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he Bible has hard words for people who 
T m i s s  the time of ~ o d ’ s  vigitation. f i e  

fault is not God’s, we are told, for he long ago 
warned us his spokesmen would appear in unlikely 
places and improbable disguise. The task of dis- 
cernment is ours. History’s record is one of misse& 
visitdtions, from Jeremiah to Franz Jagerstatter, not 
to mention Jesus of Nazareth. Among those who take 
this business of discernment seriously the rumor is 
now about that God has done it again, this time in 
the form of a youthfully middle-aged Jesuit poet, 
priest, and prisoner. The less serious have picked up 
on the rumor, and excitement spreads. The way to 
Calvary is littered with books, magazine- articles, 
T.V. specials, and a smashingly successful off-Broad- 
way play (soon to be a major movie!), the offerings 
of a cheering crowd hungry for heroism. We should 
not be put off by the prophet as celebrity. The dis- 
guise has been used before And who knows what 
Amos might have done with twentieth-century com- 
munications? After walking naked through the streets 
of Jerusalem, even Isaiah might have welcomed the 
chance to explain himself in an interview with 
N.B.C.’s Ed Newman. 

Whether or not he is a prophet, Daniel Berrigan is 
one of the most important religious figures to have 
emerged from the tumultuous sixties. Many would 
rank him second only to Martin Luther King as.one 
who represents the junction between religion and 
radicalism. Others, later-born, rank him first,o under- 
standing neither the religion nor the radicalism of 
Dr. King. Berrigan, of course, has the advantage of 
still being alive, with, one hopes, many more years 
for encores. Trying to understand Daniel Berrigan 
and what he represents is not an optional enterprise 
for people seriously interested in religion and society. 
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in America. Today’s question among seminarians, 
radical students and literate church folk is, “What do 
you think of Dan Berrigan?” as it used to be “What 
do you think about Bishop Pike/situational ethics/ 
theological reports of God’s demise?” etc. Dan Ber- 
rigan is now where it’s at. Even if the interest is only 
faddism or idle curiosity, it is still important as an 
indicator of the current state of religious and political 
consciousness. But I gather the interest is more seri- 
ous than that. An amazing number of people seem 
open to the possibility of yet another of those trou- 
blesome visitations. 

The discussion of Daniel Berrigan is aided by the 
availability of his own writings as well as b a grow- 

and Crisis (September 21, 1970) j.a remarkable com- 
pendium in Holy Cross Quarterly (Vol. 4, No. l), 
and the somewhat adulatory Dioine Disobedience by 
Francine du Plessix Gray. And now we have The 
Geography of Faith, conversations between Harvard 
psychiatrist Robert Coles and Daniel Berrigan while 
hnderground (Beacon Press; 179 pp.; $7.50). The 
conversations were taped over the period of a week 
shortly before Berrigan was apprehended by F.B.I. 
agents posing as bird-watchers around the Block 
Island home of William Stringfellow and Anthony 
Towne. The published conversations are a major 
help for those who presume to. exercise the gift of 
“discerning of spirits” ( I Cor. 12: 10). 

Before exploring whatever The Geography of Faith 
reveals about Daniel Berrigan, it is worth noting 
what‘it reveals about Robert Coles. He comes across 
in this book as an admirably humane and sensitive 
person, keenly appreciative of the reli ‘ous life and 

psychiatry that robs individuals of their uniqueness, 
turns significant action into mechanistic behavior, 
decision into compulsion, and heroism into a com- 
plex. We tend to turn people like Berrigan into some- 
thing “special,” writes Coles, so that “it is not their 

ing literature, including a special issue of C x rktianity 

aware of the reductionist fixation o f professional 
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deeds which challenge us, but their ‘psychology’ 
which intrigues or fascinates us. And no doubt about 
it: intrigue or fascination are easier to bear than self- 
scrutiny.’’ In his approach to the conversations and 
in his questions, Robert Coles demonstrates that he 
can be an unusually satisfying surrogate for those of 
us who do not now have tbe opportunity to spend a 
week talking about Daniel Berrigan with Daniel Ber- 
rigan. 

or me this book was like picking up an F old conversation with Berrigan that be- 
gan in the early fall of 1965 when he, Rabbi Abraham 
Heschel, and I were co-chairmen of the newly or- 
ganized Clergy Concerned About Vietnam (now 
Clergy and Laymen Concerned). The personal hurt 
he felt in empathy with the world’s sufferers, the 
passion for action, the spontaneity and sometimes 
brilliance of expression, all these come through in the 
Berrigan-Coles conversations as they came through 
then in interminable planning sessions, in news con- 
ferences and rallies, in quietly reflective talks through 
the early morning in Dan’s small room in what was 
then the Jesuit staff house in the East Seventies (the 
former town house of Emily Post, he took delight in 
pointing out). 

I recall the snow-stormed Christmas Eve that we 
begged money on Fifth Avenue for the children of 
Vietnam and were asked to get our signs and our 
bodies .away from St. Thomas Church, where parish- 
ioners were arriving in chauffeured limousines for the 
annual Christmas choral service. The rector ex- 
plained: “I appreciate your concern for peace, but 
the work of the church must go on, you know.” Ber- 
rigan appreciated-almost celebrated-the irony of 
that, for his used to be a keen and yet compassionate 
eye for the absurdities inherent in pretensions ec- 
clesiastical, moral, and political. Nor were his own 
pretensions exempt from the poet’s wit and censure. 

Clergy Concerned grew in tandem with the war’s 
escalation and, after his return from the Spellman- 
imposed exile in Latin America, Bemgan confessed 
he was restive with the countless meetings about pro- 
jects, money-raising, and organizational housekeep- 
ing. “I’m not a good man for organizations, not even 
for good organizations. I want to be free to work in 
my own way, without having to check back with a 
committee.” So saying, Bemgan stepped out of 
Clergy Concerned (with, so far as I know, no ill- 
feeling on anyone’s part). What he has done since 
then is history and will surely be analyzed for years 
to come by students of American religion’s response 
to the Indochina tragedy. My contact with Bemgan 
in recent years, mainly because of his peripatetic 
ways and his penchant for prisons outside New York 
City, has been infrequent and, for the most part, in- 
direct. Thus Geography of Faith is all the more wel- 
come. 

