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ments of dried flowers picked from the location shown. While our
devotion to God(s) should remain fixed, it is important to note that
belief and faith are essences which are not static. The depictions on
the cover transport us to a place of antiquity; it is vital to remember,
so much has happened since the Bible (and other ancient scriptures)
were written, and so much more will happen. Our faith helps us to en-
trust in the Lord.

While this anthology sought dialogue from various faiths, includ-
ing Abrahamic religions (Judaism, Islam and Christianity), and non-
Abrahamic religions (Hinduism, Buddhism, Indigenous spirituality
and Taoism), regrettably, despite my best intentions to include in-
terfaith contributions, some of my efforts bore no fruit or otherwise
were not ready to be published. As I grew up a Christian (Iglesia Ni
Cristo), it is not surprising that this anthology is mainly contributed
to by people in these communities (i.c., those of the Christian faith).
However, this anthology serves as a foundation to share experience-
informed poetry, stories, essays and perspectives that hopefully will
build into other areas of interfaith consciousness, characterised by
more light and less heat. This is with a common goal in a context
where there is cqua]ity and conduciveness to enhance positive atti-
tudes and contribute to social cohesion in interfaith and multi-faith
societies. Rather than introducing, rchcarsing Or summarising the
contributions in this antho]ogy, [ invite you to read on and go beyond
the writings here and elsewhere, providing us with a much-needed in-

terfaith consciousness.

Contents

1 Michael Caylo-Baradi
2 Roland Clark

3 Wayne Fabian

4 Norma B. Hennessy
5 Ichiro Imai

6 Audhora Khalid

7 Suman Lahiry

8 Stephen Muecke

9 Kavita Ivy Nandan
10 Eileen Tabios

11 Mila C. Tacbas

12 Marlene Walker

Notes and References
Contributois
Editor

xvii

21
26
31
33
43
45
54

59
66

68

72

81




2 -

You're lucky, you're going to Canaan, the land of milk and honey,
our grandparents had said about the United States.

And we believed them the way we believed that Nellie Oleson and
her doting mother are the evil twins of Walnut Grove, Minnesota in
The Little House on the Prairie. Back then, the islands already had
a daily diet of American tv-shows. Thus, in Los Angeles, we bitched
like pioneers as well, and gave a Nellie Oleson attitude to anyone who
made fun of our accent in school. And we never told our parents that,
only things we can swallow properly at dinnertime, like a B+ on a test,
or anything we can freeze into a smile, because, as The Village People
might say, there’s no need to feel sad and down in a new town, because
there’s always a place you can go. Now for us, that place was not the
YMCA,; it was the wooden table beside the kitchen, where everyone in
my family still knew how to close their eyes and feel a steeple in their
hands, before dipping our tongues in the silence of hot veggic-soup,

into somcthing pure and basic we can never let go.

Roland Clark

The Blessed Sacrament: Father Jeremiah O’Flynn, the
Eucharist, and Early Australian Catholicism

hen Father William Bernard Ullathorne, the first vicar-general
C (’ to set foot in the Australian colonies, arrived in Sydney in 1832
he was almost immediately told about another priest who had briefly
visited the colony in 1817 and left behind a consecrated host in a pyx
box before being deported. The story is strange for a number of rea-
sons, not least because canon law insists that a consecrated host must
be kept in a church and under the care of a priest.[1] At the time New
South Wales had neither Catholic churches nor priests. Ullathorne
published the story of Father Jeremiah O’Flynn several years later in a
pamphlet arguing that the Australian Church needed the urgent help
of'its European brethren:

The first missioner who reached these countries was the Very Rev.
Mr. Flinn, appointed by the Holy See as Archpriest, with powers to
confirm. Mr. Flinn presented himself in Sydney and the surrounding
country about the year 1818. He was a man of meck demeanour, who
speedily won the deep love of his people, and by his ardent zeal did
much in a short time. But the local government, jealous of his happy
labours, under colour of his having come out unsanctioned by the
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British civil authorities - an act which no law stood to prohibit - cast
this apostolic man into prison a few months after his arrival, deprived
him of all communications with the faithful, and sent him reluctantly
away by the first ship sailing for England. The Blessed Sacrament had
been left by the Archpriest in the dwelling of a Catholic, of Sydney,
where, for two years after his departure, the faichful, as many as could,
were wont to assemble, there to offer up their prayers and receive con-
solation in their miseries. It is mournfully beautiful to Contcmplatc
these men of sorrow gathered round the bread of life - bowed down
before the crucified - no voice but the silent one of faith - not a priest
within six thousand miles to extend to them that pledge of pardon to

repentance - W]’lOSC neéar presence thCy s¢e and feel.[z]

