Editorial
This looks like being the second-last edition of Nelen Y&W. Maybe
we should call it the last real one and be done with it, as the fmal
edition will probably be no more than a complete index from the
Pilot Edition back in September 1978 to this, Number 80, 2002. It
will appear later in the year.
A number
this decision
contributions
began on the
If the people
Y&t/ format,
shop.

of considerations have converged into the making of
of final closure. The basic one is that the stream of
has become a tickle of occasional drops. Nelen Y&u
model of Anthropos as an organ for people in the field.
in the field have no more to say according to the Nelen
then let’s take down our shingle and quietly shut up

Another consideration is the simple one of age. I was in my
forties when I launched out into a missiological journal. Eighty
issues and several extreme medical experiences later I no longer
enjoy the challenge of new editions. My indefatigable secretary and
faithful companion, Keren Calvert, joined NYMU in July 1979. She
is now battling a painful and debilitating degenerative condition of
the neck. My MSC province has no intention of appointing anybody
to continue the work. It began with me, and with me will end.
A third, and more positive, consideration is a reassessment of
our role here at NYMU. From the beginning we have been involved
in more publication than the periodical. Our first booklets came out
in 1979, my New, Old and Timelessand Kevin Barr’s Not To Destroy
Btlt To Fz@L They were published under the banner of Chevalier
Press, but in the next decade we got our own ISBN numbers and
began producing books in our own right, sometimes in conjunction
with other agencies. So far we have produced eleven books. The
most recent, Mystics for Every Millennium, edited by Brian Gallagher
msc is presented later on in this issue. This type of production does
not have the pressure of inbuilt date-lines like the periodical, and we
plan to continue with it in the spirit, you might say, of Browning’s
Grammarian.. .

Nelen Yubu
There is also a thematic consideration. nielen Yubu began in the
heady days of the push towards inculturation. Evangelii Nuntiandi
had just appeared, giving practical point and emphasis to Vatican
II’s endorsement of divine action in the historic formation of
indigenous non-christian
religions. In our area of operation,
Northern Australia, a complete about-turn was required. We could
no longer exclude people from schools OK church membership
simply because they took part in some traditional ceremony like the
Burning of the Clothes. The whole basic of our evangelising
operation had to be thought out afresh.. . AJelen Yubu plunged
headlong into the turbulent waters of theological and missionary
revisionism. A generation has passed, and we seem to be back near
where we started, a bit wiser but somewhat bewildered.
The great endeavour, as I saw it at any rate, was to find the good
way, the ‘nelen yubu’, whereby we non-Aboriginal
missionaries and
the church at large could walk together in the way of the gospel
along with our Aboriginal brothers and sisters with the richness of
our two separate cultural traditions fusing together into something
rich and new-bringing
new things and old out of our storehouses.
I believed that the Aboriginal way of being church would be
something splendidly new, and our hopes as non-Aboriginal
missionaries were that we would be co-sponsors along with the
Aboriginal followers of Christ under the informing power of the
Holy Spirit.
I still remember clearly my disappointment at the end of my few
months residence at the Aboriginal
homeland
settlement of
Peppimenarti in 1976 when the acknowledged religious leader put
the kibosh on the program
a group of us had built up
enthusiastically in a late night discussion around the camp fire. The
men present, middle-aged and younger, had come to an agreement
that they could not be walking along two different tracks at the
same time. We would have to work towards a convergence of the
Aboriginal way and the (missionary) church way.. . Along came the
old man who, on being informed what the discussion was about,
declared peremptorily, ‘No, not yet.’ So, I went back home and let
time run on.
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[As a sort of footnote, I add that a few years later the old man
and his companions received baptism from the Aboriginal priest,
Pat Dodson, while he was looking after the area from nearby Port
Keats. The story after that became quite complicated when Pat left
the priesthood and in a separate development Peppimenarti was
wrenched out of church influence and became quite anti-church up
to recent times.]
In the latest issues of N&n Y&u itself several articles have
appeared that indicate the change of mind. In No.79 Don Smith
msc reflected on his 20 years of missionary service in Japan. In view
of the slight inroads into Japanese life that 400 years of Christian
teaching have made, he wonders whether or not the whole
evangelisation program should not be reconsidered, reconstructed,
with a lot more attention being given to indigenous modes of
religious thinking and experience. If we keep on following Rome’s
formula, we continue to act as Western colonisers.. .
In the same issue Dennis Murphy msc, writing from the Indian
context, raised questions in a paper called ‘Inculturation:
a
misleading term?’ [In setting the issue up for printing, I had missed
the question mark at the end of the title.] Dennis was reporting
criticisms voiced by a scripture scholar and long-time missionary in
India, Lucien Legrand, of the Paris Foreign Mission Society.
Legrand is writing from a viewpoint where great sensitivity to other
religious traditions is required. When he looks to the biblical
tradition he does not find sutiport for some sort of universalising
inculturation process. ‘Throughout
the history and pre-history of
Israel there is no one model for the relationship of faith and culture’
(p.25). Jesus himself came from a Jewish sub-culture, that of a
Galilean peasant, and had a complicated relationship with the
dominant Jewish culture of his day. Legrand concludes that there is
no grand single super-culture into which Christian belief can be
fitted. Rather, the church’s task is to be open to all cultures,
particularly
sub-cultures
lived in by the marginalised
and
is falsely
oppressed-the
poor. The program of ‘inculturation’
conceived.