In his introduction CoIes writes: “I know full we11 

how the kinds of observations both he and I have 
made in this transcript . . . can be taken up and ‘in-‘ 
terpreted’ in God knows what way for God knows 
what purpose. Since I believe a million words of 
explanation and ampIification wiIl not prevent such 
a development from coming to pass, there is no need 
for me to make this introduction very long.” Coles is 
more concerned about their conversation being mis- 
interpreted than is Berrigan, who struck Coles as be- 
ing rather casual about having the transcript pub- 
lished sight unseen. But Berrigan’s apparent casual-, 
ness is part of a felt need to be “moving on.” In a 
sense he is not bound by his words, by these static 
indicators of a moment’s perception. Coles writes: 
“I found little of the ideologue in him, little of the 
wordy theorist. He could be unashamedly vague and 
uncertain and of two minds-which can be frustrating 
if one is bent on finding clear-cut ‘truths,’ but impres- 
sive if one distrusts all conceptual ‘systems’ of 
thought, however self-assured and tempting.” 

Berrigan’s thoughts and actions are in the nature 
of explorations. At one point he says: 

One can be proven wrong; one can eventually find 
oneself mistaken. I will say to you that I would not be 
severely shaken tonight if suddenly, against all the 
evidence of the past years, I was to discover that I 
was on the wrong track. I would try to reverse that 
track, or get on another track; but I.would also feel 
that it was more important to have explored this track 
than not to have. . . . [If I changed tracks] I would 
still have severe trouble with America’s political situ- 
ation and its professions and its churches, and I 
would have to find another direction to make my mis- 
givings reaI, to g@c them life through action [emphasis 
mine]. I could not remain at peace at the center, so 
the issue continues to be spatial-an issue of one’s 
geography. . . . 

The imperative to be “moving on” requires, if not a 
repudiation of one’s past, at least a remembrance of 
the past that highlights the newness of the present. 
“I’m groping toward something that I think began to 
come to me around five years ago, back in ’65,” says 
Berrigan. “I was isolated, extraordinarily isolated.” 

At yet another point: 
As I look back over the last five years, my thinking 

has moved along two directions. . . . For one thing 
I have felt that somehow, however awkwardly and in- 
adequately, I had to keep movin along; that is, I 
couldn’t stop and become satisfie2 with myself and 
my various ideas. . . . And then I have felt that I am 
not alone, that a number of us are together, struggling 
for certain things, and that we had to stay together, 
work together. 

“Moving along” and “community” are recurring 
themes in The Geography of Faith. As he moves 
along it becomes increasingly evident that, for Ber- 
rigan, the community is “the movement.” Who is 
this “we” that must stay together and work together, 
CoIes wants to know. “Well, ‘we’ F e  people I know, 
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my brother [Philip] and those I have loved and 
worked with; and ‘we’ are thousands of people I have 
never known and never will know; and ‘we’ are some 
fine people I have met these past weeks while un- 
derground.” Bemgan is concerned about being un- 
derstood primarily by this shifting company of the.  

the way Of‘  his persona’ 
sojourn. 

Earlier in the conversation, Berrigan is arguing that 
society’s established institutions are not fit and have 
no right to exercise authority. Coles asks: “But if 
those institutions don’t have such authority, which 

discovers Berrigan becoming more religious in what 
Stringfellow calls “the conventional sense.” What 
Bemgan wrote six years ago in Dead Men seems to 
describe some of his own directions now evident in 
Geography of Faith: 

So as time passes, our historic spirit, once conscious- 
ly joined to a belief in God, lies more and more at the 
mercy of events. We are more easily manipulated by 
political and military crises. We find it increasin ly 
difficult to bring Christian judgments to bear on t a e 
great questions that life is thrusting at us. It grows 
almost impossible for US to show an inner coherence 
a d consistency in our action. 

“ he encounters 

institutions, which people do?’ Bemgan: “We do.” 7 
Coles: “Who is we? Berrigan: “Well, we are that 
small and assailed and powerless group of people who 
are nonviolent in principle and who are willing to 
suffer for our beliefs in the hope of creating some- 
thing very different for those who will follow US.” 
TO be among the “we” is in some crucial sense to be 
saved. This is the title argument of the book, “the 
geography of faith.” “My point is a very simple one,” 
says Bemgan, “that we, as active and concerned 
individuals, are historically valid and useful for the 
future only in proportion as our lives are testing 
some of the powerlessness which is the alternative 
to the wrong use of power today; and that’s where 
I am.” It  is not too much to say that being “historical- 
ly valid and useful for the future” is what Christian- 
ity has classically meant by salvation. 

This salvific community is marked by its identi- 
ficatioh4th the poor. I recall Berrigan saying on OC- 

casion: “The dice of the Kingdom are loaded on the 
side of the poor.” If the dice are to roll your way, 
you must be among the poor. Not simply among the 
“poor in spirit.” That is a religious cop-out. You must 
be not only vulnerable to, but actually suffering from, 
the injustices that plague the poor. This means chief- 
ly the experience of powerlessness, the loss of free- 
dom. A t  one point in his talks with Coles, Berrigan 
speaks of being imprisoned as his “metaphor” for 
getting the message across. A t  other times, less 
plausibly, he speaks of himself as one who is actually 
sharing the lot of the oppressed. Coles does not press 
as strongly as he might how this way of salvation ap- 
plies to Bemgan himself. How does one with Ber- 
rigan’s freedom of decision over his own life (with, 
to be sure, temporary restrictions on mobility and 
association) and. enormous influence on the lives of 
others experience powerlessness?. 

In 1965, William Stringfellow wrote in his intro- 
duction to Berrigan’s They CaU Us Dead Men: 

[This] book is ,.,it religious in the conventional Sense 
of that term: it does not expound dogma; it does not 
resod to jargon; it upholds no ritualistic vanities; it is 
not argumentative about religious ideas; it advocates 
no pietism of any sort; it does not cater to the lust 
for indulgences; it does not assault the conscience, nor 
does it insult intelligence. 

In the arguments of The Geography of Faith, one 

Just SO. 
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o be sure, the “historic spirit, conscious- T ly joined to a belief in God,” was and is 
strongly evident in Daniel B e n i p .  While at times 
Berrigan, like the movement with which he identi- 
fies, Seems to be committed totally to a radical dis- 
continuity in which the search for salvation is a 
search for the new, for the breakthroughs that shatter 
the presuppositions that stifle and restrict the human 
condition, at other times he seems profoundly con- 
servative, seeking placement for himself and his work 
within the historical continuities of the Western, 

. Christian, and even Jesuit traditions. I t  is not clear 
whether the play between tradition and novelty is 
creative dialectic or simple confusion. 

