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Dear Reader,

In the course of this semester, I have become familiar with the term “institutional 
memory,” or the culture and traditions of an institution which are learned from 
experiences rather than from written documentation. One thing I learned is that 
the coronavirus pandemic wiped out much of our institutional memory and that 
getting it back is no easy feat. 

This journal, I have found, carries with it the memory a great UD tradition—
attracting and cultivating great creative and scholarly minds. It is my hope that as 
we continue to meet obstacles, we are able to overcome them without forgetting 
who we are in the process. 

As you read, I hope that you are inspired to pass on the memories of great thought 
and creativity that make the University of Dallas so remarkable. 

Happy reading!  
 
Phoebe Jones
Editor-in-Chief
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The Siren and Beatrice: Distinguishing Idol from Ideal
Benjamin Sanford

In the opening lines of Purgatorio 19, Dante-Pilgrim dreams about a siren. 
This episode poses a problem for both Dante-Pilgrim and the reader, because 
the	siren,	a	 typical	figure	of	deception	and	temptation,	possesses	many	charac-
teristics that parallel those of Beatrice: both women undergo a transformation of 
increasing	loveliness	and	both	affix	the	gaze	of	Dante-Pilgrim.	So	how	does	the	
reader	distinguish	between	Dante’s	transfixion	on	the	siren,	whom	Beatrice	calls	
“that	ancient	witch,”	and	his	transfixion	on	Beatrice,	the	desire	for	whom	Beatrice	
claims directs Dante “to love the Good” (Purg.	31.58,	23)?	One	may	find	it	obvi-
ous that the siren is an idol, a false or lesser good replacing the ultimate good, but 
can the same not be said of Beatrice? A failure to differentiate between the siren’s 
role and Beatrice’s role in the Commedia results in a subversion of Beatrice from 
a guide and ideal of sainthood to a false idol and temptress. Both Dante-Pilgrim 
and the reader can parse the natures of the siren and Beatrice by contrasting the 
reflections	Dante	sees	of	himself	in	Purgatorio 19 and 31, recalling the way in 
which a siren misdirects the will as indicated by Ulysses in Inferno 26 and by 
contrasting	the	type	of	eroticism	associated	with	each	figure.

By	contrasting	the	reflections	Dante-Pilgrim	sees	of	himself	in	Purgatorio 19 
and 30, the reader may note that the siren leads Dante to self-idolatry whereas 
Beatrice does the opposite. When the siren appears to Dante in his dream she 
is “stammering[...,] her eyes askew[,… ] her hands[...]crippled, her complexion 
sallow” (Purg. 19.7-9). All of her features are disordered; the force that wills them 
into “perfect order” is Dante-Pilgrim’s vision (Purg. 19.11-13). Dante’s will acts 
upon the siren, causing her to conform to his own principle of perfect order. The 
perfect order Dante sees is not perfect order absolutely, but rather perfect order 
from his own perspective. (Dante would not be able to recognize truly perfect 
order	before	receiving	the	beatific	vision	at	the	end	of	Paradiso.)	Since	his	will	
creates	the	image	he	sees,	Dante-Pilgrim	sees	a	reflection	of	himself,	that	is,	a	re-
flection	of	his	self-determined	desires.	His	infatuation	with	the	siren,	then,	belies	
an idolatry of himself; as Caroline Stark states,  the siren “is essentially the re-
flection	of	Narcissus”	(Stark	134).	However,	it	is	not	his	external	appearance	that	
Dante	sees	reflected,	but	the	reflection	of	his	innermost,	self-serving	will:	Dante	
gazes at an external representation of his internal desires. Conversely, as Stark 
observes,	when	Dante	sees	his	reflection	in	Purgatorio 30 he feels shame (Stark 
133). Dante attributes his sense of shame to Beatrice who seems to him “just as a 
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mother seems / harsh to her child” (Purg. 30.79-80). Beatrice, as opposed to the 
siren, does not present herself as one of what she terms “counterfeits of goodness, 
which / will never pay in full what they have promised” (Purg. 30.131-132).   The 
reflection	produced	by	the	siren	promises	a	fulfillment	of	Dante-Pilgrim’s	desire	
for	what	he	believes	to	be	perfect	order,	whereas	the	reflection	by	which	Beatrice	
shames Dante repudiates his desire for a self-determined pseudo-perfect order. 

