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= T'ranslator’s Preface = 

BEFORE UNDERTAKING THE TASK of translating Teologia de San 
José by Father Boniface Llamera, O.P., we were not familiar with 
it. The volume was selected by Father Jordan Aumann, O.P., and 
was for many reasons a happy choice. The most important of 
these is the value of the book itself. We believe it successfully 
fulfills the author’s purpose, not only to make St. Joseph better 
known and esteemed, but also to reveal the sound theological 
foundations which justify that esteem. 

The first consideration throughout the course of the translation 
has been to preserve the author’s thought. In the matter of quo- 
tations, we have endeavored to rely, whenever possible and con- 
venient, on the assistance of already existing translations. The ci- 
tations from the Summa theologica are taken from the Benziger 
edition of the English Dominican translation; Bible references 
are from the Confraternity edition of the Old and New Testa- 
ments, published by P. J. Kenedy and Sons. 

This task has been the occasion for a deeper appreciation of the 
grandeur of St. Joseph, on the part of the translator as well as 
those who gave their support. We pray that all who read these 
pages may share a like experience. 

Sister Mary Elizabeth, O.P. 
Albany, New York 
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= Prologue = 

THE HONOR OF wririnc the prologue to this work does not rightly 
belong to me. Nevertheless, it is not entirely alien to me either, 
because I enthusiastically endorsed the project, although I had 
no part in the actual writing of the book. 

Father Boniface was sent to Rome by his superiors in 1940 to 
obtain his doctorate in theology at the Angelicum. Among his 
preferences in choosing a subject for his dissertation was the 
theology of St. Joseph. He asked for my opinion and I did not 
hesitate to give it in favor of the holy Patriarch. But another and 
a more worthy vote came from Father Francis Mufiiz, professor 
of theology at the Angelicum, who not only encouraged the study 
of the theology of St. Joseph but was most gracious in accepting 
the task of officially directing the thesis. 
On his return to Spain, Father Boniface dedicated himself to 

the teaching of ethico-social studies and the formation of young 
Dominicans as master of students. He never abandoned his pur- 
pose, however, of perfecting his dissertation and one day offering 
it for publication. In the intervening years he continued his study 
of the literature on St. Joseph, expounding the principal theses 
of his work before discussion groups and in scientific and pious 
publications, until finally it was completed in its present form. 

The reader will readily recognize this as not only a masterly 
work, but as the finest piece of theological literature on the glori- 

vil 
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ous Patriarch to date. Father Boniface has consulted all the 

writers on St. Joseph from St. Matthew and St. Luke to the 

Bishop of Oviedo, Luis y Pérez, and the most recent articles on 

St. Joseph. With loving patience he has read all that they have 

written and has carefully selected for this book the best from 

each of them. 
Yet the result is not a mere anthology, but a scientific com- 

pilation of the best documents—not simply a Josephine anthol- 

ogy, but a theology of St. Joseph, perfectly arranged in its en- 

tirety and in each of its parts. In every instance the author has 

said, or left unsaid, that which justice and reason dictated. In 

spite of his respect and appreciation for what others have written 

before him, he has not hesitated to give new light to questions 

already settled or to offer solutions to those still pending. As a 

result, we have in this book all that theology can tell us on this 

subject. 
The scientific judgment of the author has enabled him to strike 

a perfect balance between the advancement of new ideas and 

the preservation of unalterable fact. This same discretion is evi- 

dent in dealing with points of doctrine; he never states as certain 

that which admits of any doubt, or as conclusive that which must 

be judged as probable. 
In his literary expression, exactness prevails over style, as befits 

a work of this kind. Its essential merit lies in its sound reasoning; 
its literary value consists of the simple and clear expression of that 
reasoning. With these general characteristics, the work satisfies 
a vehement universal aspiration to analyze and appraise theologi- 
cally all the pious sentiments of the faithful regarding St. Joseph. 
In the Church the heart often anticipates the intellect and dis- 
closes to souls many things which speculative theologians hesitate 
to affirm. But it is only after the Christian intellect has examined 
and approved the paths traced by the heart, that these may be 
considered legitimate. 

Perhaps nowhere else have affective intuitions been so far in 
advance of theology as in the case of St. Joseph. Catholic thought, 
so tightly centered on Jesus and Mary, was considerably delayed 
in turning its attention to the serious study of the humble Patri- 
arch. As late as the sixteenth century there was more known 
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about St. Joseph in the little Teresian convents than in the halls 
of Salamanca and Alcala. St. Teresa herself was better acquainted 
with him than was Bafiez, though it required his approval before 
her intuitions could be accredited. I once asked an old lady why 
it was that she had such an exceptional devotion to the holy 
Patriarch. “Can’t you see,” she answered, “that he holds the 
Infant Jesus in his arms?” 
The present volume represents the greatest effort made until 

now to evaluate theologically the sentiments of the Church and 
to deduce from St. Joseph’s position as spouse of Mary and foster- 
father of Jesus, his dignity and sanctity as well as his great privi- 
leges and power. 

Of course, neither sentiments nor reasoning have yet fully 
sounded the depths of the mystery of St. Joseph, which holds 
surprises for Christian generations to come. Greater still is the 
distance between our present comprehension and that which will 
be granted us in heaven, when we shall see our Saint in the full 
light of God and of the hypostatic union. While we still walk the 
way of faith, the greatest comprehension we can have of divine 
mysteries is that which convinces us that they are beyond our 
comprehension. What this book tells us will help us to realize 
that there is still much to be said and a great deal that is ad- 
mittedly inexpressible. We are considering the most remarkable 
personality in God’s creation, inferior only to Jesus, to whom he 
was a most loving father, and to Mary, of whom he was the 
most worthy spouse. The infinite dignity of the Son and the 
almost infinite dignity of the Mother are an indication of his 
own. Let us contemplate the countenance of the august Patriarch 
in the light of the filial gaze of Jesus and the loving look of Mary. 
What light there is in that love! 

Marceliano Llamera, O.P. 



HL % a9 oon 

EF nt eT 



oo ON Au BR Ww VN 

a) - O 

= N 

= Contents = 

Translator’s Preface 

Prologue 

General Introduction 

Marriage of St. Joseph and the Blessed Virgin 

Fatherhood of St. Joseph 

St. Joseph and the Hypostatic Order 

St. Joseph and the Redemption 

Dignity of St. Joseph 

Sanctity of St. Joseph 

Virtues and Gifts of St. Joseph 

Virginity of St. Joseph 

Special Graces of St. Joseph 

The Glory of St. Joseph 

Patronage of St. Joseph 

Veneration of St. Joseph 

Bibliography 

vii 

wif 
50 

116 

le i 

164 

180 

227 

242 

260 

“/3 

295 

308 



* 
Be pete, 

ee 
a 

he 



General 

Introduction 

DEVOTION TO ST. JOSEPH 

THE CULT AND DEVOTION of St. Joseph have had an extraordinary 
development in the liturgy of the Church and in the piety of the 
people. The famous Summa of the Gifts of St. Joseph by Isidore 
Isolano, O.P., was published in 1522 and is one of the most com- 
plete and substantial works written on the holy Patriarch.t As 
one inspired, Father Isolano writes: 

The Holy Spirit will not cease to incite the hearts of the faithful 
until throughout the entire Church militant St. Joseph will be exalted 
with new and increasing veneration; monasteries and churches will 
be erected in his honor, with everyone celebrating his feasts and 
rendering him their homage. . . . A singular and extraordinary feast 
will be established in his honor. The Vicar of Christ on earth, moved 
by the Holy Spirit, will order that the feast of the foster-father of 
Christ and spouse of the Queen of the universe shall be celebrated 
to the utmost bounds of the Church militant.? 

We have had the great joy of seeing these dreams realized. 
The ever-growing devotion of the Christian people, the monu- 
ments erected and the public exercises established in his honor 

1Summa de donis Sancti Ioseph (Rome, 1522). 
2 Op. cit., P. Ill, c.6, p. 171 and c.7, p. 177 (ed. 1887, Rome). 

1 



2 GENERAL INTRODUCTION 

are eloquent testimony of the powerful intercession of the holy 

Patriarch, who has been proclaimed patron of the universal 

Church. It is interesting to note how this turning of the people, 

guided by the Holy Spirit, toward the humble carpenter of 

Nazareth, has progressed. The Roman Pontiffs themselves have 

recognized it, sanctioning and promoting it in their various docu- 
ments. Pius IX, on proclaiming St. Joseph patron of the uni- 
versal Church, states: “The devotion of the faithful toward St. 

Joseph has so far progressed that from everywhere we receive in- 
numerable and fervent petitions.” ? Leo XIII, a great promoter 
of devotion to St. Joseph, writes no less explicitly: “The piety of 
the people is certainly not dormant in this case; rather it is rapidly 
running the course already entered upon.” * This has likewise 
been the observation of the later Popes such as Benedict XV ® 
and Pius XI, especially the latter in his encyclical, Divini Re- 
demptoris, proclaiming St. Joseph model of workers and patron 
against Communism. 

STUDY OF HIS PERSONALITY 

Within the liturgy of the Church there exists a great devo- 
tion toward St. Joseph. It has been elevated to a position next 
to that of the Blessed Virgin. The profound and serious study of 
his spiritual personality, however, has not kept pace. The process 
and historical development of the doctrine of St. Joseph bears 
the peculiar seal of his person and his entire ministry. He lived a 
silent and hidden life in the holy home at Nazareth, ministering 
to Jesus and Mary, but concealing from the Jews the mystery of 
the Incarnation of the Son of God and the virginity of His most 
holy Mother. St. Joseph is, as it were, the veil which hides the 
mysteries of the Ark of the New Covenant. 

That is the way in which the Fathers explain the life and 
mission of the loving Patriarch. More recently the same thought 
has been expressed by Bossuet and Billot. 

* Litterae Apostolicae, Inclytum Patriarcham, July 7, 1871. 
*Quamquam Pluries, August 15, 1889. 
* Bonum Sane, July 25, 1920. 
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John and the apostles were the voices which proclaimed Christ; 
Joseph’s mission, on the other hand, was to be a veil concealing Him. 
And as Christ was to remain hidden only for a time, Joseph was 
taken from this world before the word of the Lord descended upon 
John in the desert, so that the veil having been lifted opportunely, 
men would little by little become accustomed to believing that Christ 
had no earthly father.® 

Long after the death of St. Joseph this silence and obscurity 
continued, not to conceal the divine mysteries, but that the 

divinity of Jesus and the virginity of Mary, proclaimed to the 
world, would take root in the hearts of the faithful, without 
the memory of Joseph’s name being an obstacle. But from be- 
neath the shadow and obscurity he began to exercise his ministry 
in the Church, the mystical body of Jesus Christ, until his power 
and protection were recognized, giving rise to his present pop- 
ularity. 