Again and again he comes back to Jesus, the proph- 
ets, St. John of the Cross, Simone Weil, and Die- 
trich Bonhoeffer. In these conversations and in his 
other writings this “historic spirit” has frequently 
distinguished Berrigan from other avant-garde clergy 
who have been publicly acclaimed for their “rele- 
vance” to the crises of the moment. I t  is interesting, 
for example, to compare Berrigan’s popularity among 
non-church liberals and radicals with that of Bishop 
James Pike at his height about a decade ago. Pike 
often seemed to be saying (before the full flowering 
of his interest in the occult), “Look, I’m just like you 
people-enlightened, liberal, open-minded, terribly 
relevant-in spite of my being a Christian, a priest 
and a bishop.” Berrigan, to the. contrary, seems to 
want to explain his radicalism as a consequence of 
his being a Christian, and a Roman Catholic-Jesuit 
PriestChristian to boot. Far from playing down this 
apparently unfashionable cluster of identities, Berri- 
gan rejoices in celebrating them. Pike was considered 
relevant because he “jettisoned” archaic doctrine that 
offended the modem mind. Berrigan seems almost to 
delight in giving Offense with his radical reinterpre- 
tations of historicalIy remote persons and ideas. Pike 
dissociated himself from what the conxentional W~S- 
dom considered outdated; Bemgan champions the 
supposedly outdated-in order to expose the shallow- 
ness of the conventional wisdom. A t  least this is one 
side of the play in Berrigan between tradition and 
novelty. 

. 



12 / WORLDVIEW / FEBRUARY 1972 

Seen from another perspective, the Pike-Berrigan 
contrast is not so striking. The “conventional wis- 
dom” has changed in the past decade. Especially 
among intellectuals on the Left, the unfashionable is 
in fashion. The enlightenment secularity of the 1960’s 
modern mind is repudiated by the post-modern wis- 
dom of the counter-culture. The audience has 
changed, and with it the criteria of relevance. Pike 
made himself dangerously vulnerable to the charge of 
accommodationism, of conforming the word of God to 
the demands of the marketplace. For all Berrigan’s 
insistence upon loyalty to the Christian tradition, in 
the end, perhaps, his witness might prove as unabra- 
sive to the counter-cultural “movement” as Pike’s 
was unabrasive to the more generalized audience of 
earlier liberal opinion. Accommodationism can take 
many forms, even radical forms, when self-under- 
stood radicals make up the audience to which one 
chooses to appeal. 

f Berrigan’s “historic spirit” Coles makes 

It is quite possible that some men on this earth carve 
out their own destiny, and only then, as they are well 
along, seek out across time and space the testimony of 
others. The issue is a man’s desire for companionship, 
not his need to “identlfy“ with someone, or imitate 
someone else. At stake is sequence, chronology-and, 
quite possibly, one’s view of man’s nature. 

The implication would seem to be that, for Bern- 
gan, the historical tradition is not so much the source 
as the rationale of his witness. To say this is not 
necessarily to criticize Berrigan, but it does help 
us to understand the role of tradition in Berrigan’s 
thought. I t  also helps explain Berrigan’s highly se- 
lective approach to tradition and his sometimes 
strained interpretations of history. 

Berrigan compares, for example, his being in prison 
with Simone Weil’s exile from wartime France. 

She wanted to be part of the struggle her own 
countrymen were making. And . . . she su plies us 

how that “link” can be accomplished. We have the 
metaphor of prison, and in her case we have the 
metaphor of exile, and maybe the two are not that far 
apart. For her it was important to be a certain kind 
of exile; she was in England and yet she chose to die 
rather than to luxuriate in exile or rather than to use 
exile as an excuse for further alienation from her 
people, further spiritual distance from suffering. 

Again the point’ is that in “the geography of faith” 
the question of integrity is spatial, a matter of where 
you are in time of crisis. The suggested Berrigan-Weil 
parallel encounters the problem that Simone Weil, 
unlike Bemgan, did not choose her space; she did 
not choose exile as the metaphor of her historical 

1 placement. As a Jew, she was forced into exile by 
Nazi tyranny and was almost forcibly prevented by 
family and friends from returning to France to share 

0 an interesting observation: 

with an example, a metaphor almost, of w K ere and 

in the generalized ordeal of her people. The differ- 
ence is not unimportant, in light of the heroism-suf- 
fering-martyrdom theme of the geo-ethics of The 
Geography of Faith. 

Berrigan says at another point: 
So, in a way I can only be thankful that my life has 

edged over to the point that I am now simply, pub- 
licly, church-wise, society-wise an outsider, a trouble- 
maker, a condemned man. I say that, I hope and pray, 
not to be arbitrary, or romantic, or self-serving in a 
dramatic way, but in order to respond to a readin 
of the times, as Bonhoeffer tried to read the times. An 
I am trying to draw analogies out of history and other 
lives without being obsessive. 

One wonders how the Bonhoeffer who wrote Life To- 
gether-with its polemic against individual heroics 
and the search for any “community” other than that 
established “through Christ”-would respond to this 
and similar statements by Berrigan. Or one wonders 
about the response of the Bonhoeffer who was forced 
against his will to abandon radically nonviolent me: 
taphors in favor of plans for the assassination of 
Hitler. This is not to say that Bonhoeffer was right 
and Berrigan wrong, but simply to note that at too 
many crucial points the “analogy” does not hold. 
Contrary to the geo-ethics of “the geography of faith” 
the reason one is cast out is, for Bonhoeffer, more im- 
portant than being a castout. 

The selective use of the past is similarly evident in 
the several analogies suggested with St. John of the 
Cross. The sixteenth-century church reformer and 
mystic was rigorously intellectual in his effort to 
bring together doctrine and ecstasy, poetry, and 
analysis in communicating the experience “in which 
the soul sings of the fortunate adventure it had in 
passing through the dark night of faith . . . to union 
with the Beloved.” Berrigan hardly shares John’s 
reverence for the role of the mind and for intellectual 
consistency, and, as for reforming the church, Ber- 
rigan says: 

My brother and I have no continuing interest what- 
soever in what you might call the internal questions 
of the Catholic community [he, mentions parochial 
schools, birth control, and celibacy]. . . . So let’ the 
Church “catch up” through the efforts of -others; and 
I say that not to be arrogant, but to emphasize how 
urgent are the tasks that all too few of us are taking 
the trouble to attend to. 