So, Beatrice does not cause Dante to idolize himself, but does Dante idol-
ize Beatrice? A convincing argument can be made in support of Dante idoliz-
ing Beatrice; when Dante feels trepidation about entering Hell, Virgil caus-
es him “[to long] for this journey” by recounting Beatrice’s words to him (Inf. 
2.137). Even in Paradiso 21, Dante-Pilgrim offers all of his attention to Be-
atrice, withdrawing his mind “from every other thought” (Par. 21.1-3). One 
way	 to	 distinguish	Dante’s	 transfixed	 attention	 to	Beatrice	 from	 his	 transfixed	
attention to the siren is to recall the lesson learned from Ulysses in Inferno 
26. Such a lesson is immediately relevant to the matter of the siren because of 
the famous tale of Ulysses being seduced by the sirens. Though Ulysses does 
not directly mention the siren, the siren mentions Ulysses to Dante-Pilgrim: 

 I turned aside Ulysses, although he
 had longed to journey; who grows used to me
 seldom departs—I satisfy him so. (Purg. 19.22-24) 

 
In Inferno 26, however, Ulysses cites “the longing...to gain experience of the 
world / and of the vices and of the worth of men” as the reason he strayed from 
his journey to his family in Ithaka. One might prematurely conclude that the 
siren and Ulysses are referring to two separate instances, but if he understands 
the siren’s modus operandi in the Commedia he can see the siren as the cause 
of Ulysses’ wayward voyage to the west. Ulysses places the seduction within 
himself; as Massimo Verdicchio attests, he “is both seducer and seduced” (Ver-
dicchio 288). The fact that Ulysses’ internal longings led him astray parallels the 
fact that in Purgatorio	19	the	siren	leads	Dante-Pilgrim	astray	by	figuring	itself	
after Dante’s internal longings. If the reader notes this parallel, he sees that even 
though Ulysses does not directly mention the siren, she is present in his story. 
That	the	figurative	siren	of	Ulysses’	desire	misleads	him	and	his	shipmates	after	
they “sailed away from Circe” is further evidenced by the fact that in Book 12 
of the Odyssey, Odysseus encounters the sirens after leaving Circe’s island (Inf. 
26.29). (Though I have no historical evidence that Dante-Author had read the 
Odyssey, he would have most likely based this assumption on his familiarity 
with Virgil’s Aeneid 3, which recounts Aeneas’ odyssey a mere month after 
Odysseus’.) Dante-Author disguises the siren in Inferno 26 as Ulysses’ desire 
for experience, but draws the reader’s attention to it by placing it after Ulysses’ 
departure from Circe’s island in his account. After he notes the absence of an 
explicitly stated siren in Inferno 26, the reader should understand that Ulysses’  
longing	is	a	figurative	siren	once	he	encounters	the	siren	presented	as	such	in	
Purgatorio 19.

2
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So, how does the understanding of the siren as the seduction placed upon a 
journeyman by his own internal longings differentiate the siren from Beatrice?  
There are a few further ways of elucidating distinctions between the siren and 
Beatrice,	the	first	of	them	stemming	from	Anthony	Cassell.	Cassell	observes	that	
Ulysses’ account inverts “the seven steps toward divine wisdom in the Christian 
tradition”	 (Cassell	 116).	The	fifth	 step,	 as	Cassell	 notes,	 is	 divine	 counsel,	 the	
opposite of false counsel for which Ulysses resides in the eighth pouch of the 
eighth circle and which is “the very gift parodied in the punishment in tongues of 
fire…,	a	reversal	of	the	Pentecost,	itself	a	five	times	ten”	(Cassell	117).	The	first	
conclusion,	drawn	from	Cassell’s	observation	of	the	number	five’s	significance,	is	
that	Ulysses	seeks	to	satisfy	his	five	senses	with	experience	of	the	world,	just	as	
Dante-Pilgrim seeks to satisfy his senses with the siren in Purgatorio 19 (Cassell 
117). Conversely, when Dante makes his confession before Beatrice, his senses 
are	momentarily	 lost	 rather	 than	prematurely	 satisfied	 (Purg. 31.88-89). Dante 
loses his vision again when Beatrice’s “holy smile” leaves him “without vision 
for a time” (Purg. 32.6-12). If Beatrice were like the siren within Ulysses or the 
dreamt siren in Purgatorio 19, she would seek to satisfy his senses; however, she 
does the opposite by shocking his senses. An idol, such as the siren, prematurely 
placates the internal desire for the ultimate Good, but an ideal, such as Beatrice, 
shows how short one falls with respect to the ultimate Good. 

Secondly, whereas Ulysses is guilty of false counsel, Dante-Author presents 
Beatrice	as	a	source	of	divine	counsel,	the	fifth	gift	of	the	Holy	Spirit.	In	Paradiso	
23, Beatrice admonishes Dante-Pilgrim for looking at her face rather than at the 
“fair garden blossoming beneath Christ’s rays...there—the lilies / whose fragrance 
let	men	find	the	righteous	way”	(Par. 23.72-75). The siren of Purgatorio 19 lures 
Dante-Pilgrim to itself with its deceiving song and transformation, but Beatrice 
directs	his	gaze	away	from	her	and	toward	things	that	will	help	him	“find	the	righ-
teous way” (Par. 23.75). No idol or siren would ever command someone to look 
toward a greater good than itself. Dante-Poet describes the pilgrim and Beatrice 
as joined in “the battle of [his] feeble brows” (Par. 23.76-78). This implies that 
Beatrice and Dante share the same objective: to devote his attention to its proper 
end. The most explicitly stated instance of this fact occurs in Paradiso 10, when 
Beatrice tells Dante to worship God and Dante forgets Beatrice: “all my love / 
was so intent on Him that Beatrice / was then eclipsed with forgetfulness” (Par. 
10.58-60).