Does the significance of St. Joseph in Catholic doctrine and 
his intervention in the spiritual life of the faithful merit greater 
attention on the part of theologians? Decidedly so. First, because 
it belongs to sacred theology to establish the deep, solid founda- 
tions of every true devotion. Upon these must the piety of the 
people rest and by them be nourished and guided. Secondly, this 
theological investigation and interpretation is necessary because 
neither the people nor those from whom they ordinarily receive 
their instruction have adequate knowledge of St. Joseph’s great 
mission within the Christian economy. For this reason St. Pius 
X so effusively congratulated Cardinal Lepicier upon the latter’s 
treatise on St. Joseph. “It is highly opportune,” says the Pontiff, 
“especially in these times, to examine the foundations of the de- 
votion to the holy Patriarch whom the Catholic Church rec- 
ognizes as her special patron before God.” 7 In a word, the study 
of St. Joseph is of great interest because of his intimate relation 
with the mystery of the Incarnation of the Word and with the 
questions of Mariology, which today are foremost in theological 
investigation. For this reason the doctrinal study of St. Joseph 
should be further extended. 

® Billot, De Verbo Incarnato, p. 399 (ed. 4, Rome, 1904). 
7 Litterae ad Card. Lepicier, February 11, 1908. 
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There are three classes of writings on St. Joseph: 1) articles 

in magazines and other spiritual works which do not deal spe- 

cifically with the Saint; 2) popular biographies; 3) theological 

studies. 
In recent years many interesting magazine articles have been 

written, for example, those of Muiiiz, Garrigou-Lagrange, Per- 

rella, Petrone, Cordovani, Bover, Rothes, Prat, Vitti, Hopfl and 

Foch. 
And there has been no scarcity of popular biographies, more 

or less interesting, in some of which the question of the virtues 
of St. Joseph has been remarkably well developed, considering 

the few references to be found in the Gospel. Our bibliography 
contains a list of the most noted works of this type. As a gen- 
eral observation, we would say that many of them are guilty of 
the abuse of symbolism. Some others are characterized by vague- 
ness, sentimentalism and superficiality. They show fine imagina- 
tive skill, but are of no tremendous advantage to the faithful. 
The truths they contain are lost in literary adornment, which 
attempts to compensate for lack of knowledge about the silent 
and hidden life of St. Joseph. We believe the judgment of Fr. 
Terrien regarding similar works on the Blessed Virgin is applica- 
ble here: 

We do not wish to be unjust to the many authors who have tried 
to arouse the devotion of the faithful towards our heavenly Mother, 
but oh! how many books and shorter works there are, and widely 
circulated, in which vacuities like shining bubbles and vague senti- 
mentalism too frequently attempt to substitute for sound doctrine! 
Such works as these provoke, not the homage of love founded upon 
an enlightened faith, but rather pious and inconsistent effusions. 
They lack precision, clarity, and solidity of ideas! 8 

We shall speak later about the theological works. Not all of 
them, however, are strictly theological, but are so called because 
of their seriousness and method. Relying upon revealed facts, 
they trace the figure of the holy Patriarch from his extraordinary 
mission with respect to Jesus and His most holy Mother to the 
mysteries of the Incarnation and Redemption. His powerful in- 

*J. B. Terrien, S.J., The Mother of God and Mother of Men, I. 
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tervention in the protection of the Church and the salvation of 
souls is the completion of this mission. 

At this point we should like to advance one observation. 
First of all, let us say that the number and quality of this type 
of writing are much more formidable than is ordinarily believed. 
Nevertheless, we frequently find in them a criterion not wholly 
acceptable. Some of the authors, carried away by a pious bold- 
ness, have gone beyond the bounds of sound theological prin- 
ciples. And the glory of St. Joseph is not to be advanced by 
inaccuracy, much less actual falsehood. As St. Bonaventure said 
regarding the Blessed Virgin: “She who possesses in herself such 
plenitude of truth has no need of our lying.” On the other hand, 
some of these writers proceed, in our opinion, with excessive 
caution, as if theological deductions did not have an undeniable 

scientific value which must not be underestimated. 

THEOLOGY OF ST. JOSEPH 

Is it possible to speak of a theology of St. Joseph, since 
theology is such an exalted science, whose primary object is God? 
How can we call the study of St. Joseph theology, and what 
scientific value can be attached to it? 

Actually, the same problem could arise with regard to the 
particular subjects studied by theology, such as the Incarnate 
Word, the divine person of Christ, Mary the Mother of the Re- 
deemer, grace, merit, justification, sin, etc. St. Thomas explains 

how all these particular topics are included within the supreme 
object of theology and what is their importance in relation to it: 
“The particular subjects are studied in theology, not as its prin- 
cipal object, but as examples from life, as in moral sciences, and 
as a declaration of the authority of men through whom divine 
revelation comes to us.” ® They are considered, then, as examples 
in which we see clearly the principles of the divine science, and 
we use them also to confirm the truth of the mysteries which God 
had deigned to make known to us. 

But their study does not lessen our serious attention to the 
supreme and sacred science which, as its name implies, is con- 

° Cf. Summa theol., Ia, q. 1, a.2, ad 2um. 
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cerned primarily with God, and with things only so far as they 

have relation to God, either as the source from which they pro- 

ceed or the object toward which they tend. It is precisely the 

business of theology to study the intimate life of God, His na- 

ture, and His works. In the exact expression of the theologians, 

Deus ut Deus, Deus sub ratione deitatis, constitutes the formal 

object quod of theology. 

But we cannot arrive at this intimate knowledge of God 

except through the manifestation which He has willed to make 

of Himself. Thus the light which illuminates the study of theol- 

ogy is the light of divine revelation, or in more exact terms, it is 

the testimony of mediate or virtual revelation, which is the de- 

duction of the revealed truths virtually contained in the truths 

of faith—immediately or explicitly revealed. 

Hence the light or motive which properly specifies theology 
—its formal object guo—is this testimony of mediate or virtual 

divine revelation. This light, which is the very authority of God, 

illumines the path of theological investigation, which is con- 
cerned first of all with God but is also concerned with all things 
in relation to Him. Therefore we say that the material object of 
theology contains in itself God and all things which refer to 
Him, as effects to their cause, as means to their end, or as ex- 

amples in which are realized and established with absolute cer- 
tainty the principles and teachings of revealed doctrine. 

Thus we can speak with propriety of a theology of St. Joseph 
or of Josephology,! which is a branch of theological science 
which studies, from revealed sources, the holy Patriarch as the 
spouse of the Mother of God and the reputed father of the In- 
carnate Word, with all the graces and privileges deriving from 
this ministry. 

* Cf. Summa theol., Ia, q. 1, aa. 3 and 7, etc. 

“Persons of good authority have suggested the use of the term 
Josephology in this study, and although our ear is not yet attuned to the 
word, it serves our purpose very well. In the definition we retain the word 
“reputed,” in accord with tradition and the liturgy, although it does not 
adequately express the relation between St. Joseph and the Incarnate Word, 
as we shall explain later. The truth is that there is no other adjective which 
perfectly describes these relations, and it is necessary to employ the one 
which seems most fitting. 
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The theology of St. Joseph, then, is a part of Catholic the- 
ology, since this entire divine wisdom forms one science, whose 
knowledge proceeds always and in all its aspects from the same 
consideration and light: truths which are divinely revealed and 
bear reference to God. And it is part of dogmatic theology, since 
it is intimately related to the dogmatic treatises De Verbo In- 
carnato and the divine maternity of the Virgin Mary. Since the- 
ology must consider St. Joseph, above all, as spouse of the Mother 
of God and virginal father of the Incarnate Word, it is from 
these two fundamental principles that we deduce his singular 
dignity, his sublime holiness, his extraordinary virtues and all his 
graces and privileges. Lastly, the theology of St. Joseph is a true 
science, for although it is a particular and concrete study, it does 
lead us to absolutely certain knowledge. The philosophers say 
tightly that there can be no true science of singulars in the nat- 
ural order. But this is not because they are singulars; rather, it is 
because they are contingent and changeable. Moreover, theology 
has absolute certainty even in these truths and therefore they 
need not be excluded from its study. This certainty is based upon 
divine revelation, in the light of which theology considers all 
things. It is a revealed supernatural science and its knowledge is 
absolutely certain and infallible. 

The sources for the doctrinal study of St. Joseph are the 
same as for universal theology: divine revelation, explained and 
defended by human reason. The ten theological sources, so mas- 
terfully explained by Melchior Cano, are: divine-apostolic tradi- 
tion, Sacred Scripture, the Church, the Roman Pontiff, the 
ecumenical councils, the Fathers, the theologians, human reason, 
the rational sciences or authority of the learned and human his- 
tory.12 We shall make a few observations on some of the more 
important of these with respect to St. Joseph. 

Sacred Scripture. Often we have heard it said: “We know 
almost nothing about St. Joseph. What does Scripture tell us? 
St. Matthew and St. Luke, the only two who mention him, do so 
merely in passing.” But their remarks, brief and simple as they 
are, are of extraordinary importance, as are all affirmations of the 
sacred text. The words are few, but of inexhaustible and vital 

% Cf. Melchior Cano, De Locis Theologicis, I, c. 3. 
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content. When examined, they open up unsuspected horizons. 

All the data given us by Sacred Scripture may be summarized in 

four declarations: 
1) St. Joseph is the spouse of the Virgin Mary. “Mary, the 

Mother of Jesus, was espoused to Joseph the carpenter.” ** 

2) Therefore, “Joseph was considered by the people to be 

the father of Jesus,” the eternal Son of God, made man in the 

womb of Mary, not by the intervention of Joseph or of any man, 

but by the work of the Holy Spirit. 
3) Joseph exercised the office and duties of the father of a 

family with respect to Jesus and Mary, who, in turn, were sub- 
ject to him as to their legitimate head. 

4) St. Matthew observes that Joseph was a “just man,” 
which in biblical language signifies that he was a man adorned 
with all the virtues.1¢ These, then, are the simple statements of 
Sacred Scripture. Do they say little? Or rather, do they not, in a 
few words, say very much? What glorious titles are enclosed in 
those few brief sentences! 

The Roman Pontiffs. We possess very little documentation 
of the Roman Pontiffs on St. Joseph, and this is relatively recent, 
as is also the splendor of his cult. By the decrees of the popes 
the solemnity of his feast has gradually become greater in various 
nations and in the liturgical life of the universal Church. It was 
Pius IX who, hearkening to the petitions of the Christian peo- 
ple, proclaimed the holy Patriarch patron of the whole Church 
in his decree, Quemadmodum Deus, and elevated the rite of his 

feast of March 19 to a double of first class by his apostolic letter, 
Inclytum Patriarcham. 

Leo XIII gave great impetus to the devotion in eight docu- 
ments in which he called upon Christian families to imitate the 
holy family of Nazareth. His first and chief document is the 
encyclical, Quamquam Pluries. Nowhere else can we find a more 
profound exposition of the doctrine of St. Joseph, from the 
foundations of his exalted dignity and glory to his singular priv- 

*8 Matt. 1:18-25; Luke 2:5. 
* Luke.2242;. 3:23; Matt: 13:55. 
* Luke 2:51. 
*° Matt. 1:19. 
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ilege of being proclaimed patron of the entire Church, as well as 
the model and advocate of Christian homes and families. 