Legrand suggests that theologians should look to anthropology
as a source of terminology. When I read this, I thought back
immediately to Max Gluckman’s famous paper in Closed ysiems and
apen minh: the hzits of naiveg in social anthropology (1964). One of the
problems for anthropologists doing community studies, as is their
wont, is that they ingress into far more fields than they can be
expert in, e.g. agriculture, economics, medicine, botany, biology,
political science, art, religion etc. Every now and then a professional
in one or other of the fields gets annoyed at their naive use of terms
well-defined in his profession, and publishes his outrage. One has to
be careful when using anthropology for guidance in terminology!
When I look, for instance, at recent issues of Sedos,I see quite a
different understanding
of ‘inculturation’.
For example, Michael
AmaIadoss sj quotes the support of his Sri Lankan colleague
Aloysius Pieris sj that a “double religious belonging” should be seen
not only as normal but even inevitable and necessary. They are
referring to situations where ‘great religions’ overrun local cosmic
rehgiosities (Michael Amaladoss sj ‘Double Religious Belonging and
Liminality: an anthropo-theological
reflection’, Sedos 2002/55-61).
Like our situation in the Northern Territory. Maybe the uneasiness
at walking in two different paths at the same time was more in my
western missionary mind than in the minds of the men sitting
around the camp fire at Peppimenarti that night. The old man’s
caution was well justified!
One of the charter documents
for this new approach to
inculturation
is one delivered in our own Northern
Territory
context, as pointed out by Eugene Hillman CSSp in a paper
published on the Sedoswebsite (www.sedos .erg) , ‘Good News for
Every Nation - via Inculturation’.
He cites at some length Pope
John Paul II’s address to the Aboriginal people at Alice Springs
1986:
For thousands of years you have lived in this land and fashioned a
culture that endures to this day. And during all this time, the spirit of
God has been with you. Your ‘dreaming,’ which influences your lives
so strongly that no matter what happens you remain forever people of
your culture, is your own way of touching the mystery of God’s spirit
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in you and in creation... Your culture, which shows the lasting dignity
of your race, must not be allowed to disappear.
Do not think that your gifts are worth so little that you should no
longer bother to retain them. Share them with each other and teach
them to your children. Your songs, your stories, your paintings, your
dances, your languages must never be lost.. .You have learned how to
survive on your own lands or scattered among the towns and
cities.. You must learn to draw on the endurance which your ancient
ceremonies have taught you...Take heart from the fact that many of
your languages are still spoken and that you still possess your ancient
culture.. .The Gospel of our Lord Jesus Christ speaks all languages. It
esteems and embraces all cultures.
The new understanding seems to be that there are in principle as
many ways of understanding and living the gospel as there are
cultures in the world. We are called back to Paul VI’s directive in
Eumgebi Ncmtiandi’ that we should evangelise the cultures
themselves. Hillrnan (lot. cit.) goes on to write:
This process, nowadays called inculturation or contextualization, is
described in the documents of the Second Vatican Council, and by two
subsequent popes, as ‘incarnating the gospel’ in the local cultural terms
of every distinctive nation, thereby making the good news of Jesus fully
accessible to each people - thus enabling them, in the words of John
Paul II, ‘to bring forth from their own living traditions original
expressions of Christian life, celebration and thought’.
I conclude from all this that we are revisiting inculturation and
finding in it a rich source of spontaneity and genuine diversity. All
the same, the practical problems will be immense. That Roman
control that reduced everything in the past to being sombre copies
of itself will have to be relaxed. The initiative will be with the local
church. Exciting times!
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Nelen Yubu
In effect, we propose:
1.
2.

3.

4.
5.

6.

That this will be the last ordinary issue of Nehn Yubu, No.
2002/l.
Later on in the year we will publish under separate cover a
complete index from the Pilot edition in 1978 to No.80 in
2002. This will count as No. 2002/2.
We would like to continue our Helen Yzlbu work in a new
format. If people send us papers they would like to submit
to public scrutiny, we will publish them on our website
wwwchevaliercentrcorg.
We share this site with several
other agencies at Chevalier Resource Centre, mainly
COX@SSand Australian Spirituality, along with a conference
centre. As a start we hope to get this issue onto our
website.
We hope to produce a CD with all the issues of Nelen Y&V.
This may take a bit of time
Money.
a. Several persons have pre-paid into next year: we
shall reimburse them by cheque.
b. People who are current for this year:
i. If they would like reimbursement
of $5
for the third issue of this year, which will
not appear, we will send them a cheque if
they let us know.
ii. Otherwise, we will send them the CD,
when it appears, in lieu of No.2002/3.
c. People who are in arrears-well,
it’s up to them!
Books. We hope to continue our work of publishing books
and booklets.

-

Martin Wilson msc
Editor, 2002
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DOGMA AND EASTERN
SPIRITUALITY
Dan O’Donovan

S

OME AGO I attended a Uniting Church service in Broome
conducted by the Reverend Glenys Gill, her husband Don
being at the organ. Sometimes I go there, at other times to the
Anglican Church of the Annunciation,
if ever I happen to be in
town. Both are within convenient walking distance from the
Catholic Church. I do it simply for the joy of fellowship,
togetherness in our shared Baptism and in prayer.
In her preaching that day Glenys spoke about meditation and
used Anthony de &Iello’s book Sa&ancl with the down-to-earth
method he describes. I found her words most helpful and inspiring.
That got me thinking again of what a leading Catholic orientalist
of the last century, P&e I&&e Hausherr, claimed on the subject of
dogma and Eastern spiritualityl.. . The barriers between the various
Christian confessions remain permeable to the Spirit.’
Hausherr was challenging a view expressed by Vladimir Los&y
in his Essai SW-la Tbhlogie Mystipe de I’Eglise d’Orient, Paris 1944.
Los&y there maintains that certain differences in dogmatic basics
between the Christian Churches make of members of these
respective churches ‘different persons’, d’az&es hommes. He is
quoting in this Yves Congar’s classic Chtitiez.J &~tinis, 1937, p.47:
‘P&e Congar is right.. .‘, he says.2

1 ‘Dogme et spiritualitP orientale’,
2 V. Lmssky, Emi, p.19.

Rew/e dL4schpe

et de A@tipe,

Fr Dan O’Donovan, who lives in a hermitage
in the Kimberley region of Western Austdia,
Nehz Ydv~
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89 (1947 pp.3-37).

at The Rice Bore near Beagle Bay
has been a regular contributor to

Hausherr observes that there are two ways of approaching the
matter. The one follows the logic of dogmatic theory; the other
examines the facts of history. Neither, of course, is exclusive of the
other. In brief, his assessment of Los&y is that, while he excels in
the method of logical deduction, he is weak on history. This he
proceeds to show from his own historical investigations.
Hausherr starts by saying that, upon the publication of a
previous article of his 3, he had received a letter from a monk of
Mount Athos reproaching him for having admitted that a heretic
could have a fme spiritual doctrine. Acknowledged
heretics, says
Hausherr, who become eminent teachers (mn&@ of the spiritual life
within Christian communities which condemn their theological
errors, without finding any fault with their ascetical and mystical
teaching, is a. frequent happening in his Athonite friend’s own
Church tradition. He goes on to prove this with an abundance of
historical instance and documentation,
which I will here grea.tly
abbreviate and simplify.
From the sixth century on, Origen receives the epithet ‘impious’
any time his name is written. This was on account of his erroneous
theological
views, condemned
in the second Council
of
Constantinople, 553 (Denzinger 223).
And yet, for those who know their history, says Hausherr ‘. . .in
East and West alike, Origen prevailed’ (quoting here Hans Urs von
Balthasar, an authority recognised and even decorated for his work,
by Eastern Orthodoxy itself.)
Evagrius of Pontus, Origen’s equal in ‘impiety’ and condemned
with him by the same Council and elsewhere, nevertheless
continued to enjoy wide acclaim and influence to be read, and his
words and thoughts devoured. How could this have come about in
the one Church of God? What were the censors doing?
One way for keen devotees, translators and distributors of these
two rejected teachers to slip their written works through the meshes
of ecclesiastic authority was to attribute them to another author, one
et Samtetk. Vne mise au point
(1933) pp.171-195.
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Rewe dMrc&ipe

whom nobody had any doctrinal difficulties with. A big gainer of
prestige in the process was one, Saint Nile (predestined to this role,
says Hausherr with his usual quiet humour, by his being named after
the river), who ca.rried along in his flow all sorts of material not his
own. And there were others.
But, questions Hausherr,
heretical teaching orthodox?’

