatures' desires. This con
flict between matter's tendency and the creatures' desires causes suffering in 
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sentient creatures - even if rational sentient creatures can not be physically harmed 
by it. 

That this suffering is evil is not evident. In the case of irrational crea
tures, the suffering occurs only as physical pain which invariably causes the crea
ture to alter its actions in response thereby causing it to act in a manner not prop
er to it. This altered action is therefore a privation. The same alteration occurs 
in a rational creature. In it, however, suffering affects its thoughts~ altering the 
actions determined by those thoughts. Suffering is not, then, in itself a privation. 
Rather, like the will's failure to conform to reason, suffering is a privation with 
respect to a moral action. 

That natural and metaphysical evil are consequences of an ordered universe -
which, in turn, is necessary in order for living creatures to function-has been 
established. One might reply that God could miraculously intervene in all cases of 
natural evil. However, free moral agents enact moral good or evil insofar as they 
either do or do not consider the rule of reason. In order to determine by reason 
whether an action is appropriate to an end, one must be able to understand causality 
well enough to determine the consequences of that action. Such causality may be 
understood in a universe governed by law, but in one governed or dominated by 
miraculous intervention such understanding is impossible. Thus, besides the loss of 
good occasioned by the disruption of the order of the universe, through the inability 
of their intellect to guide their will, rational animals would suffer an even greater 
privation than that of natural evil. Therefore metaphysical and natural evil are 
necessary for the greater good of both the universe and man. 

Ex hypothesis, as perfectly good, God commits no morally evil act. However, man 
does commit moral evil. Insofar as God wills the existence of man, God causes moral 
evil. For although He does not cause it directly, since man, a free moral agent, is 
directly responsible for his own acts, God nevertheless causes evil indirectly by 
permitting man to do evil. This permission may be construed as an indirect cause of 
evil because of divine foreknowledge, by which God knows when a man will commit moral 
evil. 

Now, even if we assume, (but do not admit), that God permits evil because He 
knows that each particular moral evil results accidentally in some greater good, God 
is still the indirect cause . Yet because God's will is directed toward the greater 
good and not the evil He is not culpable. Note that the issue of a moral act does 
not determine its goodness since the greater good arises from the action accidental
ly. Further only that which belongs to a thing essentially can determine it in spe
cies. Thus while the action is still morally evil for the man who commits it, it is 
morally good for God to permit it because He knows essentially the accidental issue 
of all actions. 

Aquinas is very clear on the point that must be demonstrated: God is not even 
indirectly responsible for moral evil. The first cause of moral evil is in man, for 
God does no violence to man's will, which is the free cause of moral evil. Unfortu
nately, St. Thomas is not clear on how to vindicate God of even indirect causality. 
He says, 

The effect of the deficient secondary cause 
(man 9 s will) is reduced t o the first non-deficient 
cause as regards what it has of being and perfection, 
but not as regards what it has of defect; just as 
whatever there is of motion in t he act of limping is 
caused by the motive power, whereas what is unbalanced 
in it does not come froll\. 0the motive power, but from 
the curvature of t he leg. 

This mechanical example fails, however, because the will has no power over the 
leg's curvature, yet God has power over the actions of a man, and He creates man and 
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sustains him. Therefore Aquinas's claim that God is not even indirectly responsible 
for evil has not yet been justified. In fact, St. Thomas acknowledges that 

man's turning to God is by free choice; •.. But 
free choice can be turned to God only when God turns 
it ... He (man) does not do this without the help of 
God moving him. 

Man can only act in accordance with God's perfectly good will, that is, he can 
only enact moral good by virtue of the prevenient grace of God. Even though God 
grants sufficient grace to all who accept it, it is God Himself who moves them to 
accept it. 

Moral evil results from the will' s failure to conform to the rule of reason. 
Since God's grace brings man's will into conformity with the rule of reason, if God 
moves man to accept this grace, He permits evil antecedently when he does not move a 
man to accept His grace. For whenever acceptance is not caused, man does not consid
er the rule of reason. This non-consideration is not culpable, f or it is a negation. 
But when man subsequently acts, he is culpable, for non-consideration of the rule is 
a privat ion with respect to a morally significant action. Hence, God causes not a 
privation but a negat ion, which man freely makes a privation. God is therefore only 
the cause of mo r al good and not of moral evil. God does not do anything that He does 
not cause; acceptance is a non-act. 

Such an argument, derived from Aquinian positions, is unconvincing. In the 
first place , God's non-act directly causes man's non-consideration of the rule, which 
subsequently causes the morally evil act. God did not act because of a greater good 
which, by divine foreknowledge, He knew would be caused accidentally by the evil act. 
His non-act is a negation rather than a privation, for action would not be proper to 
God. However , His non-act still willfully and indirectly causes moral evil. 

