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1. The l ight  of  Fai th:  th is is how the Church’s t radi t ion speaks of  the great gi f t  brought by
Jesus. In John’s Gospel ,  Chr ist  says of  h imsel f :  " I  have come as l ight  into the wor ld,  that
whoever bel ieves in me may not remain in darkness" (Jn 12:46).  Saint  Paul  uses the same
image: "God who said ‘Let  l ight  shine out of  darkness, ’  has shone in our hearts" (2 Cor
4:6).  The pagan world,  which hungered for l ight ,  had seen the growth of  the cul t  of  the sun
god, Sol Invictus ,  invoked each day at  sunr ise.  Yet though the sun was born anew each
morning, i t  was clear ly incapable of  cast ing i ts l ight  on al l  of  human existence. The sun
does not i l lumine al l  real i ty;  i ts  rays cannot penetrate to the shadow of death,  the place
where men’s eyes are c losed to i ts l ight .  "No one — Saint  Just in Martyr  wr i tes — has ever
been ready to die for  h is fa i th in the sun". [1]  Conscious of  the immense hor izon which their
fa i th opened before them, Chr ist ians invoked Jesus as the t rue sun "whose rays bestow
l i fe". [2]  To Martha, weeping for the death of  her brother Lazarus,  Jesus said:  "Did I  not  te l l
you that i f  you bel ieved, you would see the glory of  God?" (Jn 11:40).  Those who bel ieve,
see; they see with a l ight  that  i l lumines their  ent i re journey, for  i t  comes from the r isen
Christ ,  the morning star which never sets.
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An i l lusory l ight?

2. Yet in speaking of  the l ight  of  fa i th,  we can almost hear the object ions of  many of  our
contemporar ies.  In moderni ty,  that  l ight  might have been considered suff ic ient  for  societ ies
of old,  but  was fel t  to be of  no use for new t imes, for  a humanity come of age, proud of  i ts
rat ional i ty and anxious to explore the future in novel  ways. Fai th thus appeared to some
as an i l lusory l ight ,  prevent ing mankind from boldly set t ing out in quest of  knowledge. The
young Nietzsche encouraged his s ister El isabeth to take r isks,  to t read "new paths… with
al l  the uncertainty of  one who must f ind his own way",  adding that " th is is where humanity ’s
paths part :  i f  you want peace of  soul  and happiness, then bel ieve, but i f  you want to be
a fol lower of  t ruth,  then seek". [3]  Bel ief  would be incompat ib le wi th seeking. From this
start ing point  Nietzsche was to develop his cr i t ique of  Chr ist iani ty for  d iminishing the ful l
meaning of  human existence and str ipping l i fe of  novel ty and adventure.  Fai th would thus
be the i l lusion of  l ight ,  an i l lusion which blocks the path of  a l iberated humanity to i ts
future.

3.  In the process, fa i th came to be associated with darkness. There were those who tr ied
to save fai th by making room for i t  a longside the l ight  of  reason. Such room would open
up wherever the l ight  of  reason could not penetrate,  wherever certainty was no longer
possible.  Fai th was thus understood ei ther as a leap in the dark,  to be taken in the absence
of l ight ,  dr iven by bl ind emot ion, or as a subject ive l ight ,  capable perhaps of  warming the
heart  and br inging personal  consolat ion,  but not something which could be proposed to
others as an object ive and shared l ight  which points the way. Slowly but surely,  however,
i t  would become evident that  the l ight  of  autonomous reason is not enough to i l lumine the
future;  u l t imately the future remains shadowy and fraught wi th fear of  the unknown. As a
resul t ,  humanity renounced the search for a great l ight ,  Truth i tsel f ,  in order to be content
with smal ler  l ights which i l lumine the f leet ing moment yet  prove incapable of  showing the
way. Yet in the absence of  l ight  everything becomes confused; i t  is  impossible to te l l  good
from evi l ,  or  the road to our dest inat ion f rom other roads which take us in endless c i rc les,
going nowhere.

A light to be recovered

4. There is an urgent need, then, to see once again that  fa i th is a l ight ,  for  once the
f lame of  fa i th dies out,  a l l  other l ights begin to dim. The l ight  of  fa i th is unique, s ince i t
is  capable of  i l luminat ing every aspect of human existence. A l ight  th is powerful  cannot
come from ourselves but f rom a more pr imordial  source: in a word,  i t  must come from
God. Fai th is born of  an encounter wi th the l iv ing God who cal ls us and reveals his love,
a love which precedes us and upon which we can lean for secur i ty and for bui ld ing our
l ives.  Transformed by th is love, we gain f resh vis ion,  new eyes to see; we real ize that  i t
contains a great promise of  fu l f i lment,  and that a v is ion of  the future opens up before us.
Fai th,  received from God as a supernatural  g i f t ,  becomes a l ight  for  our way, guiding our
journey through t ime. On the one hand, i t  is  a l ight  coming from the past,  the l ight  of  the
foundat ional  memory of  the l i fe of  Jesus which revealed his perfect ly t rustworthy love, a
love capable of  t r iumphing over death.  Yet s ince Christ  has r isen and draws us beyond
death,  fa i th is also a l ight  coming from the future and opening before us vast  hor izons
which guide us beyond our isolated selves towards the breadth of  communion. We come
to see that fa i th does not dwel l  in shadow and gloom; i t  is  a l ight  for  our darkness. Dante,
in the Div ine Comedy, af ter  professing his fa i th to Saint  Peter,  descr ibes that l ight  as a
"spark,  which then becomes a burning f lame and l ike a heavenly star wi th in me gl immers".
[4]  I t  is  th is l ight  of  fa i th that  I  would now l ike to consider,  so that  i t  can grow and enl ighten
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the present,  becoming a star to br ighten the hor izon of  our journey at  a t ime when mankind
is part icular ly in need of  l ight .

5.  Chr ist ,  on the eve of  h is passion, assured Peter:  " I  have prayed for you that your
fai th may not fa i l "  (Lk 22:32).  He then told him to strengthen his brothers and sisters in
that same fai th.  Conscious of  the duty entrusted to the Successor of  Peter,  Benedict  XVI
proclaimed the present Year of  Fai th,  a t ime of  grace which is helping us to sense the great
joy of  bel ieving and to renew our wonder at  the vast hor izons which fai th opens up, so as
then to profess that fa i th in i ts uni ty and integr i ty,  fa i thful  to the memory of  the Lord and
sustained by his presence and by the working of  the Holy Spir i t .  The convict ion born of  a
fai th which br ings grandeur and ful f i lment to l i fe,  a fa i th centred on Christ  and on the power
of his grace, inspired the mission of  the f i rst  Chr ist ians.  In the acts of  the martyrs,  we read
the fol lowing dialogue between the Roman prefect  Rust icus and a Chr ist ian named Hierax:
" ‘Where are your parents?’ ,  the judge asked the martyr .  He repl ied:  ‘Our t rue father is
Christ ,  and our mother is fa i th in him’" . [5]  For those ear ly Chr ist ians,  fa i th,  as an encounter
with the l iv ing God revealed in Chr ist ,  was indeed a "mother",  for  i t  had brought them to
the l ight  and given bir th wi th in them to div ine l i fe,  a new exper ience and a luminous vis ion
of existence for which they were prepared to bear publ ic wi tness to the end.

6.  The Year of  Fai th was inaugurated on the f i f t ieth anniversary of  the opening of  the
Second Vat ican Counci l .  This is i tsel f  a c lear indicat ion that Vat ican I I  was a Counci l  on
fai th, [6]  inasmuch as i t  asked us to restore the pr imacy of  God in Chr ist  to the centre of
our l ives,  both as a Church and as indiv iduals.  The Church never takes fai th for  granted,
but knows that th is gi f t  of  God needs to be nour ished and reinforced so that i t  can cont inue
to guide her pi lgr im way. The Second Vat ican Counci l  enabled the l ight  of  fa i th to i l lumine
our human exper ience from within,  accompanying the men and women of  our t ime on their
journey. I t  c lear ly showed how fai th enr iches l i fe in al l  i ts  d imensions.

7.  These considerat ions on fai th — in cont inui ty wi th al l  that  the Church’s magister ium has
pronounced on this theological  v i r tue[7]  — are meant to supplement what Benedict  XVI
had wri t ten in his encycl ical  let ters on char i ty and hope. He himsel f  had almost completed
a f i rst  draf t  of  an encycl ical  on fa i th.  For th is I  am deeply grateful  to him, and as his
brother in Chr ist  I  have taken up his f ine work and added a few contr ibut ions of  my own.
The Successor of  Peter,  yesterday, today and tomorrow, is always cal led to strengthen his
brothers and sisters in the pr iceless t reasure of  that  fa i th which God has given as a l ight
for  humanity ’s path.

In God’s gi f t  of  fa i th,  a supernatural  infused vir tue,  we real ize that  a great love has been
offered us,  a good word has been spoken to us,  and that when we welcome that word,  Jesus
Christ  the Word made f lesh, the Holy Spir i t  t ransforms us,  l ights up our way to the future
and enables us joyful ly to advance along that way on wings of  hope. Thus wonderful ly
interwoven, fa i th,  hope and char i ty are the dr iv ing force of  the Chr ist ian l i fe as i t  advances
towards ful l  communion with God. But what is i t  l ike,  th is road which fai th opens up before
us? What is the or ig in of  th is powerful  l ight  which br ightens the journey of  a successful
and frui t fu l  l i fe?

CHAPTER ONE

WE HAVE BELIEVED IN LOVE

(cf.  1 Jn 4:16)

Abraham, our father in faith
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8.  Fai th opens the way before us and accompanies our steps through t ime. Hence, i f  we
want to understand what fa i th is,  we need to fo l low the route i t  has taken, the path t rodden
by bel ievers,  as wi tnessed f i rst  in the Old Testament.  Here a unique place belongs to
Abraham, our father in fa i th.  Something disturbing takes place in his l i fe:  God speaks to
him; he reveals himsel f  as a God who speaks and cal ls his name. Fai th is l inked to hear ing.
Abraham does not see God, but hears his voice.  Fai th thus takes on a personal  aspect.
God is not the god of  a part icular place, or a dei ty l inked to speci f ic  sacred t ime, but the
God of  a person, the God of  Abraham, Isaac and Jacob, capable of  interact ing wi th man
and establ ishing a covenant wi th him. Fai th is our response to a word which engages us
personal ly,  to a "Thou" who cal ls us by name.

9. The word spoken to Abraham contains both a cal l  and a promise. First ,  i t  is  a cal l  to
leave his own land, a summons to a new l i fe,  the beginning of  an exodus which points him
towards an unforeseen future.  The sight which fa i th would give to Abraham would always
be l inked to the need to take this step forward: fa i th "sees" to the extent that  i t  journeys,
to the extent that  i t  chooses to enter into the hor izons opened up by God’s word.  This word
also contains a promise: Your descendants wi l l  be great in number,  you wi l l  be the father
of  a great nat ion (cf .  Gen 13:16; 15:5;  22:17).  As a response to a word which preceded
i t ,  Abraham’s fa i th would always be an act  of  remembrance. Yet th is remembrance is not
f ixed on past events but,  as the memory of  a promise, i t  becomes capable of  opening up
the future,  shedding l ight  on the path to be taken. We see how fai th,  as remembrance of
the future,  memoria futur i ,  is  thus c losely bound up with hope.

10. Abraham is asked to entrust  h imsel f  to th is word.  Fai th understands that something
so apparent ly ephemeral  and f leet ing as a word,  when spoken by the God who is f idel i ty,
becomes absolutely certain and unshakable,  guaranteeing the cont inui ty of  our journey
through history.  Fai th accepts th is word as a sol id rock upon which we can bui ld,  a straight
highway on which we can travel .  In the Bible,  fa i th is expressed by the Hebrew word
’emûn#h ,  der ived from the verb ’am#n whose root means " to uphold".  The term ’emûn#h
can signi fy both God’s f idel i ty and man’s fa i th.  The man of  fa i th gains strength by putt ing
himsel f  in the hands of  the God who is fa i thful .  Playing on this double meaning of  the word
— also found in the corresponding terms in Greek (pistós )  and Lat in ( f idel is )  — Saint  Cyr i l
of  Jerusalem praised the digni ty of  the Chr ist ian who receives God’s own name: both are
cal led " fa i thful" . [8]  As Saint  August ine explains:  "Man is fa i thful  when he bel ieves in God
and his promises; God is fa i thful  when he grants to man what he has promised". [9]

11. A f inal  e lement of  the story of  Abraham is important for  understanding his fa i th.  God’s
word, whi le br inging newness and surpr ise,  is  not at  a l l  a l ien to Abraham’s exper ience. In
the voice which speaks to him, the patr iarch recognizes a profound cal l  which was always
present at  the core of  h is being. God t ies his promise to that  aspect of  human l i fe which
has always appeared most " fu l l  of  promise",  namely,  parenthood, the begett ing of  new
l i fe:  "Sarah your wi fe shal l  bear you a son, and you shal l  name him Isaac" (Gen 17:19).
The God who asks Abraham for complete t rust  reveals himsel f  to be the source of  a l l  l i fe.
Fai th is thus l inked to God’s fatherhood, which gives r ise to al l  creat ion;  the God who cal ls
Abraham is the Creator,  the one who "cal ls into existence the things that do not exist"  (Rom
4:17),  the one who "chose us before the foundat ion of  the wor ld… and dest ined us for
adopt ion as his chi ldren" (Eph 1:4-5).  For Abraham, fa i th in God sheds l ight  on the depths
of his being, i t  enables him to acknowledge the wel lspr ing of  goodness at  the or ig in of  a l l
th ings and to real ize that  h is l i fe is not the product of  non-being or chance, but the f ru i t  of  a
personal  cal l  and a personal  love. The myster ious God who cal led him is no al ien dei ty,  but
the God who is the or ig in and mainstay of  a l l  that  is .  The great test  of  Abraham’s fa i th,  the
sacr i f ice of  h is son Isaac, would show the extent to which th is pr imordial  love is capable
of ensur ing l i fe even beyond death.  The word which could raise up a son to one who was
"as good as dead",  in " the barrenness" of  Sarah’s womb (cf .  Rom 4:19),  can also stand by
his promise of  a future beyond al l  threat or danger (cf .  Heb 11:19; Rom 4:21).
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The faith of Israel