What, then, is Bemgan’s role? “My brother Phil and 
I are interested in a kind of raw fundamentalism that 
has to do with the stance of the Church before man- 
kind. . . .” And how does one change the stance of 
the Church before mankind? ‘We will join with other 
communities, Catholic or non-Catholic, religious or 
thoroughly secular-so long as their seriousness and 
passion are manifest.” As is made abundantly clear 
elsewhere, “other communities” means “the move- 
ment.” It is not at all clear how one changes the 
stance of the Church by throwing in one’s lot with 

% 
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Berrigan affirms, in accord with the conventional 
wisdom of the current mood of anti-institutionalism, 
that “the university scene is progressively condemn- 
ing itself to death, and that the university as we have 
known it, just as the Church as we have known it, 
is not going to survive.” What, then, is the evidence 
for his hope, asks Coles. “On the other hand,” says 
Berrigan, “I did see in three years, three very full 
years at Come11 . . . I did see great things happening 
to certain members of that community. . . . So, 
despite my reservations, I do retain a conviction that 
the university is going to be a crucial proving ground 
for man’s survival.” And, finally: “It seems to me that 
the university should be such a scene-because just as 
there are so many contradictions in American society, 
so one finds those contradictions. on our campuses.” 
’That there is an inexorable movement for radical 
change seems almost a matter of faith. Coles wants to 
know where it is and to weigh its strength against 
other forces in American life. Berrigan answers by 
pointing to what has happened to him and Phil, cit- 
ing examples of beautiful people he has come to 
know, finally insisting upon what shouZd be happen- 
ing. “I have talked to students in a number of cam- 
puses and am impressed with their determination, 
come what may, to get at the heart of things, look 
at the bared bones of our society . . .” etc. 

The movement to which Berrigan has given him- 
self is consistently described by him in terms of non- 
violence and love. But the longing for “company 
along the way” is such that one cannot afford to ex- 
clude from history’s saving stream those who espouse 
quite contradictory movements. Of the Weathermen, 
who were at the time of the conversations both ad- 
vocating and carrying out violence: 

Well, I look upon the Weathermen as a very differ- 
ent phenomenon [from the way society views them] 
because I have seen in them very different resources 
and purposes. I believe that their violent rh thm was 

young people, to be indefinitely nonviolent ~ en eoe 

describes the insanity of our society. 

induced b the violence of the society itse Yf . . , . I 
don’t thin K we can expect young people, assionate 

pressure put on them is one of violence-which R Y  I thin 

While society is the chief villain, it is not American 
society alone: “There must be Russians who are faced 
with the same dilemma [that we face], because their 
leaders have certainly shown themselves to be as 
thoughtless and violent as some of ours have been.” 
Those in communion with the movement of history 
and against such distorted socia1 orders are the signs 
of hope. Berrigan alludes to the New York Black 
Panthers (then on trial) and is struck, by a journal- 
ist’s description of them as “twice-born men.” The 
question facing all of us is that “we either enter into 
a profound form of nonviolent humanitarianism, or 
we become part of the proliferating problem, as 
Cleaver [!] would put it-having refused to become 
part of the solution.” It  would seem that even Eld- 

movements outside the Church. Unless, of course, one 
presumes to think that he represents the Church in 
such a way that whatever he does implicates the 
Church so that, in effect, its stance is changed. 

At times “the movement” seems to take on the ap- 
pearance of what St. John of the Cross called “the 
Beloved.” The previously defined “we” with whom 
Berrigan associated himself assumes almost meta- 
physical proportions. 

I can see where this movement is a kind of uneven 
advancing wave-almost like the progress of a person 
on a surfboard, the movement is going to have differ- 
ent features at different times, but it seems to me that 
the subterranean of mid-ocean forces are Zo profound 
and powerful and unknowable even that one can never 
conceive of himself as though his own wave were an 
inch or a foot. Words can only be suggestive here, 
but I see us working for a new “ecology”-of man 
and his way of living with other men. We qre being 
carried toward destruction or toward a new creation; 
and so the wave hits the shore in different ways, with 
different impact from place to place. 

The movement seems to be history or destiny itself; 
to be in communion with this elemental and un- 
knowable force is to be in saving harmony with the 
ultimate dynamic of history. “We are facing some- 
thing that only occurs, it seems to me, rarely within 
the stretches of time and so I do not believe I should 
be isolated as a single phenomenon.” There is a 
community of the elect, as it were, within which in-. 
dividuals of heroic staturc! can become spurs toward 
the unfolding of the movement’s promise. “We [Phil 
and I] were seeking after hope, ‘visible points of 
hope’ I once put it to myself. I suppose we became 
those points for some people, some families, my 
brother and I did.” 

oles presses Berrigan hard when Ber- C rigan describes the movement as being 
as widespread and inexorable as Charles Reich’s de- 
scription of the greening of America: That isn’t the 
way things are, says Coles, among the Middle Amer- 
icans, ethnic working groups, and even among most 
of the young people with whom Coles works. Ber- 
rigan admits that perhaps he has been isolated. 
“When I chose to live in a university setting I guess I 
lost touch, let’s say, with working-class people and 
their struggles, or the ghettos and their struggles, or 
the South and its struggle.” Bemgan has worked and 
lived on the margins of the Roman Catholic Church 
(as an intellectual and poet in the Jesuit order) and, 
after establishing his credentials in the anti-war 
movement, as a chaplain to radical students at Cor- 
ne11 University. Within this restricted world of every- 
day reality “living in a university seemed very like 
the church scene so familiar to me-in the sense that 
a long tradition was in the throes of something very 
hard to define, something having to do with the strug- 
gle of life against death.” 
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ridge Cleaver is part of the movement of nonviolent 
humanitarianism, and we could more clearly see 
this if only we recognize that the temporary distor- 
tion in his thinking is caused by “the insanity of our 
society.” 

One senses Coles becoming impatient with Ber- 
rigan’s dubious, perhaps desperate, optimism about 
“the movement.” “Maybe I do tend to condone things, 
and need to be reminded of that; or maybe I do 
gloss over things because people I am instinctively or 
traditionally sympathetic to . . . are doing them. The 
scene I’m in, like all scenes, I guess, is very skillful 
in concealing its own inherent ugliness, glossing 
over it with various self-justifications.” There may, 
however, be a different and more strategic reason 
for Bemgan’s refusal to define “the movement” in a 
way that would exclude those on the Left who en- 
dorse violent revolution or otherwise reject his world- 
view. Again a passage from They CaU Us Dead Men 
is revealing: 

Somewhere between mind and hands, in the inter- 
val between judgment and action, men set up. a de- 
laying tactic. In such a way, the fruit of wisdom is 
lost in double-talk, in prudential talk, or in untimely 
silence. And the moment passes that should have been 
the Church‘s moment. Its substance is seized upon by 
other hands and shaped to other uses . . . time itself 
becomes a secular phenomenon. Movements of history 
that were potentially sacred in their efforts toward the 
gospel ideal-their summons to justice and chanty and 
human opportunity-such movements, meant in the 
plan of God to be Christian movements, have been 
gutted of their Christian spirit and rendered neutral, 
acrimonious, or anti-Christian. This has been true 
lar ely from the great revolutionary upheavals of the 

the emergent peoples. 
Clearly, Daniel Berrigan believes that ours is a 

time of such a moment and such a movement. He 
wishes to see its “potentially sacred’ character ful- 
filled and views himself as a possible instrument 
toward that end. While Jesus cautioned us, “Do not 
say, ‘Lo, herel’ or ‘Lo, there!’ ’’ it is nonetheless true 
that we are to be alert to the signs of the kingdom 
and, acting in the courage of our uncertainties, to 
give ourselves to the fulfillment of those signs. Ber- 
rigan is now proclaiming “Lo, here!” and “Lo, there!” 
In checking out his alert, many of us, like Robert 
Coles, may find the evidence unpersuasive, even in 
terms of the widest and broadest definition of “the 
movement.” 