‘does a lie, or

tick,

suffice to make

Stranger again is the case of the so-called ‘Macarius.’ His F@y
Spiriftlal Homil’ies had been attributed to St Macarius the Egyptian,
always revered as a paragon of the inner life-until,
that is, it was
discovered by Dom L Villecourt in 1920 that they did not originate
with the venerable Desert Father, but with a heretical sect leader,
S&neon of Mesopotamia.
As the Spiritual Homilies had become hugely popular over the
centuries among spiritual seekers of East and West alike, the
histotians came in for heated reaction. That they should have the
hide to question so long-sanctioned an authorship! ‘Nothing can
gainsay a. fact, however,’ observes Hausherr, and the fact is that the
Homilies in question contain condemned (Messalian) propositions.
He goes on: ‘the scandal consists above all in this: that for centuries
Christian souls had been feeding themselves on, and relishing these
homilies; and that even scholars, Russian and Latin alike, had been
unsuspecting of the messalian content. And yet, the condemned
propositions had been clearly set out from the Council documents
by St John Damascene in his De H~~Tx&u.
Moving on now to the christological heresies: nestorianism and
monophysitism. More than Origen, Nestorius is, for the Orthodox,
the ‘impious’ par excellence. Had he not attacked that most tenderly
loved dogmatic defmition of Mary as the Mother of God? Could
anything worthy, then, come from among the Nestorians? Above all
in mvsticism? What becomes of our deification
when the
humanation of the Word is reduced to a moral relationship between
two persons, the one divine, the other human?
One would expect that the Orthodox would be predisposed,
therefore, utterly to reject
borrowing from the Nestorians,
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would quickly sniff out the poison in writings of this provenance,
however well disguised. To these opponents of the Theotokos and
of the unity of Christ, more than to any others, the criterion would
apply: ‘a heretic cannot have a fine spiritual doctrine.’
when we come, then, upon one ‘Father’ spoken of in words of
unsurpassed praise- who would suspect him of so abominable an
error? Yet, so it was with ‘Saint Isaac the Syrian’. No mystical writer
has been eulogised as he. Hausherr cites many testimonies from the
most strictly Orthodox of sources.
The Greeks had fallen for Isaac because of his reputation among
the Syrians. Here are a few Syrian references to Isaac. He was ‘the
greatest of sages’, ‘pious, eminent, spiritual and perfectly holy,
master and teacher of all monks and a gate of salvation for all’, etc.
Following the Greeks, the Russians received Isaac with equal
WiXl-llth.

Now, the plain truth, discovered in the early 20th century, is that
this same ‘Saint Isaac’ was a Nestorian! A Nestorian bishop, what’s
more, consecrated to the see of Nineveh by the Nestorian patriarch
Georgios or Mar-Guiverguis, who had the title ‘Catholicos’ between
660 and 680.
Hausherr goes on to show, from many further instances, that
not only nestorian, but monophysite and Roman Catholic spiritual
masterpieces had been accepted-indeed
wholeheartedly venerated
and used-by
Greek Orthodoxy down to the present day, under
one guise or another. His point is well made and, if anything, more
timely than ever, as our Catholic Church moves more daringly into
the further discipline of religious pluralism: ‘les barri&res entre les
diverses confessions chretiennes restent permeables Zt 1’Esprit.’
(Emphasis Hausherr’s article cited in footnote 1 above.)
One example, of more direct interest to the developing
Australian
Aboriginal
theology,
is the case of the early
evangelisation of Asia. Leaving aside India with the ‘Saint Thomas
Christians’ of the Malabar coast, evangelised from Persia in the 4th
century, the seed of the Word had been well implanted across
central Asia between the 5th and 10th centuries. East Syrian
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Nestorian monks, fired by apostolic zeal, were its sowers. By the 7th
century it had reached, and taken firm root, down the east coast of
China.
It was only during the reign of Mongolian emperor Genghis
Khan (12th-13th century), who saw a policy of religious tolerance as
best fitted to his political aims, that the Latin Church spread
seriously from its western base eastward: the Dominicans being
assigned Nearer Asia, the Franciscans the Far East. Their
missionary activities prospered modestly during that one century,
not much longer. The 16th century saw the advent of the Jesuits
and soon the European Reformers.
Are we then to believe that Asia had had to wait until the 12th
or 13th century to hear the Good News because the Latins alone
possessed the fullness of Christian Truth? The Syrian Nestorians
had brought and announced the Gospel. It may be that their
dogmatic
formulations
were inexact to Roman
ears. Their
spirituality would have taken the shape it took from the mighty line
of 7th and 8th Syrian Nestorian mystics, such as Isaac of Niniveh
and John of Dalyatha, Joseph Hazzaya and many others, who in
mm had imbibed from earlier, even pre-Nestorian,
wells of
Christian experience and truth. Elsewhere, Hausherr refers to Syria
as ‘that chosen homeland of mysticism.’
It should also be borne in mind that Nestorius is
more benignly by Catholic theology. Says Walter
example: ‘After long being accused in the history of
theology of the gravest heresies, and having even been
Judas by the Council of Ephesus, he is now to a large
rehabilitated by historical scholarship.. .‘4

now viewed
l&per,
for
dogma and
called a new
extent being

Nestorius is representative of the Antioch school of Christian
theology which existed in polar tension with the school of
Alexandria.
In his work, 1estl.r .$&ol
of God Roger Haight has this
exceedingly
suggestive comment:
‘these two
traditions
of

4 W I&per,

Jesm the Christ, Burns

& Oates, London,
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1976, p.235

Nelen Yulm
christology, i.e. Athanasius, Appolinaris and Cyril of Alexandria;
Theodore of Mopsuestia and Nestorius of Antioch, reflect different
experiences of salvation.‘5
Tendencies, inclinations of both Monophysite and Nestorian
shades of theological colour remain apparent indeed in our Latin
Church of this 21st century. Perhaps we have to learn to travel
together that way-not
separately, ‘inseparabiliter’,
Denzinger
148--renouncing
the luxury of undue worry; and both alike, in love,
venturing trustingly into an even more pluralistic future. Is not that,
after all, the implication of ‘hypostatic union’?
In this journey of ours, (without falling into the excesses of
Joachim of Fiore and his wild progeny), the Person of the Holy
Spirit may well move somewhat to the fore in our theology and
ministry, the one Spirit of Jesus and of the Father. In his valuable
study, Jesus the Wisdom of God, Denis Edwards proposes that we
go for ‘a negative theology of the imagination.’
Hausherr concludes his long and careful reflection:
Between Nestorians and orthodox,
the affirmation
of the oneness of
person in Christ in face of its negation constitutes the ‘more or less’. It
is indeed a quite fundamental
dogma.. .How then does it happen that
out of so radical an opposition
a different spirituality did not emerge,
and that from the nestorians we get the purest, loftiest expression of
orthodox
mysticism? Whereas that same orthodox
spirituality
seems
able to describe itself only by contrast with the latin?
Our aim is simply to pose the question.. .Undoubtedly
it has an
answer. Meanwhile, I’ll be meditating on the thought of one old man
from the East in the Pratum Spitituale: ‘Believe me, my children, nothing
else creates schisms and heresies in holy Church than our great lack of
charity toward God and one another.’ n

j R Harght,

Jerur Syzboi

ofGod, Orbis,

NY,

1999, p.262, note.
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NYMU’s most recent production
is a collection of papers on
mystics, which it printed for Heart of Life, Kew, Victoria.
During
2000 Heart
of Life
conducted a seminar on mystics.
Ten papers were presented, nine of
Mystics
which were prepared by NYMU for
for
publication.
The editor is Brian
Every
Gallagher msc.