12. The history of  the people of  Israel  in the Book of  Exodus fol lows in the wake of
Abraham’s fa i th.  Fai th once again is born of  a pr imordial  g i f t :  Israel  t rusts in God, who
promises to set  h is people f ree f rom their  misery.  Fai th becomes a summons to a lengthy
journey leading to worship of  the Lord on Sinai  and the inher i tance of  a promised land.
God’s love is seen to be l ike that  of  a father who carr ies his chi ld along the way (cf .  Dt
1:31).  Israel ’s confession of  fa i th takes shape as an account of  God’s deeds in set t ing
his people f ree and act ing as their  guide (cf .  Dt 26:5-11),  an account passed down from
one generat ion to the next.  God’s l ight  shines for Israel  through the remembrance of  the
Lord’s mighty deeds, recal led and celebrated in worship,  and passed down from parents to
chi ldren. Here we see how the l ight  of  fa i th is l inked to concrete l i fe-stor ies,  to the grateful
remembrance of  God’s mighty deeds and the progressive fu l f i lment of  h is promises. Gothic
archi tecture gave clear expression to th is:  in the great cathedrals l ight  comes down from
heaven by passing through windows depict ing the history of  salvat ion.  God’s l ight  comes to
us through the account of  h is sel f - revelat ion,  and thus becomes capable of  i l luminat ing our
passage through t ime by recal l ing his gi f ts and demonstrat ing how he ful f i ls  h is promises.

13. The history of  Israel  a lso shows us the temptat ion of  unbel ief  to which the people
yielded more than once. Here the opposi te of  fa i th is shown to be idolatry.  Whi le Moses
is speaking to God on Sinai ,  the people cannot bear the mystery of  God’s hiddenness,
they cannot endure the t ime of  wai t ing to see his face. Fai th by i ts very nature demands
renouncing the immediate possession which s ight would appear to of fer ;  i t  is  an invi tat ion
to turn to the source of  the l ight ,  whi le respect ing the mystery of  a countenance which
wi l l  unvei l  i tsel f  personal ly in i ts own good t ime. Mart in Buber once ci ted a def in i t ion of
idolatry proposed by the rabbi  of  Kock: idolatry is "when a face addresses a face which is
not a face". [10]  In place of  fa i th in God, i t  seems better to worship an idol ,  into whose face
we can look direct ly and whose or ig in we know, because i t  is  the work of  our own hands.
Before an idol ,  there is no r isk that  we wi l l  be cal led to abandon our secur i ty,  for  idols
"have mouths,  but they cannot speak" (Ps 115:5).  Idols exist ,  we begin to see, as a pretext
for  set t ing ourselves at  the centre of  real i ty and worshiping the work of  our own hands.
Once man has lost  the fundamental  or ientat ion which uni f ies his existence, he breaks down
into the mult ip l ic i ty of  h is desires;  in refusing to await  the t ime of  promise, his l i fe-story
dis integrates into a myr iad of  unconnected instants.  Idolatry,  then, is always polytheism,
an aimless passing from one lord to another.  Idolatry does not of fer  a journey but rather
a plethora of  paths leading nowhere and forming a vast  labyr inth.  Those who choose not
to put their  t rust  in God must hear the din of  count less idols cry ing out:  "Put your t rust
in me!" Fai th,  t ied as i t  is  to conversion, is the opposi te of  idolatry;  i t  breaks with idols
to turn to the l iv ing God in a personal  encounter.  Bel ieving means entrust ing onesel f  to
a merci fu l  love which always accepts and pardons, which sustains and directs our l ives,
and which shows i ts power by i ts abi l i ty  to make straight the crooked l ines of  our history.
Fai th consists in the wi l l ingness to let  ourselves be constant ly t ransformed and renewed
by God’s cal l .  Herein l ies the paradox: by constant ly turning towards the Lord,  we discover
a sure path which l iberates us f rom the dissolut ion imposed upon us by idols.

14. In the fa i th of  Israel  we also encounter the f igure of  Moses, the mediator.  The people
may not see the face of  God; i t  is  Moses who speaks to YHWH on the mountain and then
tel ls the others of  the Lord’s wi l l .  With th is presence of  a mediator in i ts midst ,  Israel
learns to journey together in uni ty.  The indiv idual ’s act  of  fa i th f inds i ts place within a
community,  wi th in the common "we" of  the people who, in fa i th,  are l ike a s ingle person
— "my f i rst-born son",  as God would descr ibe al l  of  Israel  (cf .  Ex 4:22).  Here mediat ion
is not an obstacle,  but  an opening: through our encounter wi th others,  our gaze r ises to
a t ruth greater than ourselves.  Rousseau once lamented that he could not see God for
himsel f :  "How many people stand between God and me!"[11] … "Is i t  real ly so s imple
and natural  that  God would have sought out Moses in order to speak to Jean Jacques
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Rousseau?"[12] On the basis of  an indiv idual ist ic and narrow concept ion of  conscience one
cannot appreciate the s igni f icance of  mediat ion,  th is capaci ty to part ic ipate in the v is ion of
another,  th is shared knowledge which is the knowledge proper to love. Fai th is God’s f ree
gi f t ,  which cal ls for  humi l i ty and the courage to t rust  and to entrust ;  i t  enables us to see
the luminous path leading to the encounter of  God and humanity:  the history of  salvat ion.

The ful lness of Christian faith

15. "Abraham rejoiced that he would see my day; he saw i t  and was glad" (Jn 8:56).
According to these words of  Jesus, Abraham’s fa i th pointed to him; in some sense i t
foresaw his mystery.  So Saint  August ine understood i t  when he stated that the patr iarchs
were saved by fa i th,  not  fa i th in Chr ist  who had come but in Chr ist  who was yet to come, a
fai th pressing towards the future of  Jesus.[13] Chr ist ian fa i th is centred on Christ ;  i t  is  the
confession that Jesus is Lord and that God has raised him from the dead (cf .  Rom 10:9).
Al l  the threads of  the Old Testament converge on Christ ;  he becomes the def in i t ive "Yes"
to al l  the promises, the ul t imate basis of  our "Amen" to God (cf .  2 Cor 1:20).  The history of
Jesus is the complete manifestat ion of  God’s rel iabi l i ty .  I f  Israel  cont inued to recal l  God’s
great acts of  love, which formed the core of  i ts  confession of  fa i th and broadened i ts gaze
in fa i th,  the l i fe of  Jesus now appears as the locus of  God’s def in i t ive intervent ion,  the
supreme manifestat ion of  h is love for us.  The word which God speaks to us in Jesus is
not s imply one word among many, but his eternal  Word (cf .  Heb 1:1-2).  God can give no
greater guarantee of  h is love, as Saint  Paul  reminds us (cf .  Rom 8:31-39).  Chr ist ian fa i th
is thus fa i th in a perfect  love, in i ts decis ive power,  in i ts abi l i ty  to t ransform the world and
to unfold i ts history.  "We know and bel ieve the love that God has for us" (1 Jn 4:16).  In
the love of  God revealed in Jesus, fa i th perceives the foundat ion on which al l  real i ty and
i ts f inal  dest iny rest .

16.  The clearest  proof of  the rel iabi l i ty  of  Chr ist ’s love is to be found in his dying for our
sake. I f  laying down one’s l i fe for  one’s f r iends is the greatest  proof of  love (cf .  Jn 15:13),
Jesus of fered his own l i fe for  a l l ,  even for his enemies, to t ransform their  hearts.  This
explains why the evangel ists could see the hour of  Chr ist ’s cruci f ix ion as the culminat ion
of the gaze of  fa i th;  in that  hour the depth and breadth of  God’s love shone forth.  I t  was
then that Saint  John of fered his solemn test imony, as together wi th the Mother of  Jesus he
gazed upon the pierced one (cf .  Jn 19:37):  "He who saw this has borne witness, so that you
also may bel ieve. His test imony is t rue,  and he knows that he tel ls the t ruth" (Jn 19:35).
In Dostoevsky’s The Idiot ,  Pr ince Myskin sees a paint ing by Hans Holbein the Younger
depict ing Chr ist  dead in the tomb and says: "Looking at  that  paint ing might cause one to
lose his fa i th". [14]  The paint ing is a gruesome portrayal  of  the destruct ive ef fects of  death
on Christ ’s body. Yet i t  is  precisely in contemplat ing Jesus’  death that  fa i th grows stronger
and receives a dazzl ing l ight ;  then i t  is  revealed as fa i th in Chr ist ’s steadfast  love for us,
a love capable of  embracing death to br ing us salvat ion.  This love, which did not recoi l
before death in order to show i ts depth,  is  something I  can bel ieve in;  Chr ist ’s total  sel f -
g i f t  overcomes every suspic ion and enables me to entrust  mysel f  to him completely.

17. Chr ist ’s death discloses the ut ter  re l iabi l i ty  of  God’s love above al l  in the l ight  of  h is
resurrect ion.  As the r isen one, Chr ist  is  the t rustworthy wi tness, deserving of  fa i th (cf .  Rev
1:5;  Heb 2:17),  and a sol id support  for  our fa i th.  " I f  Chr ist  has not been raised, your fa i th is
fut i le" ,  says Saint  Paul  (1 Cor 15:17).  Had the Father ’s love not caused Jesus to r ise f rom
the dead, had i t  not  been able to restore his body to l i fe,  then i t  would not be a completely
rel iable love, capable of  i l luminat ing also the gloom of death.  When Saint  Paul  descr ibes
his new l i fe in Chr ist ,  he speaks of  " fa i th in the Son of  God, who loved me and gave himsel f
for  me" (Gal 2:20).  Clear ly,  th is " fa i th in the Son of  God" means Paul ’s fa i th in Jesus, but
i t  a lso presumes that Jesus himsel f  is  worthy of  fa i th,  based not only on his having loved
us even unto death but also on his div ine sonship.  Precisely because Jesus is the Son,
because he is absolutely grounded in the Father,  he was able to conquer death and make
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the fu l lness of  l i fe shine forth.  Our cul ture has lost  i ts  sense of  God’s tangible presence
and act iv i ty in our wor ld.  We think that  God is to be found in the beyond, on another level
of  real i ty,  far  removed from our everyday relat ionships.  But i f  th is were the case, i f  God
could not act  in the wor ld,  h is love would not be truly powerful ,  t ru ly real ,  and thus not even
true, a love capable of  del iver ing the bl iss that  i t  promises. I t  would make no di f ference
at al l  whether we bel ieved in him or not.  Chr ist ians,  on the contrary,  profess their  fa i th in
God’s tangible and powerful  love which real ly does act  in history and determines i ts f inal
dest iny:  a love that can be encountered, a love ful ly revealed in Chr ist ’s passion, death
and resurrect ion.

18. This fu l lness which Jesus br ings to fa i th has another decis ive aspect.  In fa i th,  Chr ist
is not s imply the one in whom we bel ieve, the supreme manifestat ion of  God’s love; he
is also the one with whom we are uni ted precisely in order to bel ieve. Fai th does not
merely gaze at  Jesus, but sees things as Jesus himsel f  sees them, wi th his own eyes:
i t  is  a part ic ipat ion in his way of  seeing. In many areas in our l ives we trust  others who
know more than we do. We trust  the archi tect  who bui lds our home, the pharmacist  who
gives us medicine for heal ing,  the lawyer who defends us in court .  We also need someone
trustworthy and knowledgeable where God is concerned. Jesus, the Son of  God, is the one
who makes God known to us (cf .  Jn 1:18).  Chr ist ’s l i fe,  h is way of  knowing the Father and
l iv ing in complete and constant relat ionship wi th him, opens up new and invi t ing v istas for
human exper ience. Saint  John br ings out the importance of  a personal  re lat ionship wi th
Jesus for our fa i th by using var ious forms of  the verb " to bel ieve".  In addi t ion to "bel ieving
that"  what Jesus tel ls us is t rue,  John also speaks of  "bel ieving" Jesus and "bel ieving in"
Jesus. We "bel ieve" Jesus when we accept his word,  h is test imony, because he is t ruthful .
We "bel ieve in" Jesus when we personal ly welcome him into our l ives and journey towards
him, c l inging to him in love and fol lowing in his footsteps along the way.

To enable us to know, accept and fol low him, the Son of  God took on our f lesh. In th is way
he also saw the Father humanly,  wi th in the sett ing of  a journey unfolding in t ime. Chr ist ian
fai th is fa i th in the incarnat ion of  the Word and his bodi ly resurrect ion;  i t  is  fa i th in a God
who is so c lose to us that  he entered our human history.  Far f rom divorcing us f rom real i ty,
our fa i th in the Son of  God made man in Jesus of  Nazareth enables us to grasp real i ty ’s
deepest meaning and to see how much God loves this wor ld and is constant ly guiding
i t  towards himsel f .  This leads us,  as Chr ist ians,  to l ive our l ives in th is wor ld wi th ever
greater commitment and intensi ty.