To vindicate God of any such causal ity as Aquinas affirms one must, it is neces
sary to establish and maintain a slightly different interpretation which yields rad
ically different results. Although God can infallibly cause a man to act in a 
non-evil manner in a given instance, He does not - except, perhaps, in rare in
stances. Usually, He determines not to move a man in such a way that the man must 
act in a specified manner. Rather He grants man prevenient grace. Along with this 
grace, God moves man to accept it by inclining him to do so. Man either follows this 
inclination or does not He chooses freely. 

God, then, at the time of man's choosing cannot fail to permit evil, for to do 
so would contradict His decision to grant man only an inclination and thus allow man 
moral freedom with respect to that act. This is important .because, in a situation 
where God infallibly causes man to act well, man's act is not free . It is absurd to 
claim that one is caused by someone else to choose freely a particular alternative. 

According to this interpretation God never permits an evil act per se . Rather, 
He permits man to act with moral freedom, and so permits the possibility of an evil 
act. Further, by inclining man toward considerat~on of the rule in all instances of 
human freedom, God causes man's consideration and, so, man's morally good act. Man's 
morally evil act, then, results from his autonomous disregard of this inclination ... 

. Thus, God causes moral evil neither directly nor indirectly. For, God cannot 
eliminate moral evil without also eliminating a greater good-namely, man's freedom. 
Whether or not moral evil exists is therefore entirely up to man . This is not to say 
that God does not prevent some moral evils, but He is morally obliged to permit some. 

Herein it has been demonstrated that the existence of both evil and a perfectly 
good God is consistent with man's reason, for plausible explanations have been of
fered for all three kinds of evil. If the arguments presented herein are sound, the 
faith of one who believes may be renewed and strengthened. For one who does not have 
faith, the possibility of gaining it remains. Further, if anyone is hereby convinced 
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that it is his own freedom which requires the potentiality of the manifold evils 
which he endures, and that it is primarily his own responsibility as a free man to 
determine whether these evils are actualized, he may less readily despair should his 
soul be filled with troubles. 

Footnotes 

1 
Job, II. 10. translated form the Greek text of the Septuagint, as are all further 
biblical references. 

2 Job, I. 8. 

3 
The Summa Theologica, St. Thomas Aquinas, Part I, Q.14. contained in Introduction 
to St. Thomas Acquinas, ed. Anton C. Pegis. 

4
confessions, St. Augustine, Book III, Chapter VII. 

5 
Summa Theologica, Part I, Question 48, Art. 3. 

6 
Ibid., Part I, Q. 48, Art. 4. 

l Ibid., Part II, Q. 18, Art. 2. 

8
Nicomachean Ethics, trans. W. D. Ross, contained in The Basic Works of Aristotle, 
Random House, Inc., New York, NY, 1941, ed. Richard McKeon, Book III-,-Chapter 3 
section 1113 all. 

9 
Summa Theologica, Part I, Q. 47, Art. 1. 

lOibid., Part I, Q. 49, Art. 3. 

11
Ibid., Part II, Q. 109, Art. 7. 
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Solution to the Junior-Senior Math Problem 
Martin Marklin 

Given the accompanying diagram in which ACBN is a circle, ADB is a circular 
arc with center at N AEN is a circular arc with center at M, and CDEN is a 
straight line f ormin~ any angle less than or equal to a right angle with line 
MN; it is to be proven that the mixtilinear triangles ADC and ADE are equal in 
area. 

First, the case when CN is at right angles to MN (figure 1). 

The area of a sector of a circle is = 8r2
, where 0 is in radians. 

2 
Since AM= MN, and AM is perpendicular to MN, 
Then AN = 2 AM; (I. 4 7) 
And AN 2 = 2 AM2 • 

Since angle ANB is a right angle, 
Then sector ANBD TI/2 AN 2 

2 

IlAN 2 

4 
Since angle AMN is a right angle, 
then sector AMNR TI/2 AM2 

2 

TIAM2 

4 
Substituting 2 AM2 for AN 2

, 

sector ANBD : sector AMNR ·· TI2AM
2 

2 
• • 2 

But sector AND = ~ sector ANBD. 
Therefore, sector AND = sector AMNR. 
And triangle ANM = triangle AON. 
Therefore, subtracting equal triangles, 

section AOD = section ANR . 