Millennium

It covers a wide range of mystics.
A couple of them lived in the middle
’ l,
ages (Hildegard of Bingen and Clare
w.
@
of Assisi) but most are modern
people
of the 20th century. Two as
Meurt of Life !uMJo
far as I know are still alive. They are,
in order of presentation,
Jean
Vanier, Clare of Assisi, Aboriginal
mystics, Thomas Merton, Etty Hillesum, Thomas Berry, Bede
Griffiths, Sheila Cassidy, Hildegard of Bingen.
The book has 140 pages, A5, soft
ISBN 0 9587869 5 X.

cover, one illustration.

It is being distributed by Heart of Life Spirituality Centre, 1 Oak
St, Canterbury Vic. 3126. Tel. (03) 9882 4033; Fax (03) 9697 9350;
email: hols&bieDond.com.
Its retail price is $15, including post and handling.. There are
discounts for orders of 5 copies ($70) or 10 copies ($135).
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Meeting the Primal and Other
Mentalities
- Within Ourselves.
Frank

Fletcher

MSC

Ifyou sgy, ‘show me your God’, I r&y, jou mtlsf show me that the e_yesofyour
soul can seeand that the ears ofyour heart can bear. ’

Theophilus

of Antioch

ONE of Jestls and the Dreaming clarified the
of this work, namely, to prepare ourselves as
western Christians to be fit for dialogue with the indigenous
people-and,
at the same time, to be open to the renewal which this
preparation offers for our own heart and soul.
Such preparation will require an interior journey. A journey,
whether exterior or interior, presupposes a map; and in order to
read a map, we must get some idea of where we presently are. The
quest for our present position brings to mind the historical mix of
cultures which is the modem west. Remembering this mix makes us
aware of the delusions of innocence to which we are prone: for
example, believing we could prepare to dialogue with the Aborigines
from some neutral point of view, outside of our historical selfinterest.

C

HAZIER
direction

The task begins, then, by heightening awareness of the mix. One
effect of awareness of the mix will be to question our authenticity
regarding our own tradition. Why? Because to dialogue fairly with
the indigenous, who are the inheritors of a tradition with primal
roots, will challenge us to face the primal elements in the ancient
tree which is our own tradition.
In chapter one we treated briefly of modernity and why it is
inhospitable to religion, be it Aboriginal or Christian. In this chapter
This is a further chapter in Frank Fletcher’s book in preparation, Jew md the
Dmmi~~. The previous chapters appeared in IVe.& Yubtl Nos 77, 78 and 79.
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Ctlktlrd Menk&ies
we have to return to modernity because it is so obviously a
dominant part of the western cultural mix. However, we will be
focusing more on two other cultural mentalities which co-exist with
modernity. These two mentalities are interior and so are distinct
from the outwardness of modernity. They tend to be discounted by
many precisely because they are interior; yet they are necessary for
humans to breathe spiritually.

I grew up in the foremost creation of modernity, the big city. Our
house was barely ten feet from a busy tram line. The streets were
filled with the rattling momentum of lorries, cars and carts; and the
winking lights of planes seemed to be up there with the
stars. Within our house modern inventions underlay most of the
activities of our lives.
Fortunately, we lived near the sea. From my parents’ room we
could see the ocean in all its moods. Also by good fortune, there
was a park nearby where the gnarled forms of Moreton Bay fig-trees
always startled me.
In that park at night sometimes I found a place of interior
solitude. It seemed almost as if I were driven there. Only later in
middle age I came upon images that helped me identify what I
panted for in that solitude: my soul fleeing to nature from the
overwhelming
outwardness.
Modern
artists expressed that
confinement and truncation of soul: the primal desire to be ‘at
home’ in the cosmos whilst being bolted into the world of the
machine.
Artists have had the ability to portray their inner experience,
whereas religious people, though they have been affected in the
same way, have commonly not been able to express it. Christian life
since the industrial revolution has been a search for a settlement
between the interiority of religious symbolism and the external&m
of technological reason. The search has appeared more difficult
because the religious symbols have taken their shape from the two
other cultures we are concerned with, ‘the pre-modern’ and the
primal.
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Until the early 20th century these two cultural mentalities and
their religious symbols had co-existed reasonably well with the
modem mentality. As the century went on, however, these symbols
have sounded out of key to many modern ears. My purpose is not
to demonise modernity or to idealise the ‘pre-modem’
and the
primal. As noted earlier, my desire is to heighten awareness of the
two other mentalities as being in the mix, co-existing with
modernity, whatever the strains and discord. Yet, how can the premodem and the primal exist in contemporary people? By definition
those two belong to eras that have been superseded? This question
is crucial for our coming to a proper appreciation
of the
indigenous-and
also for a genuine understanding of ourselves as
religious people in the modern west.
You will have noticed that I have been putting ‘pre-modem’ in
inverted commas. I do so because the term is very unsatisfactory;
yet there is no accepted term to replace it. The flag-bearers of
modernity have claimed total ownership of the contemporary
period. Whoever opposes modernity on the basis of traditional
positions gets designated as a throwback, an anomaly from a
previous age, a ‘pre-modem’.
There is one fact staring at us in this discussion which should
mm around the negative perception implied in ‘pre-modem’. The
Aboriginal movement in the second half of the 20th century has
brought many fellow citizens to the recognition that they are a
contemporary people; that, in spite of terrible social wounds, they
have a living spiritual culture. Westerners can no longer treat them
as childish primitives, out of place in the contemporary world. Of
course the battle for recognition still goes on. To our surprise as
westerners, we must admit that the primal lives on within our souls
too. To come to this realisation usually needs the prompting of
some unexpected event. Let me tell you a story.