Salvation by faith

19. On the basis of  th is shar ing in Jesus’  way of  seeing things, Saint  Paul  has lef t  us
a descr ipt ion of  the l i fe of  fa i th.  In accept ing the gi f t  of  fa i th,  bel ievers become a new
creat ion;  they receive a new being; as God’s chi ldren, they are now "sons in the Son".
The phrase "Abba, Father",  so character ist ic of  Jesus’  own exper ience, now becomes the
core of  the Chr ist ian exper ience (cf .  Rom 8:15).  The l i fe of  fa i th,  as a f i l ia l  existence,
is the acknowledgment of  a pr imordial  and radical  g i f t  which upholds our l ives.  We see
this c lear ly in Saint  Paul ’s quest ion to the Cor inthians: "What have you that you did not
receive?" (1 Cor 4:7).  This was at  the very heart  of  Paul ’s debate wi th the Phar isees: the
issue of  whether salvat ion is at ta ined by fa i th or by the works of  the law. Paul  re jects
the at t i tude of  those who would consider themselves just i f ied before God on the basis
of  their  own works.  Such people,  even when they obey the commandments and do good
works,  are centred on themselves; they fa i l  to real ize that  goodness comes from God.
Those who l ive th is way, who want to be the source of  their  own r ighteousness, f ind that
the lat ter  is  soon depleted and that they are unable even to keep the law. They become
closed in on themselves and isolated from the Lord and from others;  their  l ives become
fut i le and their  works barren, l ike a t ree far f rom water.  Saint  August ine te l ls us in his
usual  concise and str ik ing way: "Ab eo qui  feci t  te,  nol i  def icere nec ad te" ,  "Do not turn
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away from the one who made you, even to turn towards yoursel f" . [15]  Once I  th ink that
by turning away from God I  wi l l  f ind mysel f ,  my l i fe begins to fa l l  apart  (cf .  Lk 15:11-24).
The beginning of  salvat ion is openness to something pr ior  to ourselves,  to a pr imordial  g i f t
that  af f i rms l i fe and sustains i t  in being. Only by being open to and acknowledging this gi f t
can we be transformed, exper ience salvat ion and bear good frui t .  Salvat ion by fa i th means
recogniz ing the pr imacy of  God’s gi f t .  As Saint  Paul  puts i t :  "By grace you have been saved
through fai th,  and this is not your own doing; i t  is  the gi f t  of  God" (Eph 2:8).

20. Fai th ’s new way of  seeing things is centred on Christ .  Fai th in Chr ist  br ings salvat ion
because in him our l ives become radical ly open to a love that precedes us,  a love that
transforms us f rom within,  act ing in us and through us.  This is c lear ly seen in Saint  Paul ’s
exegesis of  a text  f rom Deuteronomy, an exegesis consonant wi th the heart  of  the Old
Testament message. Moses tel ls the people that  God’s command is nei ther too high nor
too far away. There is no need to say:  "Who wi l l  go up for us to heaven and br ing i t  to
us?" or "Who wi l l  go over the sea for us,  and br ing i t  to us?" (Dt 30:11-14).  Paul  interprets
this nearness of  God’s word in terms of  Chr ist ’s presence in the Chr ist ian.  "Do not say
in your heart ,  ‘Who wi l l  ascend into heaven?’  ( that  is ,  to br ing Chr ist  down),  or  ‘Who wi l l
descend into the abyss?’  ( that  is ,  to br ing Chr ist  up f rom the dead)" (Rom 10:6-7).  Chr ist
came down to earth and rose from the dead; by his incarnat ion and resurrect ion,  the Son
of God embraced the whole of  human l i fe and history,  and now dwel ls in our hearts through
the Holy Spir i t .  Fai th knows that God has drawn close to us,  that  Chr ist  has been given to
us as a great gi f t  which inwardly t ransforms us,  dwel ls wi th in us and thus bestows on us
the l ight  that  i l lumines the or ig in and the end of  l i fe.

21. We come to see the di f ference, then, which fa i th makes for us.  Those who bel ieve are
transformed by the love to which they have opened their  hearts in fa i th.  By their  openness
to th is of fer  of  pr imordial  love, their  l ives are enlarged and expanded. " I t  is  no longer I
who l ive,  but  Chr ist  who l ives in me" (Gal 2:20).  "May Christ  dwel l  in your hearts through
fai th" (Eph 3:17).  The sel f -awareness of  the bel iever now expands because of  the presence
of another;  i t  now l ives in th is other and thus, in love, l i fe takes on a whole new breadth.
Here we see the Holy Spir i t  at  work.  The Christ ian can see with the eyes of  Jesus and
share in his mind, his f i l ia l  d isposi t ion,  because he or she shares in his love, which is the
Spir i t .  In the love of  Jesus, we receive in a certain way his v is ion.  Without being conformed
to him in love, wi thout the presence of  the Spir i t ,  i t  is  impossible to confess him as Lord
(cf .  1 Cor 12:3).

The ecclesial  form of faith

22. In th is way, the l i fe of  the bel iever becomes an ecclesial  existence, a l i fe l ived in
the Church. When Saint  Paul  te l ls  the Chr ist ians of  Rome that al l  who bel ieve in Chr ist
make up one body, he urges them not to boast of  th is;  rather,  each must th ink of  h imsel f
"according to the measure of  fa i th that  God has assigned" (Rom 12:3).  Those who bel ieve
come to see themselves in the l ight  of  the fa i th which they profess:  Chr ist  is  the mirror
in which they f ind their  own image ful ly real ized. And just  as Chr ist  gathers to himsel f  a l l
those who bel ieve and makes them his body, so the Chr ist ian comes to see himsel f  as a
member of  th is body, in an essent ia l  re lat ionship wi th al l  other bel ievers.  The image of  a
body does not imply that  the bel iever is s imply one part  of  an anonymous whole,  a mere
cog in great machine; rather,  i t  br ings out the v i ta l  union of  Chr ist  wi th bel ievers,  and of
bel ievers among themselves (cf .  Rom 12:4-5) Chr ist ians are "one" (cf .  Gal 3:28),  yet  in
a way which does not make them lose their  indiv idual i ty;  in service to others,  they come
into their  own in the highest degree. This explains why, apart  f rom this body, outside this
uni ty of  the Church in Chr ist ,  outs ide this Church which — in the words of  Romano Guardini
— " is the bearer wi th in history of  the plenary gaze of  Chr ist  on the wor ld"[16] — fai th
loses i ts "measure";  i t  no longer f inds i ts equi l ibr ium, the space needed to sustain i tsel f .
Fai th is necessar i ly  ecclesial ;  i t  is  professed from within the body of  Chr ist  as a concrete
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communion of  bel ievers.  I t  is  against  th is ecclesial  backdrop that fa i th opens the indiv idual
Chr ist ian towards al l  others.  Chr ist ’s word,  once heard,  by v i r tue of  i ts  inner power at  work
in the heart  of  the Chr ist ian,  becomes a response, a spoken word, a profession of  fa i th.  As
Saint  Paul  puts i t :  "one bel ieves with the heart  . . .  and confesses with the l ips" (Rom 10:10).
Fai th is not a pr ivate matter,  a completely indiv idual ist ic not ion or a personal  opinion: i t
comes from hear ing, and i t  is  meant to f ind expression in words and to be proclaimed. For
"how are they to bel ieve in him of  whom they have never heard? And how are they to hear
without a preacher?" (Rom 10:14).  Fai th becomes operat ive in the Chr ist ian on the basis of
the gi f t  received, the love which at t racts our hearts to Chr ist  (cf .  Gal 5:6),  and enables us
to become part  of  the Church’s great pi lgr image through history unt i l  the end of  the wor ld.
For those who have been transformed in th is way, a new way of  seeing opens up, fa i th
becomes l ight  for  their  eyes.

CHAPTER TWO

UNLESS YOU BELIEVE,

YOU WILL NOT UNDERSTAND

(cf.  Is 7:9)

Faith and truth

23. Unless you bel ieve, you wi l l  not  understand (cf .  Is 7:9).  The Greek version of
the Hebrew Bible,  the Septuagint  t ranslat ion produced in Alexandr ia,  g ives the above
render ing of  the words spoken by the prophet Isaiah to King Ahaz. In th is way, the
issue of  the knowledge of  t ruth became central  to fa i th.  The Hebrew text ,  though, reads
di f ferent ly;  the prophet says to the k ing: " I f  you wi l l  not  bel ieve, you shal l  not  be
establ ished".  Here there is a play on words, based on two forms of  the verb ’am#n :  "you
wi l l  bel ieve" ( ta ’amînû )  and "you shal l  be establ ished" ( t# ’#m#nû ) .  Terr i f ied by the might
of  h is enemies, the k ing seeks the secur i ty that  an al l iance with the great Assyr ian empire
can of fer .  The prophet te l ls  h im instead to t rust  completely in the sol id and steadfast  rock
which is the God of  Israel .  Because God is t rustworthy,  i t  is  reasonable to have fai th in him,
to stand fast  on his word.  He is the same God that Isaiah wi l l  later cal l ,  twice in one verse,
the God who is Amen, " the God of  t ruth" (cf .  Is 65:16),  the endur ing foundat ion of  covenant
f idel i ty.  I t  might seem that the Greek version of  the Bible,  by t ranslat ing "be establ ished"
as "understand",  profoundly al tered the meaning of  the text  by moving away from the
bibl ical  not ion of  t rust  in God towards a Greek not ion of  intel lectual  understanding. Yet th is
translat ion,  whi le certainly ref lect ing a dialogue with Hel lenist ic cul ture,  is  not al ien to the
under ly ing spir i t  of  the Hebrew text .  The f i rm foundat ion that Isaiah promises to the k ing
is indeed grounded in an understanding of  God’s act iv i ty and the uni ty which he gives to
human l i fe and to the history of  h is people.  The prophet chal lenges the king, and us,  to
understand the Lord’s ways, seeing in God’s fa i thfulness the wise plan which governs the
ages. Saint  August ine took up this synthesis of  the ideas of  "understanding" and "being
establ ished" in his Confessions when he spoke of  the t ruth on which one may rely in order
to stand fast :  "Then I  shal l  be cast and set f i rm in the mould of  your t ruth". [17]  From the
context  we know that August ine was concerned to show that th is t rustworthy t ruth of  God
is,  as the Bible makes clear,  h is own fai thful  presence throughout history,  h is abi l i ty  to
hold together t imes and ages, and to gather into one the scattered strands of  our l ives. [18]

24. Read in th is l ight ,  the prophet ic text  leads to one conclusion: we need knowledge, we
need truth,  because without these we cannot stand f i rm, we cannot move forward. Fai th
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wi thout t ruth does not save, i t  does not provide a sure foot ing.  I t  remains a beaut i fu l  story,
the project ion of  our deep yearning for happiness, something capable of  sat isfy ing us to
the extent that  we are wi l l ing to deceive ourselves.  Ei ther that ,  or  i t  is  reduced to a lof ty
sent iment which br ings consolat ion and cheer,  yet  remains prey to the vagar ies of  our spir i t
and the changing seasons, incapable of  sustaining a steady journey through l i fe.  I f  such
were fai th,  King Ahaz would be r ight  not to stake his l i fe and the secur i ty of  h is k ingdom on
a feel ing.  But precisely because of  i ts  intr insic l ink to t ruth,  fa i th is instead able to of fer  a
new l ight ,  super ior  to the k ing’s calculat ions,  for  i t  sees further into the distance and takes
into account the hand of  God, who remains fa i thful  to his covenant and his promises.

25. Today more than ever,  we need to be reminded of  th is bond between fai th and truth,
given the cr is is of  t ruth in our age. In contemporary cul ture,  we of ten tend to consider
the only real  t ruth to be that of  technology: t ruth is what we succeed in bui ld ing and
measur ing by our scient i f ic  know-how, t ruth is what works and what makes l i fe easier and
more comfortable.  Nowadays this appears as the only t ruth that  is certain,  the only t ruth
that can be shared, the only t ruth that  can serve as a basis for  d iscussion or for  common
undertakings. Yet at  the other end of  the scale we are wi l l ing to al low for subject ive t ruths
of the indiv idual ,  which consist  in f idel i ty to his or her deepest convict ions,  yet  these are
truths val id only for  that  indiv idual  and not capable of  being proposed to others in an
effort  to serve the common good. But Truth i tsel f ,  the t ruth which would comprehensively
explain our l i fe as indiv iduals and in society,  is  regarded with suspic ion. Surely th is k ind
of t ruth — we hear i t  said — is what was claimed by the great total i tar ian movements
of the last  century,  a t ruth that  imposed i ts own world v iew in order to crush the actual
l ives of  indiv iduals.  In the end, what we are lef t  wi th is relat iv ism, in which the quest ion of
universal  t ruth — and ul t imately th is means the quest ion of  God — is no longer relevant.
I t  would be logical ,  f rom this point  of  v iew, to at tempt to sever the bond between rel ig ion
and truth,  because i t  seems to l ie at  the root of  fanat ic ism, which proves oppressive for
anyone who does not share the same bel iefs.  In th is regard,  though, we can speak of  a
massive amnesia in our contemporary wor ld.  The quest ion of  t ruth is real ly a quest ion of
memory,  deep memory,  for  i t  deals wi th something pr ior  to ourselves and can succeed in
uni t ing us in a way that t ranscends our petty and l imi ted indiv idual  consciousness. I t  is  a
quest ion about the or ig in of  a l l  that  is ,  in whose l ight  we can gl impse the goal  and thus the
meaning of  our common path.