In 1841, the future Archbishop John Bede Polding reported to
Rome that when the next priests arrived two years later, ‘the sacred
particles were found quite free from any corruption.’[3] Cardinal
Moran’s History of the Catholic Church in Australasia from 1896 claimed
that O’Flynn had left the consecrated host in the house of William
Davis in the Rocks, where Saint Patrick’s Church now stands. It soon
became a minor pilgrimage site for believers, who treated the pyx as a
relic and reused the wood from the cupboard that it had been stored
in to make ritual objects. Davis, for his part, was blessed with long life
and significant wealth.[4] In 1886 Father Dean Kenny, who had served
as a priest in Sydney for almost 50 years, repeated Polding’s story that
‘the Blessed Sacrament was consumed, and the species found uncor-
rupt, when the two priests, F. Connelly and Father Therry arrived, in
the year 1820, but in The Dawn of Catholicism in Australia (1928), Eris
O’Brien gave a different version, saying that the consecrated host had
in fact been consumed in 1819 by F. L. de Quellen de la Villeglée, a
priest on Louis de Freycinet’s ship on its way home from exploring the
Pacific islands.[s]

The story about O’Flynn leaving behind the Blessed Sacrament to
comfort the small population of Catholics would indeed be quite
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beautiful, if it were true. As Joseph Morley proved through his careful
examination of the sources, it seems unlikely that anything of the sort
happened.[6] Apart from the confusion over who actually ate the host
and the fact that most historians believe ‘the faithful’ were not partic-
ularly faithful at all, the biggest problem with the story is that no-one
mentioned it in the extensive correspondence that immediately fol-
lowed O’Flynn’s departure in 1818. If no consecrated host existed, why
was it invented? Why might the continued presence of the Blessed
Sacrament have been important to Australian Catholics, and what can
the story tell us about the role of the Eucharist in community-build-

ing and identity formation?

O’Flynn’s Church

Providing priests for the new colony at Botany Bay was not a high pri-
ority for the British authorities at the end of the cighteenth century.
An Anglican chaplain by the name of Richard Johnson arrived in Syd-
ney Cove with the First Fleet in 1788, and the official instructions to
the colony’s first governor were to ‘by all proper methods enforce a
due observance of Religion and good order among all the inhabitants,’
including taking ‘steps for the celebration of publick Worship.[7] But
this was to be the religion of the Church of England, not the Catholic
religion. Catholics were probably a distinct minority among those
who sailed with the First Fleet.[8] A certain Father Thomas Walshe
wrote asking permission to join the voyage to minister to the convicts,
but it is not clear whether he sent his letter before or after the fleet
sailed. Either way, he did not go.[9]

Irishness was synonymous with Catholicism in England at the
time, when only 1.4 percent of the population of England and Wales
identified as Roman Catholics.[10] The first shipload of convicts from
Ireland to arrive in Botany Bay laid anchor in 1791, and by 1797 there
were 857 Irish convicts in the colony, 205 of whom were women. The
government’s problem was that no prisoner records were sent with

them, so no-one in Sydney Town knew how long their prison terms
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were or when they should be released.[11] More Irish prisoners arrived
following the Rebellion of 1798.[12] Far from all Irish Catholics were
rebels, but several of the most prominent Catholics in Sydney at the
time of O’Flynn’s arrival had been sentenced in connection with the
Rebellion.[13] Three priests were transported for their alleged involve-
ment in the uprising. Of these, Father Peter O’Neill was described by
Governor King as ‘a catholic priest of most notorious, seditious and
rebellious principles’ despite soon being pardoned by the authorities
in Ireland. The second, Father James Harold, was interrogated in 1800
about a rumoured Irish plot against the government. Harold admit-
ted that such a plot existed but refused to give any details, winning
him friends neither with the government nor with his fellow convicts.
The third, Father James Dixon, was more successful. In 1803 King gave
him a conditional pardon, a salary as a priest, and issued a proclama-
tion regulating the practice of Catholicism in the colony. Dixon was
solicited to help suppress the Irish convicts involved in the Castle Hill
uprising of 1804, but afterwards he was stripped of his salary and per-
mission to conduct religious services in New South Wales.[14] By 1810
all three had left the colony.[15]

These three priests and the political prisoners of the 1798 Rebellion
loom large in the history books, but the majority of the free Irish pop-
ulation in Sydney at the time of O’Flynn’s arrival were ordinary crim-
inals who had served out their sentences and begun to rebuild their
lives in this distant land. From 1817 onwards the government actively
assisted the families of emancipated convicts to come out from Britain
to join them, and there were remarkably few free settlers without fam-
ily ties to former convicts. Excluding government employees, 87 per-
cent of the population still had convict backgrounds in 1828.[16] The
Irish came predominantly from rural areas, many spoke Gaelic rather
than English when they first got off the boat, and they kept the re-
gional rivalries between ‘Cork boys,” ‘Dublin boys,” and ‘North boys’
that had divided them in Ireland.[17] They were also not particularly
Catholic. The Penal Laws of the late sixteenth and early seventeenth

