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Authentic Relationships:
Justice, Love, and Christian
Spirituality

Mark O’Keefe OSB

The Letter of James reminds Christians that an authentic Christian faith
cannot be completely separated from works:

What good is it, my brothers and sisters, if you say you have faith
but do not have works? Can faith save you? If a brother or sister is
naked and lacks daily food, and one of you says to them, “Go in
peace; keep warm and eat your fill,” and yet you do not supply their
bodily needs, what is the good of that? So faith by itself, if it has no
works, is dead (James 2:14-17 NRSV).

Similarly, a number of theologians have recently suggested that an
authentic Christian spirituality cannot be separated from an active
concern for and pursuit of justice.! These theologians argue that a
Christian cannot truly strive to grow in a relationship with God without
a real concem for the well-being of other persons. One cannot hope to

30

https://doi.org/10.1111/j.1741-2005.1995.tb07074.x Published online by Cambridge University Press


https://doi.org/10.1111/j.1741-2005.1995.tb07074.x

attain a transcendent union with God without a lived concern for the
present circumstances of other men and women.

The present article attempts to offer further insight into the
connection between justice and spirituality by focusing on the relational
aspect of each and by viewing them in relationship to a contemporary
understanding of Christian love. In short, it will be argued that justice,
love, and Christian spirituality are all concerned with the establishment
of authentic relationships with God, with other persons, and with the
created order—altimately as a transcendent hope but also as a task in
present historical circumstances.

The article proceeds through the following steps: (1) Justice will be
examined from a biblical perspective as the pursuit of ‘right
relationship’, a perspective that is given greater specificity by the
modern Roman Catholic tradition on justice. (2) A perspective on
Christian love as the pursuit of mutuality will suggest a close link with
justice understood as ‘right relationship’. (3) It will be suggested that
Christian spiritnality aims precisely at a relationship of mutual love
within the triune life of God but also with other persons in God. (4) The
final major section will offer an explication of the relationship between
justice and spirituality that follows from the foregoing discussion.

Justice as ‘Right Relationship’

Contemporary Christian perspectives on justice are returning to a greater
focus on biblical views of justice. While recognizing that there is no one
understanding of justice that is entirely consistent throughout all of the
books of the bible, John Donahue concludes that biblical justice is most
basically concerned with ‘fidelity to the demands of a relationship.” In
the Bible, the various Hebrew and Greek words that can be translated
into English as ‘justice’ are largely relational terms. Justice
fundamentally concerns fidelity to relationships—first of all, God’s
fidelity to the relationships that God has freely entered with humanity
and with the created order. Only after consideration of divine
faithfulness does ‘justice’ concern human fidelity in relationships with
God, with other persons, and with the earth.

Justice in the Bible, then, is first and foremost predicated of God:
God is just in God’s faithful ruling over all that God has created and in
the divine fidelity to the covenant that God has graciously offered.
God’s justice focuses especially on those who are on the margins of the
covenanted community that God has called together—such as widows,
orphans, sojourners—because the possibility of their participation in the
community is threatened precisely by their marginalization. Justice,
then, most fundamentally ‘deals with God’s positive actions in creating
and preserving community, particularly on behalf of those who are
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marginal.”

It is important to see that the biblical concept of justice is closely
related to God’s steadfast love (hesed). God’s relationship with God’s
people is not only faithful, but it is characterized at the same time by
God’s gracious kindness and loving mercy (see Hos. 2:19; Is. 16:5; Ps.
38:4-5). God’s justice and God’s steadfast love are not contrasting
realities but closely associated with one another.* This is an important
insight in regard to the discussion of justice and love which follows.

From a biblical perspective, human persons are ‘just’ to the extent
that they are faithful to the demands of their relationship with God. Such
fidelity includes worship and obedience toward God but also includes
fidelity to other human persons within the context of covenant and even
to those outside of covenant such as resident aliens and sojourners. And
just as God’s concern focuses on the poor and marginalized, so too
should the just nation and just persons focus on concern for the
marginalized and threatened—not only in the sense of providing relief
from serious want but also in the sense of assisting them in attaining
relationships of true equality within the community. Justice is more than
meeting needs; God’s people must be concerned with enabling the poor
to enter into ‘right relationships’, to attain justice, because this is a
demand of their relationship with God who is so concerned. The
prophetic message calls the people back to the authentic demands of
their relationship with God and with one another.