Knowledge of the truth and love

26. This being the case, can Christ ian fa i th provide a service to the common good with
regard to the r ight  way of  understanding truth? To answer th is quest ion,  we need to ref lect
on the kind of  knowledge involved in fa i th.  Here a saying of  Saint  Paul  can help us:  "One
bel ieves with the heart"  (Rom 10:10).  In the Bible,  the heart  is  the core of  the human
person, where al l  h is or her di f ferent dimensions intersect:  body and spir i t ,  inter ior i ty and
openness to the wor ld and to others,  intel lect ,  wi l l  and af fect iv i ty.  I f  the heart  is  capable
of holding al l  these dimensions together,  i t  is  because i t  is  where we become open to t ruth
and love, where we let  them touch us and deeply t ransform us. Fai th t ransforms the whole
person precisely to the extent that  he or she becomes open to love. Through this blending
of fa i th and love we come to see the kind of  knowledge which fai th entai ls,  i ts  power
to convince and i ts abi l i ty  to i l lumine our steps. Fai th knows because i t  is  t ied to love,
because love i tsel f  br ings enl ightenment.  Fai th ’s understanding is born when we receive
the immense love of  God which transforms us inwardly and enables us to see real i ty wi th
new eyes.

27. The explanat ion of  the connect ion between fai th and certainty put forward by
the phi losopher Ludwig Wit tgenstein is wel l  known. For Wit tgenstein,  bel ieving can be
compared to the exper ience of  fa l l ing in love: i t  is  something subject ive which cannot
be proposed as a t ruth val id for  everyone.[19] Indeed, most people nowadays would not
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consider love as related in any way to t ruth.  Love is seen as an exper ience associated with
the world of  f leet ing emot ions, no longer wi th t ruth.

But is th is an adequate descr ipt ion of  love? Love cannot be reduced to an ephemeral
emot ion. True, i t  engages our af fect iv i ty,  but  in order to open i t  to the beloved and thus
to blaze a t ra i l  leading away from sel f -centredness and towards another person, in order
to bui ld a last ing relat ionship;  love aims at  union with the beloved. Here we begin to see
how love requires t ruth.  Only to the extent that  love is grounded in t ruth can i t  endure over
t ime, can i t  t ranscend the passing moment and be suff ic ient ly sol id to sustain a shared
journey. I f  love is not t ied to t ruth,  i t  fa l ls  prey to f ick le emot ions and cannot stand the test
of  t ime. True love, on the other hand, uni f ies al l  the elements of  our person and becomes
a new l ight  point ing the way to a great and ful f i l led l i fe.  Without t ruth,  love is incapable of
establ ishing a f i rm bond; i t  cannot l iberate our isolated ego or redeem i t  f rom the f leet ing
moment in order to create l i fe and bear f ru i t .

I f  love needs truth,  t ruth also needs love. Love and truth are inseparable.  Without love,
truth becomes cold,  impersonal  and oppressive for  people’s day-to-day l ives.  The truth
we seek, the t ruth that  g ives meaning to our journey through l i fe,  enl ightens us whenever
we are touched by love. One who loves real izes that love is an exper ience of  t ruth,  that
i t  opens our eyes to see real i ty in a new way, in union with the beloved. In th is sense,
Saint  Gregory the Great could wr i te that  "amor ipse not i t ia est" ,  love is i tsel f  a k ind of
knowledge possessed of  i ts  own logic. [20]  I t  is  a relat ional  way of  v iewing the wor ld,
which then becomes a form of shared knowledge, v is ion through the eyes of  another and
a shared vis ion of  a l l  that  exists.  Wi l l iam of Saint-Thierry,  in the Middle Ages, fo l lows this
tradi t ion when he comments on the verse of  the Song of  Songs where the lover says to
the beloved, "Your eyes are doves" (Song 1:15). [21]  The two eyes, says Wi l l iam, are fa i th-
f i l led reason and love, which then become one in r is ing to the contemplat ion of  God, when
our understanding becomes "an understanding of  enl ightened love". [22]

28. This discovery of  love as a source of  knowledge, which is part  of  the pr imordial
exper ience of  every man and woman, f inds author i tat ive expression in the bibl ical
understanding of  fa i th.  In savour ing the love by which God chose them and made them a
people,  Israel  came to understand the overal l  uni ty of  the div ine plan. Fai th-knowledge,
because i t  is  born of  God’s covenantal  love, is knowledge which l ights up a path in history.
That is why, in the Bible,  t ruth and f idel i ty go together:  the t rue God is the God of  f idel i ty
who keeps his promises and makes possible,  in t ime, a deeper understanding of  h is plan.
Through the exper ience of  the prophets,  in the pain of  exi le and in the hope of  a def in i t ive
return to the holy c i ty,  Israel  came to see that th is div ine " t ruth" extended beyond the
conf ines of  i ts  own history,  to embrace the ent i re history of  the wor ld,  beginning with
creat ion.  Fai th-knowledge sheds l ight  not only on the dest iny of  one part icular people,  but
the ent i re history of  the created world,  f rom i ts or ig ins to i ts consummation.

Faith as hearing and sight

29. Precisely because fai th-knowledge is l inked to the covenant wi th a fa i thful  God who
enters into a relat ionship of  love with man and speaks his word to him, the Bible presents
i t  as a form of hear ing;  i t  is  associated with the sense of  hear ing.  Saint  Paul  would use
a formula which became classic:  f ides ex audi tu ,  " fa i th comes from hear ing" (Rom 10:17).
Knowledge l inked to a word is always personal  knowledge; i t  recognizes the voice of  the
one speaking, opens up to that  person in f reedom and fol lows him or her in obedience.
Paul  could thus speak of  the "obedience of  fa i th" (cf .  Rom 1:5;  16:26). [23]  Fai th is also a
knowledge bound to the passage of  t ime, for  words take t ime to be pronounced, and i t  is
a knowledge assimi lated only along a journey of  d iscipleship.  The exper ience of  hear ing
can thus help to br ing out more clear ly the bond between knowledge and love.



- 12 -

At t imes, where knowledge of  the t ruth is concerned, hear ing has been opposed to s ight ;
i t  has been claimed that an emphasis on sight was character ist ic of  Greek cul ture.  I f  l ight
makes possible that  contemplat ion of  the whole to which humanity has always aspired, i t
would also seem to leave no space for f reedom, s ince i t  comes down from heaven direct ly
to the eye, wi thout cal l ing for  a response. I t  would also seem to cal l  for  a k ind of  stat ic
contemplat ion,  far  removed from the world of  h istory wi th i ts joys and suffer ings.  From
this standpoint ,  the bibl ical  understanding of  knowledge would be ant i thet ical  to the Greek
understanding, inasmuch as the lat ter  l inked knowledge to s ight  in i ts at tempt to at ta in a
comprehensive understanding of  real i ty.

This al leged ant i thesis does not,  however,  correspond to the bibl ical  datum. The Old
Testament combined both k inds of  knowledge, s ince hear ing God’s word is accompanied by
the desire to see his face. The ground was thus la id for  a dialogue with Hel lenist ic cul ture,
a dialogue present at  the heart  of  sacred Scr ipture.  Hear ing emphasizes personal  vocat ion
and obedience, and the fact  that  t ruth is revealed in t ime. Sight provides a v is ion of  the
ent i re journey and al lows i t  to be si tuated within God’s overal l  p lan;  wi thout th is v is ion,  we
would be lef t  only wi th unconnected parts of  an unknown whole.

30. The bond between seeing and hear ing in fa i th-knowledge is most c lear ly evident in
John’s Gospel .  For the Fourth Gospel ,  to bel ieve is both to hear and to see. Fai th ’s hear ing
emerges as a form of knowing proper to love: i t  is  a personal  hear ing,  one which recognizes
the voice of  the Good Shepherd (cf .  Jn 10:3-5);  i t  is  a hear ing which cal ls for  d iscipleship,
as was the case with the f i rst  d isciples:  "Hear ing him say these things, they fo l lowed
Jesus" (Jn 1:37).  But fa i th is also t ied to s ight .  Seeing the signs which Jesus worked
leads at  t imes to fa i th,  as in the case of  the Jews who, fo l lowing the rais ing of  Lazarus,
"having seen what he did,  bel ieved in him" (Jn 11:45).  At  other t imes, fa i th i tsel f  leads to
deeper v is ion:  " I f  you bel ieve, you wi l l  see the glory of  God" (Jn 11:40).  In the end, bel ief
and sight intersect:  "Whoever bel ieves in me bel ieves in him who sent me. And whoever
sees me sees him who sent me" (Jn 12:44-45).  Joined to hear ing,  seeing then becomes
a form of fo l lowing Christ ,  and fai th appears as a process of  gazing, in which our eyes
grow accustomed to peer ing into the depths.  Easter morning thus passes from John who,
standing in the ear ly morning darkness before the empty tomb, "saw and bel ieved" (Jn
20:8),  to Mary Magdalene who, af ter  seeing Jesus (cf .  Jn 20:14) and want ing to c l ing
to him, is asked to contemplate him as he ascends to the Father,  and f inal ly to her fu l l
confession before the disciples:  " I  have seen the Lord!"  (Jn 20:18).

How does one at ta in th is synthesis between hear ing and seeing? I t  becomes possible
through the person of  Chr ist  h imsel f ,  who can be seen and heard.  He is the Word made
f lesh, whose glory we have seen (cf .  Jn 1:14).  The l ight  of  fa i th is the l ight  of  a countenance
in which the Father is seen. In the Fourth Gospel ,  the t ruth which fai th at ta ins is the
revelat ion of  the Father in the Son, in his f lesh and in his earthly deeds, a t ruth which can
be def ined as the " l ight- f i l led l i fe"  of  Jesus.[24] This means that fa i th-knowledge does not
direct  our gaze to a purely inward truth.  The truth which fai th discloses to us is a t ruth
centred on an encounter wi th Chr ist ,  on the contemplat ion of  h is l i fe and on the awareness
of his presence. Saint  Thomas Aquinas speaks of  the Apost les’  oculata f ides — a fai th
which sees! — in the presence of  the body of  the Risen Lord. [25] With their  own eyes they
saw the r isen Jesus and they bel ieved; in a word,  they were able to peer into the depths
of what they were seeing and to confess their  fa i th in the Son of  God, seated at  the r ight
hand of  the Father.

31. I t  was only in th is way, by taking f lesh, by shar ing our humanity,  that  the knowledge
proper to love could come to fu l l  f ru i t ion.  For the l ight  of  love is born when our hearts are
touched and we open ourselves to the inter ior  presence of  the beloved, who enables us
to recognize his mystery.  Thus we can understand why, together wi th hear ing and seeing,
Saint  John can speak of  fa i th as touch, as he says in his First  Let ter :  "What we have
heard, what we have seen with our eyes and touched with our hands, concerning the word
of l i fe"  (1 Jn 1:1).  By his taking f lesh and coming among us,  Jesus has touched us,  and
through the sacraments he cont inues to touch us even today; t ransforming our hearts,  he
unceasingly enables us to acknowledge and acclaim him as the Son of  God. In fa i th,  we
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can touch him and receive the power of  h is grace. Saint  August ine,  comment ing on the
account of  the woman suffer ing f rom haemorrhages who touched Jesus and was cured (cf .
Lk 8:45-46),  says:  "To touch him with our hearts:  that  is  what i t  means to bel ieve". [26]
The crowd presses in on Jesus, but they do not reach him with the personal  touch of  fa i th,
which apprehends the mystery that  he is the Son who reveals the Father.  Only when we
are conf igured to Jesus do we receive the eyes needed to see him.

The dialogue between faith and reason

32. Chr ist ian fa i th,  inasmuch as i t  proclaims the truth of  God’s total  love and opens us to
the power of  that  love, penetrates to the core of  our human exper ience. Each of  us comes
to the l ight  because of  love, and each of  us is cal led to love in order to remain in the l ight .
Desirous of  i l lumining al l  real i ty wi th the love of  God made manifest  in Jesus, and seeking
to love others wi th that  same love, the f i rst  Chr ist ians found in the Greek world,  wi th i ts
thirst  for  t ruth,  an ideal  partner in dialogue. The encounter of  the Gospel  message with the
phi losophical  cul ture of  the ancient wor ld proved a decis ive step in the evangel izat ion of  a l l
peoples,  and st imulated a f ru i t fu l  interact ion between fai th and reason which has cont inued
down the centur ies to our own t imes. Blessed John Paul  I I ,  in his Encycl ical  Let ter  Fides
et Rat io ,  showed how fai th and reason each strengthen the other. [27]  Once we discover
the ful l  l ight  of  Chr ist ’s love, we real ize that  each of  the loves in our own l ives had always
contained a ray of  that  l ight ,  and we understand i ts ul t imate dest inat ion.  That fact  that  our
human loves contain that  ray of  l ight  a lso helps us to see how al l  love is meant to share in
the complete sel f -g i f t  of  the Son of  God for our sake. In th is c i rcular movement,  the l ight
of  fa i th i l lumines al l  our human relat ionships,  which can then be l ived in union with the
gent le love of  Chr ist .

33.  In the l i fe of  Saint  August ine we f ind a s igni f icant example of  th is process whereby
reason, wi th i ts desire for  t ruth and clar i ty,  was integrated into the hor izon of  fa i th and
thus gained new understanding. August ine accepted the Greek phi losophy of  l ight ,  wi th
i ts insistence on the importance of  s ight .  His encounter wi th Neoplatonism introduced him
to the paradigm of the l ight  which,  descending from on high to i l lumine al l  real i ty,  is  a
symbol of  God. August ine thus came to appreciate God’s t ranscendence and discovered
that al l  th ings have a certain t ransparency, that  they can ref lect  God’s goodness. This
real izat ion l iberated him from his ear l ier  Manichaeism, which had led him to th ink that  good
and evi l  were in constant conf l ic t ,  confused and intertwined. The real izat ion that God is
l ight  provided August ine wi th a new direct ion in l i fe and enabled him to acknowledge his
sinfulness and to turn towards the good.