In the body of the snake
In 1948 I entered a school for prospective missionary
priests. The school, just outside of Sydney, enjoyed a large bush
setting. When I arrived there for my final school year, the priest
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director seemed quite strict. Then, after six weeks, that man was
replaced by another priest quite new to school work, a very genuine
person. To kick off our relationship together he suggested we all
picnic by a creek at the bottom of a precipitous gorge nearby. Next
afternoon after class, with sandwiches packed, we climbed down to
swim and play around the rocks. With evening a fire was lit and the
meal organised. Just as we gathered to say grace, there was a scuffle
and a shout: ‘Snake, snake!!’ The new priest moved swiftly grabbing
a branch on the way. He then held up for all to see the body of a
long black snake. ‘Have any of you ever eaten snake?’ he said. We
said, no. ‘Let’s cook it; you’ll like it.’ So the snake was skinned and
cooked. We sat in a circle around the fire and the cooked snake was
passed around. Each took a morsel. It tasted good, like poultry.
Later, when we climbed out of the gorge we were not the same
gaggle of boys who had come down. In the days following the
modem mentality in me tried to keep the experience within rational
boundaries. The snake had come simply to get water. Our eating its
flesh was a spur of the moment decision. The atmosphere was
heightened by darkness, fire-light and the bush. Really, it was
nothing out of the ordinary. Yet there was another voice in my
consciousness which insisted that this incident had brought to me
(and to others, as I found out over the years) an experience of soul.
In eating the black snake together we had participated in something
mysterious. We had been at the edge of an eerie reality.

Perhaps it is only through such moments, out of the everyday paths
of life, that the primal and the ‘pre-modem’ assert themselves in
consciousness.
What characterises the primal is the sense of participating within
a higher or sacred Mystery. The intimation
of participation is
evoked through immersion in the communion of nature and aided
by ceremonial-like action. And the pre-modem? It has an openness
to Mystery and an attraction to the communion of nature. However,
it has not the participatory depth of the primal. I ascribe to the ‘premodem’ an openness to rather than the sense of participating in
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Mystery in a creaturely way. The ‘pre-modern’
has a degree of
alignment with the modern and so it stands at some distance from
Mystery. Similarly, the ‘pre-modern’ imagines the personal God as
Himself standing apart from other beings. So there is the desire for
an interpersonal relationship with God-as
between two quite
separate beings. This is foolish thinking both metaphysically and
spirituaily. My impression of our schoolboy group was that,
naturally,
the ‘pre-modern’
in alignment
with the modern
predominated. Most tried to keep their impressions within rational,
interpersonal boundaries. For others the experience was what is
called a liminal experience. The primal always includes a liminal
dimension (from the Latin, limen meaning ‘threshold’). We were
jerked out of our everyday world to the threshold of something
other. Like Alice in Wonderland there was an opening within the
ordinary. We will speak more of the limit& in a later chapter. In
initiation
ceremonies, the indigenous are subjected to liminal
experiences.
From youth till now I would judge myself to be predominantly a
‘pre-modern’,
whilst I recognise, as noted above, the strong
influence of the modern. What, then, can I say of the modern as
distinct from the primal and the ‘pre-modern’? The latter two as I
wrote earlier, both carry an intimation of higher or sacred Being.
Here is the point of difference. Many moderns appear tone deaf to
Mystery. They delight in themselves as metaphysical rebels who can
forge
autonomous
selves extricated
from
the limits
of
nature. Theirs is an heroic impulse to be explorers of the outer
world.

Adam

and Eve

The presence of the three cultural mentalities in the mix can be
illuminated by the interpretations of scripture which arise from each
one. The Adam and Eve story is an appropriate example, a story
that would have gone through a number of differing re-tellings. In
our day interpretations
of it include those of thoroughly nonreligious moderns. For them the story of the first human beings
must be in accord with the data regarding evolution. In fact some

believe there is an interpretation
precisely in line with the
breakthrough.
In this
psychology implicit in the evolution
interpretation Eve was an almost-human who had the audacity to
make the breakthrough. Eve did the right thing!
The pro-Eve interpretation
takes a characteristically modern,
cheeky attitude towards the role of the Lord God in the story: the
modem as metaphysical rebel. The Lord God put the two almosthumans into a sumptuous garden, yet he commands that the tree in
the centre of the garden not be touched. Wherever the pair went
they would have felt orientated towards the centre and so to the
embargo. Surely a set-up to entice human curiosity.
why were they forbidden to eat of that tree? If we believe the
serpent (and the modems remind us that the serpent in ancient
times was a symbol of wisdom and healing), the embargo was
imposed because, if they ate the fruit, these two simple almosthumans would become like God knowing good and evil. Of course
their human curiosity won out. What happened? They recognised
they were naked. Nakedness signified they had been in the state of
the natural world, like birds and animals. Thus, in their recognising
their nakedness as inappropriate the couple understood that they
had become distinct from the natural world. They had passed over
the evolutionary bridge to intelligent self-consciousness and all its
problem-but
also to all its wonders. Eve’s eating was ‘a happy
fault’, if any fault at all. Was it a divine set-up from the beginning?
This interpretation cleverly turns the story on its head: it becomes
an affirmation
of evolution rather than a religious narrative
explaining mythically the human experience of inner and outer
disorder. This modem interpretation clearly goes against the grain
of the story. It also goes against the biblical context of the storyfor the Adam and Eve narrative does not stand alone. It is chapter 3
of the Book of Genesis. Chapters 4 to 11 recount the spread of
human disorder in the succeeding generations and in their social
structures. Thus, chapters 3 to 11 build up an awareness of sin as
permeating the human condition. The evolutionary interpretation,
on the contrary, has no interest in this sin-disorder context. So, do
we simply reject the cheeky evolutionary interpretation? No. It does
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ilhtminate certain parts of the story. We may think of it as a
contemporary
story at a tangent from the biblical narrative, a
modem variation on the theme. My point in introducing it here is
that it is so revelatory of the modem outlook.
The ‘pre-modem’ interpretation would be that in which western
Christians have usually been schooled. The garden incident is taken
as a moral, obedience/disobedience
explanation of the fall. It often
has a literal interpretation of elements in the story that are clearly
mythic: the serpent, for example. The story begins by noting its
craftiness (verse 1); it plots to tempt the woman. Under God’s
questioning Eve states: the serpent tricked me (verse 13). God
accepts this and curses the serpent heartily, perhaps more than he
does Adam and Eve? (verses 14-19) The serpent is to be regarded
as the lowest in the communion of life. Interestingly, Adam is not
cursed directly; the land is cursed (verse 18).
The interpersonal interpretation
also makes little of the tree.
There is something intrinsically dread about that tree: to touch it is
to die (verse 3). It is not merely an external command, a test of
obedience for Adam, which makes it dread. The serpent tells Eve
that the tree’s fruit has extraordinary power: ‘your eyes will be
opened and you will be like God knowing good and evil’ (verse 5).
At the conclusion of the story, the Lord God confirms this intrinsic
power: ‘See, the man has become like one of us, knowing good and
evil; and now he might reach out his hand and take also the tree of
life and eat and live forever.’ Therefore, to prevent an overturning
of the order of creation Adam has to be sent out of the garden
(verses 22-23). Adam’s capacity to take from the tree of life and live
forever does not seem to square with the interpretation
of a
command that was merely a test. Further, it seems out of kilter with
the ‘pre-modem’ understanding of the all-powerful personal God
that one of God’s own creatures could be a threat to creation in this
manner. However, in the myths of creation such threats do occur.
I would conclude that in the Adam and Eve story we have
mythic elements which people of the modem west, including those
characterised as ‘pre-modem’, tend to pass over. It was my own
tendency in the aftermath of the snake incident: I wanted to
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discount the non-rational elements. In these comments I am not
making a judgment that the ‘pre-modem’ interpretation
with its
focus on the issue of obedience is untrue. Clearly, it is the core
issue. However, the disregarding of the mythic elements, whilst
understandable, must mean something is lost.
We seek, then, an interpretation which includes the mythic or
primal elements already noted. The story opens with the couple
living in a communion of life with other creatures including the
serpent. The garden appears to be a mystical place which is prior to
our present world or at least prior to the land having been cursed by
God. It is a place no longer visible to humans; its story, however, is
mysteriously active ‘behind’ our present visible world. When
described in that way it reminds one of the Aboriginal dreaming.
Some may object that to see any connection whatever with the
mythic dreaming is to reduce the scriptures to nonsense. Though
this objection comes from religious people, it arises from the
modem attitude that the non-rational has no meaning. On the
contrary, the mythic attains intimations of Mystery that the rational
cannot express. To interpret the mythic adequately one must put to
one side the modem demand for the rationally literal. The mythic
has a tantalising quality: one walks on the edge of what seems literal
but is more than literal.
Another objection queries how the mythic could have been
taken into the monotheistic scriptures of the Hebrews? Scholars
indicate that the Hebrews undoubtedly
took stories from the
mythologies of the peoples around them in the Near East and reinterpreted them in terms of their own religion. At times, it seems,
they were ready to leave the mythic elements intact.
So, let us reflect further on the mythic elements, beginning with
the dread and deathly tree. Recall the Aborigines’ dread of sacred
sites, their insistence that such places are dangerous for those who
have not been spiritually initiated into their mysteries. The awe of
the sacred does not originate from mythic stories. The experience of
it, the awe, dread and fascination, comes first. Further, the danger
regarding the sacred may arise from moral faults but also from an
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ignorance which does not seek to be aware of where one should not
go, what one should not touch.
The ordinary world bears the imprint of the prior sacred world, a
mystical Otherness that shows through at sacred places. Once we
sense the mystical quality that suffuses the Adam and Eve story,
then the couple are not humans who accidentally have broken
through; they are creatures enveloped in mythic mystery that we will
never be able rationally to explain: they are ancestral humans, those
beings who have given shape to the human condition.