The Gospel theme of the reign of God also highlights the
establishment of ‘right relationships’ between human persons and God,
and extending to the created order. The final realization of God’s reign
will mean rightly ordered relationships according to God’s loving will
as manifest in Jesus. The present realization of the reign of God involves
the overturning of those aspects of the human condition which hinder
the full personal and social development of human persons, whether
because of individual sin or because of the oppression of persons
through unjust structures. The reign of God aims at ‘right relationships.™
Justice, then, involves the ‘making right’ of human relationships with
God and with other persons in anticipation of the final realization of
God’s reign at the parousia.

Biblical perspectives on justice have been profitably incorporated
by contemporary liberation theologies. Latin American liberation
theology secks authentic liberation as the overcoming of structures that
marginalize and oppress the poor and as the establishment of renewed
‘right relationships’ between oppressed and oppressors according to the
will of a God of liberation. Ultimately the goal is the attainment of true
reconciliation and peace between oppressor and oppressed but only as
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the result of relationships ‘made right.” A lasting order of peace is built
on such justice. Similarly, feminist theology seeks right relationships
based on equality and aiming ultimately at true mutuality in
relationships. This is the positive goal which grounds the feminist
critique of patriarchy as the perpetuation of skewed relationships
between men and women.

Contemporary liberation theologies further the biblical view of
justice by insisting that the establishment of right relationships in
contemporary society requires the overturning of structures and
institutions that perpetuate oppressive and marginalizing relationships.
The maintenance of unjust, inauthentic relationships is not the result
only—nor even primarily—of ill will and conscious malice but rather of
structures that have been developed over time. In short, liberation
theologies insist that the pursuit of justice, of right relationships, in the
modern world requires the overcoming of social and structural sin.

A still broader aspect of viewing justice as right relationships is
provided by contemporary reflections on ecological justice.” Right
relationships must be established not only with God and with other
human persons but also with the entire created order, with the earth.
Respect for the earth is an important aspect of respecting its Creator
since the created order mediates God's presence. In this sense, the earth
can be called sacramental. But respect for the earth is also an important
aspect of respecting other persons for whom the earth was created and
who likewise depend on its resources. Ecological concern seeks right
relationships with the people with whom we now share the earth and its
resources and with those who will come after us seeking a share in the
earth’s goods, its beauty, and its sacramental mediation of God. This is
consistent with the concern for the land which marked the Hebrew
scriptures and which characterized Israel’s fidelity to its covenantal
relationship with God and with one another.*

It is within the context of a biblical view of justice that we can
reappropriate the long-standing Roman Catholic tradition on justice.’
Justice, according to this natural law tradition, requires rendering to
each person his or her due (suum cuique). The actual demands of justice,
the identification of what is actually due to each person, are derived
largely from reflection on the nature of the human person in his or her
multiple relationships. Attention to these multiple relationships yields
the various types of justice: commutative (individual to individual),
distributive (society to individual), and social (individual to society and
to the common good).

The contemporary Roman Catholic understanding of justice,
reflecting a broader understanding of the human person and the
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recognition of contemporary obstacles to integral human development,
has emphasized authentic participation as essential to the realization of
justice.' Justice is not met simply by meeting basic human needs but
requires enabling people to participate actively in society. With
liberation theologies, then, the contemporary Roman Catholic view of
justice attends to structural obstacles to the realization of full human
personhood, that is, to structures which oppress, marginalize, and deny
authentic participation. The modern Roman Catholic understanding of
justice, then, is implicitly concerned with the establishment of the
conditions which make ‘right relationships’ possible.

In sum, the biblical and modern Roman Catholic views of justice
can be seen to be mutually enriching. The explicitly biblical perspective
on justice, for its part, provides the broader perspective which helps to
clarify the goal and meaning of rendering to each one’s due and of
seeking authentic participation. On the other hand, however, the modern
Roman Catholic tradition serves to provide greater specificity to justice
understood as ‘right relationship.” As Karen Lebacqz has pointed out, to
define justice as ‘right relationship’ may be an accurate reflection of its
biblical meaning but it does not provide much specificity to the shape of
such relationships." It can be suggested that the Roman Catholic view of
justice with its attention to reciprocal rights and duties within the
context of present historical relationships provides just such specificity.
The biblical and the modern Roman Catholic views of justice, then, are
not in opposition but are mutually enriching—the former providing the
broader meaning of justice, the latter providing tools for identifying its
more specific shape.