REMEMBERING YOUR DIVINITY - 7

centuries had made publicly professing Catholicism something that
would hurt you economically and socially, and a rapidly growing pop-
ulation meant that there just weren't enough priests in many parts of
Ireland. Historians believe that attendance figures at mass were rela-
tively low in rural areas before a ‘devotional revolution’ changed the
face of Irish Catholicism in the 1850s.[18]

James Waldersee’s research suggests that the Irish Catholic pop-
ulation in New South Wales was remarkably diverse, ranging from
impoverished petty criminals to prosperous landowners. The most
prominent were a small group of wealthy individuals - several of them
veterans of the 1798 Rebellion — who wanted to use their success to
promote the church.[1i9] Others were less upstanding. The governor
Thomas Brisbane reported in 1824 that ‘every murder or diabolical
crime, which has been committed in the colony since my arrival, has
been perpetrated by Roman Catholics,” and in 1830 John O’Sullivan
wrote to the Archbishop of Dublin that ‘some of our unfortunate
and wretched countrymen are foremost in perpetrating the shocking
crimes that mark this colony.’[20] Many apparently believed in things
like fairies, changelings, sacred spaces, spells and portents. In 1834
David Croly described a widespread perception in rural Ireland that
priests ‘can at their will and pleasure make sick or make well, give
prosperity or adversity, damnation or salvation.[21] When he arrived
in Sydney in 1820, Father John Therry discovered that many people
thought he had magical powers, which is something that he had ap-
parently not encountered in the more cultured circles he moved in at
home.[22]

Among Sydney's pious Catholics, William Davis and James
Dempsey both opened their houses for prayer meetings, and Michael
Hayes wrote repeatedly about religion to his brother, Richard Hayes,
who was a Franciscan priest involved in promoting the independence
of the Irish Church from interference by the British state.[23] Michael
had been given a conditional pardon in 1803 before being convicted
of ‘sly-grogging’ — illegal home brewing — and sent to Norfolk Island
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in 1805. He returned to Sydney with a pardon in 1808 and became in-
creasingly wealthy, opening a hotel on George Street and marrying an
Australian-born Protestant girl half his age with whom he had seven
children.[24] He told his brother of the colony’s need for a priest,
pointing out that ‘there is annexed to every free person so applying a
grant of land forever from 100 to 1,000 acres or more given them, also
two servants and cattle for a limited time, and victualled from gov-
ernment stores, and a passage out at government expence. This I have
given for the guidance of a clergyman, if any prefer coming on a mis-
sion.’[25]

In Rome on church business, Richard met the Trappist priest Je-
remiah O’Flynn, who was there trying to clear his name after quar-
relling with his clerical superiors and ministering in the Caribbean
for several years without a license.[26] Hayes convinced O’Flynn to go
to New South Wales, and together they began working to secure the
proper permissions. The politician Sir Henry Parnell had promised
that if a Catholic priest wished to go to Australia, ‘no difficulty would
be placed in the way of any person going out in that character, pro-
vided he complied with the regulations which were required from
everyone who wishes to go to that settlement.’[27] O’Flynn suspected
that his past problems in the Caribbean would stop his mission being
authorised though, and he sailed before his ministry had been ap-
proved by either church or state.[28] O’Flynn then told Governor
Macquarie when he docked that he thought that his papcrwork would
already have arrived in Sydney and that it was almost certainly coming
on the next ship.

Macquarie reported that,

Several Ships having arrived in Succession without bringing the
promised authority, 1 was led to the conclusion that Mr. O’Flynn’s
Story was false, and consequently that he was an Imposter. I also dis-
covered that, So far from Keeping his promise of not celebrating Mass
before regular authority should arrive, that he was not only busily
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Employed throughourt the Country among the Irish Roman Catholics
(with whom it abounds) in preaching and Instructing in Popery, but
also in disseminating Principles of resistance to the General Orders of
the Colony, and particularly to those which have for their Object the
decent Religious observance of the Sabbath. ... he was actually making
converts among English Protestants, by means of assuring them that
he would Cure all their Bodily diseases, which his prayers could only
effect by their abjuring their Heresies and becoming Papists. I found
likewise that he was tampering with the Soldiers of the 48th Regt.[29]