On the fiftieth anniversary of the proclamation naming St. 
Joseph patron of the Church, Benedict XV made a new appeal 
in his motu proprio, Bonum Sane, recalling the necessity and 
efficacy of the devotion to St. Joseph and recommending his 
virtues especially to the poor and the working class, so beset by 
the evils of the times.” 

Finally, Pius XI added to the exaltation of the holy Patri- 
arch in his two discourses of April 21, 1926, and March 19, 1928. 

The holy Fathers. Without doubt St. Joseph had died by 
the time Jesus began His public ministry. Then followed many 
years of absolute silence. The preaching of the early Fathers is 
totally devoted to the divine person of Jesus and His redemption 
of mankind. But later our Saint’s name began to be mentioned 
in commentaries on the Gospel and some of the Fathers have 
written of the extraordinary virtues and privileges which must 
have adorned him who merited to be the foster-father of Christ 
and the spouse of His most holy Mother. Others also, like St. 
Jerome, wrote in his defense against prevailing legends. 

For this reason Calmet observes: “Apart from what the 
Gospel tells us, all that we know of his life is based upon the as- 
sertions of the apocrypha.” 78 

As regards the Fathers, then, we may make the following 
observations: 

1) They did not write ex professo about St. Joseph, but 
only in passing, when commenting on the text of the Holy 
Gospel. 

2) They were primarily concerned with defending the per- 
petuity of Mary’s virginity. 

3) Their testimony is of the greatest importance, for they 
were the first to proclaim the exalted dignity and special graces 
of the spouse of Mary and the reputed father of Jesus. The 
greatest among them were St. Jerome and St. Augustine. 

4) Some of them were greatly influenced by the legend of 
the apocrypha, so that their affirmations are insufficient por- 

"Cf, AAS., Vol. XII, p. 313. 
8 Dictionarium historicum, etc. I, p. 388 (Luca, 1725). 
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trayals of the great figure of St. Joseph. Often they are false, 

since they are founded upon what St. Jerome called deliramenta 

apocryphorum, the “ravings of the apocrypha.” 
The following legend is contained in the famous proto- 

evangelium of James, written about 150 a.D. and very widely 
circulated. It pictures St. Joseph as a bearded octogenarian, a 
widower with six children, holding in his hand a blooming staff. 
The story goes thus: “The Virgin was twelve years old, and the 
highpriest Zacharias was preoccupied because of those things 
which he observed in her. The angel of the Lord told him to 
gather together the widowers and to place the Virgin under the 
custody of the one who should be selected by a miracle. Each of 
the men was carrying a staff, and when a dove flew out of the 
staff of Joseph and began to fly about his head, this meant that 
he was to take care of the Virgin. But Joseph protested, saying, 
‘I am an old man and already have children. She is a young girl. 
I shall be the laughing stock of the sons of Israel.’ But the high- 
priest warned him lest he refuse to obey the will of God. Where- 
upon Joseph took the Virgin under his protection.” 7% It is dif- 
ficult to calculate just how widespread has been the influence of 
the legend upon the people and upon the history of the devotion 
of St. Joseph, but the “classic” Saint, with gray beard and flower- 
ing staff, still graces our altars. 

Among those who entirely or partially subscribed to this 
teaching were: Clement of Alexandria, Origen, Eusebius, St. 

Hilary, St. Ambrose, St. Epiphanius, St. Cyril of Alexandria, 
Theophilactus and Eutimius. St. John Chrysostom and St. Au- 
gustine followed this belief in the beginning, but later defended 
the teaching of St. Jerome. 

We must not lose sight of the motives and good intentions 
of the authors who propagated the doctrine. They were, above 
all, concerned with guarding the perpetual virginity of Mary, the 
Mother of Jesus, and Joseph’s old age and widowhood answered 
the difficulties presented by heretics and the ignorance of the 
people. Besides, it answered the questions as to who were the 
“brothers of the Lord” spoken of in the Gospel. After many 

Emile Amann, Le Protoevangile de Jacques et ses Romaniements 
Latins, cc. 8, 9. 



THEOLOGY OF ST. JOSEPH pe | 

pages had been written on this subject, it was very easily dis- 
posed of by making the brothers the sons of St. Joseph by a 
previous marriage. 

St. Jerome was the first to refute this assertion. He not only 
denied the “dreams” of the apocrypha; he was vehement in de- 
fending the great privilege of St. Joseph’s virginity: “Ego mihi 
plus vindico,” he exclaimed, “etiam ipsum Ioseph virginem fuisse 
per Mariam.” ?° 

St. Augustine later subscribed unconditionally to this opin- 
ion and became one of the great panegyrists of the holy Patri- 
arch. No one has surpassed his description of the admirable 
fatherhood of St. Joseph, of the true bond of matrimony uniting 
him with Mary, and of the perfect virginity of both. Joseph’s 
fatherhood of Jesus is much more intimate than that of an adop- 
tive father. In that holy matrimony the three goods of offspring, 
faith, and sacrament were present.*! This is the teaching also of 
St. Bede, St. Peter Damian, St. Bernard and of other writers 
after them. It is, moreover, the belief of the entire Church. In 
the words of St. Peter Damian: “Ecclesiae fides est ut virgo fuerit 
et is qui simulatus est pater.” ** Thus, the Fathers give the basis 
for the entire theology of St. Joseph, namely, the true matri- 
monial bond between Mary and Joseph and the perfect and per- 
petual virginity of them both. 

Theologians and writers. The Doctors of the Church have as 
their main source the doctrine of St. Jerome and St. Augustine, 
sanctioned by the faith and piety of the entire Church. The 
apocryphal hypothesis appears, but only as doubtful in the writ- 
ings of Petavius,?? Calmet 24 and Cajetan.** St. Thomas, chief 
among theologians, establishes three theses as pillars of the the- 
ology of St. Joseph: 

1) It is theologically certain that the marriage between St. 

» Advers. Helvidium, n.19, P.L. 23, 203. 
"Sermo 51, P.L. 38, 350; De Nuptiis et Concup., P.L. 44, 421; De 

Consensu Evang., P.L. 34, 10.71; Contra Iulianum, 1. 5, c. 12. 
# Fpistola 6 ad Nicolaum II, P.L. 145, 384. 

De Incarnat., III, Lib. 14, c. 3. 

* Dissertatio de S. Iosepho, I, a. 3. 
> Comment. ad Gal. 1:19. His true opinion is that of St. Thomas, as 

may be seen in his commentary on the Summa, IIa, q. 28, a. 4. 
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Joseph and the Virgin Mary was true and perfect as to its es- 
sence or first perfection, but not as to its use. 

2) St. Joseph preserved perfect virginity during his whole 
life. 

3) Mary and Joseph both made a vow of virginity. This vow 
was conditional before their marriage, but absolute afterward, by 
mutual consent.® 

The commentators on St. Thomas add little or nothing. 
And this is not surprising, for in general the commentators of 
the Summa do not go beyond question 26 of the Third Part, 
which treats of the Word Incarnate. That is precisely where we 
would begin to look for a reference to St. Joseph. ‘Those who 
follow St. Thomas to the letter (Cajetan, Medina, Porretano and 
Billuart) make very brief observations, merely for the purpose of 
endorsing the views of their master. The commentary of Suarez 
is more extensive and important, and among others we might 
mention Vazquez, Sylvius and especially Estius. 

In the fifteenth century there were authentically theological 
studies, whose solidity and progress in the doctrine of St. Joseph 
has never been surpassed. The greatest of these was the discourse 
of Gerson to the Council of Constance on the nativity of the 
glorious Virgin Mary and on her virginal spouse. But the first 
Josephology or theology of St. Joseph was the Summa of the 
Gifts of St. Joseph, written by Isidore Isolano, called by Benedict 
XIV the “theologian of the Order of Preachers.” 2" This work, to 
use the expression of Cardinal Vives, contains truly golden doc- 
trine.”* “Isolanus,” says Cardinal Lepicier, “is the first to explain 
the doctrine of St. Joseph with scholastic order and method,” 29 
so much so, as the editor of his work writes, that the best of the 

writings on the holy Patriarch, whether ancient or modern, con- 
tain nothing of importance that has not been said or indicated 
by Isolanus.®° 

*IV Sent., dist. 30, q.2, a.1, q.2; Summa theol., IIIa, q. 28, a. 4; 
q- 29, a. 2; Ad Gal., c.1, lect. 5; In Ioan, c. 2, lect. 2. 

™ De Serv. Beatificatione et de Beat. Canonizatione; De Festis B. M. 
Virginis: Opera omnia (Prato, 1843). Cf. Discursum pro repositione Nomi- 
nis S. Ioseph in Litaniis, apud. Sum. Ioseph, p. 528. 

* Summa Josephina, prol. (Rome, 1908). 
® Tractatus de S. Joseph, p. 320. 
™ Cf. prologue to the 1887 ed., p. 11. 
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A group of writers of a later date represent no small progress 
in Josephology but unfortunately they have been very much for- 
gotten, partly perhaps because they did not compose works which 
treat primarily of St. Joseph. Among those which have been im- 
portant sources of information for our study are the following: 
Cardinal Peter D’Ailly, Bernardine de Busto, Chrysostom de C. 
F., John of Carthagena, Elias of St. Teresa, Justin Miecowiense, 

Cardinal Gotti, John Chrysostom Trombelli, Virgil Seldmayr, 
Benedict XIV, Serry, Bossuet, Faber and Marchesi. Cardinal 
Vives, in his voluminous Summa Josephina, has covered the writ- 
ings of nearly all of these and of some forty-five others besides. 

Among the saintly writers who propagated the devotion of 
St. Joseph are such great names as Bernardine of Siena, Vincent 
Ferrer, Teresa of Avila, Francis de Sales, Alphonsus Liguori and 
Peter Canisius. Their works are still a source of delight to lovers 

of the holy Patriarch. 
The commentaries of the sacred text, though brief, are sub- 

stantial and of indisputable authority. Numbered among them 
are the works of Cornelius a Lapide, John Sylveira, Eckius, 
Morales, Maldonado, Knabenbauer, Lagrange and Vosteé. 

Picciarelli has dealt with the subject of St. Joseph’s relation 
to the hypostatic order,*! a question of immense importance in 
the theology of the holy Patriarch. This theme has perhaps never 
been more extensively or profoundly treated than in the work, 
De Cultu S. Joseph amplificando,3? summarized in Bover’s pam- 
phlet which bears the same title. Giampaoli has contributed some 

interesting comments in his explanation of the encyclical, Quam- 

quam Pluries; and the chapter dedicated to this question in 

Cantera’s San José en el Plan Divino is indeed worthy of mention. 