Love and Justice

Christian understanding of justice as right relationship is closely related
to a contemporary understanding of Christian love, and the connection
between them, as we shall see, highlights the relationship between
justice and spirituality. The precise and quintessential meaning of
Christian love has been a topic of a good deal of recent theological and
ethical reflection. Gene QOutka has provided a helpful analysis of three
broad ‘definitions’ of Christian love as equal regard, as self-sacrifice
and as mutuality.'> The present article will take up an understanding of
Christian love as a pursuit of true mutuality that can be manifest in
different circumstances in the form of equal regard or of self-sacrifice.
Obviously, our purpose in the present section cannot be to attain final
resolution of disputed points in the understanding of Christian love. It is
rather to suggest that love understood as the pursuit of mutuality can
shed light on the meaning of both justice and spirituality and on their
relationship with one another.
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Human love is grounded in the inherent human drive for self-
transcendence which characterizes the human person as embodied spirit
created in the image of God. Authentic human development moves
along a path of greater transcendence of merely selfish, egocentric
interest. Any authentic human loving is therefore necessarily other-
directed, other-regarding. Christian love is that love enabled by and
modelled after the gift of God’s gratuitous self-giving as manifest most
perfectly in Jesus Christ. Christians seek to love as God has loved them,
with a self-giving modelled on the self-giving of Christ in the event of
the Cross.

As love modelled after and enabled by divine love, Christian love
aims at nuuual self-giving, at mutuality or communion, since this is the
love which characterizes the relationships within the life of the Trinity.
The Three Persons of the Trinity give and receive love relationship of
perfect mutuality. It is precisely in the image of the triune God that
humankind has been created and for participation in triune life that
humankind has been redeemed. Love, therefore, at its fullest, is not only
self-giving but aims at mutuality. This character of aiming at mutuality
is implied by St. Thomas’ assertion that charity is essentially friendship
with God (ST Ila-Ilae, 23.1) in which mutuality is made possible by
God’s gift in transforming the soul (ST Ila-Ilae, 23.2).” Christian love,
then, aims at mutuality with other persons and ultimately with God.

It must be noted immediately that, in the present order, true mutual
love is not fully attainable and self-giving love cannot be dependent on
the actnal promise or expectation of reciprocity from the other. It is for
this reason that some prefer to define Christian love in present existence
as equal regard. Still, equal regard does not seem adequately to
encompass love’s true goal of mutuality. The caution that mutuality is
not fully attainable does, however, lead us to define Christian love in
present historical circumstances as a pursuit of mutuality. Of course,
even God’s love for the sinner in the present order is a pursuit rather
than a final realization of mutuality.

Enda McDonagh offers further insight into equal regard as an aspect
of the pursuit of mutuality by cautioning that the emphasis on love as
mutuality must not lose the sense of love’s recognition of the other as
other. Love requires a proper sense of differentiation—of ‘othemess’—
or, we might say, of equal regard. Love includes a real sense of ‘letting
the other be’, not in a sense of uninterested laissez-faire but rather
taking seriously the other as other and in willing both the other person
and oneself to grow into one’s own unique fullness.™ Equal regard, then,
is an aspect of the pursuit of mutuality but is not itself the proper
definition of Christian love. In fact, equal regard bears more directly on
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justice as right relationship as a necessary foundation for the pursuit of
true mutuality.

It is also true that when love-aiming-at-mutuality encounters the
refusal of love (sin), it can take the form of self-sacrifice since love
always retains its character of self-giving and other-regarding. Even
such self-sacrifice, however, aims implicitly at a final mutuality with the
other. This is certainly the case in the Cross where Jesus manifests a
perfectly self-sacrificial form of love in the face of sin; but, at the same
time, the divine love manifest in the Cross aims ultimately at mutuality
since through it God seeks the reconciliation of humanity with God.

Despite the fact that Christian love can take the form of self-
sacrifice after the model of the Cross, it is important to see, nonetheless,
that Christian loving aiming at authentic mutuality is not self-sacrificial
in every situation. There are situations in which the good of another
person or even one’s own good requires the upholding of rights and the
overtumning of structures that prevent others from attaining full human
development and authentic human relationships. At times, the pursuit of
authenticaily mutual relationships requires the refusal to sacrifice, since
sacrifice may actually undermine the condition for the possibility of
attaining true mutuality. In such circumstances, Christian love is not
self-sacrificing but rather offers real opposition to injustice and sin and
makes concrete demands leading to action—that is, Christian love secks
the realization of conditions necessary to attain right (just)
relationships.”