Berrigan’s persistent belief that we are witness to 
such a rare historical moment and movement is one 
essential key to understanding what he is doing and 
what he thinks he is doing. The moral stakes are ex- 
ceedingly high, and Berrigan is in very deep. Perhaps 
Bemgan sees thin s in “the movement” that evade 

bility for nurturing the sacredness of this movement 
as such seems to just+ the intellectual and personal 

eig a teenth century to the present world struggle of 

most of us. Or per !i aps a sense of political responsi- 

compromise involved in Berrigan’s attempt to sustain 
the plausibility of what is presently called “the move- 
ment” as an historic wave of nonviolent humanitarian- 
ism. It is a compromise not unlike that made, perhaps 
from less worthy motives, by the Grand Inquisitor in 
Dostoyevski‘s The Brothers Karamuzoo, who, for the 
sake of what he believed to be the humanizing 
mission of the Church, was willing to oppose truth 
and even Christ himself. Because such commitments 
involving such compromise (whether for the sake of 
Church, Nation, Party, or Movement) have led to such 
unhappy results in the past, we are bound to view 
them with deep suspicion, no matter how courageous 
or self-sacrificing their champions may be. We all 
face the dual danger of missing the time of our vis- 
itation, on the one hand, or of surrendering ourselves 
to a false visitation, on the other. The choice is be- 
tween inaction or bravado, fatal paralysis or even 
more fatal idolatry. Berrigan has decided to risk the 
second choice. But there is, in the biblical tradition, 
yet a third choice. 

he technical word is theocentrism. It is T what some people are talking about to- 
day when they speak of the need to rediscover the 
“transcendent” in human and specifically religious ex- 
perience. Berrigan has read deeply in, and written 
movingly about, the restless search for the God 
whose presence alone can satisfy our hunger, the 
God who brings all movements and causes, princi- 
palities and powers, under judgment, whom to serve 
can never be exactly equated with service to any- 
thing or anyone else: Most of Berrigan‘s career has 
been a preachment against a species of God-centered- 
ness and Church-centeredness that fixed an insurpass- 
able gulf between God and man, between Church 
and the larger human community. The prophet, 
writes Rabbi Abraham Heschel, is the man “who 
holds God and man in a single thought.” But he does 
not, Heschel goes on to say, confuse the one with the 
other. I t  is one thjng for Christians to say that we 
meet Christ in other human persons, but quite an- 
other to say that other people are Christ, as Berrigan 
too often suggests. There is in much of his writing a 
stress upon the immanence of God that finally robs 
the word “ G o d  of any meaning beyond some un- 
differentiated life force devoid of word or will that 
can either censure or approve the actions of human 
beings, especially of human beings in what is viewed 
as the vanguard of historical change. 

Eberhard Bethge, Bonhoeffer’s friend and biog- 
rapher, writes about how, toward the end of his life, 
Bonhoeffer became ever more devoted to “the secret 
and silent discipline” of prayer and meditation. His 
much-discussed statements about “religionless Chris- 
tianity” in his letters from prison were, Bethge insists, 
simply explorations, no more. Witnesses to Bonhoef- 
fer’s last days were awestruck by the fearlessness and 
inner peace of a man who spoke convincingly and 
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this communion with God to speak not in the name 
of the Lord, but in the name of the new life styles 
and ‘breakthroughs” experienced by himself and by 
the company that he cherishes, At  times Berrigan 
proposes sweeping prescriptions for change, but in 
perhaps more serious mogents he is unprophetically 
modest. “One does what one is called upon to do, and 
lives in a certain way and perhaps dies in a certain 
way..We do what we can, and none of us does it very 
well. . . . I feel responsible for a very small area of 
life. I can only do what I can do.” 

Neither are his own sources of inspiration norma- 
tive for others. “I really don’t know whether my re- 
ligious and philosophical way of putting these mat- 
ters is acceptable in any way to the movement; I have 
had my doubts about it. But at least if the movement 
c’an’t deal with the kind of images that mean some- 
thing to me, the movement still has to deal with the 
issues those images (I  believe) suggest. And in cir- 
cumstances like these (when I am. hunted by the 
police) I feel especially called to declare the images 
which inspire me in my effort to find meaning in life 
-and find what needs to be done by all of us. Perhaps 
in timys like our own we are forced back to just a 
few great figures-in my case, religious figures.” He 
explains frequently and at length that in the move- 
ment in which he vests his hope the important thing 
is not how one came to share the prescribed passio?s 
and commitments, but that one shares them. Thus 
there is no real nexus articulated between the sub- 
stance of the Christian tradition and the specifics of 
social engagement. As with the overwhelming ma- 
jority of Christians, the particularities of Christian 
doctrine and devotion remain largely privatized 
sources’ of inspiration rather than normative direc- 
tives for action. Christianity happens to be my thing, 

, it is suggested, but if you draw thesame conclusions 
from your atheistic humanism, there is no substan- 
tive difference between us. This is, of course, the 
do a of tolerance espoused by a conventional lib- 
era Y ism that Berrigan would repudiate. In view of the 
influence of Berrigan’s course on current thinking 
about religious social ethics, it is distressing that he 

* does not more bold1 make the connection between 
the particularities o Y Christian belief and social re- 
sponsibility . 

Christian critics of social activism claim, with too 
much justice, that those of us who engage in the 
struggle for change have simply appropriated a 
Christian veneer to disguise what is a prior and es- 
sentially political decision. Berrigan’s contribution 
would be more lastingly significant, I believe, if he 
extricated his chosen course from the kind of arbitrar- 
iness and individualism by which he explains it. I t  is 
not enough to say that one has simply decided to 
“strengthen the forces of goodness in the world,” for 
it is rare to find any Chris,tian, e s r a l l y  among those 
o posed to Berrigan, who woul not make the same 
c P aim for himself. 