‘Disseminating Principles of resistance’ most likely refers to Irish
convicts and soldiers wishing to worship with OFlynn rather than at-
tend the compulsory Anglican services, and the charge of ‘tampering
with the Soldiers’ probably springs from a petition by 76 soldiers re-
questing permission for O’Flynn to minister.[30] Macquarie insisted
that O’Flynn leave at once. O'Flynn told his superiors in Britain that
‘from that day, the 10th of November, I celebrated Mass in a private
room,’[31] and that ‘my intention is to endeavour to remain in con-
cealment until I hear from Europe.[32] Hayes reported in his letters
that ‘Mr Flynn married eight couples and baptised fifteen children
... just after his landing,’[33] and a later historian wrote of O’F]yrm
‘baptising hundreds of young Catholics.[34] In addition to the sol-
diers’ petition, another petition was presented to Macquarie contain-
ing 438 signatures, many of them Protestant,[35] and O’Flynn wrote
that ‘there is scarcely a Protestant gentleman but is highly displeased
at the Governor’s refusal [to accept O’Flynn].’[gé] A strong opposi-
tion movement existed in Sydney, which Macquarie described as ‘fac-
tious, discontented, and turbulent’[37] This group appears to have
supported O’Flynn just as they had supported the Protestant Rev. Vale
who had been court marshalled by Macquarie in 1816.[38]

OFlynn was eventually deported despite having hidden on the
outskirts of the colony for several weeks. When he arrived in London
O’Flynn was told in no uncertain terms that he would not be re-
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turning to Australia, so he promptly set out to Haiti, from where he
continued to Philadelphia, Dominica, and New Haven, before even-
tually settling in Susquehanna County, Pennsylvania, where he died
in 1832.[39] After O’Flynn was deported, Hayes wrote home that he
‘laves his books, vestments, etc. here with an intention of returning,’
but never mentioned the Blessed Sacrament that was apparently al-
ready sitting in Davis’ home.[40] That neither Hayes nor anyone else
at the time secemed aware that O’Flynn had left the Blessed Sacrament
behind is the strongest evidence that the story was in fact a later in-
vention. Most of those who repeated the story in writing later in the
century were keen on using it to prove that their church was being
persecuted in Australia and that more priests needed to be sent to the
colony.[41] The legend of O’Flynn’s Blessed Sacrament was perfect for
their purposes because parish priests are crucial for the celebration of
the Eucharist.[42] But what of the ]ay Catholics who first invented the
story during the 1820s? What might the Blessed Sacrament have meant
for them?

Understanding the Blessed Sacrament

When priests and theologians talked about the Eucharist in the early
nineteenth century, they usually discussed the transformation that
takes place in the elements on the table. What does it mean to say with
the Council of Trent (1551), ‘that after the consecration of bread and
wine, our Lord Jesus Christ, true God and true man, is truly, really
and substantially contained in the august sacrament of the Holy Eu-
charist under the appearance of those sensible things?’[43] Does Jesus
leave heaven to come to earth? Does he have ‘ten thousand bodies’ that
appear on altars around the world every Sunday? How many wafers
do you have to eat before you consume Jesus’ entire body? Writing to
English Methodists in 1836, Father George Spencer explained thar,

Catholics do not believe, that when the bread and wine by conse-
cration, become the body and blood of Christ, a new Christ is created.
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Christ has but one body, and the body present on our altars is not an-
other, but the same that was born of the blessed Virgin, and is now in
heaven. We do not understand how the substance of this body can be
in heaven and in many places upon earth at one time; but we dare not
say that therefore it is impossible with God to make it s0.[44]

Confronting Protestants and sceptics and caught up in internal
debates about the competing authorities of the Papacy and secular
states, nineteenth century Catholics rehashed the same discussions
about the presence of Christ and the content of the elements that had
concerned the Church for centuries.[45] In O’Flynn’s day it was un-
usual to receive Communion on a regular basis. Most people took part
in the sacrament only once a year, making it less central to the day-to-
day practice of the faich.[46] Were they asked why they prayed before
the Blessed Sacrament in the pyx, Davis and the other faithful believ-
ers in Sydney would probably have explained that they worshipped
because God himself was there in front of them in the Eucharist. The
sacrifice of Christ on the cross was replayed before their eyes, and
venerating the Blessed Sacrament gave them material access to the
very ritual act that saved them from sin and offered eternal life.[47] It
was, in Spencer’s words, ‘the principa] means, by divine appointment,
through which the infinite merits of the death of Christ are applied to
the souls of the faithful (48]

Things changed dramatically during twentieth century. After the
Second World War a revolution took place in how people understood
the Eucharist, Cxplaining the mystery in ways that hclp us appreciate
why it was so important for early Australian Catholics to have the
Blessed Sacrament sitting in a pyx in a house in the Rocks. Although
Davis and his friends would not have explained what they were doing
in these words, twentieth century theologies of the Eucharist give us
a language that makes visible — or at least, explicable — what invisibly
takes place in the sacrament and therefore why it was such a powerful
gift to isolated communities of Catholics such as the one in Sydney
Town. As Jean-Luc Marion has pointed out, God’s revelation of him-
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self'in the Eucharist is already ‘too much’ for us to understand, and he
appears ‘contrary to our expectations, projections, and purposes.’[49]
Just because Christians do not understand what is happening in the
Eucharist does not mean that it does not happen.