Omitting the few allusions to be found in modern manuals 

of dogmatic theology, let us mention once more the classic work 

on St. Joseph, namely, Cardinal Lepicier’s Tractatus de Sancto 

Joseph. It is written with a theological method and exactness 

*§. Giuseppe nell’ordine presente della Providenza (Castellammare di 

Stavia, 1897). 
*C. M. (Anonymous), De cultu S. Ioseph amplificando (Disserta- 

tiones Theologicae, Paris, 1908). It contains also the following works: 

Primauté de Saint Joseph d’aprés lEpiscopat catholique et la théologie 

(Paris, 1897); S. Giuseppe difesso (Nuovi studi, vol. 2): S. Giuseppe et 

S. Giovanni Battista (apunti e relievi) ; Fiori Giuseppini (Modena, 1912). 
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which have nowhere been surpassed. More easily understood but 
lacking nothing of doctrinal content are Suavé’s S. Joseph intime 
and La Grandezza di S. Giuseppe by Sinibaldi, Secretary of the 
Congregation of Seminaries and Universities. And finally, there 
appeared in 1945 the interesting study De Sancto Ioseph Quaes- 
tiones Biblicae by Holzmeister, S.J. It is of incalculable value to 
the theologian who must base his speculations upon firm and 
scrupulously established testimony. Holzmeister is brief in his 
positive exposition, but he refers to the more important authors 
on each question, eliminating many in which imagination or 
piety predominate rather than historicity. The marriage and 
fatherhood of St. Joseph, his ministry, and the principal circum- 
stances of his life (his origin, his age at the time of his marriage, 
his death) and some of his privileges such as virginity and resur- 
rection are studied in this brief work with scientific preciseness 
supported by abundant testimonies both ancient and modern. 

PLAN OF STUDY 

We began this study several years ago and we proposed to 
carry it out according to a strictly theological method. From the 
very beginning we set before us the question: What is there to be 
presented in a work on St. Joseph? The reader will already have 
an idea of the answer from the observations we have made, but 
we shall here enumerate our proposals: 

1) To establish and clarify the principles and foundations 
of the theology of St. Joseph. 

2) To point out the logical consequences of these principles, 
namely, the dignity, grace, sanctity, and glory of St. Joseph. 

3) To explore and enclose in theological language such im- 
portant questions as the relationship of St. Joseph and the hypo- 
static order and his cooperation in the Redemption; to attempt 
the solution of others not yet formulated. 

This entire study, emanating from the exact though brief 
data of Sacred Scripture, will be developed under this three-fold 
aspiration: 

1) To set down as completely as possible the doctrine of the 
Fathers. 
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2) To base all questions on the philosophical and theo- 
logical principles of Thomistic doctrine. 

3) To revive and select the most solid teachings of the ex- 
cellent group of writers on St. Joseph since the fifteenth century, 
many of them forgotten or even unknown. 

We have adhered to strictly doctrinal matters and have 
traced a logical and concise plan. These are the three parts into 
which our study is divided: 

1) The principles of the theology of St. Joseph, namely, his 
marriage with the Virgin Mary and his fatherhood of Jesus 
Christ, with two corollaries which complete the content of the 
above, namely, St. Joseph’s relation to the hypostatic order and 
his cooperation in our redemption. 

2) The consequences with respect to the holy Patriarch, 
that is to say, of the dignity which he has in himself and in rela- 
tion to the other saints; of his sanctity, virtues, privileges and his 
substantial and accidental glory. 

3) The consequences more directly related to us, namely, 
his patronage and intercession and the cult which we should 
accord him. 

We wish to make sincere recognition of the aid given us in 

this work. Particularly we are indebted to the Very Reverend 

Francis Mufiiz, noted theologian and writer on St. Joseph. May 

the holy Patriarch, under whose special patronage we live, con- 

tinue to pour down upon us the graces of which we are in so 

much need. 

BONIFACE LLAMERA, O.P. 
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Marriage of St. Joseph 

and the Blessed Virgin 

BASIS OF THE THEOLOGY OF ST. JOSEPH 

THE THEOLOGY OF ST. JOSEPH rests upon two principles: first, his 
union with Mary by matrimony; second, his paternal ministry 
with respect to Jesus. They are both fundamental but are not of 
equal value and primacy. The same thing occurs here as in 
Mariology, whose entire development arises from one funda- 
mental principle: Mary is the mother of God, our Redeemer. 
This is the title, the source and root, the end and measure of all 

her graces and privileges. 
Similarly, the entire theology of St. Joseph (Josephology ) 

has one first and principal basis: the marriage which united 
him to Mary, the Mother of Christ. This first principle is indis- 

putably recognized by writers on St. Joseph. “This fact,” says 

Lepicier, “is the reason and foundation of all the dignities and 
privileges of this holy Patriarch.” ? 

John of Carthagena writes: “The holy evangelists tell us 

little about the Virgin, but they have included all her glories in 

the one title: Mother of God, ‘of whom was born Jesus.’ In the 

same way, they reveal little of the life and virtues of St. Joseph, 

2 Merkelbach, Mariologia, I, q. 3, p. 91, n- 39 (Paris, 1939). 

2 Tractatus de St. Joseph, p. 99 (ed. 2, Rome, 1929). 

a 
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but they say a great deal in calling him the spouse of the Virgin: 
‘Joseph, her spouse’; and in another place: ‘Jacob begot Joseph, 
the husband of Mary.’ It is as if they had said: ‘Do you wish to 
know in one word who Joseph was? He was the spouse of the 
Mother of God.’ The praises enclosed in that statement are al- 
most infinite.” $ It is necessary, therefore, to study this first 
foundation of Josephology under a double aspect: Scriptural and 
theological. 

Theology is based upon revelation. Revealed data is the 
nucleus and quintessence of every theological question. And it 
must be of our study also, for we intend to make this a theol- 
ogy of St. Joseph. But we must probe well into the significance 
of the facts which Holy Scripture offers us, and for this purpose 
we must examine the words in their context and in the light of 
biblical history. It is true that the theologian is not an exegete; 
it is sufficient that he avail himself of the data which has been 
critically and scrupulously obtained by specialists, or that which 
is commonly accepted. We shall follow this procedure because 
we believe it is adequate and will not impair the scientific char- 
acter of this work. 

In order to understand the statements of the Gospel concern- 
ing the marriage between Mary and Joseph, it is well to know 
something about the Israelite customs in the celebration of 
matrimony and the value which was placed on the different cere- 
monies. This done, the theologian can discover the fittingness of 
the union between St. Joseph and the Blessed Virgin and dispose 
of the difficulties which are presented. The Fathers and Catholic 
tradition also lend their light and support. 

HEBREW CUSTOMS IN THE CELEBRATION OF 
MARRIAGE 

Exegetes unanimously claim that the celebration of matri- 
mony among the Israelites consisted of two principal acts, which 
in our language might be called betrothal (engagement) and 
nuptials, although the significance is not quite the same. With 

“Homiliae catholicae de sacris arcanis Deiparae et S. Ioseph, IV, 
homil. 7. 
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us, the betrothal is a promise of future matrimony; the nuptials 
are the actual celebration of the marriage contract. With the 
Jews, on the other hand, the betrothal or espousal constituted a 
true matrimonial contract, which was later complemented by 
what we would call the nuptials, with the solemn entry of the 
bride into her husband’s home amidst great festivities and te- 
joicing. 

Perrella writes: 

From the Old Testament as well as from the history of Christian 
times we know that among the Hebrews a pact was made before the 
nuptials which had the force of a true marriage contract, and it cor- 
responded with our espousal or engagement, with the difference that 
with us the engagement is merely a promise of future matrimony, but 
with them it was a promise for the present; it was the marriage itself. 
The nuptials, however, after which the couple began to live together, 
were nothing more than the completion or fulfillment of the contract 
already made.* 

A few incidents from biblical history will substantiate this 
claim. Among the patriarchs we find evidence of these two acts, 
although more rudimentary in form and with less precise signifi- 
cance, A man had to pay a certain sum of money, offer a gift, or 
perform some work in order to obtain his bride. This gave him 
the right to his promised wife, who would later be taken by him 
into his own house. 

We read in the story of Isaac’s marriage ® that Abraham sent 
his ancient servant into the country of his kindred in search of 
a wife for his son. Eleazar was met at the well by Rebecca, who 
conducted him to the home of her father, Bathuel. ‘There Eleazar 
asked for Rebecca as the wife of Isaac. “Behold, Rebecca is be- 
fore thee,” said Bathuel, “take her and go thy way, and let her 
be the wife of thy master’s son, as the Lord hath spoken.” Where- 
upon the servant offered the gifts he had brought. “And bringing 
forth vessels of silver and gold, and garments, he gave them to 
Rebecca for a present. He offered gifts also to her brothers, and 
to her mother.” Some days later, Eleazar took Rebecca to the 
home of his master, and Isaac was married to her: “And Isaac 

“Cf. Divus Thomas, XXXV, p. 384. 
® Gen. 24:1-67. 
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brought her into the tent of Sara, his mother, and took her to 
wife, and he loved her.” 

We have another and a clearer example in Jacob. For seven 
years he served Laban in order to receive Rachel as his wife. At 
the end of the term he said to Laban: “Give me my wife, for now 
the time is fulfilled.” * But having been deceived by Lia, he was 
forced to make a new pact with Laban and to serve him for 
seven more years for the hand of Rachel. 

We find this double matrimonial act also in the case of 
Samson. With the permission of her parents, he spoke with and 
was later wedded to a Philistine woman. For seven days he 
feasted with his friends. But after the events of the riddle, when 
Samson went to take his bride, her father refused to deliver her, 
believing that Samson hated her.” 

Examples of this kind could be multiplied,’ but the fore- 
going are sufficient proof of the fact that there were two parts to 
the Hebrew marriage celebration. The law of Moses recognized 
this custom and even graced it with privileges. Thus it is stated in 
regard to military service: “What man is there that hath espoused 
a wife and not taken her? Let him go, and return to his house, 
lest he die in the war, and another man take her.” ® This makes 
quite clear the distinction between betrothal and nuptials. 

But the Mosaic law and later testimonies defend particularly 
our second assertion, namely, that among the Hebrews the 
espousals had the force of true matrimony. In Deuteronomy we 
see that there were three kinds of sin in a woman, depending 
upon whether she was married (mulier quae viro nupserat); 
merely engaged (puella virgo desponsata); or not yet engaged 
(puella virgo nondum desponsata). If a man were to sin with 
a woman who was married, “they shall both die.” If she were 
merely engaged, they were to be stoned to death if found within 
the city, because the woman could cry out and be rescued. But 
if they were in the field, “he alone shall die,” because “he hath 

*Gen. 29:21. 
"Judges 14:1-21. 
* Tob. 7:10-14; 8:21; Gen. 21:21; 34:12; 35:6; Jos. 25:16-17; I Sam. 