Al l  the same, the decis ive moment in August ine’s journey of  fa i th,  as he tel ls us in the
Confessions ,  was not in the v is ion of  a God above and beyond this wor ld,  but  in an
exper ience of  hear ing.  In the garden, he heard a voice te l l ing him: "Take and read".
He then took up the book containing the epist les of  Saint  Paul  and started to read the
thir teenth chapter of  the Letter to the Romans.[28] In th is way, the personal  God of  the
Bible appeared to him: a God who is able to speak to us,  to come down to dwel l  in our
midst  and to accompany our journey through history,  making himsel f  known in the t ime of
hear ing and response.

Yet th is encounter wi th the God who speaks did not lead August ine to reject  l ight  and
seeing. He integrated the two perspect ives of  hear ing and seeing, constant ly guided by the
revelat ion of  God’s love in Jesus. Thus August ine developed a phi losophy of  l ight  capable
of embracing both the reciproci ty proper to the word and the freedom born of  looking to
the l ight .  Just  as the word cal ls for  a f ree response, so the l ight  f inds a response in the
image which ref lects i t .  August ine can therefore associate hear ing and seeing, and speak
of " the word which shines forth wi th in". [29]  The l ight  becomes, so to speak, the l ight  of  a
word, because i t  is  the l ight  of  a personal  countenance, a l ight  which,  even as i t  enl ightens
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us,  cal ls us and seeks to be ref lected on our faces and to shine from within us.  Yet our
longing for the v is ion of  the whole,  and not merely of  f ragments of  h istory,  remains and
wi l l  be fu l f i l led in the end, when, as August ine says, we wi l l  see and we wi l l  love.[30] Not
because we wi l l  be able to possess al l  the l ight ,  which wi l l  a lways be inexhaust ib le,  but
because we wi l l  enter whol ly into that  l ight .

34.  The l ight  of  love proper to fa i th can i l lumine the quest ions of  our own t ime about t ruth.
Truth nowadays is of ten reduced to the subject ive authent ic i ty of  the indiv idual ,  val id only
for the l i fe of  the indiv idual .  A common truth int imidates us,  for  we ident i fy i t  wi th the
intransigent demands of  total i tar ian systems. But i f  t ruth is a t ruth of  love, i f  i t  is  a t ruth
disclosed in personal  encounter wi th the Other and with others,  then i t  can be set f ree f rom
its enclosure in indiv iduals and become part  of  the common good. As a t ruth of  love, i t  is
not one that can be imposed by force; i t  is  not  a t ruth that  st i f les the indiv idual .  Since i t  is
born of  love, i t  can penetrate to the heart ,  to the personal  core of  each man and woman.
Clear ly,  then, fa i th is not intransigent,  but  grows in respectful  coexistence with others.
One who bel ieves may not be presumptuous; on the contrary,  t ruth leads to humil i ty,  s ince
bel ievers know that,  rather than ourselves possessing truth,  i t  is  t ruth which embraces and
possesses us.  Far f rom making us inf lexible,  the secur i ty of  fa i th sets us on a journey; i t
enables wi tness and dialogue with al l .

Nor is the l ight  of  fa i th,  jo ined to the t ruth of  love, extraneous to the mater ia l  wor ld,  for  love
is always l ived out in body and spir i t ;  the l ight  of  fa i th is an incarnate l ight  radiat ing f rom
the luminous l i fe of  Jesus. I t  a lso i l lumines the mater ia l  wor ld,  t rusts i ts inherent order and
knows that i t  cal ls us to an ever widening path of  harmony and understanding. The gaze of
science thus benef i ts f rom fai th:  fa i th encourages the scient ist  to remain constant ly open
to real i ty in al l  i ts  inexhaust ib le r ichness. Fai th awakens the cr i t ical  sense by prevent ing
research from being sat isf ied wi th i ts own formulae and helps i t  to real ize that  nature
is always greater.  By st imulat ing wonder before the profound mystery of  creat ion,  fa i th
broadens the hor izons of  reason to shed greater l ight  on the wor ld which discloses i tsel f
to scient i f ic  invest igat ion.

Faith and the search for God

35. The l ight  of  fa i th in Jesus also i l lumines the path of  a l l  those who seek God, and
makes a speci f ical ly Chr ist ian contr ibut ion to dialogue with the fo l lowers of  the di f ferent
rel ig ions.  The Letter to the Hebrews speaks of  the wi tness of  those just  ones who, before
the covenant wi th Abraham, already sought God in fa i th.  Of Enoch " i t  was at tested that
he had pleased God" (Heb 11:5),  something impossible apart  f rom fai th,  for  "whoever
would approach God must bel ieve that he exists and that he rewards those who seek
him" (Heb 11:6).  We can see from this that  the path of  re l ig ious man passes through the
acknowledgment of  a God who cares for  us and is not impossible to f ind.  What other reward
can God give to those who seek him, i f  not  to let  h imsel f  be found? Even ear l ier ,  we
encounter Abel ,  whose fai th was praised and whose gi f ts,  h is of fer ing of  the f i rst l ings of
his f lock (cf .  Heb 11:4),  were therefore pleasing to God. Rel ig ious man str ives to see signs
of God in the dai ly exper iences of  l i fe,  in the cycle of  the seasons, in the f ru i t fu lness of
the earth and in the movement of  the cosmos. God is l ight  and he can be found also by
those who seek him with a s incere heart .

An image of  th is seeking can be seen in the Magi,  who were led to Bethlehem by the star
(cf .  Mt 2:1-12).  For them God’s l ight  appeared as a journey to be undertaken, a star which
led them on a path of  d iscovery.  The star is a s ign of  God’s pat ience with our eyes which
need to grow accustomed to his br ightness. Rel ig ious man is a wayfarer;  he must be ready
to let  h imsel f  be led,  to come out of  h imsel f  and to f ind the God of  perpetual  surpr ises.
This respect on God’s part  for  our human eyes shows us that when we draw near to God,
our human l ights are not dissolved in the immensi ty of  h is l ight ,  as a star is engul fed by
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the dawn, but shine al l  the more br ight ly the c loser they approach the pr imordial  f i re,  l ike a
mirror which ref lects l ight .  Chr ist ian fa i th in Jesus, the one Saviour of  the wor ld,  proclaims
that al l  God’s l ight  is  concentrated in him, in his " luminous l i fe"  which discloses the or ig in
and the end of  h istory. [31]  There is no human exper ience, no journey of  man to God,
which cannot be taken up, i l lumined and pur i f ied by th is l ight .  The more Christ ians immerse
themselves in the c i rc le of  Chr ist ’s l ight ,  the more capable they become of understanding
and accompanying the path of  every man and woman towards God.

Because fai th is a way, i t  a lso has to do with the l ives of  those men and women who,
though not bel ievers,  nonetheless desire to bel ieve and cont inue to seek. To the extent
that they are s incerely open to love and set out wi th whatever l ight  they can f ind,  they
are already, even without knowing i t ,  on the path leading to fa i th.  They str ive to act  as i f
God existed, at  t imes because they real ize how important he is for  f inding a sure compass
for our l i fe in common or because they exper ience a desire for  l ight  amid darkness, but
also because in perceiv ing l i fe ’s grandeur and beauty they intui t  that  the presence of  God
would make i t  a l l  the more beaut i fu l .  Saint  I renaeus of  Lyons tel ls how Abraham, before
hear ing God’s voice,  had already sought him " in the ardent desire of  h is heart"  and "went
throughout the whole wor ld,  asking himsel f  where God was to be found",  unt i l  "God had
pi ty on him who, al l  a lone, had sought him in s i lence". [32]  Any-one who sets of f  on the path
of doing good to others is already drawing near to God, is already sustained by his help,
for  i t  is  character ist ic of  the div ine l ight  to br ighten our eyes whenever we walk towards
the ful lness of  love.

Faith and theology

36. Since fai th is a l ight ,  i t  draws us into i tsel f ,  invi t ing us to explore ever more ful ly
the hor izon which i t  i l lumines, al l  the better to know the object  of  our love. Chr ist ian
theology is born of  th is desire.  Clear ly,  theology is impossible wi thout fa i th;  i t  is  part  of  the
very process of  fa i th,  which seeks an ever deeper understanding of  God’s sel f -d isclosure
culminat ing in Chr ist .  I t  fo l lows that theology is more than simply an ef for t  of  human reason
to analyze and understand, along the l ines of  the exper imental  sciences. God cannot be
reduced to an object .  He is a subject  who makes himsel f  known and perceived in an
interpersonal  re lat ionship.  Right fa i th or ients reason to open i tsel f  to the l ight  which comes
from God, so that reason, guided by love of  the t ruth,  can come to a deeper knowledge of
God. The great medieval  theologians and teachers r ight ly held that  theology, as a science
of fa i th,  is  a part ic ipat ion in God’s own knowledge of  h imsel f .  I t  is  not  just  our discourse
about God, but f i rst  and foremost the acceptance and the pursui t  of  a deeper understanding
of the word which God speaks to us,  the word which God speaks about himsel f ,  for  he
is an eternal  d ia logue of  communion, and he al lows us to enter into th is dialogue.[33]
Theology thus demands the humil i ty to be " touched" by God, admit t ing i ts own l imi tat ions
before the mystery,  whi le str iv ing to invest igate,  wi th the discipl ine proper to reason, the
inexhaust ib le r iches of  th is mystery.

Theology also shares in the ecclesial  form of  fa i th;  i ts  l ight  is  the l ight  of  the bel ieving
subject  which is the Church. This impl ies,  on the one hand, that  theology must be at  the
service of  the fa i th of  Chr ist ians,  that  i t  must work humbly to protect  and deepen the fai th
of  everyone, especial ly ordinary bel ievers.  On the other hand, because i t  draws i ts l i fe f rom
fai th,  theology cannot consider the magister ium of the Pope and the bishops in communion
with him as something extr insic,  a l imi tat ion of  i ts  f reedom, but rather as one of  i ts  internal ,
const i tut ive dimensions, for  the magister ium ensures our contact  wi th the pr imordial  source
and thus provides the certainty of  at ta in ing to the word of  Chr ist  in al l  i ts  integr i ty.
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CHAPTER THREE

I  DELIVERED TO YOU

WHAT I  ALSO RECEIVED

(cf.  1 Cor 15:3)

The Church, mother of our faith

37. Those who have opened their  hearts to God’s love, heard his voice and received his
l ight ,  cannot keep this gi f t  to themselves. Since fai th is hear ing and seeing, i t  is  a lso
handed on as word and l ight .  Addressing the Cor inthians, Saint  Paul  used these two very
images. On the one hand he says: "But just  as we have the same spir i t  of  fa i th that  is  in
accordance with scr ipture — ‘ I  bel ieved, and so I  spoke’  — we also bel ieve, and so we
speak" (2 Cor 4:13).  The word, once accepted, becomes a response, a confession of  fa i th,
which spreads to others and invi tes them to bel ieve. Paul  a lso uses the image of  l ight :  "Al l
of  us,  wi th unvei led faces, seeing the glory of  the Lord as though ref lected in a mirror,  are
being transformed into the same image" (2 Cor 3:18).  I t  is  a l ight  ref lected from one face
to another,  even as Moses himsel f  bore a ref lect ion of  God’s glory af ter  having spoken
with him: "God… has shone in our hearts to give the l ight  of  the knowledge of  the glory
of God in the face of  Chr ist"  (2 Cor 4:6).  The l ight  of  Chr ist  shines, as in a mirror,  upon
the face of  Chr ist ians;  as i t  spreads, i t  comes down to us,  so that we too can share in that
v is ion and ref lect  that  l ight  to others,  in the same way that,  in the Easter l i turgy,  the l ight
of  the paschal  candle l ights count less other candles.  Fai th is passed on, we might say,  by
contact ,  f rom one person to another,  just  as one candle is l ighted from another.  Chr ist ians,
in their  poverty,  p lant  a seed so r ich that  i t  becomes a great t ree,  capable of  f i l l ing the
world wi th i ts f ru i t .