The most radical shift in the understanding of the Eucharist came
with the work of the French Jesuit Henri de Lubac in the late 1940s.
De Lubac argued - correctly — that the early church believed that
Christians become one body in Christ when they participate in the
Eucharist. A prayer found in an early Christian text known as The Di-
dache, written by Syrian Christians in around 100 CE, prays ‘even as
this broken bread was scattered over the hills, and was gathered to-
gether and became one, so let your church be gathered together from
the ends of the earth into Your kingdom.[50] Towards the end of the
fourth century St John Chrysostom explained that ‘that is what the
food that he gives us effects: he joins us himself to us that we may
become one whole, like a body joined to its head.[51] According to
de Lubac, when the Church Fathers spoke about the Eucharist they
called it the mystical body of Christ, corpus mysticum, and referred to
the institutional church as the corpus verum — the visible community.
The emphasis placed on these two terms changed from the twelfth
century onwards. As theologians bickered about whether Christ’s real
Presence was in the bread and wine they increasingly came to think
of the Blessed Sacrament as a corpus verum, a true body, while debates
over the competing roles of the pope and the emperor ended with an
emphasis on the church as a corpus mysticum that could be contrasted
with the visible power of the state.[52] Mysticum and verum thus came
‘to be transposed without any essential change in the doctrine.’[53]

De Lubac insisted on returning to seeing the Eucharist as a corpus
mysticum, as the bringing of Christians together as one body in Christ.
For de Lubac, the Eucharist is ‘the Body of Christ which is the
Church.'[54] De Lubac’s formulation helps explain why the Blessed
Sacrament was so important for early Australian Catholics. Without

no priests and no church buildings, so long as they had the conse-

| o
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crated host they could be joined together with Catholics around the
world. The practice of equating the body of Christ in the Blessed
Sacrament with the church as the body of Christ became more com-
mon as the twentieth century progressed. Building on de Lubac’s
insights, the Second Vatican Council described the Eucharist as ‘a
sacrament of love, a sign of unity, a bond of charity, a paschal banquet
in which Christ is eaten, the mind is filled with grace, and a pledge of
future glory is given to us.’[55] In an cncyclical letter two years later,
Pope Paul VI further emphasised that ‘Christ is present in His Church
in a still more sublime manner as she offers the Sacrifice of the Mass in
His name; He is present in her as she administers the sacramcnts.’[sé]
More recently, theologians have argued that the Eucharist is especially
important because of its ability to incorporate rcFugecs and immi-
grants into the church, uniting ‘the no-bodies of the world with the
Body of Christ, transforming all that is alien to him and making it
part of his divine life.'[57]

In 1971 Geoffrey Wainwright's Eucharist and Eschatology further in-
tensified this new way of thinking. Wainwright pointed out that by
bringing together people from all walks of life in a common meal,
from convicts to free settlers and soldiers, the Eucharist offers a taste
of the kingdom of God in the here and now. What will only be fully
realised at the end of times is made accessible to Christians today. The
Eucharist is thus a sign of the coming kingdom, and a ‘prefiguration’
of what eternal life looks like. Offered freely by God, it still needs to
be received by humans, and it is given to each individually but always
as part of a Christian community. As a sacrifice that requires the par-
ticipants to have attended confession first, it incorporates elements
of judgement, forgiveness and reconciliation. ‘In the Eucharist,” Wain-
wright says, ‘the Lord comes to judge and to recreate; to cast out what
remains of unrighteousness in His people, and to continue the work
of renewal begun in baptism; to threaten the world with an end to its
old existence, and to give it the promise, through the new use to which
bread and wine is put, of attaining its true destiny.’[58] Such a hope,
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for people who had been exiled to the far ends of the earth and who
saw themselves as marginalised by respectable English society, is truly
magnificent.