Dante-Pilgrim and the reader can also distinguish between the siren and 
Beatrice by examining the type of eroticism displayed by each when their true 
identities are laid bare. In the case of the siren, a saintly woman calls upon 
the dreamt version of Virgil to save Dante by showing him who the Siren is: 

 He seized the other, baring her in front,
 tearing her clothes, and showing me her belly;
 the stench that came from there awakened me. (Purgatorio 19.31-33) 
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According to Regina Psaki, the term “ventre,” here translated as “belly,” can 
be interpreted as a metonym for genitalia (Psaki 17). This interpretation, when 
added to the revolting stench that comes from her “belly,” suggests the presence 
of	a	venereal	disease,	belying	sexual	perversion.	By	literally	and	figuratively	
exposing the siren’s disgusting underbelly, the dreamt version of Virgil shows 
Dante “how man can free himself from her” (Purg. 19.60). Based on the inter-
pretation	of	the	siren	as	a	reflection	of	the	interior	will,	dreamt-Virgil’s	lesson	
seems to be to expose one’s own perverse will, while keeping one’s “eyes intent 
on that honest one,” as dreamt-Virgil does (Purg. 19.30). In the case of the 
dreamt Virgil “that honest one” is the “alert and saintly” woman; in the case of 
Dante “that honest one” is another saintly lady, Beatrice (Purg. 19.26). However, 
one should not interpret the siren as representative of all eroticism and Beatrice 
as	representative	of	anti-eroticism.	Rather,	Beatrice	is,	as	Psaki	claims,	“a	figure	
no	less	sexual	than	blest,	no	less	erotic	than	salvific”	(Psaki	19).	Dante	portays	
Beatrice, as he does much of heaven, in erotic terms, but her sexuality is not 
perverse like the siren’s sexuality. When Beatrice reveals her own true nature 
she, like the siren, pulls back a garment; however, in her case she pulls back a 
veil which evokes the traditional symbolism of marriage—a sharp contrast to the 
torn clothing of the siren. The Catholic tradition regards marriage as a means by 
which each spouse calls the other to sainthood. By contrast, the prioritization of 
the perverse nature of sexuality displayed by the siren is a means by which one 
falls away from holiness. The infatuation Dante has with the siren in Purgatorio 
19 inclines him to sinfulness, but the love Dante has for Beatrice is like the love 
of	marriage,	calling	him	to	holiness.	Since	sexuality	finds	its	proper	place	in	the	
marriage union, the erotic language typical of Dante’s description of heaven in 
general	and	of	Dante	and	Beatrice	specifically	is	fitting,	given	the	understanding	
of all of heaven as a marriage between God and the Church. 

But the knowledge of the siren thus far seems to be unstable; after all, the 
encounter takes place within a dream. Giuseppe Mazzotta, provides some insight 
into why the reader should trust the knowledge of the siren gained from a dream 
within the context of the Commedia. For Dante, argues Mazzotta, “knowledge...is 
never merely or simply a matter of bloodless abstraction...nor a dialectical exer-
cise,” but rather “it must be realized as one’s own concrete existential experience” 
(Mazzotta 136). A dream is something experienced by the dreamer and therefore 
fits	this	criterion	of	knowledge.	Furthermore,	Dino	Cervigni	points	out	that	“as	
the greatest medieval synthesis in poetic form, the Commedia comprehends every 
aspect of knowledge...available to Dante,” including “the dream world, which 
was essential to the medieval conception...of man and the universe” (Cervigni 
28). This is not to say that the reader ought to regard, the siren as a literal char-
acter; rather, it is to say that the siren in Purgatorio 19 should be regarded as a 
figurative	siren	representative	of	the	realities	of	the	human	will,	as	it	is	in	Inferno 
26. Lastly, the dream of the siren represents a moral temptation that would not be 
appropriate for the setting of Purgatory if it occurred outside the realm of dreams, 
since in Purgatorio 8 the angels prevent the serpent, the archetype of temptation, 
from entering Purgatory. Therefore, a dream is the most appropriate place for 
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temptation to occur in Purgatory because temptation in a dream occurs within the 
mind of Dante-Pilgrim, whose will remains imperfected.