The divine

initiative

It is difficult for us as modems and ‘pre-modems’ to grasp the
significance of ancestral figures. Yet as Christians we are
accustomed to Abraham being described as our ancestor in faith.
Faith, however, is a gift of God: where does Abraham come into it?
Is he just an inspirational
figure? The Hebrew and Christian
traditions rate him more highly.
Some African theologians write of Jesus as the ancestor, the true
Adam who has remedied the failure of the first Adam. Does calling
Jesus the ancestor demean his title as the Christ? Hardly. The Christ
or Messiah figure of the scriptures is an ancestral-type. This quality
shows through in the Gospel context where Jesus is first recognised
as the Christ (Mark 15.8 vs 27ff with its parallels in Matthew and
Luke). Jesus had asked his disciples, ‘who do people say that I am?’
They answered, ‘John the Baptist and others Elijah, and still others,
one of the prophets.’ He asked them, ‘But who do you say that I
am?’ Peter answered, You are the Messiah.’
We could translate Jesus’ question this way: what do the people
recognise as the incarnate meaning of my life? The word, incarnate,
means ‘made into human form’. The significance of the word
becomes evident when one remembers the scriptural conviction
that whatever good is happening in the world reflects God’s
designs; yet God works his designs by incarnating them in the flesh
and the images of human beings. Incarnate meaning is that which a
person has in the divine designs. Ancestral figures, then, are keys to
the incarnating of the divine designs; and their role is not only for
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themselves but for the ongoing tradition. So, since Jesus carried the
aura of prophetic power, the people said: he shares in the divinely
prophetic work represented by the ancestral figure, Elijah or, in
recent times, by John the Baptist. This collective way of thinking
‘throws’ our western minds; for our mentality persons can only be
individuals. In the scriptures, however, ancestral figures have a
participatory meaning; numbers of people can be recognised as
participating in the divine design represented by the figure because
its quality is resonant in their lives. In that sense, ancestral figures
live on.
Returning to the Gospel scene, Peter recognised that Jesus
represented a more profound divine design even than that of a
prophet. He evoked the presence of the long desired liberation of
Israel by the Christ. Further, God had enfleshed the final healing
design for all humankind in Jesus of Nazareth.
Therefore, Jesus as an individual is the Christ, but in and
through Jesus many others participate in the Christ mission. St
Augustine in the 5th century spoke of the Christ as referring to the
whole Christ: Jesus and all those baptised into participation with
him. This accords with the teaching of Paul the apostle centuries
earlier: we are baptised into the Christ. This into was well symbolised
by the putting under water which was the earliest form of baptism.
The person was lowered into a river or a lake and covered over by
the water. This signified the person’s submission to the Father unto
death, in union with that of Jesus. Paul, in a kind of shorthand,
repeatedly referred to the Christian’s participation in the dying and
rising of Jesus as living tn the CLz3%.From the participatory role not
only of the Hebrew ancestral figures but also of Jesus as the Christ,
it is evident that the primal understanding
of existence as
participation became significant in Christian conversion.
These considerations,
however deep in the Hebrew
and
Christian traditions, do not make the primal easy to grasp by
modem westerners. The main obstacle, I believe, is psychological.
Our mindset takes this-world to be the really-real. If we are ‘premodem’ we go on from this-world to an openness to Mystery. For
the primal, on the other hand, it is Mystery which is the really real.
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We have true, that is incarnate meaning in so far as we participate in
the sacred designs worked in us and through us by the ancestral
beings. Participation is the glory of human living.
What can we say regarding the ancestors in traditional Aboriginal
culture? Are they similar to those in the Hebrew and Christian
traditions? The answer has to be somewhat complex. For example,
the biblical figures arose in the context of oral traditions which
much later were written down. The traditional Aboriginal ancestral
stories began in, often secret, ceremonies and were portrayed in
art. They were not written down till modern times. From the art it is
clear that a people’s dreaming and their ancestral beings were
identical.6 The ancestral beings of a place and a people shaped the
land through their travels, conflicts and adventures. They gave a
particular people their relationship
to the land. The intricate
relationship between land, people and ancestral beings has a limited
likeness to the Abraham ancestral promise and to the theme of the
promised land in the Hebrew tradition. However, just as the
Aboriginal ancestral beings provided a cosmic identity for their
people, so the ancestral stories of Abraham, Israel, Moses, David
provided the tiny Judean state with a spiritual identity in the face of
mighty empires.
Whilst these likenesses should be noted, it is also important to
stress the substantial differences. To begin with: in the Hebrew
tradition the ancestors are portrayed as truly human; they live and
die within the ordinary human world. This contrasts with the nonhuman figures among the Aboriginal ancestral beings such as those
in the wallaby dreaming, the possum dreaming, the honey-ant
dreaming, etc. The everyday world lived in by the Hebrew ancestors
also contrasts with the mystical aura of the Aboriginal dreaming
which is prior to the present world, has shaped it and still can
influence it.
There are cultural roots that account for the differences. The
Aboriginal ancestral beings emerged from a thoroughly primal
culture. The biblical figures arose from a culture that had broken

6 Dreamings: the Art

ofAbonignaIAddia.