The theology of the Eucharist received further elaboration in the
work of William Cavanaugh in the late 1990s. Confronted by the
human rights atrocities taking place around him when he lived in
Pinochet’s Chile during the 1980s, Cavanaugh came to realise the ex-
tent to which torture embodies the state’s power over its subjects.
‘Under the Pinochet regime,’ he pointed out, ‘torture was used as a
mode of governance. The state scized bodies and made them emit
signs, play roles in a drama, speak the regime’s words in order to
make ritually present the omnipotence of the state[59] Much the
same could be said of the system of government under Governor Mac-
quarie, when ﬂogging, incarceration, chain—gangs and hanging wWere
commonplace. ‘The feelings of the convict are petrified by the hard-
ness of every thing about him,” Ullathorne wrote in 1837. ‘He never
feels the touch of kindness. Wonder not that his vital warmth dies,
and he becomes a haggard, insensible thing.’[60] As a theologian, Ca-
vanaugh was not only concerned about how torture impacted individ-
uals, but about what it did to the church. Under Pinochet, he said, ‘the
strategy of torture was an attack on rival social bodies, an attempt to
atomise and disappear them. The discipline of fear drove the state’s
invisible mark deep into the individual, to make each depend only on
the state, and not on one another.’[61] In colonial New South Wales,
the Church of England ministered to the souls and acted as the spiri-
tual arm of the state. The Catholic Church, for its part, was driven out
of the public sphere almost entirely.

Cavanaugh argues that it is precisely when the church is excluded
by the state that it becomes the most powerful. The church becomes
visible in the bodies of the martyrs, as well as in the eucharistic meal.
Moreover, because it is Christ who appears in the Blessed Sacrament,
in the Eucharist God ‘actively disciplines the church.! Judging the
church for acquiescing to the state, for failing to stand against injus-
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tice, and its members for failing to love one another, the Eucharist
shows it how it should live, as a sacrifice, such that ‘the church does not
simply perform the Eucharist; the Eucharist performs the church.[62]
At the same time, the Eucharist is a sacrifice offered on behalf of the
church, atoning for its sins and reconciling it to God. In the sacra-
ment the church becomes a corpus mysticum, the embodied mystery of
God dealing directly with humanity. The state and its agents are ex-
cluded from this mystery, either because to take part in it policemen
and soldiers must come before God as individuals, without their uni-
forms, weapons and power, or because the church actively excludes
them from participating in the Eucharist until they repent and stop
oppressing the poor and the downtrodden.

Conclusion

Twentieth century theologies of the Eucharist help explain why it can
be such a powerful material symbol for communities such as the small
number pious Catholics who gathered in William Davis’ house in the
1820s. These were people separated from their homeland by thousands
of miles, from other Sydneysiders of their class by virtue of the Irish-
ness and their Catholicism, and from the other Irish in Australia by
their devotion to the Church. Some of them may have remembered
the short-lived ministries of Harold and Dixon at the turn of the cen-
tury, but most would have experienced O’Flynn’s arrival as a sudden
breath of hope after having been without a priest for so long.

“The idea that O’Flynn had left the Blessed Sacrament in a pyx
gave them access to the body of Christ as a corpus mysticum at a time
when their visible church was so measly to look at. It represented
Christ Himself but also the Catholic Church which gathered around
the world and celebrated the Eucharist in His name. More than just
a reminder of the death of a Palestinian Jew centuries earlier, it was a
promise that God’s kingdom would soon be established on earth and
offered a taste of what spiritual communion with God will be like
at the end of the Age. The Blessed Sacrament stood in stark contrast
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to the power of the British Empire, which had subjected Ireland to
a brutal colonial regime and had then sent them, in chains, to Aus-
tralia. Although the state had the power to torture their bodies, the
Blessed Sacrament, left by O’Flynn despite the state’s best efforts to
prevent it, represented the renewed life of the Church purified from
sin and untouched by the filth of corruption and politics. The Blessed
Sacrament, whether it was really sitting in Davis’ cupboard or not, was
proof that the world of pain and death around them would soon pass

away and that a new, better world was coming.

1 James A. Coriden, Thomas ]. Green & Donald E. Heinstschel
(Eds.), (1985), The Code of Canon Law: A Text and Commentary, Paulist
Press, Book 1V, Title 111, Chapter II, Canons 934 and 936, 663-664.

2 W. B. Ullathorne (1837), The Catholic Mission in Australasia, 2nd ed,
Rockliff & Duckworth, 8-9.

3 John Bede Polding (1841), Report to Propaganda Fides, quoted in
Patrick Francis Moran (1896), History of the Catholic Church in Australa-
sia From Authentic Sources, Frank Coffee & Company, 67.

4 Moran, History of the Catholic Church, 69-70. On the history of St
Patrick’s Church, see Peter McMurrich (2018), “Their Eminences, An
Eminence Grise, and Ruffled Feathers: The Sometimes Rocky Voyage of
St Patrick’s, Church Hill, Within the Archdiocese of Sydney,’ Journal
of the Australian Catholic Historical Society, 39, 93-106.