Though Beatrice and the siren share some notable similarities, such as a trans-
formation of increasing loveliness and the captivity of Dante’s attention, their dis-
similarities set them in glaring contrast. Whereas the siren draws ships off course, 
Beatrice acts as Dante’s north star, guiding him toward his destination, “the Love 
that moves the sun and the other stars” (Par. 33.145).
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Sure Sign
Joseph Bartke

Green shoots sprang and budded in the aspen grove
When	your	blade	first	left	its	trace	on	white	bark.
A	flesh	wound.	It	revealed	the	cambium,	close
To the surface, moist with sap. A thoughtless mark,
That when you lay beneath unfolded leaves
Still lingered, festering in the open air. 
A black crust formed in the long months where
Tree moved into scar and scar into tree.
The initial cut deepened with each age ring,
Wresting scar tissue from every year;
It became more inward from outward growing. 
On days when you fear the tree is past repair
And spring won’t relieve it another season,
Let the scab’s depth prove its strength until then.



7

Sisyphus, Happy
Michelle Martinsen

One always finds one’s burden again…The struggle itself toward the heights is 
enough to fill a man’s heart. One must imagine Sisyphus happy.

-Albert Camus

i.

It is lonely,
creating memories with you
that only one of us ever remembers.

You numbed yourself
And asked me to do the same—
You forgot I am a girl who likes to feel
pain.
You poured out your heart to me
somewhere between 
the parking lot  and     the balcony.
As I carried you to bed, you mumbled an apology, 
“I owe you, I owe you,”
Be at ease, be at ease, 
that is not my philosophy. 

ii. 

You told me that you loved me and 
I never held it against you.

Each morning I carry my burden          
up the hill once again,
So you can live in a world 
Where the thing hasn’t been said—
For you, I have plucked the words out of the universe,
And I keep them 
(safe in my head.)
And when the afternoon air smells of vomit and 
secrets, preserved—
You	ask	me	to	identify	it,	and	I	find	the	nerve
To tell you it is pink pepper and patchouli.
You believe me, and I think
how everything is once more as it should be. 
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iii. 

I have seen the mercy of God,
it looks like a teenage girl. 

I have held you in my arms as you cried,
Your head buried in the shame I told you to forget.
If I can imagine Sisyphus, happy,
Then	I	can	imagine	you,	dignified.
You have spilled the words out again,
You have drunk all the wine.
The	task	is	difficult,	
But, the task is mine.
Someone has said there are no connections but “and.”
Tonight I have known it,
Holding your hand.
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Triptych – Untitled 
Francesca Norman 

Pen on Paper 
2022
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Personhood Exchanged: The Procession and Mission of the Son
Peter Johnson

The fundamental claim of Christianity is that, “when the fullness of time 
had	come,	God	sent	his	Son”	(Gal.	4:4),	who	“became	flesh	and	made	his	dwell-
ing among us” (Jn. 1:14). However, when this claim becomes commonplace for 
Christians, it becomes easy to overlook the connections made between the eternal, 
changeless God and temporal, mutable creatures. One must ask how it is that the 
Father’s sending of the Son does not cause a change within God Himself. But 
while one must defend the immutability of God, one cannot deny that something 
utterly new has happened in the Incarnation, that mankind has been fundamental-
ly changed. One must say that the economy, otherwise known as salvation history, 
actually brings about something new without changing God Himself. As theolo-
gians such as St. Augustine, St. Thomas Aquinas, and Hans Urs von Balthasar ob-
serve, the answer to this dilemma lies in seeing how the Son’s eternal personhood 
and procession from the Father grounds what happens temporally in the humanity 
of Jesus Christ, in the economy of salvation history (von Balthasar 201). The 
Son’s temporal mission and its elevation of mankind is made possible by the fact 
that the Son receives His personhood from the Father and gives it back to Him 
without any diminishment of the dignity of either person.

In light of the Biblical evidence, it appears that both the Son’s eternal birth 
from	the	Father	and	His	Incarnation	are	unified	by	the	common	end	of	revealing	
the Father. Jesus says in His trial before Pilate, “For this I was born and for this 
I came into the world, to testify to the truth” (Jn. 18:37). Jesus here distinguish-
es His birth from His coming into the world, with the former referring to the 
Father’s act of begetting Him in eternity and the latter referring to the moment 
He was conceived in the womb of Mary. While the Incarnation belongs to time 
and space, both the Son’s eternal procession and his Incarnation are united by a 
common end—namely, “to testify to the truth” (Jn. 18:37). Eternally, the Son, as 
consubstantial with the Father, is “the refulgence of [the Father’s] glory” (Heb. 
1:3); temporally, the Son’s human face makes the Father known (see Jn. 14:9). He 
seeks	to	love	and	reflect	the	Father	both	eternally	and	in	His	temporal	humanity.