18:20-27. 
* Deut. 20:7-20; 24:5; 28:30. 
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humbled his neighbor’s wife.” There was no dishonor in her, be- 
cause there was no one to help her. Finally, if the maid were not 
betrothed, “he must marry her” and give to her father the fifty 
sicles of silver prescribed by the law.!° We notice, then, that the 
punishment was the same for a married woman as for one who 
was merely betrothed. This would confirm, implicitly at least, 
that the betrothal had the same value as the marriage contract. 

Later testimonies, even in the time of Christ, are also proof 
of this fact. Philo, in writing on the sixth precept of the Deca- 
logue, says: “Some think that the violation of a betrothed maiden 
is a kind of intermediate sin between rape and adultery. In my 
opinion it is a kind of adultery, for the espousals have the same 
force as the nuptials, since, in the presence of their friends, the 
names of the man and the woman are registered as husband and 
wife.” 11 There are three points made in this testimony of Philo: 
1) he distinguishes clearly between espousals and nuptials; 2) he 
places upon the espousals the value of a true matrimonial con- 
tract, so that the sin of the betrothed woman is true adultery; 

3) he calls the engaged couple husband and wife, as does St. 
Matthew in the Gospel. 

In the Gospels we find nothing about espousals, but there 
are numerous references to the celebration of the nuptials, as in 
the parable of the ten virgins, the marriage of the king’s son, and 
the wedding at Cana.” 

According to the Code of the Talmud, whose origin is 
placed between the second and the sixth centuries B.c., but which 
confirms earlier customs, matrimony consisted of two acts: the 
espousal and the nuptials. By the former a woman, though she 
continued to live in her father’s house, was no longer under his 
authority, but under that of her husband. If she were to exercise 
the marriage right with another man, she would be considered 
an adulteress. Her espoused husband would have the right to 
divorce her, and she could even be put to death. We might well, 
therefore, conclude with Perrella: “The whole history of the 

* Deut. 22:22-29; Lev. 20:10. 
* Philo, De specialibus legibus, III, 12. 
Matt. 12:1-14; 25:1-13; John 2:11. Cf. Vosté, Parabolae Domini 

Nostri (2nd ed., 1933). 
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Hebrews testifies to the fact that from the very earliest times the 
betrothals existed and had, at least since the Mosaic period, 

the force of a true marriage bond. This practice continued, for 
we find it in Jewish writings of Christ’s time and even later, 
particularly in the Talmud.” 18 

Since the essence of matrimony was established by the be- 
trothal, it would follow that the marriage act was licit between 
the betrothed. In this respect, let us note the following facts: 

1) The Old Law neither prohibited nor authorized it ex- 

pressly. 

2) Moses certainly did not, either explicitly or implicitly, 
censure the use of the marriage act between betrothed persons. 

3) The Talmud prohibited it, but we do not know when 
this prohibition began. We do know, however, that there was an 
extrinsic reason for the measure, namely, that the spouses were 
not yet living together. Nevertheless, children born in such cir- 
cumstances were considered legitimate. 

4) We can believe that since the espousals had the force 
of true matrimony, the act of marriage was, implicitly at least, 
considered one of the rights of espoused persons. 

All of these observations are of great interest in understand- 
ing what Scripture has to say about the marriage between St. 
Joseph and the Virgin Mary. We cannot understand the Gospel 
story if we lose sight of the fact that the Hebrew espousal or 
engagement constituted a promise for the present, which is the 
essence of the matrimonial bond; that it abrogated the liberty 
of the wife; and that it could not be broken except by the death 
of one of the parties or by a decree of divorce. In a word, the 
Hebrew espousal was equivalent to our valid but not consum- 
mated marriage. 

JOSEPH, SON OF DAVID 

As to the origin, family and profession of St. Joseph, our 
only certain knowledge is the little information we have from 
Sacred Scripture. The other sources, such as the “Gospel of the 
Nativity of Mary,” the “History of Joseph,” and the protoevange- 

*-Opucits, p.397. 
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lium, along with other apocryphal writings, while not entirely 
false, are nevertheless of very little value. Even patristic tradition, 
besides being very scanty, is often not reliable because it is based 
largely on apocryphal foundations. 

Though sparse, the testimony of Holy Scripture is most 
valuable and fruitful. From it we know that Joseph was a son of 
David and that he performed the duties of a humble working 
man. His noble origin permits the tracing of the genealogy of 
Jesus through him. 

Joseph, son of David. Both St. Matthew and St. Luke call 
St. Joseph a descendant of the glorious king David. Upon reveal- 
ing to the holy Patriarch the mystery of the conception of Jesus, 
the angel says: “Joseph, son of David, do not be afraid to take 
to thee Mary, thy wife, for that which is begotten in her is of the 
Holy Spirit” (Matt. 1:20). 

St. Luke says: “And Joseph also went from Galilee out of 
the town of Nazareth into Judea to the town of David, which is 
called Bethlehem, because he was of the house and family of 
David” (2:4). For the Jews, Bethlehem was the homeland of 
all who believed themselves the children of David, even though 
they had not resided in that city for many years. Joseph, there- 
fore, is a son of David, of the house and the family of the prophet- 
king. 

The genealogy of Jesus is traced through Joseph. “Thus did 
it come to pass,’ writes Lagrange, “that Joseph introduced 
Jesus to the world as a descendant of David.” 1* The purpose of 
the genealogy is to emphasize the descent of Jesus from David 
and Abraham. St. Matthew begins with Abraham, father of the 
chosen people and first recipient of the Messianic promises, and 
before coming to Jesus, he says: “Jacob begot Joseph, the husband 
of Mary, and of her was born Jesus, who is called Christ” (Matt. 
1:16). St. Luke traces the genealogy in ascending order back to 
Adam, coming to David, not through Solomon, but through 
Nathan: “Jesus,” he says, “being, as was supposed, the son of 
Joseph, son of Heli” (Luke 3:23). 

The genealogy of St. Matthew seems to be the legal and 
dynastic one, showing the transmission of the Messianic promises 

“ The Gospel of Our Lord Jesus Christ, I, p. 31. 
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from David to Jesus. That of St. Luke, on the other hand, is 
the natural lineage from Joseph to David. But in both cases the 
genealogy of Jesus is traced through St. Joseph. As Nacar-Colunga 
affirm in their commentary on Matt. 1:20: “It is Joseph, son of 
David, as the spouse of Mary, who transmits to Jesus the title 
and rights of a son of David.” And Lagrange remarks: “There is 
no question about Joseph’s being a descendant of David. Both 
St. Luke and St. Matthew agree on this point, and during the 
life of our Savior no one appears to have doubted it, since no one 
could recognize the Messias except as the son of David. And 
this title came to Him from Joseph, who was believed to be His 
father,’’,® 

Origin and family of Joseph. As to the birthplace of St. 
Joseph, the three most ancient opinions mention Bethlehem, 
Nazareth and Jerusalem. We rely solely upon what the Gospels 
would seem to indicate. The sacred text does not claim that St. 
Joseph was born in Bethlehem, but those who hold this opinion 
—among them St. Justin—'* base their assertions on the fact 
that Joseph intended to return to that city from the exile in 
Egypt, as St. Matthew relates: “And arising, he took the Child 
and His mother and departed toward the land of Israel. But, 
having heard that Archelaus was reigning in Judea, in the place 
of Herod, his father, he feared to go there; and being warned in 

sleep, he went into the region of Galilee, to a city called 
Nazareth” (Matt. 2:21-23). 

It is more probable that he was born in Nazareth, for that 
seems to be the favored opinion gathered from the Gospel stories. 
Mary, his spouse, came from Nazareth, and there they resided 
before the birth of Jesus. “In the sixth month,” says St. Luke 
(1:26-27), “the angel Gabriel was sent from God to a city of 
Galilee called Nazareth, to a virgin espoused to a man named 
Joseph, of the house of David; and the virgin’s name was Mary.” 
Mary and Joseph were married at Nazareth; there the ineffable 
mystery of the Incarnation of the Word took place; and from 
there they went to Bethlehem, according to the designs of God: 
“And Joseph went up from Galilee, from the city of Nazareth, 

Op. elt po" 31. 
™ Dialogus 78, 10, P.G. 6, 657 C. 



JOSEPH, SON OF DAVID 25 

to Judea, to the city of David, there to enroll with Mary, his 
spouse, who was with child” (Luke 2:4-5). 

According to the apocrypha, Joseph was from Jerusalem. 
The “History of Joseph” makes him a priest of the temple, 
which would mean that he was born there, or at least that he was 
residing there permanently. 

In regard to the family of Joseph, the only testimony worthy 
of credence is that of Hegesipus, who calls him the brother of 
Cleophas.’* All the others, including that which asserts a 
parental relationship between Joseph and Mary, are mere fable; 
and it is not certain, as St. Jerome supposes,!8 that the law for- 
bade marriage between men and women of different tribes. St. 
Augustine has adequately refuted this.!® Without a doubt, Joseph 
and Mary were both of the royal line of David, although we have 
no knowledge of their exact relationship. 

The trade of St. Joseph. Holy Scripture tells us that St. 
Joseph was a tekton, which, like its Latin equivalent faber, can 
mean merely craftsman or artisan. It is true, however, that these 

terms are sometimes used in the Bible and elsewhere to designate 
a carpenter.”® And this is doubtless what St. Joseph was. A strong 
negative argument is the fact that no other occupation is ever 
attributed to him in the apocrypha.?! St. Thomas himself says: 
“Joseph was not an iron worker, but a carpenter.” 2? This was the 
primitive tradition, dating back to St. Justin and continued by 
Origen, St. Ephrem, the author of Opus Imperfectum, and St. 
John Damascene. One thing is certain: St. Joseph was a humble 
working man, and in all probability he performed the ordinary 
tasks of a carpenter in his own little shop. Note that the Jews 
asked: “Is not this the son of the carpenter?” (Matt. 13:55.) 
And the people of Nazareth: “Is He not the carpenter, the son 
of Mary?” (Mark 6:3.) 

“Eusebius, Hist. Eccles., 3, 11, P.G. 20, 248. 
*In Matt. 1, P.L. 26, 24 A (B). 
* Quaest. in Hept., 7, 47, P.L. 34, 809. 
Isa. 40:20; Iliad, 6, 315 ff.; 13, 390; 15, 411. 
* Protoevang. 9, 1, Tisch 18; Ps. Matt. 37, Tisch 105 f.; Evang. In- 

fantiae arabicum, 38 f., Tisch 301 f.; Evang. Thomae graece A 13; B 13; 

b 11, latinum 11, Tisch 152, 162, 175 f. (Leipzig, 1940). 
“In Matt. 13:55, “Joseph . . . non erat faber ferrarius, sed lignarius.” 
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St. Joseph’s age when he became espoused to Mary. While 
the apocrypha surround this detail with much fantasy, Holy 
Scripture says nothing at all about it. As regards the Virgin Mary, 
it has always been maintained that she was very young at the 
time of their union. The same, however, has not been true of the 
holy Patriarch. 