5 Dean Kenny (1886), A History of the Commencement and Progress of
Catholicity in Australia Up to the Year 1840, F. Cunningham & Co., 35,
Eris M. O’Brien (1928), The Dawn of Catholicism in Australia, vol. 2, An-
gus & Robertson, 88. Freycinet's account of the voyage mentions stop-
ping in Sydney in late 1819, but gives no details about what the crew

REMEMBERING YOUR DIVINITY - 17

did while on shore. Louis de Freycinet (1825), Voyage autour du monde,
vol. 1, Pillet ainé, vii.

6 Joseph Morley (1989), ‘The Catholic Community in NSW,
1788-1815. A Church Without Clergy, PhD. Diss., Macquarie Univer-
sity, cited in Paul Collins (2015), A Very Contrary Irishman: The Life and
Journeys of Jeremiah O’Flynn, Morning Star Publishing, 110.

7 Cited in Meredith Lake (2020), The Bible in Australia: A Cultural
History, Newsouth, 36.

8 Unfortunately the convict records relating to transportation did
not mention religion as a category. See ‘New South Wales Convict
Database,” Migration to New Worlds. Accessed 25 July 2025. URL:
heeps:/ /Www.amdigital.Co.uk/collection/migration—to—new—worlds

9 James Waldersee (1974), Catholic Society in New South Wales,
1788—1860, Sydney University Press, 2-3.

10 Clive D. Field (2012), ‘Counting Religion in England and Wales:
The Long Eighteenth Century, c. 1680—c. 1840". The Journal of Ecclesias-
tical History 63, no. 4, 711.

11 T. ]. Kiernan (1954), The Irish Exiles in Australia, Clonmore and
Rcyno]ds, 9-10.

12 Patrick O’Farrell (2001), The Irish in Australia, 1788 to the Present,
Cork University Press, 22-23.

13 In particular, William Davis, Michael Hayes, Michael Dwyer,
and James Dempsey. On the Rebellion, see Jim Smyth (Ed.) (2000),
Revolution, Counter-Revolution and Union: Ireland in the 1790s, Cam-
bridge University Press.

14 James Waldersee (1970), ‘Father James Dixon and the 1798 Wex-
ford Uprising,’ Journal of Religious History, 6, 27-40.

15 Frances O'Donoghue (1982), The Bishop of Botany Bay: The Life
of John Bede Polding, Australia’s First Catholic Archbishop, Angus and
Robertson, 31.

16 Perry Mclntyre (2011), Free Passage: The Reunion of Irish Convicts
and their Families in Australia, 1788-1852, Irish Academic Press, 40, 8s.

17 O'Farrell, The Irish in Australia, 25-28.




18 -

18 S. J. Connolly (1982), Priests and People in Pre-Famine Ireland,
1780-1845, Gill and Macmillan, 7, 20, 88-90; David W. Miller (2000),
‘Mass Attendance in Ireland in 1834, in Stewart ]. Brown and David
W. Miller (Eds.), Piety and Power in Ireland, 1760-1960: Essays in Honour
of Emmet Larkin, University of Notre Dame Press, 158-179.

19 Waldersee, Catholic Society in New South Wales, 71-104, 190-191.

20 Both quoted in O’Farrell, The Irish in Australia, 2s.

21 Quoted in Connolly, Priests and People, 117.

22 O'Farrell, The Irish in Australia, 28.

23 Collins, A Very Contrary Irishman, 67.

24 Collins, A Very Contrary Irishman, 70.

25 Quoted in Collins, A Very Contrary Irishman, 71-72.

26 Collins, A Very Contrary Irishman, 37-69.

27 Letter, Parnell to England, 11 June 1816; quotéd in O'Brien, The
Dawn of Catholicism, vol. 1, 178.

28 Collins, A Very Contrary Irishman, 72-80.

29 Despatch, Macquarie to Bathurst, 18 May 1818, in Historical
Records of Australia (1917), Series I, Volume

30 Petition to Lieutenant-Colonel Erskine, 9 Feb 1818. Bonwick
Transcripts from the Record Office, London; Mitchell Library, Syd-
ney, No. 11215,

31 This was the day on which Macquarie refused him permission
to celebrate Mass. Letter, O'Flynn to England, 8 Dec 1817, quoted in
O’Brien, The Dawn of Catholicism, vol. 1, 217.