Ed. P Sutton,
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out of the totally primal and which was seeking to be faithful to the
designs of a personal God amid the tides of ruthless historical
forces.

In conclusion
This opening Chapter has focussed on the primal. The reason is
this: it will be a foundational theme for the work. We cannot hope
to dialogue adequately with the indigenous without having a genuine
awareness of the primal and of what is connected with it such as the
participatory, the ancestral, the liminal, the sacred, the mythic. All
will be picked up further in later chapters. Even to understand our
Christian tradition we will have to appropriate these within our own
experience. Such appropriation will require an ongoing awareness of
the mix and of how the three mentalities interact within our own
consciousness and religious experience. n
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Book Review
A N&ve Amerizan Theologyby Clara Sue Kidwell, Homer Noley and
George E ‘Tink’ Tinker, Maryknoll, NY: Orbis Books. 2001. 204
pages. Papercover. $33.00 Cdn. ISBN #1-57075-361-X.’

- Wayne A Hold
Traditional Native religion at its best did not focus on creedal
statements or dogma. Rather, like Shinto and other eastern faiths, it
was primarily a religion of ritual observance. Unlike Islam or
western Christianity, Native religion, even today, is not so much
focused on individual
salvation but on the life, health and
continuance of community. Native writer Robert Warrior says in his
book TtiL& Secrets (University of Minnesota Press, 1995): ‘Our
struggle at the moment is to continue to survive and work toward a
time when we can replace the need for being preoccupied with
survival with a more responsible and peaceful way of living within
communities and with the ever-changing landscape that will be our
only home.’
As Christians who have traditionally supported the missionaries
who worked faithfully to share the Good News of Jesus with Native
people, it is time to listen to what they have to tell us from the
depths of their own spiritual traditions. For some of us, it will mean
hearing the gospel in ways that are informed by Christian faith but
presented in a uniquely Native way. For others, it will mean hearing
a message that is essentially from another faith tradition than our
OWn.

Native religion today tends to take three primary forms: PreChristian Native traditional faith in modern expression; Native
traditional
faith-based religion influenced by Christianity with
Christian teachings, symbols and practices; and Christian faith-based
religion that affirms and recognizes the value of traditional Native
‘An expanded
version
of a review that appeared
originally
in the lntentational Bulletin of
i24icsionay Research, New Hawn, CT. Rev. Dr Wayne H&t
describes hmsclf as ‘a writer of
who has taught relrgion and cross-cultural
studies at the University
of Calgary, Alberta. He
was a Lutheran pastor, m~ssmnary (Trinidad, WI) and m&on
executive for twenty-five
years.’
He has written occasionallv
for X&PI Yubu.
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teachings, symbols and practices. Whatever form
modem Native religion takes, non-Native Christians
understand it in new ways. The ‘spiritual children’ of
missionary church are coming of age and the rest
respect that.

or expression
must come to
the traditional
of us need to

A Native American Theology reflects the current maturation of
Native religion and provides significant insight into forms and
expressions it will assume in the future. The three Indian authors’
stated purpose in A ni’atil/ American Theologyis to create a dialogue in
which Native Americans can speak as equals to Christians from the
dominant culture; resulting in ‘a creative, new envisioning process
for Native people where they can recognize the uniqueness of their
practices with regard to Christianity.’ They anticipate a better
understanding by non-Natives of Native practices and perceptions
as well as renewed health for Indian cultures and communities.
One major contribution of this book is that Native Americans
are taking responsibility for interpreting the gospel to their own
people in the context of their own cultures and sets of values. The
presentation
assumes the form of a rudimentary
‘systematic
theology.’ It begins with creation and ends with eschatology.
Interim
chapters focus on deity, theological
anthropology,
Christology, sin and ethics. Included also are the themes of ‘land’
and ‘trickster’-two
categories more in keeping with Native
worldviews. By adding these subjects the authors wish to challenge
the traditional categories of Christian theology with uniquely Native
insights. Arguments pervading the study convey both anger and
hopefulness. Anger-in
that the culturally oppressive relationship
between non-Native and Native American communities is never far
from the surface. Hopefulness-in
the evidence of growing Indian
self-confidence;
the desire for mutual respect and a just and
egalitarian future.
The book is aptly titled A_ Native American Theology because it is
representative of but one stream of theological thought in the
modem
Indian community.
Challenging discoveries will greet
readers who want to know more about the subject. It will cause
discomfort in some quarters and celebration in others. Indian
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Christians must balance their cultural values with their Christian
doctrines. This balancing act has been necessary throughout
the
historical encounter with Europeans on North American soil. There
were times when it seemed that traditional ways were all but
obliterated and the numbers of Native people were in serious
decline. Those times are changing. People of good will from both
sides of the racial divide will need to become much more aware of
the strengths and weaknesses of their respective spiritual traditions
and work to create new understanding and collaboration. That this
book has appeared at all is a milestone in ecumenical/interfaith
dialogue. For that reason alone it should be taken seriouslv. n
The Pontifical Gregorian University Publishers
(Editrice Pontiticia Universita Gregoriana) sent us a
copy of a missiological thesis published last year.
Gregorius Budi Subanar: The Local C/&c/3 in t/3eL&/Z of
Magistetium Teaching on Mission: a case in point: the
Archdiocese of Semarang - Indonesti (1940- 198 I). It has
416 pages, soft cover, 240 x 170 cm, ISBN 88-7652-

896-2. It is retailing for E 21.69 or US$ 23.00 The
address of the Gregorian University Press (which also
serves the Pontifical Biblical Institute) is: Piazza della Pilotta, 35 - 00187
Rome, Italy. Email: m
i .ur .it. It is the second in a
missiological series, Tesi Grcgonbna, launched by the Gregorian in 1995.
(Ihe first was Mwanama Galumbulula, Felicien: LL &amisme missionaire de
/E&se hale ohs /d missiologie postronciliare de J.Masson et A.Seumois: une
contribution d I’heiL missionaire. 19 96, 228 pages.)
Gregorius Budi Subanar is an Indonesian Jesuit priest born in 1963. He
gained a licentiate in the Gregorian missiology faculty in 1996 and a
doctorate in June 2000.
The thesis covers the important period for the church in Indonesia
when the nation was struggling in the postcolonial period to find its
modern form and the Vicariate Apostolic, later Archdiocese, of Semarang
was set up in 1940 with an indigenous bishop, ~MgrAlbertus Soegijapranata
sj (1940-1963), who was succeeded by Cardinal Justinus Darmojuwono
(1963-1981).
-
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LOCAYING
AN
INDIG~NOLJSCHURCH