38.  The transmission of  the fa i th not only br ings l ight  to men and women in every place;
i t  t ravels through t ime, passing from one generat ion to another.  Because fai th is born
of an encounter which takes place in history and l ights up our journey through t ime, i t
must be passed on in every age. I t  is  through an unbroken chain of  wi tnesses that we
come to see the face of  Jesus. But how is th is possible? How can we be certain,  af ter
al l  these centur ies,  that  we have encountered the "real  Jesus"? Were we merely isolated
indiv iduals,  were our start ing point  s imply our own indiv idual  ego seeking in i tsel f  the basis
of  absolutely sure knowledge, a certainty of  th is sort  would be impossible.  I  cannot possibly
ver i fy for  mysel f  something which happened so long ago. But th is is not the only way we
attain knowledge. Persons always l ive in relat ionship.  We come from others,  we belong to
others,  and our l ives are enlarged by our encounter wi th others.  Even our own knowledge
and sel f -awareness are relat ional ;  they are l inked to others who have gone before us:  in
the f i rst  p lace, our parents,  who gave us our l i fe and our name. Language i tsel f ,  the words
by which we make sense of  our l ives and the wor ld around us,  comes to us f rom others,
preserved in the l iv ing memory of  others.  Sel f -knowledge is only possible when we share in
a greater memory.  The same thing holds t rue for fa i th,  which br ings human understanding
to i ts fu l lness.  Fai th ’s past,  that  act  of  Jesus’  love which brought new l i fe to the wor ld,
comes down to us through the memory of  others — witnesses — and is kept al ive in that
one remembering subject  which is the Church. The Church is a Mother who teaches us to
speak the language of  fa i th.  Saint  John br ings th is out in his Gospel  by c losely uni t ing fa i th
and memory and associat ing both wi th the working of  the Holy Spir i t ,  who, as Jesus says,
"wi l l  remind you of  a l l  that  I  have said to you" (Jn 14:26).  The love which is the Holy Spir i t
and which dwel ls in the Church uni tes every age and makes us contemporar ies of  Jesus,
thus guiding us along our pi lgr image of  fa i th.
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39. I t  is  impossible to bel ieve on our own. Fai th is not s imply an indiv idual  decis ion which
takes place in the depths of  the bel iever ’s heart ,  nor a completely pr ivate relat ionship
between the " I"  of  the bel iever and the div ine "Thou",  between an autonomous subject  and
God. By i ts very nature,  fa i th is open to the "We" of  the Church; i t  a lways takes place within
her communion. We are reminded of  th is by the dialogical  format of  the creed used in the
bapt ismal l i turgy.  Our bel ief  is  expressed in response to an invi tat ion,  to a word which must
be heard and which is not my own; i t  exists as part  of  a dialogue and cannot be merely a
profession or ig inat ing in an indiv idual .  We can respond in the s ingular — "I  bel ieve" — only
because we are part  of  a greater fe l lowship,  only because we also say "We bel ieve".  This
openness to the ecclesial  "We" ref lects the openness of  God’s own love, which is not only
a relat ionship between the Father and the Son, between an " I"  and a "Thou",  but  is also,
in the Spir i t ,  a "We",  a communion of  persons. Here we see why those who bel ieve are
never alone, and why fai th tends to spread, as i t  invi tes others to share in i ts joy.  Those
who receive fa i th discover that  their  hor izons expand as new and enr iching relat ionships
come to l i fe.  Tertul l ian puts th is wel l  when he descr ibes the catechumens who, "af ter  the
cleansing which gives new bir th" are welcomed into the house of  their  mother and, as part
of  a new fami ly,  pray the Our Father together wi th their  brothers and sisters. [34]

The sacraments and the transmission of faith

40. The Church, l ike every fami ly,  passes on to her chi ldren the whole store of  her
memories.  But how does this come about in a way that nothing is lost ,  but  rather everything
in the patr imony of  fa i th comes to be more deeply understood? I t  is  through the apostol ic
Tradi t ion preserved in the Church with the assistance of  the Holy Spir i t  that  we enjoy a
l iv ing contact  wi th the foundat ional  memory.  What was handed down by the apost les —
as the Second Vat ican Counci l  states — "comprises everything that serves to make the
people of  God l ive their  l ives in hol iness and increase their  fa i th.  In th is way the Church, in
her doctr ine,  l i fe and worship,  perpetuates and transmits to every generat ion al l  that  she
hersel f  is ,  a l l  that  she bel ieves". [35]

Fai th,  in fact ,  needs a set t ing in which i t  can be witnessed to and communicated, a
means which is sui table and proport ionate to what is communicated. For t ransmit t ing a
purely doctr inal  content,  an idea might suf f ice,  or  perhaps a book, or the repet i t ion of  a
spoken message. But what is communicated in the Church, what is handed down in her
l iv ing Tradi t ion,  is  the new l ight  born of  an encounter wi th the t rue God, a l ight  which
touches us at  the core of  our being and engages our minds, wi l ls  and emot ions, opening
us to relat ionships l ived in communion. There is a special  means for passing down this
ful lness,  a means capable of  engaging the ent i re person, body and spir i t ,  inter ior  l i fe and
relat ionships wi th others.  I t  is  the sacraments,  celebrated in the Church’s l i turgy.  The
sacraments communicate an incarnate memory,  l inked to the t imes and places of  our l ives,
l inked to al l  our senses; in them the whole person is engaged as a member of  a l iv ing
subject  and part  of  a network of  communitar ian relat ionships.  Whi le the sacraments are
indeed sacraments of  fa i th, [36]  i t  can also be said that  fa i th i tsel f  possesses a sacramental
structure.  The awakening of  fa i th is l inked to the dawning of  a new sacramental  sense in
our l ives as human beings and as Chr ist ians,  in which v is ib le and mater ia l  real i t ies are
seen to point  beyond themselves to the mystery of  the eternal .

41.  The transmission of  fa i th occurs f i rst  and foremost in bapt ism. Some might th ink that
bapt ism is merely a way of  symbol iz ing the confession of  fa i th,  a pedagogical  tool  for  those
who require images and signs, whi le in i tsel f  u l t imately unnecessary.  An observat ion of
Saint  Paul  about bapt ism reminds us that th is is not the case. Paul  states that  "we were
bur ied with him by bapt ism into death,  so that,  just  as Chr ist  was raised from the dead
by the glory of  the Father,  we too might walk in newness of  l i fe"  (Rom 6:4).  In bapt ism
we become a new creat ion and God’s adopted chi ldren. The Apost le goes on to say that
Chr ist ians have been entrusted to a "standard of  teaching" ( týpos didachés ) ,  which they
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now obey from the heart  (cf .  Rom 6:17).  In bapt ism we receive both a teaching to be
professed and a speci f ic  way of  l i fe which demands the engagement of  the whole person
and sets us on the path to goodness. Those who are bapt ized are set  in a new context ,
entrusted to a new environment,  a new and shared way of  act ing,  in the Church. Bapt ism
makes us see, then, that  fa i th is not the achievement of  isolated indiv iduals;  i t  is  not  an act
which someone can perform on his own, but rather something which must be received by
enter ing into the ecclesial  communion which t ransmits God’s gi f t .  No one bapt izes himsel f ,
just  as no one comes into the wor ld by himsel f .  Bapt ism is something we receive.

42. What are the elements of  bapt ism which introduce us into th is new "standard of
teaching"? First ,  the name of the Tr in i ty — the Father,  the Son and the Holy Spir i t  — is
invoked upon the catechumen. Thus, f rom the outset,  a synthesis of  the journey of  fa i th
is provided. The God who cal led Abraham and wished to be cal led his God, the God who
revealed his name to Moses, the God who, in giv ing us his Son, revealed ful ly the mystery
of his Name, now bestows upon the bapt ized a new f i l ia l  ident i ty.  This is c lear ly seen in
the act  of  bapt ism i tsel f :  immersion in water.  Water is at  once a symbol of  death,  invi t ing
us to pass through sel f -conversion to a new and greater ident i ty,  and a symbol of  l i fe,  of
a womb in which we are reborn by fo l lowing Christ  in his new l i fe.  In th is way, through
immersion in water,  bapt ism speaks to us of  the incarnat ional  structure of  fa i th.  Chr ist ’s
work penetrates the depths of  our being and transforms us radical ly,  making us adopted
chi ldren of  God and sharers in the div ine nature.  I t  thus modif ies al l  our relat ionships,  our
place in th is wor ld and in the universe, and opens them to God’s own l i fe of  communion.
This change which takes place in bapt ism helps us to appreciate the s ingular importance of
the catechumenate — whereby growing numbers of  adul ts,  even in societ ies wi th ancient
Christ ian roots,  now approach the sacrament of  bapt ism — for the new evangel izat ion.  I t
is  the road of  preparat ion for  bapt ism, for  the t ransformat ion of  our whole l i fe in Chr ist .

To appreciate th is l ink between bapt ism and fai th,  we can recal l  a text  of  the prophet
Isaiah, which was associated with bapt ism in ear ly Chr ist ian l i terature:  "Their  refuge wi l l
be the fort resses of  rocks… their  water assured" ( Is 33:16). [37]  The bapt ized, rescued from
the waters of  death,  were now set on a " for t ress of  rock" because they had found a f i rm
and rel iable foundat ion.  The waters of  death were thus t ransformed into waters of  l i fe.  The
Greek text ,  in speaking of  that  water which is "assured",  uses the word pistós,  " fa i thful" .
The waters of  bapt ism are indeed fai thful  and trustworthy,  for  they f low with the power of
Chr ist ’s love, the source of  our assurance in the journey of  l i fe.

43. The structure of  bapt ism, i ts form as a rebir th in which we receive a new name and a
new l i fe,  helps us to appreciate the meaning and importance of  infant bapt ism. Chi ldren
are not capable of  accept ing the fai th by a f ree act ,  nor are they yet able to profess that
fai th on their  own; therefore the fa i th is professed by their  parents and godparents in their
name. Since fai th is a real i ty l ived within the community of  the Church, part  of  a common
"We",  chi ldren can be supported by others,  their  parents and godparents,  and welcomed
into their  fa i th,  which is the fa i th of  the Church; th is is symbol ized by the candle which the
chi ld ’s father l ights f rom the paschal  candle.  The structure of  bapt ism, then, demonstrates
the cr i t ical  importance of  cooperat ion between Church and fami ly in passing on the fai th.
Parents are cal led,  as Saint  August ine once said,  not  only to br ing chi ldren into the wor ld
but also to br ing them to God, so that through bapt ism they can be reborn as chi ldren of
God and receive the gi f t  of  fa i th. [38]  Thus, along with l i fe,  chi ldren are given a fundamental
or ientat ion and assured of  a good future;  th is or ientat ion wi l l  be fur ther strengthened in
the sacrament of  Conf i rmat ion wi th the seal  of  the Holy Spir i t .

44.  The sacramental  character of  fa i th f inds i ts highest expression in the Euchar ist .  The
Euchar ist  is  a precious nour ishment for  fa i th:  an encounter wi th Chr ist  t ru ly present in
the supreme act of  h is love, the l i fe-giv ing gi f t  of  h imsel f .  In the Euchar ist  we f ind the
intersect ion of  fa i th ’s two dimensions. On the one hand, there is the dimension of  h istory:
the Euchar ist  is  an act  of  remembrance, a making present of  the mystery in which the
past,  as an event of  death and resurrect ion,  demonstrates i ts abi l i ty  to open up a future,
to foreshadow ul t imate fu l f i lment.  The l i turgy reminds us of  th is by i ts repet i t ion of  the
word hodie ,  the " today" of  the myster ies of  salvat ion.  On the other hand, we also f ind the
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dimension which leads from the vis ib le wor ld to the invis ib le.  In the Euchar ist  we learn to
see the heights and depths of  real i ty.  The bread and wine are changed into the body and
blood of  Chr ist ,  who becomes present in his passover to the Father:  th is movement draws
us, body and soul ,  into the movement of  a l l  creat ion towards i ts fu l f i lment in God.

45. In the celebrat ion of  the sacraments,  the Church hands down her memory especial ly
through the profession of  fa i th.  The creed does not only involve giv ing one’s assent to
a body of  abstract  t ruths;  rather,  when i t  is  reci ted the whole of  l i fe is drawn into a
journey towards ful l  communion with the l iv ing God. We can say that in the creed bel ievers
are invi ted to enter into the mystery which they profess and to be transformed by i t .  To
understand what th is means, let  us look f i rst  at  the contents of  the creed. I t  has a t r in i tar ian
structure:  the Father and the Son are uni ted in the Spir i t  of  love. The bel iever thus states
that the core of  a l l  being, the inmost secret  of  a l l  real i ty,  is  the div ine communion. The
creed also contains a chr istological  confession: i t  takes us through al l  the myster ies of
Chr ist ’s l i fe up to his death,  resurrect ion and ascension into heaven before his f inal  return
in glory.  I t  te l ls  us that  th is God of  communion, reciprocal  love between the Father and
the Son in the Spir i t ,  is  capable of  embracing al l  of  human history and drawing i t  into
the dynamic uni ty of  the Godhead, which has i ts source and ful f i l lment in the Father.
The bel iever who professes his or her fa i th is taken up, as i t  were,  into the t ruth being
professed. He or she cannot t ruthful ly reci te the words of  the creed without being changed,
without becoming part  of  that  h istory of  love which embraces us and expands our being,
making i t  part  of  a great fe l lowship,  the ul t imate subject  which reci tes the creed, namely,
the Church. Al l  the t ruths in which we bel ieve point  to the mystery of  the new l i fe of  fa i th
as a journey of  communion with the l iv ing God.

Faith,  prayer and the Decalogue

46. Two other elements are essent ia l  in the fa i thful  t ransmission of  the Church’s memory.
First ,  the Lord’s Prayer,  the "Our Father".  Here Chr ist ians learn to share in Chr ist ’s own
spir i tual  exper ience and to see al l  th ings through his eyes. From him who is l ight  f rom l ight ,
the only-begotten Son of  the Father,  we come to know God and can thus kindle in others
the desire to draw near to him.

Simi lar ly important is the l ink between fai th and the Decalogue. Fai th,  as we have said,
takes the form of a journey, a path to be fol lowed, which begins wi th an encounter wi th the
l iv ing God. I t  is  in the l ight  of  fa i th,  of  complete entrustment to the God who saves, that
the Ten Commandments take on their  deepest t ruth,  as seen in the words which introduce
them: " I  am the Lord your God, who brought you out of  the land of  Egypt"  (Ex 20:2).  The
Decalogue is not a set  of  negat ive commands, but concrete direct ions for  emerging from
the desert  of  the sel f ish and sel f -enclosed ego in order to enter into dialogue with God, to
be embraced by his mercy and then to br ing that mercy to others.  Fai th thus professes the
love of  God, or ig in and upholder of  a l l  th ings,  and lets i tsel f  be guided by th is love in order
to journey towards the ful lness of  communion with God. The Decalogue appears as the
path of  grat i tude, the response of  love, made possible because in fa i th we are recept ive
to the exper ience of  God’s t ransforming love for us.  And this path receives new l ight  f rom
Jesus’  teaching in the Sermon on the Mount (cf .  Mt 5-7).