Once Christian love has been understood to aim at mutuality, its
relationship with justice understood as the effort to attain right
relationship becomes clear.’ Precisely because it aims at mutuality,
Christian love always seeks those conditions in which authentic
mutuality can occur. For this reason, Christian love always seeks the
establishment of right relationships and the overturning of structures and
institutions that hinder a genuine mutuality. For the Christian who has
come to believe in God’s love and who strives to model his or her life
after the divine love incamnate in Jesus, justice is the form that love takes
in a world of limit and sin.

Christian love, therefore, always secks justice; but Christian love is
never content with the establishment of ‘mere’ justice, secking rather the
establishment of fully mutual relationships. Any attainment of justice
always remains challenged by love to a further attainment. Love as self-
giving aimed at mutuality seeks justice but is never exhausted by it.
Right (just) relationships are a condition for the realization of fully
mutual (loving) relationships but the latter are not exhausted by the
former. As John Langan has argued:
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Justice as transformed by charity must not be less than justice.
Charity, however, also moves the agent to a good that transcends
the good of right social order that justice aims at, and so a person
who works for justice in a spirit of charity uses and interprets his
work for justice as a stage to a more intimate and loving
communion with other persons and with God."”

Christian love and its active pursuit of justice in present historical
circumstances necessarily seeks the overturning of sin as alienation both
from God and from other persons. As the early chapters of Genesis
make clear, the rupture of authentic relationship with God is closely
related to skewed relationships between and among human persons and
between humanity and the earth. The sin of Adam and Eve leads to
skewed relationships between men and women and alienation from the
rest of creation (Gen. 3:16-20) and begins further manifestations of
alienation: Cain’s murder of his brother, Abel (Gen. 4:8-16); the
exaggerated revenge of Lamech (Gen. 4:22-23); the confusion of
languages and the separation of peoples after Babel (Gen. 11:1-9).
Skewed relationships with God affect human relationships; and the
effort to overcome ruptured relationships with God (sin) necessarily
includes the effort to attain right (just) relationships with other human
persons aiming ultimately at fully mutual (loving) relationships.

The effort to attain justice within the complexities of the modemn
world makes clear that the alienation that comes from sin requires
structural transformation. Sin is not only personal but also social and
structural, Justice as the effort to attain right relationships, empowered
by love’s effort to attain truly mutual relationships, necessarily opposes
sin in its interpersonal as well as in its structural forms.

It is precisely in this context that we can see how, from a thomistic
perspective, love is the ‘form’ of the virtue of justice (S7 Ila-llae, 23,8).
Justice as the disposition to render to each what is due is re-directed and
perfected by love to the attainment of friendship with God. The
Christian who is striving to live an authentic Christian love aiming at
mutuality with God and with other persons has new insight into and new
reason to seck the foundation of right (just) relationships with other
persons. Justice becomes the outward expression of charity, and the
precepts of justice become the love’s proper channels.**

Love and Christian Spirituality

Spirituality, like love, is grounded in the inherent human drive for self-

transcendence. The human person as embodied spirit is so constituted

that he or she inherently seeks to transcend self, ultimately to attain a

relationship of mutuality with God. Our hearts are, as St. Augustine
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said, restless until they rest in God. Spirituality manifests the fact that
human persons were created for loving God, for friendship with God—
that is, for a relationship of mutuality with and within the triune life of
God.

Christian spirituality, flowing from Christian faith, is more
particularly the effort to integrate one’s entire life through self-
transcendence aiming at communion with God. This life of self-
transcending love is made possible by God’s free self-giving in Christ
and by the ongoing work of the Holy Spirit within the life of the
Church.” Christian spirituality, then, is the entire life of the Christian
who seeks to integrate self into the attainment of a relationship of
mutuality, communion, friendship with God. Christian spirituality is the
life of Christian love which aims at participating fully in trinitarian
loving.