In my pre-Christmas mail last year I
received a copy of Noel McMaster’s
private publication Locating an Indigenous
Church: Critical mission in RemoteAustralia.
The book is in large A5 format (175
cm x 240 cm). It is soft-covered, 71
pages. Being privately published, it has
no ISBN number. Noel did not indicate
to me how many he had printed or what
his distribution plans might be.
If anyone should like to get a copy, I
suggest they contact Noel at Halls Creek
(PO Box 32, Halls Creek WA 6770).

Email: mackstar@biaDond.com.
The book contains 6 chapters, of which the first and third were
published originally in Mission (Ottowa), and the second in Nelen
Y&U (No.77, 2001/l). As its title and subtitle indicate, it is a bold,
incisive, one might say, fearless appraisal of what the church has
done among the Jam and Gija peoples of the East Kimberley (Halls
Creek area and Warrmarn, i.e. around Mirrilingki). The guiding light
of Noel’s missiology is the Liberation
theologian Juan Luis
Segundo.
Noel endeavours to strip away ‘humbug’, whether that be the
ecclesiastical brand where accelerated programs of evangelisation
are mistaken for actual achievement, or the indigenous type where
communities and individuals use claims about the Dreaming to
avoid the need to face up to the demands of social and ethical
realities.
Noel’s style (laden with parentheses) does not make for easy
reading. It is advisable to read carefully from the very beginning. He
presents his overall goal thus:
In offering
the work I hope that other Australians
who sense a
continuing
struggle between faith and futility in locating their Church,
Indigenous
or not, might draw inspiration
from that community
of
brothers and sisters who sought to strive with Segundo in promoting
the meaning and significance of Jesus of Nazareth. (p. v)
- Martin Wilson msc
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Desk

H

ALFWAY
between
the
south
coast towns
of
Ulladulla
and Batemans
Bay, south of Sydney, lies a
picturesque island called Brush Is.
Covered with dense foliage, it rests
in the sea like a sleeping whale, and
at its southernmost
point is quite
close to the mainland.
During
our recent holidays I
tramped along some of the wide
lonely beaches opposite Brush Is.
Waves swathe themselves around it
like a delicate white fringe, though
in violent
weather
they crash
mightily against rockwalls at either
end. It’s quite exhilarating to stand
on the beach and watch-whatever
their mood.
At the centre atop this isle is a
lighthouse which, since there is no
access from the mainland, must be
tended by helicopter;
it flashes
every three seconds, no matter the
weather conditions, bringing to life
this beautiful Pacific jewel.

&ush

Island &om Munamarang Beach]

I have often wondered if in
the days before the white man,
Aborigines
crossed to this island. I

understand
landing
there
is now
prohibited,
but
they
would
have
fashioned
their
dugouts
from
the
powerful trunks of forest gums on the
South Coast and braved the elements. I
am sure they didn’t just lie in the hot
sand and dream about it as I do. Surely
they knew
how
to negotiate
the
turbulent passage at the southern point
to gain a toehold somewhere on that
wild coastline, to roam through the bush,
gather what was offering:
be it rock
oysters, crab,
wild
fruits,
certainly
fishing; perhaps even ‘possums and the
like?
Undoubtedly,
the Aborigines
must
have suffered loss of life in making
rough crossings because the channel
between island and mainland is narrow
and unpredictable
and the current is said
to be very strong at that point. What I
am certain of is that those people must
have loved the island. I too love it now,
strolling along our safe beach, wishing I
could
land
there
to esplore
its
mysterious
terrain; to go over to the
ocean side of the island which I have
always longed to see but could never
reach-unlike
the original owners of the
land who travelled
to and fro for
thousands
of years before we thrust
ourselves on the scene.
As I watch the friendly little beam
blinking faithfully every night from the
top of Brush Island, I ponder on the
history that enshrouds it--dreaming
up
stories of the people who knew and
loved it for aeons before ever it had a
lighthouse on it.
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We ended our holiday with a
run to Canberra to enjoy again the
famous hospitality
of Fr Harold
Baker and his staff at Daramalan,
followed by a long-promised
drive
to Charlotte Pass to view Mount
Kosciuszko from across the range.
I could cheerfully have stayed there
for weeks, but hampered
by the
invention
of the ubiquitous
clock,
we sadly descended to our parked
car and ‘turned
our heads for
home.’
Cutting across country from the
Jindabyne
road, we took a back
road to Adaminaby.
Tar-sealed all
the way, we met only two cars and
a grader as we sped through the
winding
high-country,
finally
to
meet the highway from the east.
Next morning after Adaminaby, we
climbed
into the mountains
of
Talbingo,
down to the Blowering
Dam, and finally to Tumut where I
childhood.
What
spent
my
memories!
Coming home from boarding
school in Sydney for the holidays,
how we loved those long train trips
leaving Central late at night, being
parked
on
a
sideline
at
Cootamundra
for breakfast because
we were always booked
in the
‘through
carriage’ and must not
leave the train till we were met at
Tumut
Station
by relatives
at
ll.OOam next day! It was all so
exciting. Out to the property, on to
horseback
and off into the hills
with our mates, pretending
to

shoot
pulling
lunch,
went.

rabbits,
daring to jump logs,
up at neighbours’
homesteads for
collecting
other mates as we

Memories
refreshing.

are very rewarding.

And

That was a good holiday for me. It
was pleasant to return home though,
back to our friendly Nelen Yubu office
in the beautiful monastery garden, with
its three melaleucas on a green slope
outside our window,
reminding
us of
other entrancing places we had lived and
worked in.
Martin’s editorial explains all that has
to be said about future plans concerning
Nelen Yubu, so I simply close the story
of Secretary’s Desk with my thanks for
the many beautiful
friendships
I have
made through its medium. In particular,
I express my gratitude to Martin for all
that he has taught me, his patience and
concern, and his wonderful
example,
which with God’s care will continue into
our future ventufes.
Every blessing.
Secretary

Keren.

We the Staff
at
Nelen Yubu Missiological

Unit

would like to thank
all our Readers,
Subscribers,
and particularly
Contributors
who have travelled
on the ‘Good Road’,
the iVelen Yubzl,
from its beginning in 1978
as Tracks,
then N$wuza for several issues
-

along with us,

Keren Calvert, secretary
Martin Wilson msc, editor
May 2002
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