“with authority” about‘what it meaqs to live in the 
presence of God. He was preoccupied neither by the 
search for his “true” self, nor for “alternative styles,” 

search for God. He echoed the psalmist’s 
thirsts for the water, so my soul longs 

for you, 0 Lord.” 
Like each and every one of us, Bonhoeffei was a 

puzzle to himself. During the last few weeks, he 
wrote a poem entitled “Who Am I?” After viewing his 
various selves through the eyes of his fellow prison- 
ers, his family, his guards, and through his own eyes, 
he finds no satisfaction. In the last line he burstscout 
with the triumphant answer: “You know, 0 Lord! I 
am Yours!” This tone of singular reliance upon God’s 
judgment and vindication-rather than upon jud - 
absent from The Geography of Faith. 
ment and vindication by “the movement”-is notab P y 

8 .  

he prophet, writes Heschel, is an essen- - T  tially lonely and disturbed man, totally 
possessed by communion with God. He is finally de- 
nied the company of a “we” of superior insight and 
life style. “None of the prophets seems enamored with 
being a prophet nor proud of his attainment,” writes 
Heschel. Jeremiah cried out: 

Cursed be the da 

Because He did not kill me in the womb; 
So my mother would have been my grave . . . 
Why did I come forth out of the womb 
To see toil and sorrow, 
And spend my days in shame? 

On which I was l om! . . . 

[Jer. 20: 14-18] . 

Heschel continues: “We will have to look for pro- 
phetic coherence, not in uhat the prophet says but 
of Whom he speaks. Indeed, not even the word of 
God is the ultimate object ,and theme of his con- 
sciousness. The ultimate object and theme of his con- 
sciousness is God, of Whom the prophet knows that 
above His judgment and above His anger stands His 
mercy.” “An analysis of prophetic utterances shows 
that the fundamental experience of the prophet is a 
fellowship with the feelings of God, a sympathy with 
the divine pathos, a communion with the divine con- 
sciousness which comes about through the prophet’s 
reflection of, or participation in, the divine pathos.” 
Frequently, where Heschel describes the prophet in 
terms of God, Berrigan describes himself in terms of 
“the movement.” He is “historically valid and useful 
for the future” in proportion to his sympathy for the 
confusions, contradictions, and passions-the pathos- 
of the movement. - 

Bemgan indeed reports on a deep and disciplined 
devotional life, While some ma consider his political 

&missed as a su erficial activist. In conversation 

prayer and the sacramental life of the Christian com- 
munity as sources of inspiration. Yet he emerges from 

judgments to be superficial, I e himself cannot be 

with Coles, as we1 P as in his writings, he speaks of 
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t is perhaps the chief problem of Christian I social ethics today that those most en- 
gaged in the struggle for change haw failed to ar- 
ticulate persuasively the connection between their 
engagement and the particularities of Christian be- 
lief; indeed, there is frequently a note of disdain for 
the orthodox Christian belief system. This is the prob- 
lem analyzed by Jeffrey Hadden in his The Gathering 
Storm in the Churches (1M9), in which he argues 
that the gap between the majority of church mem- 
bers and their activist leaders is created largely by 
the leaders’ inability to persuade the membership 
that their brand of social activism is anything more 
than an arbitrary acting out of their secular political 
predispositions under religious auspices. One wishes 
The Geography of Faith to do more to narrow this 
gap. But here, too, the emphasis is on personal style, 
individual sincerity, and the search for a satisfying 
pattern of self-sacrifice without a supportive com- 
munity of commitment that seeks to place itself, his- 
torically and geographically, among the poor. I t  hap- 
pens in Berrigan’s case that style, sincerity, and sac- 
rifice are employed in the cause of “the movement.” 
But there is no compelling reason why the same 
dynamics could not be enlisted in quite contrary so- 
cial and political directions. Style, sincerity, and sac- 
rifice are .not total strangers to the Right in American 
life. 

In Charles Sheldon’s 1897 novel, In His Steps (it 
has sold eight million copies and now, significantly, 
has been re-issued in paperback), one encounters an 
argument strikingly similar to that of The Geography 
of Faith. It will be remembered that Sheldon depicts 
a national movement of radical Christian commit- 
ment sparked by the “raw fundamentalism” of a Mid- 
western minister who challenges his congregation to 
pledge that for one year they will, before making any 
decision, ask the simple question, “What would Jesus 
do?” The movement occasions widespread self-scruti- 
ny about personal sacrifice, martyrdom, and the need 
to break through the personal and economic barriers 
that isolate comfortable Christians from the poor 
with whom Christ identifies himself. New l i e  styles 
are discovered, often at considerable personal cost, 
and the story ends on the high note of a large com- 
pany of the converted seeking to “organize the forces 
of righteousness” in the confidence that the Spirit was 
moving in a singular way to change the world 
through this movement that was winning people, one 
by one, to ask the simple question, “What would 
Jesus do?” 

In His Steps has been caricatured mercilessly by 
four decades of criticism of the Social Gospel move- 
ment, and it is not necessary to summarize that cri- 
ticism here. Nor should the parallel with Geography 
of Faith be pushed too far. Berrigan is infinitely more 
sophisticated religiously than are the rather fatuously 
righteous heroes and heroines of In  His Steps. Then, 
too, Bemgan’s political critique is much more com- 

prehensive than Sheldon’s, who never brought his 
people beyond fighting demon rum and establishing 
settlement houses in the slums. ( In  fairness it should 
be said that Sheldon was in the mainstream of the 
radical reformism of his day, and his book con- 
tributed sigmficantly to a later political populism 
that appeared very much as a threat to the estab- 
lishqents of that time.) Nonetheless, a comparison 
of the two books is instructive. In both, the emphasis 
is on the “raw fundamentalism” of individual de- 
cision. In both, the content of the Christian tradition 
is subordinated to the personal discovery of a life 
style of integrity. In both there is the perception of 
a unique historical moment and movement. In both, 
the individual’s decision is somehow legitimated by 
personal sacrifice. 

t one point in Geography, Coles pushes A Berrigan on the latter’s confidence about 
the emergence of a “new man” in “the movement.” 
Coles suggests that “such hopeful expressions of 
freshness and honesty and openness are always sub- 
ject to the corruption that seems to go along with 
success or power.” Berrigan objects to the use of “al- 
ways’’ and to the assumption that original sin has an 
“omnipresent hold over human institutions.” Bemgan 
is, on the one hand, very modest about our historical 
moment: “We may have to muck about almost in 
the same way primates mucked about before the ‘first 
man’ appeared long ago.” But then he quickly reverts 
to his former confidence about the movement and 
says: “I believe that it is entirely possible that the 
first instance of a really great breakthrough is going 
to take place in America. I say that because I think 
this war has really forced a lot of people to stop and 
think about all sorts of things-to the point that they 
may never again be the same, those people.” At an- 
other point he expresses skepticism about East 
European Communists he has met who claim to be 
examples of the ‘hew man” and says he has more 
clearly seen the new man in the people of the move- 
ment. Berrigan moves with awesome facility from 
metaphysics and historical projections of Teilhardian 
proportions to yesterday’s anti-war tactic, acclaiming 
each with undifferentiated enthusiasm as evidence 
of the ultimate breakthrough for which humanity 
yearns. Where evidence of the imminence of the 
breakthrough is lacking, Berrigan resorts to talk about 
sacrifice. The legitimating character of sacrifice ap- 
pears to be crucial to the argument and is, as men- 
tioned before, the meaning of the book‘s title. It is as 
though onecan make up for having bet on the wrong 
historical horse by betting very heavily. 