TIAM2 

2 
1 

Section ADONR = triangle AON - section ARN + section AOD. 
But, section ADO = section ARN. 
Therefore, section ADONR = triangle AON. 
Section CAD, likewise, = sector COA - section DOA. 
But sector COA = sector AND. 
And subtracing common section DOA, 

section ADC = triangle AON. 
Therefore, section ADONR = section ADC . 
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N 

For the case when CN . is less than a right angle with MN: 
Draw in ME, OC, and SC. 
Now, angle MNE = angle OSC (III . 32) 
And because of equal radii, 

MN = ME = OC = OS. 
Since triangles MNE and OCS are isosceles, 

angle MNE = angle MEN = angle OCS = angle OSC . 
Therefore, triangle MNE = triangle OSC . 
And triangle OSC = triangle OCN, because they are on 

equal bases and under equal heights. 

s 

N 

Now, sector AQN = sector ANM = sector AOS, 
And, angle CNO = ~ angle COS 
Since the area of a sector varies 
and given whatever angle for CNS, 
each be twice that angle, 

from previous proof. 
(III. 20) 

directly with its angle, 
angles EMN and SOC will 

then, sector QDN = sector SOC 
sector ENM. 

Now subtracting the common area of section EN, 
section QGDENO = triangle ENM = triangle OCS 

= triangle OCN. 
Subtracting further the common section OGDEN from both sides, 

EN + CGD GQO 
But section EN 
Therefore, GQO 
But triangle OSC 

section SC, 
section CGD + section SC. 
section OQG + QGCS 
section SC = section CGD + section QGCS. 
section SCDGQ 

Therefore, section SCDGQ triangle OSC = triangle OCN = section QGDENO. 

Which was to be proven. 

Q.E.D. 
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In the particular case in which CNM is a right angle, show that the vol
umes of revolution formed by rotating the two mixtilineal triangles ADC 
and ADN about CN as an axis are . unequa~; and explain why this is the 
case. 

The volume, generated by the revolution of a curve, is the product of the 
area enclosed by the curve and the distance moved through by the center 
of area or center of gravity. In other words (see figure 3), the volume 
of the ring generated by the circle A about axis CN is equal to the area 
of circle A times the circumference of the circle with radius AO (the 

mean distance). Hence, equal 
c areas at equal distances from 

the axis may not always give 
equal volumes-.~The further 

o requirement being that their 
1--~-+-~~~-+~~~-+~--t 

N 

The volume of ACD rotated 
rotated. 

respective centers of gravity 
be also equidistant from the 
axis. 

volume of hemisphere ACB - volume ADO 

The volume of ADNP rotated = volume of hemisphere ABN + volume ADO 
rotated - volume APNR rotated. 

c 

N 

Let volume ACD rotated 
volume ADNP. 

Then, volume APNR 
ADO. 

2 x volume 

We know, from the previous 
proof, that the area of APNR = 
2 x area ADO. Hence, the cen
ters of gravity of area APNR 
and area ADO must be 
equidistant from axis CN. We 
know the center of area APNR 
to be at K, which is ~ radius 
AO (because of its bilateral 
symmetry). 

But the center of ADO can not be at ~ AO. For, in· that case, there would 
be the same area to the left of ~AO as there would be to the right of 
~AO. But the arc AD has its maximum at the axis and its minimum at point 
A. It is impossible for the area of ADO to be bisected along a line 
which passes through the point ~RO. Hence, the assumption that volume 
ADC = ADNP must be false. 

Which was to be proven. 

Q .• E. D. 

90 

Brise Marine 
Stephane Mallarme' 

La chair est triste, helas! et j'ai lu tousles livres. 
Fuir! la-bas fuir! Je sens que des oiseaux sont ivres 
D'etre parmi l'ecume inconnue et les cieux! 
Rien, ni les vieux jardins refletes par les yeux 
Ne retiendra ce coeur qui dans la mer se trempe 
0 nuits! ni la clarte deserte de ma lampe 
Sur le vide papier que la blancheur def end 
Et ni la jeune femme allaitant son enfant. 
Je partirai! Steamer blancant ta mature, 
Leve l'ancre pour une exotique nature! 

Un Ennui, desole par les cruels espoirs, 
Croit encore a l'adieu supreme des mouchoirs! 
Et, peut-etre, les mats, invitant les orages 
Sont-ils de ceux qu'un vent penche sur les naufrages 
Perdus, sans mats, sans mats, ni fertiles ilots • 
Mais, o ~on coeur, entends le chant des matelots! 

Translation 
Nancy Mease 

The flesh is bleak; I have read all the books
To flee, flee alas! The birds must be drunk 
To exist amid nameless foam and sky! 
Nothing shall hold this sea-steeped heart, O nights! 
Neither old gardens shining in the eyes, 
Nor the desert clarity of my lamp 
On empty paper defended by white, 
Nor even the young wife nursing her child. 
I shall leave! You, steamer, cradling your spars, 
Up anchor, crowd sail for exotic wilds! 
A man of ennui, undone by cruel hopes, 
Still looks to the last good~bye of handkerchiefs. 
And perhaps these spars, inviting tempests, 
Are among those that wind bends over wrecks 
Lost, dismasted, without fertile isles •.• 
And yet, oh my heart, hear the sailors' songs! 

~ancy Mease, '84, is currently living in Orange City, New Jers~v. 
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