Isidore Isolano cites the three opinions: “Some say that he 
was young, handsome, and adorned with every virtue; others 

present him as a bearded old man, somewhat deformed; still 
others choose a middle path: he had passed his youth and was ap- 
proaching manhood; he was physically strong and mature. This 
is the opinion which I am inclined to follow.” ?8 

The apocrypha paint a very picturesque story but it is not 
worthy of our consideration, even though it has exerted its in- 
fluence in Christian art. It is more correct and in accord with 
the Gospel that Joseph was not a man of eighty when he mar- 
ried the Blessed Virgin, but rather a young man. The Gospel says 
nothing explicitly, but its simple narration inclines us to this 
interpretation and there is certainly no statement in Scripture 
which opposes it. On the contrary, the exegetes observe: 

1) In this marriage it was fitting and in accord with the 
custom of the times that there should be no great difference in 
the ages of the couple. 

2) The ministry divinely committed to him, namely, to 
conceal the mystery of the Son of God, would require that St. 
Joseph be a young man. He was selected as Mary’s spouse to de- 
fend her honor; therefore, Jesus, Mary’s son, was thought to be 
Joseph’s son also. He would have to be physiologically capable 
of fatherhood, otherwise Mary’s dignity would not have remained 
unchallenged. 

3) God willed this union for the consolation, defense and 
assistance of Mary with her Divine Child. In order to bear the 
burdens of domestic life, Joseph would have to be a man able to 
do physical work. 

4) Finally, while the venerable old man of painters and 
sculptors was meant to inspire devotion and avoid wrong in- 
sinuations, it was not necessary to put forth senility as the only 

* Op. cit., II, c. 3, pp. 83-84. 
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safeguard of the purity of this holy pair. Would not virtue and 
the power of the Holy Spirit more than supply any defect, if in 
truth any existed? 

Reasons for this union. The evangelists are equally silent as 
to the proximate reason for the marriage of Joseph and Mary. 
The apocryphal writers present the incident of the flowering of 
the dry branch. Others claim there was a divine revelation. Not 
a few give as the human motive the consanguinity of the couple.?4 

St. Thomas repeats several times that Mary was assured that 
her marriage to Joseph would not be an impediment to her 
virginity. This, in fact, is admitted generally. The traditional be- 
lief is that Joseph and Mary were of the same tribe and that, 
because of their consanguinity, Joseph was obligated to take 
Mary as his spouse. St. Jerome expresses it in this manner: 
“Joseph and Mary were of the same tribe; therefore, according 
to the law, Joseph felt obligated to take her as his wife. It was 
precisely for this reason that they enrolled in Bethlehem as 
descendants of the same tribe.” 25 And St. Augustine says: “The 
genealogy should rightly have been made through St. Joseph in 
respect to the masculine sex, which is the more noble; and in 
truth both Joseph and Mary are descendants of David.” 76 St. 
Thomas also defends this claim.?" 

Vosté, in defense of the theory of consanguinity, asks: “Was 
Mary of the same tribe? Undoubtedly, as she married Joseph, 
she was of the same tribe of Juda, and certainly of the same 
Davidic family. The entire tradition, beginning with St. Justin, 
supports this belief.” 2 Lagrange points out a strong psycho- 
logical reason why Mary would agree to this union with Joseph: 
“It is easy to see,” he writes, “that her marriage with a man like 

Joseph would protect her and insure her tranquillity.” *° 

™* Cf. Lepicier, op. cit., I, a.3, p. 48; Sinnibaldi, La Grandezza di 

S. Giuseppe, c.2, p. 58-59. 
* Super Matt. 1:18, P.L. 26, 24. 
De nupt. et concupis. Lib. I, c.11; Contra Faustum, XXIII, c. 8; 

St. John Damascene, De fide orthod., IV, c.15, P.L. 44, 421; P.G. 94, 

1155 ff. 
* Summa theol., Illa, q. 28, a.1, ad 2um; q. 31, a. 2, ad 1um. 

= Op cit p26. 
* Saint Luc, p. 33 (31d ed., Paris, 1923). 
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On the other hand, there is no evidence of any divine revela- 
tion, and in the natural order of providence we must not appeal 
to these supernatural instructions without sufficient cause. Even 
if Mary had been. advised of Joseph’s intention to preserve per- 
petual chastity, “it does not follow that the Saint was directed 
by revelation to choose Mary as his spouse; the supernatural 
message could have referred solely to the vow of virginity made 
by both spouses, leaving to them the choice of that state toward 
which they were moved by some other cause.” °° 

It is necessary to believe that Joseph and Mary were directed 
in everything by the Holy Spirit. The words of St. Thomas are 
fully applicable to them: “It is clear that the righteous have, 
through the spirit of prophecy, a certain familiarity with the 
interior instinct of the Holy Ghost (interiori Spiritus Sancti 
edoceri instinctu) and ate wont to be taught thereby, without 
the guidance of sensible signs.” 31 

THE MARRIAGE OF MARY AND JOSEPH 

The sacred writers refer to the social status of Joseph and 
Mary only in passing. We can, however, obtain sufficient infor- 
mation by analyzing the tales of the Savior’s infancy, and espe- 
cially His virginal conception, as related by St. Luke and St. 
Matthew. We are fortunate in possessing these two accounts, 
each with its own style and with manifest differences. They are 
not contradictory, but coincident, “not only as to the fact of 
the conception itself, but as to the manner, that is, through the 
Holy Spirit.” Besides, they also agree “as to the social status of 
Mary and Joseph.” 3? 

Testimony of St. Luke (1:26-38). “The angel Gabriel was 
sent from God to a town of Galilee called Nazareth, to a virgin 
betrothed to a man named Joseph, of the house of David, and 
the virgin’s name was Mary.” After the glorious announcement 
of the conception of the Son of God, Mary asked humbly: “How 
shall this happen, since I do not know man?” She finally con- 

® Lepicier, op. cit., p. 48. 
* Summa theol., IIIa, q. 36, a. 5, c. & ad 2um. 
“Vosté, De conceptione originali Jesu Christi, p. 28 (Rome, 1933). 
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sented: “Behold the handmaid of the Lord; be it done unto me 
according to thy word.” In the following chapter, on relating 
the birth of Jesus, St. Luke records that Joseph went to Bethle- 
hem with Mary his spouse. 

Testimony of St. Matthew. He describes the Annunciation 
from the point of view of St. Joseph’s faith in the marvelous fact. 
“In St. Matthew we have the impressions and sentiments of St. 
Joseph, his secret perplexity, and his entire submission to the 
divine will.” *3 Notice how he describes the discovery by Joseph 
of Mary’s pregnancy: “When Mary, His mother, had been be- 
trothed to Joseph, before they came together, she was found to 
be with child by the Holy Spirit. But Joseph her husband, being 
a just man, and not wishing to expose her to reproach, was 
minded to put her away privately. But while he thought on these 
things, behold, an angel of the Lord appeared to him in a dream, 

saying, ‘Do not be afraid, Joseph, son of David, to take to thee 
Mary thy wife, for that which is begotten in her is of the Holy 
Spirit’ ” (18-20). 

When the veil of the mystery was lifted, Joseph assented: 
“So Joseph, arising from sleep, did as the angel of the Lord had 
commanded him, and took unto him his wife. And he did not 

know her till she had brought forth her firstborn son. And he 
called His name Jesus” (24-25). 

Both evangelists, with sublime simplicity and truth, relate 
the mystery of the Incarnation and at the same time explain the 
interior state of Joseph and Mary and their juridical relations. 
“We must emphasize in both narrations,” says Vosté, “the per- 
fect concord with the customs and matrimonial laws of the Jews, 
which fact is a proof of their veracity. The same may be said of 
the delicate and modest sobriety, and of the candid and gracious 

tone of the entire tale.” 
There is a threefold claim included in the above testimonies: 
1) At the moment of the Annunciation, Mary was espoused 

to Joseph. From St. Luke’s testimony we know that the angel 
Gabriel was sent “to a virgin betrothed to a man named Joseph.” 
Vosté makes the comment: “Spouse and virgin; a unique situa- 
tion, yet expressed with the utmost simplicity.” St. Matthew 

* Vosté, op. cit., p. 27. 
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likewise remarks: “When Mary His mother had been be- 
trothed. . . .” Besides, St. Joseph is called the husband of the 
Virgin, and Mary, the wife of Joseph. “It is clear to everyone,” 
writes Perrella, “that these expressions in the Greek language, 
profane as well as biblical, signify not only ‘man’ and ‘woman,’ 
but also ‘husband’ and ‘wife.’ ” 4 

2) At the time of the Annunciation, Mary had not yet been 
conducted to the house of Joseph. “This opinion is held today 
by almost all specialists in biblical questions,” says Perrella. And 
in truth, according to St. Luke, she was at that time only be- 

trothed (1:27), even three months later, when she returned from 
the home of Elizabeth (Matt. 1:18). 

The Greek word which signifies betrothed and its deriva- 
tives indicates the act which preceded the nuptials properly so 
called; the act which, according to Hebrew customs, was con- 
firmed by the paying of a price or bond. Very rarely is this term 
used to designate the celebration of the external festivities of 
matrimony, namely, the conducting of the bride to her husband’s 
house. This truth is even better emphasized by the distinction 
which St. Matthew makes: “When Mary had been betrothed 
. . . before they came together, she was found. . . .” Doubtless 
he makes the distinction to avoid any possible misunderstanding. 

“Here,” says Vosté, “it is to be supposed that Mary was 
living in her parents’ home and had not yet gone to live in the 
house of Joseph. This is the interpretation of the text, which 
eliminates the possibility of any conjugal relations.” 3° Lagrange 
writes: “The idea of a natural generation is excluded by a nega- 
tive argument: the future spouses were not living together when 
the conception took place; and also by a positive explanation: 
this conception was the effect of the power of God.” Therefore, 
the phrase “before they came together” is not to be interpreted, 
as formerly, to mean before marital union, because in the judg- 
ment of modern exegetes this is contrary to the intention of the 
sacred writer (Matt. 1:25; Luke 1:34). 

The same thing is true in regard to St. Joseph’s anxiety and 
the words of the angel. The angel said: “Do not be afraid to 

“Op. cit., p. 382. 
* Op. cit., p. 19. See also De Mysteriis Verbi Incarnati, p. 50. 
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take to thee Mary thy wife.” “Do not be afraid to receive Mary,” 
says Vosté, “to conduct her to thy house and publicly contract 
matrimony.” This is corroborated by the fact that Mary went 
alone to visit her cousin Elizabeth (Luke 1:39), whereas she 
made the journey to Bethlehem in the company of St. Joseph 

(2:4-5). 
3) The mystery of the Incarnation having been revealed to 

him, Joseph took Mary to his house, where they celebrated the 
nuptials. ‘This last affirmation is made clear by St. Matthew: 
“So Joseph, arising from sleep, did as the angel of the Lord had 
commanded him, and took unto him his wife” (24), that is, 
he conducted her to his house, thus protecting her honor be- 
fore the Jews. After this, St. Luke could write: He went to Bethle- 
hem “with Mary his wife” (2:5). Besides calling Joseph and 
Mary “husband and wife” (Matt. 1:16, 19, 20, 24; Luke 2:5), 
the evangelists speak of Joseph as the father of Christ (Luke 
2:23, 27, 41, 43, 48), having the authority to give Him the name 
of Jesus (Matt. 1:21, 24) and to exercise the rights and duties 
of the father of a family (Matt. 2:13-14, 19-21). 