Coles presses Berrigan on the reasons for his opti- 
mism about this historical moment: “You feel op- 
timistic about the possibilities in individuals, and 
by that I mean the radical possibilities. You feel we 
can significantly transcend what others have called 
our ‘finitude,’ our psychological and spiritual limita- 

, 



GEOGRAPHY OF HEROISM / 17 

tions as human beings-limitations which have 
plagued even the best intentioned, throughout his- 
tory.” Berrigan answers with a story about sacrifice, 
in this case a girl he met who wished to immolate 
herself in protest against the war. “It appeared that 
she had been in the movement €or two or three 
years, had been brutalized by a very harsh jail ex- 
perience-and yet was filled with joy. . . . After a 
period of time she mentioned that she felt there was 
a further gift to be offered-and that was the way she 
brought up the subject of self-immolation.” Bem- 
gan looked for signs of “sickness” in her but found 
none. She said: “I’ve done everything I know how so 
far and nothing has changed. Maybe a further act of 
mine will affect people; maybe if 1 show I want to 
give my life itself in this way, they will stop and 
think about their lives, this country’s life.” Berrigan 
asked her: “Suppose you were to find a community in 
which people were trying to go forward to some- 
thing like we did at Catonsville, a community ded- 
icated to nonviolence, a community (however mar- 
ginal) whose members shared the anguish you feel. 
Would you join them and would you go forward with 
their discussions and their explorations and at least 
put off this plan you’re now considering?” She said 
she would-and she did. Berrigan adds: “Obviously I 
was in great suffering about her contemplated action; 
I was convinced that it was neither necessary nor 
desirable. . . . Such a young person becomes a sign 
for one’s own life, a sign of what one can help others 
toward.” 

It  is a moving and puzzling incident. It is first of 
all difficult to see how the story is responsive to 
Coles’ question, unless, of course, the capacity for 
self-immolation is seen as something new and a por- 
tent of the longed-for historical breakthrough. Then 
too, the girl saw self-immolation as a possible means 
toward ending the war. Berrigan offers in its place 
the satisfaction of communal belonging. Her plan, 
however.misconceived, was stated in terms of a po- 
litical act. She is offered the alternative of searching 
for a radical life style. Here, as in Berrigan’s state- 
ments elsewhere, the ethics of political consequence 
are confused with, indeed subsumed under, the quest 
for personal and communal fulfillment. Finally, why 
was her plan “neither necessary nor desirable”? The 
answer may seem obvious on either religious or gen- 
eral humanitarian grounds, but it is not so obvious 
in terms of “the geography of faith.” It is possible 
that in the case of Daniel Berrigan and this girl we 
have an instance of the disciple’s carrying the teach- 
er’s “raw fundamentalism’’ to its logical end. 

here is a doubt-dispelling power in the T dynamics of sacrifice. “How do I know 
I’m following him?” asks one of the heroes of In His 
Steps. “I have not paid any high price, I have not 
really suffered yet.” Sacrifice as a sign of salvation is 
a notion with ancient roots in the Christian tradition, 

and the Church fathers were careful to distinguish 
between the redemptive sufferings of Jesus (“And 
going a little further he fell on his face and prayed, 
‘My Father, if it be possible, let this cup pass from 
me . . .’ ”) and the suffering deliberately willed by 
would-be martyrs. In the third century, the Church 
experienced a time of indecision, of loss of nerve, of 
uncertainty about its relation to the larger culture. 
Partially in response to this mood, the Montanist 
movement arose with its clear, if somewhat simplis- 
tic, version of Christian discipleship, including the 
encouragement of heroic witness leading to martyr- 
dom. The orthodox fathers taught that the Christian 
should witness and on no account deny Christ, even 
if it meant suffering and death. The Montanists 
taught that Christians should witness in order to ob- 
tain suffering and in the hope of obtaining martyr- 
dom, which was believed to be the seal of salvation, 
the ultimate baptism of the twice-born. Between the 
Montanists and the other Christians there is no doubt 
that the Montanists appeared as the representatives 
of a more vigorous, exciting, and radical form of 
discipleship. 

Writing against those who chose the course of suf- 
fering as such, Clement of Alexandria states: 

The believer wishes neither to be the author nor the 
abettor of any evil to anyone, either to ourselves or 
to the persecutor and murderer . . . for Jesus bids us 
take care of ourselves. If he who kills a man of God 
sins against God, he also who presents himself before 
a judgment seat becomes guilty of his death. Such is 
also the case with him who does not avoid persecu- 
tion, but out of daring presents himself for capture. 
Such a one, as far as in him lies, becomes an accomL 
plice in the crime of the prosecutor, and, if he also uses 
provocation, he is whoIIy guilty, challenging the wild 

. beast. And similarly, if he affords any cause for con- 
flict or punishment or retribution or enmity, he gives 
occasion for persecution [Miscellanies, ca. A.D. 2001. 

Approaching the same problem at a different level, 

If a person says, “It is this that saddens me, that I 
who had prepared myself and devoted myself to the 
endurance of suffering with my whole heart and with 
abundant coura e am deprived of martyrdom in that I 
am anticipated % y death,” then we must answer that, 
in the first place, martyrdom is not in your power but 
in the condescension of God. Neither can you say that 
you have lost what you do not h o w  whether YOU 

would deserve to receive. . . , It is one thing for your 
spirit to be wanting martyrdom and quite another for 
martyrdom to be wanting your spirit . . . for God does 
not ask for our blood but for our faith [“On Mortality,” 
A.D. 2501. 