In the Tradition, theologians elaborate on this and say that the Son’s mis-
sion is the temporal expression of His eternal procession. Maximus the Confessor 
writes that, “[i]n becoming incarnate, the Word of God teaches us the mystical 
knowledge of God, because he shows us in himself the Father and the Holy Spirit” 
(103). Inasmuch as the Son is not other than His relations to the Father and Spirit, 
the Son manifests these relations which He is in His Incarnation. The Trinitarian 
interrelations become tangible in the Son’s humanity, such that the Son reveals 
the eternal inner-life of God. Aquinas would later say that the word “procession” 
may signify that “the Son … proceed[s] eternally as God” or also that the Son 
proceeds from the Father “temporally, by becoming man, according to his visible 
mission” (Ia, q.43, a.2 Resp.). The mission of the Son comes to light, then, as “the 
economic form” of His procession, the way it becomes known to human beings 
(von Balthasar 201). 
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Augustine offers insight into what exactly is meant by an economic expres-
sion of an eternal procession, by associating the sending of the Son with the el-
evation of the human mind to the mysteries of the Trinity’s eternal processions. 
Augustine states that, “as to be born is for the Son to be from the Father, so to be 
sent is to know that the Son is from Him” (167). The sending of the Son involves a 
heightened knowledge of God. While, by reason alone, man only knows that God 
is one and simple, the mission of the Son brings to light the distinction of persons 
in God to the human mind. As a result, the sending of the Son means that the 
Son “has appeared in this world” or that “He is apprehended in time by the mind 
of each man” (166). Sending is here correlated to apprehension and appearance. 
When the Son appears to human beings, He brings them to knowledge of His own 
eternal procession. The change or novelty that happens in the mission lies on the 
side of man and entails the raising up of his mind to the distinction of persons 
within God Himself. 

This idea of elevation can be complemented by Aquinas’ view that mission 
involves a transformation in the creature, not in the creator. Mission, according 
to Aquinas, includes a “habitude of the one sent to the sender” and “to the end 
whereto he is sent” (Ia., q.43, a.1, Resp.). In the case of the Incarnation, the Son 
retains His eternal habitude to the Father who sends, but the telos of His being 
sent is what is new, because He takes up “a new way of existing in another;” He 
is present “in some way in which he was not there hitherto” (Ia., q.43, a.1, Resp.). 
The creature is changed in such a way that it possesses the divine person, whereas 
it did not possess Him before (Ia., q.43. a.2, Resp.). In the words of Roch Ker-
estzy, the newness of the mission lies in “the creation of a reality distinct from 
God, yet assumed by God the Son as his own reality: the humanity of Jesus” 
(414). The illumination of the mind of which Augustine speaks must be paired 
with the transformation of the human person as a result of the Son’s mission, since 
the Son takes up residence in His creation in a new way. The Son accomplishes 
the mission by dwelling in man and bridging the distinction between Himself and 
Creation,	thereby	transfiguring	it	(cf.	von	Balthasar	212).

Hans Urs von Balthasar builds on this notion of mission elevating the creature 
by arguing that the Son’s mission gives man true personhood. In von Balthasar’s 
take, human beings wrestle with the question of who they are, beyond what they 
learn	 from	 their	 inherited	 social	 conditions	 and	 the	 affirmations	 of	 their	 loved	
ones (204-205). An answer to this questioning is only given when God unveils 
the “purpose of [one’s] existence,” namely one’s mission (207). Only Christ can 
be called a true person, since in Him there is “an identity between the ‘I’ and the 
mission,”	as	seen	in	the	Father’s	affirmation	of	Him	at	his	baptism	and	Transfigu-
ration (207). Christ is His mission; He does not perceive His doing the will of the 
Father as something different from His personal selfhood. All who are to become 
persons, then, must become such by participation in Him who is His mission 
and who thus has full personhood (207). Von Balthasar says that Christ “opens 
up the ‘acting area’ to the characters who share his action … a personal and per-
sonalizing acting area” (249). Precisely because personhood is tied with one’s 
purpose or mission, and because Christ’s mission is not different from His “I,” 
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the transformation of the creature that Aquinas mentions may imply a bestowal of 
authentic personhood to humanity, a new level of participation in God. This unity 
between Christ’s procession, selfhood, and mission allows Him to be the fountain 
of personhood for man.

The sending of the Son, therefore, does not change Him, but instead implies 
that the Son raises man up to the Trinitarian life precisely by appearing in this 
new way. In other words, when the Son expresses His divine procession from the 
Father temporally and economically, it necessarily transforms man’s former way 
of being and of relating to God. All these effects—the elevation of the mind, the 
transformation of the creature, and the gift of personhood—stem from the proces-
sion of the Son, insofar as it is manifested in time, and this new manifestation does 
not and cannot leave man unaffected.