These testimonies are more than sufficient to justify our 
conclusion. The marriage of Joseph and Mary was performed in 
full accord with Hebrew customs. Not only was there the promise 
of union (betrothal), the value of which we do not know for 
certain, but there was also the celebration of the nuptials or 

the solemn introduction of the bride into her husband’s house. 

“Betrothed,” comments Simon, “signifies the same as bound 

by matrimony because the betrothals of the Hebrews implied 

not only the promise of matrimony, as with us, but it constituted 

true matrimony, with all its rights and obligations. For this reason 

the punishment for infidelity in a betrothed woman was the same 

as for an adulteress (Deut. 22:23). A year after the espousal the 

solemn nuptials were celebrated and the bride went to live with 

her husband.” ¢ 
This, then, is the substance of the Gospel narration. Joseph 

and Mary, blood relatives, both of the family of David in the 

full bloom of youth and interiorly directed by the Holy Spirit, 

were united in true matrimony, according to the customs of the 

%6 Praelectiones Biblicae, Vol. I, pp. 139, 156. 
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Jews. Once the mystery of the Incarnation was effected and ex- 
plained to Joseph, the solemn nuptials were celebrated and they 
lived together under the same roof, but without ever having any 
marital contact. 

NATURE OF THE MARRIAGE OF JOSEPH AND MARY 

Having presented the claims of Sacred Scripture, we must 
study their content theologically, answering any difficulties which 
might be presented. In this regard the interpretations of the 
Fathers and the later explanations of the theologians are of great 
value. First, let us recall briefly the true concept of matrimony, 
the elements of which it is composed, and its essence, ends, and 
goods. 

Matrimony may be considered actively or in fieri, that is, 
in the period of its formation, and in this sense we define it with 
Zubizarreta as “a contract, by virtue of which a man and a 
woman, juridically qualified, concede to each other the right to 
perform those acts which of themselves are conducive to the 
generation and the education of offspring, obligating themselves 
to live jointly.” *7 It is, therefore, an act of the will by which each 
of the contracting parties gives and receives, respectively, the 
perpetual and exclusive right to his (and her) body for those acts 
in themselves capable of procreation. 

Now let us make the distinction between the right to re- 
quest and perform those acts and the use of said right. The im- 
mediate object of the matrimonial contract is the right, but not 
necessarily the use of it. By this right, neither of the consorts may 
deny to the other the use of the marriage act when it is requested. 
But it is clear that there is no obligation for such request, and the 
pair may by mutual agreement abstain from it. 

Matrimony considered passively or in facto esse is defined 
by the Master of the Sentences as “the marital union of a man 
and woman, not impeded, living a common domestic life.” 38 
St. Thomas gives this definition: “The association of a man and 

*“ Theologia Dogmatico-scholastica, IV, p. 413. 
“IV Sent., dist. 27, n, 2, P.L. 92, 910. 
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woman for the purpose of conjugal union in virtue of the au- 
thority which they grant to each other for marital acts.” 3° 

In matrimony there are five elements: 1) the contract by 
which the spouses give themselves and receive each other; 2) the 
bond arising from the contract which forms the marital society; 
3) the society itself; 4) the reciprocal dominion over each other’s 
bodies; 5) the carnal union or use of the acts of marriage. 

The contract includes the interior and exterior consent by 
which the man and woman give themselves and accept each 
other. The bond formed by this contract unites them perma- 
nently. It is a real, mutual relation, with mutual rights and do- 
minion, authority, subjection, and obligation. The society and 
common life are obligatory under this bond. Carnal union is the 
use or realization of the acts to which the contract is ordained, 
and to which it grants mutual rights. 

Which of these elements constitutes the form or the essence 
of matrimony? All theologians agree that the essence of matri- 
mony does not consist in the mutual authority over their bodies 
or the common life of the spouses, since these elements are a 
consequence or effect of matrimony. The question is whether 
the essence consists in the stable and permanent bond or in the 
contract by which the spouses receive rights over each other's 

bodies. 
Both opinions can be reconciled if we say that the essence 

of matrimony, actively or in fieri, consists in the contract; and 

passively or in facto esse, in the stable and obligatory bond.*° 
Two elements, then, constitute the essence of matrimony: the 

contract and the bond. The contract constitutes Christian mar- 

riage inasmuch as the latter is a sacrament, because the sacra- 

ment gives grace, which can only be produced when there is 

mutual consent. But inasmuch as matrimony is permanent and 

indissoluble, it is effected by the permanent bond which it estab- 

lishes.41 

°° Summa theol., Suppl., q. 48, a. 1. 

Cf. Summa theol., Suppl., q. 48, a.1, ad 2um; Roman Catechism. 

Cf. Summa theol., Suppl., q. 45, a. 1, ad 2um; q. 44, a. 3; q- 47, 4-3, 

ad 1um; IIIa, q. 23, a. 2. 
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The matter and form of matrimony are the words or signs 
reciprocally expressed by the spouses, manifesting their mutual 
consent. So far as these words express surrender, they constitute 
the matter; but the same words, expressing acceptance, comprise 
the form. The efficient cause is the mutual consent, interior and 

expressed.*? The final cause is the procreation of children and the 
mutual assistance of the spouses. 

The foregoing doctrine brings us to the important conclu- 
sion that carnal union or the use of marital act is not essential to 
marriage. Marriage grants the right to the marital act but true 
marriage exists (simpliciter et absolute) without its use. The 
consent, offering, bond and mutual dominion are ordained to 
these acts and grant the right to them; nevertheless, the latter 
are not an essential part of matrimony. 

St. Ambrose has clearly expressed it thus: “Matrimony does 
not mean the violation of virginity, but the conjugal pact. It is 
effected by the submission of the woman rather than the inter- 
vention of the man.” #* St. John Chrysostom says: “It is the 
will, not the carnal union, which constitutes matrimony.” #4 In 
St. Thomas we read: “As carnal union is an operation or use of 
matrimony to which it gives the right, it follows that this union 
is of secondary, not primary importance.” Therefore, “carnal 
union is not essential to marriage.” #5 

The final cause of marriage may be twofold, namely, essen- 
tial (per se), and accidental (per accidens), or primary and sec- 
ondary. The primary end is the procreation and education of 
offspring. “Matrimony,” says St. Thomas, “was instituted chiefly 
for the good of the offspring, not only as to its begetting—since 
this can be effected even without marriage—but also as to its 
advancement to a perfect state, because everything tends natu- 
rally to bring its effect to perfection.” #* The secondary end of 
marriage is the keeping of the promises, the mutual assistance of 

“Cf. Decreto pro Armenis, Denz. 702; Codex Juris Canonici, can. 
1081, 1. 

“ De instit. virg., c. 6, n. 41, P.L. 16, 331. 
“In Matt., Hom. 32. 
“Summa theol., Suppl., q. 42, a. 1, ad 1um and 2um; q. 48, a.1. 
“ Ibid., q. §9, a. 2. 
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the spouses and the mutual sharing of prosperity and adversity. 
Opinions regarding the marriage of Joseph and Mary. At this 

point we may focus our attention on the various opinions on the 
authenticity of the marriage between Joseph and Mary. 

1) Julian, Pelagian, Gratian, Wycliffe, Calvin and others 
place the essence of marriage in its use or carnal union and deny 
the existence of a true marriage between Joseph and Mary. 

2) Some think that Joseph is called the spouse of Mary only 
according to the belief of the people (propter aestimationem), 
in the same way as he is called the father of Christ. 

3) Others maintain that there was betrothal, but not a true 
and ratified marriage.** 

4) There are not a few who believe that either opinion may 
be followed.48 

5) The correct opinion, commonly accepted by theologians, 
is that Mary contracted a true marriage with St. Joseph. 

CONCLUSION: It was a true marriage. For the Angelic Doctor and 
for his entire school it is certain (certum est) that this was a true 
marriage as to its essence, i.e., the mutual consent of the spouses 
in the inseparable union of spirit.4° For Suarez “it is a truth of 
faith, according to the teaching of all the theologians.” °° Vaz- 
quez, on enumerating the opinions of the Scholastics, also up- 
holds this belief.51 Seldmayr says: “It is probably a truth of 
faith.” 52 And Cardinal Lepicier states: “We consider it almost 
of faith that this was a true marriage.” ©° Finally, Benedict XIV 

teaches that it would be at least temerity to believe the con- 

trary.>*, 
1) Testimony of Tradition. At first sight it would seem 

that the Fathers are not in accord on this point. However, we 

can be assured that they are all of the same opinion as to the sub- 

Sa Cf. Salmanticenses, Cursus theol., IX, c.7, dub. 3, n. 95. 

8 Cf. Seldmayr, Scholastica Mariana, II, q.1, a. 4. 
“Cf. Summa theol., IIa, q. 29, a. 2; In Matt., c. 1. 

“CE In Ulam, .q;29, dist. 7, sect. 1. 

“Cf In lam, dist. 125, 63. 

'Cirop. at. Ug. 1, @. 4. 
BOP eit, 1, a4. 
“Der festis BMV. ll cou: 
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stance and that is what we propose to verify. In order to under- 
stand their thought, let us note three things: 

a) They unanimously declare that Mary always remained a 
virgin. Cardinal Lepicier writes: “As the Virgin birth was more 
closely related to the dogma than Mary’s marriage to Joseph, the 
Fathers, under divine inspiration, refrained from declaring the 

truth of the marriage in order to avoid the early Christians’ con- 
cluding that Christ was born of Joseph.” ® 

b) What the Angelic Doctor says about St. Jerome’s ap- 
parent denial of a true marriage can be applied as well to the 
other Fathers. When Jerome says that St. Joseph was custodian 
rather than husband, he refers to a consummated marriage; in 
other words, he used the term nuptials to mean a consummated 
marriage.°* As the Fathers understood the words husband and 
wife, as well as nuptials, in their popular sense, i.e., implying mari- 
tal union, they rightly denied their application to Joseph and 
Mary. 

c) It would be well also to note that not a few of the 
Fathers, in denying the existence of a true marriage, intended 
only to emphasize that Mary was not married when the angel 
Gabriel appeared to her as the messenger of the Incarnation and 
when Joseph became aware of her condition. This does not infer 
that they did not later contract true matrimony nor that the 
betrothal did not have the force of matrimony. On the contrary, 
those who “knew the Greek language and were not versed in 
Hebrew customs admitted what the words of the sacred text 
asserted,” °’ namely, that at the moment of the Annunciation 
Mary and Joseph were betrothed, but not married. 