These, then, are the four elements which comprise the storehouse of  memory which the
Church hands down: the profession of  fa i th,  the celebrat ion of  the sacraments,  the path
of the ten commandments,  and prayer.  The Church’s catechesis has tradi t ional ly been
structured around these four elements;  th is includes the Catechism of the Cathol ic Church,
which is a fundamental  a id for  that  uni tary act  wi th which the Church communicates the
ent i re content of  her fa i th:  "al l  that  she hersel f  is ,  and al l  that  she bel ieves". [39]
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The unity and integrity of faith

47. The uni ty of  the Church in t ime and space is l inked to the uni ty of  the fa i th:  " there is one
body and one Spir i t… one fai th" (Eph 4:4-5).  These days we can imagine a group of  people
being uni ted in a common cause, in mutual  af fect ion,  in shar ing the same dest iny and a
single purpose. But we f ind i t  hard to conceive of  a uni ty in one truth.  We tend to th ink
that a uni ty of  th is sort  is  incompat ib le wi th f reedom of thought and personal  autonomy.
Yet the exper ience of  love shows us that a common vis ion is possible,  for  through love we
learn how to see real i ty through the eyes of  others,  not  as something which impover ishes
but instead enr iches our v is ion.  Genuine love, af ter  the fashion of  God’s love, ul t imately
requires t ruth,  and the shared contemplat ion of  the t ruth which is Jesus Christ  enables
love to become deep and endur ing. This is also the great joy of  fa i th:  a uni ty of  v is ion in
one body and one spir i t .  Saint  Leo the Great could say:  " I f  fa i th is not one, then i t  is  not
fa i th". [40]

What is the secret  of  th is uni ty? Fai th is "one",  in the f i rst  p lace, because of  the oneness
of the God who is known and confessed. Al l  the art ic les of  fa i th speak of  God; they are
ways to know him and his works.  Consequent ly,  their  uni ty is far  super ior  to any possible
construct  of  human reason. They possess a uni ty which enr iches us because i t  is  g iven to
us and makes us one.

Fai th is also one because i t  is  d i rected to the one Lord,  to the l i fe of  Jesus, to the
concrete history which he shares wi th us.  Saint  I renaeus of  Lyons made this c lear in his
struggle against  Gnost ic ism. The Gnost ics held that  there are two kinds of  fa i th:  a crude,
imperfect  fa i th sui ted to the masses, which remained at  the level  of  Jesus’  f lesh and the
contemplat ion of  h is myster ies;  and a deeper,  perfect  fa i th reserved to a smal l  c i rc le of
in i t iates who were intel lectual ly capable of  r is ing above the f lesh of  Jesus towards the
myster ies of  the unknown div in i ty.  In opposi t ion to th is c la im, which even today exerts a
certain at t ract ion and has i ts fo l lowers,  Saint  I renaeus insisted that there is but one fai th,
for  i t  is  grounded in the concrete event of  the incarnat ion and can never t ranscend the
f lesh and history of  Chr ist ,  inasmuch as God wi l led to reveal  h imsel f  fu l ly  in that  f lesh. For
this reason, he says, there is no di f ference in the fa i th of  " those able to discourse of  i t  at
length" and " those who speak but l i t t le" ,  between the greater and the less:  the f i rst  cannot
increase the fai th,  nor the second diminish i t . [41]

Final ly,  fa i th is one because i t  is  shared by the whole Church, which is one body and one
Spir i t .  In the communion of  the one subject  which is the Church, we receive a common
gaze. By professing the same fai th,  we stand f i rm on the same rock,  we are t ransformed
by the same Spir i t  of  love, we radiate one l ight  and we have a s ingle insight into real i ty.

48. Since fai th is one, i t  must be professed in al l  i ts  pur i ty and integr i ty.  Precisely because
al l  the art ic les of  fa i th are interconnected, to deny one of  them, even of  those that seem
least important,  is  tantamount to distort ing the whole.  Each per iod of  h istory can f ind th is
or that  point  of  fa i th easier or harder to accept:  hence the need for v ig i lance in ensur ing
that the deposi t  of  fa i th is passed on in i ts ent i rety (cf .  1 Tim 6:20) and that al l  aspects of
the profession of  fa i th are duly emphasized. Indeed, inasmuch as the uni ty of  fa i th is the
uni ty of  the Church, to subtract  something from the fai th is to subtract  something from the
veraci ty of  communion. The Fathers descr ibed fai th as a body, the body of  t ruth composed
of var ious members,  by analogy with the body of  Chr ist  and i ts prolongat ion in the Church.
[42] The integr i ty of  the fa i th was also t ied to the image of  the Church as a v i rg in and her
f idel i ty in love for Chr ist  her spouse; harming the fai th means harming communion with
the Lord. [43] The uni ty of  fa i th,  then, is the uni ty of  a l iv ing body; th is was clear ly brought
out by Blessed John Henry Newman when he l is ted among the character ist ic notes for
dist inguishing the cont inui ty of  doctr ine over t ime i ts power to assimi late everything that
i t  meets in the var ious sett ings in which i t  becomes present and in the diverse cul tures
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which i t  encounters, [44]  pur i fy ing al l  th ings and br inging them to their  f inest  expression.
Fai th is thus shown to be universal ,  cathol ic,  because i ts l ight  expands in order to i l lumine
the ent i re cosmos and al l  of  h istory.

49. As a service to the uni ty of  fa i th and i ts integral  t ransmission, the Lord gave his Church
the gi f t  of  apostol ic succession. Through this means, the cont inui ty of  the Church’s memory
is ensured and certain access can be had to the wel lspr ing f rom which fai th f lows. The
assurance of  cont inui ty wi th the or ig ins is thus given by l iv ing persons, in a way consonant
with the l iv ing fa i th which the Church is cal led to t ransmit .  She depends on the f idel i ty of
wi tnesses chosen by the Lord for  th is task.  For th is reason, the magister ium always speaks
in obedience to the pr ior  word on which fai th is based; i t  is  re l iable because of  i ts  t rust  in
the word which i t  hears,  preserves and expounds.[45] In Saint  Paul ’s farewel l  d iscourse
to the elders of  Ephesus at  Mi letus,  which Saint  Luke recounts for  us in the Acts of  the
Apost les,  he test i f ies that  he had carr ied out the task which the Lord had entrusted to him
of "declar ing the whole counsel  of  God" (Acts 20:27).  Thanks to the Church’s magister ium,
this counsel  can come to us in i ts integr i ty,  and with i t  the joy of  being able to fo l low i t  fu l ly .

CHAPTER FOUR

GOD PREPARES A CITY FOR THEM

(cf.  Heb 11:16)

Faith and the common good

50. In present ing the story of  the patr iarchs and the r ighteous men and women of  the Old
Testament,  the Letter to the Hebrews highl ights an essent ia l  aspect of  their  fa i th.  That
fai th is not only presented as a journey, but also as a process of  bui ld ing,  the prepar ing
of a place in which human beings can dwel l  together wi th one another.  The f i rst  bui lder
was Noah who saved his fami ly in the ark (Heb 11:7).  Then comes Abraham, of  whom i t  is
said that  by fa i th he dwelt  in tents,  as he looked forward to the c i ty wi th f i rm foundat ions
(cf .  Heb 11:9-10).  With fa i th comes a new rel iabi l i ty ,  a new f i rmness, which God alone can
give.  I f  the man of  fa i th f inds support  in the God of  f idel i ty,  the God who is Amen (cf .  Is
65:16),  and thus becomes f i rm himsel f ,  we can now also say that f i rmness of  fa i th marks
the ci ty which God is prepar ing for mankind. Fai th reveals just  how f i rm the bonds between
people can be when God is present in their  midst .  Fai th does not merely grant inter ior
f i rmness, a steadfast  convict ion on the part  of  the bel iever;  i t  a lso sheds l ight  on every
human relat ionship because i t  is  born of  love and ref lects God’s own love. The God who
is himsel f  re l iable gives us a c i ty which is rel iable.

51. Precisely because i t  is  l inked to love (cf .  Gal 5:6),  the l ight  of  fa i th is concretely
placed at  the service of  just ice,  law and peace. Fai th is born of  an encounter wi th God’s
pr imordial  love, wherein the meaning and goodness of  our l i fe become evident;  our l i fe is
i l lumined to the extent that  i t  enters into the space opened by that love, to the extent that
i t  becomes, in other words,  a path and praxis leading to the fu l lness of  love. The l ight  of
fa i th is capable of  enhancing the r ichness of  human relat ions,  their  abi l i ty  to endure,  to
be trustworthy,  to enr ich our l i fe together.  Fai th does not draw us away from the world or
prove i r re levant to the concrete concerns of  the men and women of  our t ime. Without a love
which is t rustworthy,  nothing could t ru ly keep men and women uni ted.  Human uni ty would
be conceivable only on the basis of  ut i l i ty ,  on a calculus of  conf l ic t ing interests or on fear,
but not on the goodness of  l iv ing together,  not  on the joy which the mere presence of  others
can give.  Fai th makes us appreciate the archi tecture of  human relat ionships because i t
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grasps their  u l t imate foundat ion and def in i t ive dest iny in God, in his love, and thus sheds
l ight  on the art  of  bui ld ing;  as such i t  becomes a service to the common good. Fai th is t ru ly
a good for everyone; i t  is  a common good. I ts l ight  does not s imply br ighten the inter ior
of  the Church, nor does i t  serve solely to bui ld an eternal  c i ty in the hereafter;  i t  helps
us bui ld our societ ies in such a way that they can journey towards a future of  hope. The
Letter to the Hebrews of fers an example in th is regard when i t  names, among the men and
women of  fa i th,  Samuel and David,  whose fai th enabled them to "administer just ice" (Heb
11:33).  This expression refers to their  just ice in governance, to that  wisdom which br ings
peace to the people (cf .  1 Sam 12:3-5;  2 Sam 8:15).  The hands of  fa i th are raised up to
heaven, even as they go about bui ld ing in char i ty a c i ty based on relat ionships in which
the love of  God is la id as a foundat ion.

Faith and the family

52. In Abraham’s journey towards the future c i ty,  the Letter to the Hebrews ment ions the
blessing which was passed on from fathers to sons (cf .  Heb 11:20-21).  The f i rst  set t ing
in which fai th enl ightens the human ci ty is the fami ly.  I  th ink f i rst  and foremost of  the
stable union of  man and woman in marr iage. This union is born of  their  love, as a s ign and
presence of  God’s own love, and of  the acknowledgment and acceptance of  the goodness
of sexual  d i f ferent iat ion,  whereby spouses can become one f lesh (cf .  Gen 2:24) and are
enabled to give bir th to a new l i fe,  a manifestat ion of  the Creator ’s goodness, wisdom and
loving plan. Grounded in th is love, a man and a woman can promise each other mutual
love in a gesture which engages their  ent i re l ives and mirrors many features of  fa i th.
Promising love for ever is possible when we perceive a plan bigger than our own ideas and
undertakings, a plan which sustains us and enables us to surrender our future ent i re ly to
the one we love. Fai th also helps us to grasp in al l  i ts  depth and r ichness the begett ing
of chi ldren, as a s ign of  the love of  the Creator who entrusts us wi th the mystery of  a new
person. So i t  was that Sarah, by fa i th,  became a mother,  for  she trusted in God’s f idel i ty
to his promise (cf .  Heb 11:11).

53. In the fami ly,  fa i th accompanies every age of  l i fe,  beginning with chi ldhood: chi ldren
learn to t rust  in the love of  their  parents.  This is why i t  is  so important that  wi th in their
fami l ies parents encourage shared expressions of  fa i th which can help chi ldren gradual ly
to mature in their  own fai th.  Young people in part icular,  who are going through a per iod in
their  l ives which is so complex,  r ich and important for  their  fa i th,  ought to feel  the constant
closeness and support  of  their  fami l ies and the Church in their  journey of  fa i th.  We have
al l  seen, dur ing World Youth Days, the joy that  young people show in their  fa i th and their
desire for  an ever more sol id and generous l i fe of  fa i th.  Young people want to l ive l i fe to
the ful lest .  Encounter ing Chr ist ,  let t ing themselves be caught up in and guided by his love,
enlarges the hor izons of  existence, gives i t  a f i rm hope which wi l l  not  d isappoint .  Fai th is
no refuge for the fa inthearted, but something which enhances our l ives.  I t  makes us aware
of a magnif icent cal l ing,  the vocat ion of  love. I t  assures us that th is love is t rustworthy
and worth embracing, for  i t  is  based on God’s fa i thfulness which is stronger than our every
weakness.