Berrigan frequently quotes Saint Paul in saying of 
himself, :‘I die daily.” In Paul,’ however, the “dying 
daily” is not in itself redemptive or in itself a sign of 
having broken through into new life. The statement, 
in the context of I Corinthians 15, is explicitly related 
to the resurrection of Jesus. Indeed, Paul cites his 

Cyprian writes : 
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sufferings and “dying daily” as experiences that make 
no sense at all except in the light of Christ being 
raised from the dead (“If Christ has not been raised, 
your faith is futile and you are still in your sins”). 
Suffering is not a sign of the breakthrough but a price 
they are willing to pay who have seen the sign of the 
breakthrough in the Christ event. While it is true 
that the willingness of Christians to suffer gave 
plausibility to thc depth of their commitment (“The 
blood of martyrs is the seed of the Church”), they 
did not point to their suffering but to the Christ event 
as “evidence” for the truth of their gospel. The risen 
lordship of Christ was the ready answer possessed by 
those who were commanded, “Always be ready to 
make a defense to anyone who calls you to account 
for the hope that is in YOU” ( I  Peter 3:15). In the 
case of the gospel of today’s “the movement,” the 
reason for the hope is not soclear. No doubt for Dan- 
iel Berrigan personally it is, in a profound way 
(although not articulated in The Geography of Faith), 
the resurrection of Jesus. However, the movement is 
not simply a personal but also a public and political 
phenomenon in need of public and political reason. 
The “spatial” experience of suffering that Berrigan 
empIiasizes in his geo-ethics is not sufficient, for what 
is in question is not sincerity or commitment but 
wbether the movement is accurate in its perception 
of our historical moment. 

“Man is forbidden to set up false gods, but he is 
invited to have his heroes,” says Berrigan. Surely 
Berrigan is right in observing: 

The heroic man has been pulled down in our own 
times-there are so few models of manhood allowed in 
this great leveling-off decreed by the state. Yet our 
lives are so obviously and almost willingly impover- 
ished. . . . No wonder one looks for heroes who broke 
the confining bonds of their time, who did not worry 
about what is “respectable” and what the equivalent in 
their time of the Gallup Poll would show. 

Whether the leveling-off is “decreed by the state” or 
is the result of other forces, there is a widespread 
yearning for instances of human greatness, a hunger 
for heroism and heroes. In this light we can under- 
stand with some sympathy the faddism and celebrity- 
mongering that surrounds culture heroes and counter- 
culture heroes alike. Some’observers will see it as 
part of Berrigan’s moral courage that he is prepared 
to nuke himself vulnerable as a hero figure and 
“point of hope” in response to the yearnings of self- 
understood radicals. 

Others will be confused about what it means to 
follow in the steps of Berrigan, for, in spite of his 
unquestionably sincere protestations that he does not 
wish his actions to be viewed as normative for others, 
Berrigan is inevitably read by many as saying, “Go 
and do thou likewise.” Some of his admirers speak of 
their feelings of guilt because they are not in jail. Yet 
others have followed Berrigan’s example in contriv- 
ing occasions to gain entry to the sacred geography of 

prison. Coles, on the other hand, tells Berrigan about 
his admiration for a growing group of people, young 
and old, who quietly labor for social justice in the 
South and in the North, shunning all publicity and 
determined to devote their lives to the long haul of 
working at changing the particularities of social in- 
justice. Such people, Coles insists, are not to be dis- 
missed as “mere reformists” but are the radicals of a 
new realism who have come to terms with society’s 
hostility to change and who do not need the move- 
ment’s forced euphoria about the uniqueness of this 
historical moment in order to sustain their commit- 
ment. Their passion is not for suffering or for shap- 
ing a radical identity, but to effect specific changes, 
in the full knowledge that suffering may be an un- 
wanted consequence of their course. The radicalism 
of which Coles speaks is different in emphasis and, I 
suspect, in substance from Berrigan’s salvatory geog- 
raphy of faith whereby one becomes “historically 
valid and useful for the future.” 

aniel Berrigan is still exploring. And he D is doing it with more imagination and 
courage than most of us have the imagination and 
courage to pray for. The witness at Catonsville was 
an effective political action, forcing many in the anti- 
war movement to re-examine the depth of their com- 
mitment, and compelling countless Roman Catholics 
in particular to ponder their “complicity” in a priest’s 
public action and in the war that occasioned that ac- 
tion. Prison is for Berrigan, as it has been for many 
others before him, a pulpit that gives maximum plau- 
sibility to his preachment against war and violence. 
The prison pulpit will remain effective so long as 
sympathizers outside are able to sustain public in- 
terest in his witness, and-through plays, movies, 
books, and interviewq-it is almost certain interest 
will be sustained for the duration of this prison 
term (especially if Berrigan succeeds in his present 
lawsuit to obtain early parole). Viewed from this 
strategic perspective of effectiveness, Daniel Berri- 
gan’s chosen course has been one of the more creative 
products of the radical turmoil of recent years, and 
all who care about peace are in his debt. 

The misgivings I have expressed about The Geog- 
raphy of Faith and other statements by Berrigan be- 
come relevant when Berrigan insists upon moving 
beyond considerations of strategy and effectiveness. 
Since Berrigan himself emphasizes the preliminary 
and tentative character of his statements, one appro- 
priately expresses only misgivings, not hard criticism 
of a clearly developed position. A naive and uncritical 
evaluation of “the movement” and of the uniqueness 
of our historical moment, an element of self-delusion 
about sharing in the “powerlessness” of the poor, an 
embryonic geo-ethics that seeks suffering as the good 
rather than accepts suffering for the good, a ten- 
dency to subordinate the passion for external change 
to the passion for personal fulfillment-these are 
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around long after even the existence of “the move- 
ment” has become a m 
people will view it as 
largely illusory, politica 
tuous sixties. 

Daniel Berrigan thinks 
always think of himself, 
It is in fulfilling that v 
as radical culture hero, that he may yet be revealed as 
the prophet of God’s troubling visitation. 

among the problems posed by Daniel Berrigan’s 
apologia as of late 1971. Perhaps the most serious 
misgiving has to do with Berrigan’s failure clearly to 
articulate the connection between his action and the 
specifics of the biblical tradition, Appeal to the 
orthodoxy of “the movement” is a poor substitute for 
appeal to the richness and complexity of the Scrip- 
tures and Christian tradition to which Berrigan seeks 
to be loyal. In terms of long-range influence, the 
legitimating power of the biblical tradition will be 

Talisman 
I wear 
for sign of debt 
a silver medal of Christ 
sterile of a y  flower or word 
itself time’s flotocr 
molten and hard; the face incised 
in the years’ acid, 
a sauior’s aje 
sleepless, surviving man. 

I wear it, a weakling 
who kisses the knees of the strong man he fears 
and in the dust, may yet 
arise to love. 

The face turns full profile away- 
from time’s stinking silver, Judas’ kiss? 

But a chain swings the rabbi full about. 
The face is become 
a savior‘s change of heart. 
He turns to me. 
I m y  yet 
if silver outlast fEesh 
die unhanged in bed, 
bought, sold for silver. 

.- Daniel Berrigan 

(Reprinted with permission of the Mac- 
millan Co. from No One Walks Waters. 
Copyright @ by Daniel Berrigan, 1963, 
1966) 