32 Letter, O'Flynn to England, 14 Dec 1817, quoted in O’Brien, The
Dawn of Catholicism, vol. 2, 22.

33 Letter, Hayes to Poynter, 8 Dec 1817; quoted in Moran, History
of the Catholic Church, 59-6o0.

34 James Francis Hogan (1887), The [rish in Australia, Ward &
Downey, 1887, 233.

35 Note on O'Flynn in the Bonwick Transcripts, Biography, vol. 4,
Mitchell Library, Az000/4, 937.

| 4

REMEMBERING YOUR DIVINITY - 19

36 Letter, OFlynn to England, quoted in O’Brien, The Dawn of
Catholicism, vol. 2, 6.
37 Letter, Macquarie to Bigge, Historical Records of Australia, Series

[, Volume x, 223.
38 M. H. Ellis (1958), Lachlan Macquarie: His Life, Adventures, and

Times, Third Edition, Angus and Robertson, 339-340.

39 Collins, A Very Contrary Irishman, 113-138.

40 Quoted in Collins, A Very Contrary Irishman, 109.

41 Waldersee, Catholics Society in New South Wales, 1-41.

42 Paul McPartlan (1995), Sacrament of Salvation: An Introduction to
Eucharistic Ecclesiology, Continuum, 38.

43 ‘Decree Concerning the Most Holy Sacrament of the Eucharist,
Session XIII, Council of Trent. Accessed 23 July 2025. URL:
hteps://www.ewtn.com/catholicism/library/thirteenth-session-of-the-
council-of-trent-1479

44 George Spencer (1836), Letters in Defence of Various Points of the
Catholic Faith. Bradley, 3-4.

45 Geoffrey Wainwright (1971), Eucharist and Eschatology. Epworth
Press, 2.

46 Margaret M. McGuinness (2004), ‘Let Us Go to the Altar: Amer-
ican Catholics and the Eucharist, 1926-1976," in James M. O"Toole
(Ed.), Habits of Devotion: Catholic Religious Practice in Twentieth-Century
America, Cornell University Press, 193.

47 Cahal B. Daly (2011), Bread of Life: Reflections on the Eucharist, Ver-
itas Publications, 9-22.

48 Spencer, Letters in Defence, 4.

49 Jean-Luc Marion (2017), Believing In Order to See: On the Rational-
ity of Revelation and the Irrationality of Some Believers, Fordham Univer-
sity Press, 113.

50 The Didache, 9. Accessed 23 July 2025. URL: hteps://www.newad-
vent.org/fathers/o714htm

51 St John Chrysostom, quoted in Henri de Lubac (1988), Catholi-

cism: Christ and the Common Destiny of Man, Ignatius, 91.




20 -

52 Henri de Lubac (2006), Corpus Mysticum: The Eucharist and. the
Church in the Middle Ages, SCM Press.

53 De Lubac, Catholicism, 100.

54 De Lubac, Catholicism, 94.

55 Pope Paul VI (1963), Sacrosanctum Consilium, 11.52. Accessed 23
July 2025. URL: https://www.vatican.va/archive/hist_councils/ii_vat—
ican_council/documents/vat-ii_const_19631204_sacrosanctum-concil-
ium_en.heml

56 Pope Paul VI (1965), Misterium Fidei, 38. Accessed 23 July 2025,
URL: https://www.vatican.va/contcnt/paul—vi/cn/encyclica]s/docu—
ments/hf_p-vi_enc_03091965_mysterium heml

57 Daniel G. Groody (2017), ‘Cup of Suffering, Chalice of Salvation:
Refugees, Lampedusa, and the Eucharist,’ Theological Studies 78, no. 4,
982.

58 Wainwright, Eucharist and Escharology, 151.

59 William T. Cavanaugh (1998), Torture and Eucharist: Theology, Pol-
itics, and the Body of Christ, Blackwell, 70.

60 Ullathorne, Catholic Mission in Australasia, 18.
61 Cavanaugh, Torture and the Eucharist, 70.
62 Cavanaugh, Torture and the Eucharist, 235.

Wayne Fabian

Dyarubbin, The River as a Sacred Thread: A Journey of
Faith, Heritage, and Flow

t the confluence of the Nepean, Hawkesbury, and Grose Rivers
Ain Yarramundi, my aunty stood, beaming with joy. She had just
been baptised by my cousins, the pastors of our family church, mark-
ing one of the most profound moments of her life. Having moved from
the Philippines to Australia, she had long awaited this rite of passage,
a spiritual rebirth symbolised by the flowing waters that embraced
her. In that moment, her faith, heritage and the river itself inter-
twined in sacred harmony, embodying the essence of transformation,
renewal and continuity.

That night, after her baptism, she had a dream. In it, she found her-
self floating in a vast, dark expanse of water, endless and deep. Yet, she
did not feel fear. Though the darkness surrounded her, she sensed a
presence beside her, unseen but unmistakable. In her heart, she knew
it was Jesus. His presence was not overwhelming or forceful but gentle
and steady, as if simply being there was enough to comfort her. She
awoke feeling at peace, the dream affirming what she had already felt

in the river that day, that she was never alone.
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