But one must take this a step further. For although one may reasonably as-
cribe all newness of mission to the change in creatures, the primary content of the 
mission is the eternal procession. To conclude the discussion of mission by high-
lighting the changes in created human beings leaves out the fact that mission is 
the expression of procession. Pointing out mission’s effects on creatures is essen-
tial for understanding it, but mission’s primary end is to make known the eternal 
procession. What mission accomplishes has its basis, therefore, in the procession, 
and one should attempt to see, in light of these consequences of the mission, what 
the procession of the Son means and how it grounds what happens in the mission. 
The goal should be to see the procession in a clearer light from the vantage point 
of the mission. To put it differently, how do the “laws of the ‘economic’ Trini-
ty arise from the ‘immanent’ Trinity” (von Balthasar 157)? In classical terms, 
how does theology (the study of God in himself) provide the foundation for the 
economy? Without wrestling with this question, one could fall into the error of 
relegating all that is meaningful in the mission to changes in the human condition.

In some sense, if the Son’s mission necessarily has transformative effects 
on man, then one may posit that the Son’s very procession has an eye to the 
redemption of creation. As von Balthasar says, “all things could only be created 
with a view to their being perfected in the Second Adam—something that only 
truly comes to light in the being and consciousness of the Son as he carries out 
his mission of bringing everything to perfection” (257). One may understand this 
in terms of God’s simple act of understanding and will. Since God does not come 
up with alternative plans in response to unforeseen events as we do, He sees all 
history at once and creates with one purpose. Von Balthasar claims that, if indeed 
God “chose us in [Christ], before the foundation of the world” (Eph. 1:3), He has 
willed our existence in light of His intention to gather the world in Christ. The 
redemption is not a backup plan, but rather says something about God’s original 
will. Because of this, and because God understands all things eternally and si-
multaneously, one may say that the procession of the Son already points to the 
transformation of creatures that results from His mission. 

Since the procession of the Son has the redemption of man in view, one 
comes to see how the divine persons can bestow personhood and divinity without 
any diminishment of their own dignity. The Son’s act of divinizing man shows 
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how boundless the Son’s divinity is. While man’s self-gift has a limited range and 
horizon, the Son’s self-gift makes man a true person, as von Balthasar argues. The 
self-gift of a human being, no matter how lovingly given, can only reach so far 
(Kereszty 372-373). In contrast, the Word “was incarnate that we might be made 
god,” as Athanasius so famously said (107). Because the Son pours Himself out 
so completely and thereby elevates man, one may see how His divine selfhood 
suffers no harm from granting us adoption and participation in his own sonship 
(Kereszty	435).	Due	to	the	nature	of	this	gift,	one	sees	how	the	Son	is	glorified	
by	our	incorporation	into	His	sonship.	His	filial	dignity	is	not	lessened	by	being	
given to man.

The expansive horizon of this gift of sonship points to the transcendent, gift-
like character of the divine processions. If the Son can share His divinity with 
human beings, this is due to the Son’s reception of divinity from the Father. The 
Son’s bestowal of divinity on human beings is limited, inasmuch as human beings 
must receive this by grace and not by nature. In contrast, the Son receives the 
whole divinity from the Father and wholly communicates it back to Him in the 
Spirit. The Trinitarian relations point to the way “each Divine Person receives 
the	Other	fully	and	totally	into	himself,	affirms	the	Other	in	his	otherness	while	
giving to him (each in his own way) the fullness of divinity that he has” (Kereszty 
373). The dynamics of self-gift in the Trinity are such that each can give Himself 
wholly without lessening or increasing the divinity in any respect. To say that 
the Son is from the Father and yet united with him in one substance is to state in 
a	clarified	formula	this	intersubjectivity	in	the	Trinity.	The	Son’s	divinization	of	
humanity in His mission is, therefore, rooted in this eternal exchange of divinity.

Aware	of	this,	one	may	return	to	data	of	the	Son’s	mission	to	find	its	more	
specific	implications	on	man’s	knowledge	of	the	Son’s	generation,	both	from	the	
side of the Father and from the side of the Son. Von Balthasar observes that “[w]e 
begin to discern the meaning of ‘fatherhood’ in the eternal realm when we consid-
er the Son’s task, which is to reveal this Father’s love …. [S]uch ‘fatherhood’ can 
only mean the giving away of everything the Father is” (518). Based on the Son’s 
continual dialogue with the Father in the Incarnation and most especially on the 
Cross, Jesus reveals that the Father holds nothing back in giving His Son to the 
world (Kereszty 412). This event in history points in turn to the Father’s complete, 
eternal bestowal of divinity on the Son, so as to make Him consubstantial with 
Him. Consubstantiality aims at this self-emptying character of eternal generation.