Christian spirituality clearly encompasses such traditional elements
as prayer, meditation, and contemplation as these aim at a deeper
relationship with God. But to see communion with the triune God as the
goal of Christian spirituality is already to imply that spirituality is
precisely social and communal.” Participation in the divine life will not
be ‘me-and-God’ but ‘us-and-God’, ‘us-in-God’. The mutuality to be
attained in triune life is not only between human persons and God but
also between and among humans. Christian spirituality, then, is
fundamentally relational in seeking authentic relationships not only with
God but also with other human persons. A number of New Testament
texts and themes make abundantly clear the intimate connection
between seeking authentic relationship with God and with other persons.
The double command of love (Mk. 12:29-31; Mt. 22:37-40; Lk.
10:27)—to love God and neighbour—implies the important
interconnection between the love of God and love of human persons.
The First Letter of John makes the essential relationship between the
two loves more explicit:

Those who say, ‘I love God’, and hate their brothers or sisters, are
liars; for those who do not love a brother or sister whom they have
seen, cannot love God whom they have not seen. The command we
have from him is this: those who love God must love their brothers
and sisters also (1 In. 4:20-21 NRSV).

There is no authentic love for God without love of neighbour. There
is no authentic search for relationship with God—no authentic Christian
spirituality—without search for authentic relationship with other human
persons.

In fact, the Christian effort to love God is grounded in the grateful

acknowledgement of God’s gratuitous love—God’s free offer of
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relationship. Christian love of neighbour is one aspect of the Christian’s
overflowing gratitude for the love that God has offered:

‘In this is love, not that we have loved God but that he loved us and
sent his Son to be the atoning sacrifice for our sins. Beloved, since
God loved us so much, we also ought to love one another’. (1 Jn.
4:10-11 NRSV).

The Christian can only respond to God fully by gratefully loving
brother or sister, and a spirituality that aims at loving union with God is
essentially focused on loving other persons as well.

Similarly the judgment scene in the Gospel of Matthew (25:31-46)
makes clear that the Christian’s relationship with Christ is necessarily
mediated in relationships with other persons, most especially those in
need. One cannot seek some ‘transcendent’ relationship with Christ
separate from attention to one’s neighbour. Final and ultimate
communion with God is unattainable for one who does not seek right
(just) relationships with other persons.

Finally, the New Testament image of the reign of God implies a
Christian spirituality that secks not only authentic relationship with God
but also with other persons. The symbol of God’s reign suggests that the
ultimate destiny of humanity is social and communal, implying not only
authentic relationship with God but also with other human persons. It is
for this reason that the Church, the community of disciples, seeks to
manifest the reign of God by witnessing to authentic, ‘right’,
relationships within the Christian community itself. Further, the ‘present
but not yet’” nature of God’s reign suggests that any authentic Christian
spirituality that secks to conform the Christian life to its ultimate destiny
cannot by-pass real concern for the quality of actual relationships in the
present.

Christian spirituality which aims at a relationship of mutual love
with God and in God—and with other persons in the context of triune
life—necessarily aims at loving relationship with other persons in the
present. In fact, authentic relationships with other persons is the mark of
an authentic relationship with God and thus of a genuinely Christian
spirituality. This connection is made clear in the Gospel of Matthew:

‘So when you are offering your gift at the altar, if you remember
that your brother or sister has something against you, leave your gift
there before the altar and go; first be reconciled to your brother or
sister, and then come and offer your gift (Mt. 5:23-24 NRSV)'.

And to see that Christian spirituality aims at authentic relationships
with God and with other human persons is to say that it is opposed to sin
as that which refuses such relationships, violates them, or permits
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conditions which make such relationships impossible to attain.

Contemporary ecological spirituality further broadens the relational
understanding of Christian spirituality. The Christian loves the Creator
in caring for the creation that mediates the divine presence. The
Christian loves the neighbour in cherishing the earth upon which all
persons, present and future, depend for sustenance. Christian
spirituality, therefore, attends to the created order as an integral part of
the hoped for future of union with God.

Spirituality and Justice

As the present study has attempted to demonstrate, there is no authentic
Christian spirituality without active concern for justice. one cannot
authentically seek loving union with God without seeking right (just)
relationships with other persons as the essential foundation and
anticipation of the fully mutual relationships to be realized in the divine
life. Active concern for justice provides the necessary foundation for
Christian spirituality. Concern for justice then does not simply derive
from Christian spirituality but is essential to it. Prayer and action for
justice, contemplation and action, are essential to the Christian life, to
Christian spirituality.