A light for l i fe in society

54. Absorbed and deepened in the fami ly,  fa i th becomes a l ight  capable of  i l lumining al l
our relat ionships in society.  As an exper ience of  the mercy of  God the Father,  i t  sets
us on the path of  brotherhood. Moderni ty sought to bui ld a universal  brotherhood based
on equal i ty,  yet  we gradual ly came to real ize that  th is brotherhood, lacking a reference
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to a common Father as i ts ul t imate foundat ion,  cannot endure.  We need to return to the
true basis of  brotherhood. The history of  fa i th has been from the beginning a history of
brotherhood, albei t  not  wi thout conf l ic t .  God cal ls Abraham to go forth f rom his land and
promises to make of  h im a great nat ion,  a great people on whom the div ine blessing rests
(cf .  Gen 12:1-3).  As salvat ion history progresses, i t  becomes evident that  God wants to
make everyone share as brothers and sisters in that  one blessing, which at ta ins i ts fu l lness
in Jesus, so that al l  may be one. The boundless love of  our Father also comes to us,  in
Jesus, through our brothers and sisters.  Fai th teaches us to see that every man and woman
represents a blessing for me, that  the l ight  of  God’s face shines on me through the faces
of my brothers and sisters.

How many benef i ts has the gaze of  Chr ist ian fa i th brought to the c i ty of  men for their
common l i fe!  Thanks to fa i th we have come to understand the unique digni ty of  each
person, something which was not c lear ly seen in ant iqui ty.  In the second century the pagan
Celsus reproached Christ ians for  an idea that he considered fool ishness and delusion:
namely,  that  God created the wor ld for  man, set t ing human beings at  the pinnacle of  the
ent i re cosmos. "Why claim that [grass]  grows for the benef i t  of  man, rather than for that
of  the most savage of  the brute beasts?"[46] " I f  we look down to Earth f rom the heights
of heaven, would there real ly be any di f ference between our act iv i t ies and those of  the
ants and bees?"[47] At the heart  of  b ib l ical  fa i th is God’s love, his concrete concern for
every person, and his plan of  salvat ion which embraces al l  of  humanity and al l  creat ion,
culminat ing in the incarnat ion,  death and resurrect ion of  Jesus Christ .  Without insight into
these real i t ies,  there is no cr i ter ion for  d iscerning what makes human l i fe precious and
unique. Man loses his place in the universe, he is cast  adr i f t  in nature,  e i ther renouncing
his proper moral  responsibi l i ty  or  e lse presuming to be a sort  of  absolute judge, endowed
with an unl imited power to manipulate the wor ld around him.

55. Fai th,  on the other hand, by reveal ing the love of  God the Creator,  enables us to
respect nature al l  the more, and to discern in i t  a grammar wr i t ten by the hand of  God and
a dwel l ing place entrusted to our protect ion and care.  Fai th also helps us to devise models
of development which are based not s imply on ut i l i ty  and prof i t ,  but  consider creat ion as
a gi f t  for  which we are al l  indebted; i t  teaches us to create just  forms of  government,  in
the real izat ion that author i ty comes from God and is meant for  the service of  the common
good. Fai th l ikewise of fers the possibi l i ty  of  forgiveness, which so of ten demands t ime and
effort ,  pat ience and commitment.  Forgiveness is possible once we discover that  goodness
is always pr ior  to and more powerful  than evi l ,  and that the word with which God af f i rms
our l i fe is deeper than our every denial .  From a purely anthropological  standpoint ,  uni ty
is super ior  to conf l ic t ;  rather than avoiding conf l ic t ,  we need to confront i t  in an ef for t  to
resolve and move beyond i t ,  to make i t  a l ink in a chain,  as part  of  a progress towards uni ty.

When fai th is weakened, the foundat ions of  humanity also r isk being weakened, as the
poet T.S. El iot  warned: "Do you need to be told that  even those modest at ta inments /  As
you can boast in the way of  pol i te society /  Wi l l  hardly survive the Fai th to which they owe
their  s igni f icance?"[48] I f  we remove fai th in God from our c i t ies,  mutual  t rust  would be
weakened, we would remain uni ted only by fear and our stabi l i ty  would be threatened. In
the Letter to the Hebrews we read that "God is not ashamed to be cal led their  God; indeed,
he has prepared a c i ty for  them" (Heb 11:16).  Here the expression " is not ashamed" is
associated with publ ic acknowledgment.  The intent ion is to say that God, by his concrete
act ions,  makes a publ ic avowal that  he is present in our midst  and that he desires to sol id i fy
every human relat ionship.  Could i t  be the case, instead, that  we are the ones who are
ashamed to cal l  God our God? That we are the ones who fai l  to confess him as such in our
publ ic l i fe,  who fai l  to propose the grandeur of  the l i fe in common which he makes possible?
Faith i l lumines l i fe and society.  I f  i t  possesses a creat ive l ight  for  each new moment of
history,  i t  is  because i t  sets every event in relat ionship to the or ig in and dest iny of  a l l
th ings in the Father.

Consolation and strength amid suffering
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56. Wri t ing to the Chr ist ians of  Cor inth about his suf fer ings and tr ibulat ions,  Saint  Paul
l inks his fa i th to his preaching of  the Gospel .  In himsel f  he sees ful f i l led the passage of
Scr ipture which reads: " I  bel ieved, and so I  spoke" (2 Cor 4:13).  The reference is to a verse
of Psalm 116, in which the psalmist  exclaims: " I  kept my fai th,  even when I  said,  ‘ I  am
great ly af f l ic ted’"  (v.  10).  To speak of  fa i th of ten involves speaking of  painful  test ing,  yet  i t
is  precisely in such test ing that Paul  sees the most convincing proclamat ion of  the Gospel ,
for  i t  is  in weakness and suffer ing that we discover God’s power which t r iumphs over our
weakness and suffer ing.  The apost le himsel f  exper ienced a dying which would become l i fe
for Chr ist ians (cf .  2 Cor 4:7-12).  In the hour of  t r ia l  fa i th br ings l ight ,  whi le suf fer ing and
weakness make i t  evident that  "we do not proclaim ourselves;  we proclaim Jesus Christ
as Lord" (2 Cor 4:5).  The eleventh chapter of  the Letter to the Hebrews concludes with a
reference to those who suffered for their  fa i th (cf .  Heb 11:35-38);  outstanding among these
was Moses, who suffered abuse for the Chr ist  (cf .  v.  26).  Chr ist ians know that suf fer ing
cannot be el iminated, yet  i t  can have meaning and become an act  of  love and entrustment
into the hands of  God who does not abandon us;  in th is way i t  can serve as a moment of
growth in fa i th and love. By contemplat ing Chr ist ’s union with the Father even at  the height
of  h is suf fer ings on the cross (cf .  Mk 15:34),  Chr ist ians learn to share in the same gaze
of Jesus. Even death is i l lumined and can be exper ienced as the ul t imate cal l  to fa i th,  the
ul t imate "Go forth f rom your land" (Gen 12:1),  the ul t imate "Come!" spoken by the Father,
to whom we abandon ourselves in the conf idence that he wi l l  keep us steadfast  even in
our f inal  passage.

57. Nor does the l ight  of  fa i th make us forget the suffer ings of  th is wor ld.  How many
men and women of  fa i th have found mediators of  l ight  in those who suffer!  So i t  was with
Saint  Francis of  Assis i  and the leper,  or  wi th Blessed Mother Teresa of  Calcut ta and her
poor.  They understood the mystery at  work in them. In drawing near to the suffer ing,  they
were certainly not able to el iminate al l  their  pain or to explain every evi l .  Fai th is not
a l ight  which scatters al l  our darkness, but a lamp which guides our steps in the night
and suff ices for  the journey. To those who suffer,  God does not provide arguments which
explain everything; rather,  h is response is that  of  an accompanying presence, a history
of goodness which touches every story of  suf fer ing and opens up a ray of  l ight .  In Chr ist ,
God himsel f  wishes to share th is path wi th us and to of fer  us his gaze so that we might
see the l ight  wi th in i t .  Chr ist  is  the one who, having endured suffer ing,  is  " the pioneer and
perfecter of  our fa i th" (Heb 12:2).

Suffer ing reminds us that fa i th ’s service to the common good is always one of  hope — a
hope which looks ever ahead in the knowledge that only f rom God, f rom the future which
comes from the r isen Jesus, can our society f ind sol id and last ing foundat ions.  In th is
sense fai th is l inked to hope, for  even i f  our dwel l ing place here below is wast ing away, we
have an eternal  dwel l ing place which God has already prepared in Chr ist ,  in his body (cf .  2
Cor 4:16-5:5).  The dynamic of  fa i th,  hope and char i ty (cf .  1 Th 1:3;  1 Cor 13:13) thus leads
us to embrace the concerns of  a l l  men and women on our journey towards that c i ty "whose
archi tect  and bui lder is God" (Heb 11:10),  for  "hope does not disappoint"  (Rom 5:5).

In union with fa i th and char i ty,  hope propels us towards a sure future,  set  against  a
di f ferent hor izon with regard to the i l lusory ent icements of  the idols of  th is wor ld yet
grant ing new momentum and strength to our dai ly l ives.  Let  us refuse to be robbed of
hope, or to al low our hope to be dimmed by faci le answers and solut ions which block our
progress,  " f ragment ing" t ime and changing i t  into space. Time is always much greater than
space. Space hardens processes, whereas t ime propels towards the future and encourages
us to go forward in hope.

Blessed is she who believed (Lk 1:45)

58. In the parable of  the sower,  Saint  Luke has lef t  us these words of  the Lord about the
"good soi l " :  "These are the ones who when they hear the word, hold i t  fast  in an honest
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and good heart ,  and bear f ru i t  wi th pat ience endurance" (Lk 8:15).  In the context  of  Luke’s
Gospel ,  th is ment ion of  an honest and good heart  which hears and keeps the word is an
impl ic i t  portrayal  of  the fa i th of  the Virgin Mary.  The evangel ist  h imsel f  speaks of  Mary’s
memory,  how she treasured in her heart  a l l  that  she had heard and seen, so that the word
could bear f ru i t  in her l i fe.  The Mother of  the Lord is the perfect  icon of  fa i th;  as Saint
El izabeth would say:  "Blessed is she who bel ieved" (Lk 1:45).

In Mary,  the Daughter of  Zion, is fu l f i l led the long history of  fa i th of  the Old Testament,
wi th i ts account of  so many fai thful  women, beginning with Sarah: women who, alongside
the patr iarchs,  were those in whom God’s promise was ful f i l led and new l i fe f lowered. In
the ful lness of  t ime, God’s word was spoken to Mary and she received that word into her
heart ,  her ent i re being, so that in her womb i t  could take f lesh and be born as l ight  for
humanity.  Saint  Just in Martyr ,  in his dialogue with Trypho, uses a str ik ing expression; he
tel ls us that  Mary,  receiv ing the message of  the angel ,  conceived " fa i th and joy". [49]  In
the Mother of  Jesus, fa i th demonstrated i ts f ru i t fu lness; when our own spir i tual  l ives bear
frui t  we become f i l led wi th joy,  which is the c learest  s ign of  fa i th ’s grandeur.  In her own
l i fe Mary completed the pi lgr image of  fa i th,  fo l lowing in the footsteps of  her Son.[50] In
her the fa i th journey of  the Old Testament was thus taken up into the fo l lowing of  Chr ist ,
t ransformed by him and enter ing into the gaze of  the incarnate Son of  God.

59. We can say that in the Blessed Virgin Mary we f ind something I  ment ioned ear l ier ,
namely that  the bel iever is completely taken up into his or her confession of  fa i th.  Because
of her c lose bond with Jesus, Mary is str ict ly connected to what we bel ieve. As Virgin and
Mother,  Mary of fers us a c lear s ign of  Chr ist ’s div ine sonship.  The eternal  or ig in of  Chr ist
is in the Father.  He is the Son in a total  and unique sense, and so he is born in t ime without
the intervent ion of  a man. As the Son, Jesus br ings to the wor ld a new beginning and a new
l ight ,  the fu l lness of  God’s fa i thful  love bestowed on humanity.  But Mary’s t rue motherhood
also ensures for the Son of  God an authent ic human history,  t rue f lesh in which he would
die on the cross and r ise f rom the dead. Mary would accompany Jesus to the cross (cf .  Jn
19:25),  whence her motherhood would extend to each of  h is disciples (cf .  Jn 19:26-27).  She
wi l l  a lso be present in the upper room after Jesus’  resurrect ion and ascension, jo in ing the
apost les in implor ing the gi f t  of  the Spir i t  (cf .  Acts 1:14).  The movement of  love between
Father,  Son and Spir i t  runs through our history,  and Christ  draws us to himsel f  in order
to save us (cf .  Jn 12:32).  At  the centre of  our fa i th is the confession of  Jesus, the Son of
God, born of  a woman, who br ings us,  through the gi f t  of  the Holy Spir i t ,  to adopt ion as
sons and daughters (cf .  Gal 4:4).

60. Let us turn in prayer to Mary,  Mother of  the Church and Mother of  our fa i th.

Mother,  help our fa i th!

Open our ears to hear God’s word and to recognize his voice and cal l .

Awaken in us a desire to fo l low in his footsteps, to go forth f rom our own land and to receive
his promise.

Help us to be touched by his love, that  we may touch him in fa i th.

Help us to entrust  ourselves fu l ly to him and to bel ieve in his love, especial ly at  t imes of
t r ia l ,  beneath the shadow of the cross,  when our fa i th is cal led to mature.

Sow in our fa i th the joy of  the Risen One.

Remind us that those who bel ieve are never alone.

Teach us to see al l  th ings wi th the eyes of  Jesus, that  he may be l ight  for  our path.  And
may this l ight  of  fa i th always increase in us,  unt i l  the dawn of  that  undying day which is
Christ  h imsel f ,  your Son, our Lord!
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Given in Rome, at  Saint  Peter ’s,  on 29 June, the Solemnity of  the Holy Apost les Peter and
Paul,  in the year 2013, the f i rst  of  my pont i f icate.
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