The Son, in turn, reveals His eternal act of offering His divinity back to the 
Father by His obedience in the temporal mission. For while the Father has given 
Himself away by sending his Son, the Son also “gives himself up in love for the 
many and for each individual,” thereby doing the Father’s will (von Balthasar 
519). The Son relinquishes His own will and gives Himself to the Father by do-
ing His will. His loving reception of divinity is the necessary counterpart to the 
Father’s complete surrendering of that divinity, insofar as, in the economy, the 
Father chooses to express His love for the world by the Son’s obedience and 
voluntary suffering. The Son’s obedience in the humanity of Jesus harkens back 
to the Son’s eternal gratitude and love for the Father. The procession of the Son, 
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therefore, as seen from the side of Son, can be described, to some extent, as a 
transcendently grateful acceptance of all that the Father is, and it is on this basis 
that the Son acts obediently towards the Father in the economy. 

Consequently, the transcendent giving and receiving of divinity between the 
Father and Son ground the workings and effects of the Son’s mission. This is what 
the Son’s mission expresses temporally and economically. All that the Son does 
in the economy and all that happens to man as a result of it is given a metaphys-
ical backdrop and intelligibility by the interrelation between the Father and Son 
(Kereszty 373). The ability of the Son to transform and elevate the human person 
arises from His reception of divinity and the Father’s complete self-giving. In this 
way, one may fruitfully learn of the Trinitarian relations from the economy, as 
the events of the Incarnation, Cross, and Resurrection serve to express the eternal 
mystery of the Son’s generation.
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To all the boys who come with flowers
Mary Grace Urbanczyk

To	all	the	boys	who	come	with	flowers
And change their mind in after-hours,
Or after-days or even years:
Your love is not what it appears.

To be devoted is to stay,
Or be honest and go your way.
Respect the broken hearts of those
Your	flowers	in	whose	gardens	grow.

For if you give away your seed
To all the gardens you may meet,
Then reap the wilting blooms of death
And look upon your withered heath. 

A rose is red, a violet blue—
So	where	did	all	the	flowers	go?
Love’s effort is ephemeral
For those who have more heart than soul.
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East of the Sun, West of the Moon
Emma Palmer

Blow east and west, blow north and south, blow ’til it break the sky! 
My love sleeps in a palace where the northern shadows lie; 
And none may go to free him thence, none know the way but I. 

Blow north and south, blow east and west, blow blizzards and blow storms! 
My love lies in a snow-troll’s bed with naught to keep him warm; 
But	I’ve	a	golden	apple	fit	to	tempt	a	greedy	gnome.	

Blow west and east, blow south and north, blow hills into the sea! 
I’ve got a golden carding comb whose like was never seen; 
I’ll trick the long-nosed princess, and I’ll bring him back to me. 

Blow south and north, blow west and east, blow ships onto the shore!
 I’ll sing outside his window and I’ll sit outside her door, 
I’ll trade a golden spindle just to see my love once more. 

And blow us home again, O winds, and blow us homeward bound, 
Three golden trinkets traded for three thoughtless tallow wounds; 
I’ll sigh for love that once was lost, he’ll sing of love that’s found.
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Kedar and the Killdeer
Anna Wilgenbusch

Kedar was in no mood for walking. When he was, he would leisurely put on 
his boots and hat and let the screen door close behind him with a satisfying snap. 

But today Kedar had not even listened to the snap of the screen door or both-
ered to put on his boots. It felt like there was anger fermenting in his belly like 
yeast bubbles rising in bread.

Kedar took each step wide, his face into the wind, his huge bare feet stamping 
the ground with toe marks. The ground felt like beard stubble under his feet. It 
hadn’t rained for weeks. 

Kedar imagined that the earth could absorb some of his anger, like how Abel’s 
blood soaked into the earth and cried out from it. It felt cathartic.

All	the	sudden	a	cow	mooed	from	a	nearby	field	as	a	distant	train	blew	its	
whistle. The two sounds intersected and created a horrible cacophony of sound. 
Dissonance. 

The dissonance in his house—the dissonance he was trying to escape—was 
somehow captured in that intersection of soundwaves. Without his consent, his 
mind wandered back to the home he had just left. 

Killdeer	make	their	nests	in	open	fields,	where	there	is	no	place	to	hide.	They	
build their nests by scratching shallow dents in the hard earth they inhabit. 

Earlier that day his mother had mentioned something about her ideas for Ke-
dar’s future. She wanted him to keep going to school, in place of his work on the 
land. His father felt her claim to authority like someone sucking the breath from 
his	lungs.	He	refuted	her	with	his	silence	and	grunts	that	were	definitive.	

Killdeer mothers make multiple nests and then abandon the ones that are 
more susceptible to prey.

Kedar had listened from the porch. He knew what would happen next, like a 
book he had read many times before. 