The justice that Christian spirituality secks, moreover, is especially
focused in its concern for the poor, because the Christian seeks a
relationship with a God who has consistently revealed a particular
concern for those who are denied right relationships with other persons.
Christian spirituality seeks justice for the marginalized because its God
is a God of justice, a God of the poor. Spirituality, as Christian, is linked
with justice for the poor because Jesus identified himself with the
marginalized, with the poor, with victims of injustice. Seeking authentic
relationships with God and with other men and women, Christians seek
out those whose participation in such relationships is most threatened—
those marginalized by oppression and by sin. Living the Christian life
aiming at loving union with God gives new power to the pursuit of
justice. The movement of self-transcendence in love which characterizes
the Christian ‘spiritual life’ gradually frees the Christian from the selfish
desires and attachments that are at the root of injustice and of blindness
to it. More particularly, prayer and contemplation give new perspectives
on and new freedom from the accepted patterns of relationships, freeing
the person of prayer (o be a critical observer of accepted and currently
acceptable patterns of human existence. As Terry Tastard states:

Contemplative love of God pulls people out of their comfortable
rut. It makes them reject formulas which explain away the plight of
the poor or which dismiss the clouds of war. God’s
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uncompromising love shows up human compromises, it illuminates
and throws into sharp relief the standards we judge by, and this is
true both for those who have previously been committed to social
justice and those who have not. This, I think, is why Merton says
that the more we love God the more we will become disturbing

people.?

Perhaps one of the best examples of the power of prayer and
contemplation to give critical vision is Thomas Merton himself, who
was both a contemplative monk and an astute social critic.?

But if Christian spirituality provides new power to active concern
for justice, it is no less true that pursuit of justice provides an ongoing
challenge for Christian spirituality. While biblical faith has given Latin
American, feminist, and ecological theologians perspectives from which
to pursue the realization of justice, it is also true that their pursuit of
justice has given them perspectives from which to criticize inauthentic
elements of and developments in Christian spirituality. Those who
whole-heartedly seek right (just) relationships with other people possess
important insights into the foundation of any relationship that seeks to
be truly mutual, genuinely loving—just as those who whole-heartedly
seek authentic loving relationships with God and others strive more
earnestly for the attainment of justice.

Each Christian, therefore, in striving to live an authentic Christian
life must seck both a holistic spiritual growth and the attainment of
justice. The integration of these aspects of the Christian life will be
realized differently in each Christian’s actual life depending on
circumstances and vocation, but no Christian is exempt from the pursuit
of both. There is no authentic Christian spirituality without active
concemn for justice; the pursuit of justice, on the other hand, is denied its
fullest meaning and purpose without Christian spirituality.

Conclusion
As a number of different theologians have pointed out, one biblical text
perhaps best captures the relationship of justice, love, and spirituality:

. . . and what does the Lord require of you but to do justice, and to
love kindness, and to walk humbly with your God?’ (Micah 6:8
NRSV).®

Walter Brueggemann has described this verse as ‘a focal summary of
prophetic faith, prophetic hope and prophetic challenge’* and he goes
on to demonstrate that all three ‘requirements’ are intimately and
essentially interrelated with one another: justice, love, and walking with
God.® All three provisions are ultimately relational, and together they
point to the intimate connection of love, justice, and relationship with
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God.

What the Lord requires is that we do justice, love kindness, and
walk humbly with our God. To seck justice without love would result in
a sterile and minimalistic realization of justice. To strive to love without
an active pursuit of justice would reduce love to litile more than a
sentiment. To seek either or both without striving to grow in an
authentic relationship with God emaciates both by depriving them of
their ultimate meaning, goal, and source of power.

A holistic Christian spirituality, the whole Christian life, aims at
attaining authentic relationship with God, with other persons and with
the whole created order. Christian spirituality, then, requires justice even
as it aims at a full mutuality in love. Love, justice, and Christian
spirituality are distinct but inseparable aspects of the Christian response
to God who has first invited humanity into relationship with and within
God’s own triune life.
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Under the Starry Night
Denis J. Billy C.SS.R.

I once had the opportunity to travel to St.-Rémy-de-Provence and to
celebrate Mass in the chapel of the convalescent home where Vincent
Van Gogh (1853-1890) spent two years of his life painting some of his
most striking canvases (e.g., Cypress Trees, The Sower, Starry Night).
An epileptic who suffered from erratic bouts of depression, Van Gogh

43

https://doi.org/10.1111/j.1741-2005.1995.tb07074.x Published online by Cambridge University Press


https://doi.org/10.1111/j.1741-2005.1995.tb07074.x