Stripped of her maternal authority, his mother turned to sarcasm. It was her 
way of taking back power. She would say something like, “well, then, he’ll end 
up as dumb as you,” and then she would let a little laugh unravel from high in her 
throat. Her laughter had a kind of lingering power over you, especially when she 
used it like that. It was her subtle weapon. 

Killdeer mothers are masters at the “broken wing display,” in which she pre-
tends to be hurt in order to distract predators away from the nest. 

As he listened to her laugh from outside, Kedar thought of when he was little, 
and she would come up from behind him and start ticking him all over. His knees 
would	collapse	and	he	would	melt	into	giggles	until	he	could	no	longer	raise	a	fin-
ger against her. It was strange, that laughter could snatch away even your physical 
power and leave you limp like a wet towel. 

He listened to the uncomfortable grumblings of his dad as his mother’s laugh 
stole some authority back from him as dogs steal table scraps. The power of the 
laugh hovered in the air like a songbird that gets into the house. The laugh and the 
grumblings intertwined and dissonance resonated through the rooms of the tiny 
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house, which Kedar often thought was no better than an indent scratched into the 
bare earth. 

Killdeer often follow farmer’s plows to take any invertebrates that may be 
unearthed. 

Kedar kept walking. He didn’t want to think of his mother’s laugh or his 
father’s quiet grumble or the mooing of the cow or the blowing of the train whis-
tle. All the sounds together threatened to drag him into some ominous, unknown 
place. His breathing got harder although now he walked slower. 

As soon as they break out of their eggs and their feathers dry, killdeer chicks 
can walk out of the nest. 

“Kedar,” he whispered as though to console himself. His mother always said 
that it was a family name. It was biblical, too, buried somewhere deep in the tiny 
black letters of the Old Testament. He had found it once, and he followed the 
footnotes to the bottom of the page. 

“Kedar: blackness, sorrow; to be cut off from God,” the footnote said in let-
ters so tiny he had to squint to make them out. 

He whispered it again to himself, letting the name bare his heaviness. “Ke-
darrrr.”

His feet began to feel raw from the abrasive dried grass on the ground. But by 
now the cadence of his step had become a rhythm like steady notes on the piano 
that put you to sleep.

The willingness of Killdeer to live close to people makes them one of the 
most successful shorebirds, but also makes their nests susceptible to pesticides, 
cars, and pedestrians. 

Suddenly, shell and liquid squished between his toes. He stopped walking 
and looked down. 

There was a shallow indent scratched into the ground. In the center of it were 
the remnants of speckled brown eggs. Kedar had crushed them with his foot and 
orange yolk seeped between the cracks of his toes. The stench of rotten eggs rose 
from the abandoned nest in a wave. 

“Ha!” 
The laugh escaped Kedar’s diaphragm in pure impulse. The sight of the bro-

ken eggs and Kedar’s yolk covered toes was ridiculous, and it made him laugh 
like silly child’s words that you laugh at simply because they are unexpected. 

But as soon as Kedar laughed he wished that he could draw it back inside 
himself.	He	grimaced	at	himself	for	finding	the	destruction	of	 tiny	eggs	funny,	
even if but for a moment. The sharpness of his laugh and the revulsion of his 
reaction to himself came together in a kind of comic dissonance that pierced him. 

Although Kedar was now far from his home—that grievous little nest—the 
dissonance inside it had followed him, implanted itself in him, even; and he found 
that he had no means to escape it. 

Kedar looked up to the sky and its scourging sun and let himself be blinded 
by its brightness for a moment. In the light he made out a killdeer circling above 
him. 
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Kedar closed his eyes and felt that he was very small. His eyes were perfectly 
round black dots and his lips protruded and then hardened. Shards of spiny feath-
ers broke out on his neck, his arms, and his chest. The spines opened to reveal 
brown and white feathers with two black stripes. 

The killdeer shook his feathers and launched himself into the air. Now sorrow 
was	flight,	and	dissonance	was	simple	song.	
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Waltzing
Elise Williams

Dancing that’s set to dactylic rhythms, triplets glide and blend
Order	with	flow	as	the	notes	denote	movements	we	don’t	yet	know.
Holding your hand, I just hope you know where to go as we wend
Through, timing steps like our heartbeats keep tempo for us alone.
Structure that gives our encounter strict shape—does it limit our
Ways to engage? Other creatures don’t bother to track every
Second they have with each other. Does this dance-form form us? Or
For us form paths to discover some truer identities?
How	to	squeeze	into	the	mold	we	ought	really	to	fit	and	fill,
And remain separate owners of our creativity?
How can we hope to be understood right, in a world that will     
Never escape from its out-of-sync, gauche relativity?
Caught	between,	souls	stuck	where	structure	and	flexibility	meet—
It is so hard to feel natural when you have to count feet.
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Petra March 
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