Thus should be interpreted the words of St. Basil, St. Cyril 
of Jerusalem and St. Epiphanius, to mention the most note- 
worthy among the Greeks. Among the Latins, St. Hilary and St. 
Jerome follow the same line of thought. The latter, in his com- 
mentary on St. Matthew, declares: “(Mary) was a mother before 
the celebration of her nuptials. . . . The phrase ‘before they 

* Op...cit., p...85. 
* Summa theol., Ia, q. 29, a. 2, ad 1um and 2um. 
* Perrella, op. cit., p. 530. 
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came together’ indicates the time before the nuptials.” ®8 He by 
no means denies the authenticity of the marriage. 

St. John Chrysostom is the first to present the opinion that 
the betrothed woman, according to Hebrew custom, lived with 
her spouse even before the celebration of the nuptials. He thus 
explains the words of the evangelist, “before they came together.” 
The evangelist “does not say ‘before she was conducted to the 
home of her spouse,’ because she was already living there. It was 
the custom in those days for the betrothed to live together, as 
can be seen even today. . . . But why did Mary not conceive 
before the espousal? So that the mystery would remain con- 
cealed.” °° In later times this claim was reaffirmed by Euthimius, 
St. Bernard, and St. Thomas,® though they do not deny the truth 
of the marriage. 

Most of the other Fathers not only do not deny that it was 
a true marriage, but even assert that at the moment of the An- 
nunciation both the betrothals and the nuptials had been cele- 
brated. Let us examine some of their testimonies. 

Origen says: 

Why did God, having decreed that the Savior should be born 
of a virgin, choose an espoused woman rather than a maid without a 
spouse? If I do not err, she was chosen precisely because she was 
espoused. The Savior must be born of a virgin who not only had a 
husband but who had, as St. Matthew writes (1:18), already been 
given to him (iam viro tradita fuerat), although he did not know 
her, lest it should appear that she had conceived in impurity. I found 
a very choice passage in regard to this in a letter of the martyr 
Ignatius, Bishop of Antioch: “The virginity of Mary was hidden 
from the prince of this world by means of the nuptials.” 

I shall omit the extensive and somewhat obscure words of 
Tertullian, but he seems to consider espoused (desponsata) 
equivalent to married (nupta).® 

® Expos. in Lucam, P.L. 15, 1633 ff.; Comment. in Matt., P.L. 26, 
23 ff. 

° In Matt., P.G. 57, 42. 
*° Summa theol., IIIa, q. 29, a. 2 ad 3 um. 

* In Lucam 6, P.G. 13, 1814 ff. 

“De virginibus velandis, P.L. 2, 946. 
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St. Ambrose writes: 

It was precisely one promised to a spouse who was chosen. Why 
did she conceive before she was wed? Holy Scripture gives the an- 
swer: So that she should be both spouse and virgin. . . . If she were 
not espoused, there would have been reason for question, for child- 
birth is a reward of marriage. . . . And be not surprised that the 
Gospel frequently calls her spouse, for the celebration of nuptials 
does not signify the loss of virginity, but the ratification of matri- 
mony. . . . Mary was married, but she conceived from quite another 
source.® 

St. Augustine says in his polemic against Julian the Pelagian: 

You dispute at length against my calling Mary the wife of 
Joseph and you try to show that because there was no bodily union 
the marriage did not exist; therefore, in your judgment, when the 
use of marriage ceases, a couple are no longer husband and wife, for 
that cessation would be equivalent to divorce. And this they should 
avoid, as far as possible, in their old age. . . . According to this, 
what need would there have been to count the generations of Christ 
through Joseph, if the latter did not occupy the place of father? I 
wrote this in the book to which you are replying, but you refrain out 
of fear from touching upon it. The evangelist St. Luke says that 
Jesus was thought to be the son of Joseph by natural generation. 
And he is attempting to refute this false opinion, but not to deny 
that Mary was the spouse of Joseph, against the angel’s testimony.®4 

St. Cyril of Alexandria places the conception of the Word 
some time between the betrothal, the nuptials, and the birth it- 
self, which does not appear to conform with St. Luke (are yee 

St. Peter Chrysologus is a bit obscure. He says: “It was divine 
law to call her spouse, since she was a mother although she did 
not lose her virginity.” In his commentary on St. Matthew (1:18) 
he states: “It would have sufficed to say: ‘Mary being betrothed.’ 
Why does he say, ‘betrothed’ and ‘mother? If she is a mother, 

* Expos. in Lucam, P.L. 15, 1633 ff. 
“Contra Iulianum, V, c.12, n. 46, t.10; n. 47; De Consensu Evan- 

gelistarum, II, c.1. 
“In Matt., P.G. 57, 42; Comment. in Matt., P.G. 72, 368; Comment. 

in Lucam, P.G. 72, 484 ff. 
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then she is not a betrothed; and if she is betrothed, she is not 
yet a mother.”’ 6 

In the Opus Imperfectum, whose author is unknown, we 
read: “Thus she was promised and lived in his house so that the 
marriage would be a faithful one and she should be free from any 
suspicion of fornication. . . . He does not say: ‘before she was 
received, but ‘before they came together,’ for she had already 
been received into his house.” ® 

Theophilactus asks: ““Why did God permit that she should 
be married and thus give occasion to the suspicion that she had 
been united with Joseph? In order to conceal the mystery from 
the devil . . . ; so that the deceiver of the world should himself 
be deceived. But only the form of matrimony took place; not its 
effects. .. . The words ‘come together’ (convenire) signify 
carnal union.” ® Theophilactus makes no distinction between 
betrothal and matrimony. 

Euthimius says: “He did not say ‘before she went to live 
with him’ because she was already living with him. It was the 
custom for a man to have his betrothed with him for greater 
security. Joseph feared to offend the Eternal Father by protecting 
an adulteress.” ® He believes, as did Theophilactus, that Mary 
was already living in the house of St. Joseph; therefore they both 
interpret “do not fear to take to thee Mary thy wife” to mean 
“do not fear to keep her.” 

St. Bernard writes: “As the chosen virgin, she who was to 
conceive and give birth, should, by the marvelous designs of God, 
be promised but not wed... .I1 will repeat what the holy 
Fathers have said before me. . . . It was the custom among the 
Jewish people for the betrothed to remain with their spouses 
from the time of the betrothal in order that their purity might 
be guarded and they might remain faithful.” 7 This is clearly the 
interpretation given by Chrysostom. 

* Serm. 145 and 146, P.L. 52, 590, 592. 
* Opus Imperfectum in Matt., P.G. 56, 631. 
* Comment. in Matt., P.G. 123, 156. 
° Comment. in Matt., P.G. 129, 128 ff.; Comment. in Lucam, P.G. 

129, 865 ff. 

Super Missus, P.L. 183, 66 ff. 
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According to the opinion of Perrella, the reason why the 
Fathers placed the nuptials before the conception was that they 
did not understand that with the Hebrews the betrothal had the 
same force as matrimony. We may conclude, therefore, that all 
of the Fathers defend the existence of a true marriage—those who 
claim there had been only the betrothal at the time of the An- 
nunciation, as well as those who said that the nuptials had also 
been celebrated.” 

2) Teaching of St. Thomas Aquinas. For the opinion and 
explanation of the theologians, it is sufficient to record the doc- 
trine of St. Thomas, the prince of theologians. His words tre- 
flect the thoughts of the others. He treats ex professo of the 
fittingness, the truth, and the perfection of this matrimony in the 
Summa and in Book IV of the Sentences, analyzing the condi- 
tions of a true marriage. 

A marriage is said to be true if it attains the perfection toward 
which it tends. Now the perfection of anything is twofold: first and 
second. The first consists in the very form from which it receives its 
species; and the second consists in its operation, by which it attains 
its end. Now the form of matrimony is a certain indivisible union of 
souls, by which the spouses are mutually obligated to remain faithful 
to each other. 

The end of matrimony is the begetting and upbringing of off- 
spring. The first is effected by conjugal intercourse, and the second 
by the duties and mutual assistance of husband and wife in rearing 
their children.”2 

We may draw from this a double conclusion: 
As to the first perfection—essence—the marriage of Joseph 

and Mary was absolutely true. Reason: They both consented to 
the nuptial bond, but not expressly to the bond of the flesh, save 
on the condition “if God wills (commands) it.” But they did 
consent explicitly to the indivisible union of spirits, and implicitly 
also to carnal union, giving mutual dominion over their bodies. 

As to the second perfection—operation—which is attained 

™ Maldonado says: “We have many other authors, the majority of 
them theologians, whose opinion I accept, namely, that the Virgin was al- 
ready married” (In Matt. 1:18). 

® Summa theol., Ila, qv 20, a. 2. 
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by the marriage act: a) If this refers to carnal union, by which 
offspring are begotten, it was not a perfect marriage; b) but it 
did have the second perfection so far as it pertained to the up- 
bringing of the Child. 

3) Fittingness of the marriage. The Fathers reason the 
fittingness of this divine disposition in various ways. St. Albert 
the Great enumerates sixteen reasons and St. Thomas another 
twelve. We shall give them here in outline. 

It was fitting that Jesus should be born of an espoused virgin, 
or in other words, that this marriage should be real and true, 
a) in view of the Incarnation itself, b) with regard to Christ and 
Mary, c) with regard to ourselves. 

With respect to the Incarnation. The purpose of this mar- 
riage with respect to the Incarnation can be seen in the ministry 
of St. Joseph, whom God chose as a veil to conceal this sacred 
mystery which He would reveal to men in His own good time. It 
was necessary, then, that this matrimony should not be ap- 
parent, but real. 

With respect to Christ. a) So that impious men would not 
brand Him as illegitimate; b) in order that His genealogy might 
be traced in the customary manner, namely, through the father; 
c) to hide from Satan the Virgin birth; d) so that Joseph would 
have the care of His upbringing. 

With respect to the Virgin. a) To protect her from dis- 
honor; b) to prevent her being stoned as an adulteress; c) so that 
she would have the help and protection of Joseph. 

With respect to ourselves. a) So that the Virgin birth of 
Jesus would be confirmed by Joseph; b) so that Mary’s words 
should be accredited; c) to avoid any excuse of virgins who 
through carelessness are victims of infamy; d) to symbolize the 
espousal of the Church with Jesus Christ; e) to honor both 
virginity and matrimony and to present to virgins and wives alike 

a living example. 
As St. Ireneus remarks, “Joseph was the spouse predestined 

for Mary.” This was decreed by God from all eternity with a 
view to the mystery of the Incarnation. Thus Pius IX exclaimed: 
“The omnipotent God willed that the holy Patriarch Joseph 
should be the most chaste spouse of the Immaculate Virgin 
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Mary,” and in the liturgy we say: “O God, who by Thine in- 
effable providence didst deign to choose the blessed Joseph as 
the spouse of Thy most holy Mother.” 

MATRIMONY AND VOW OF VIRGINITY 

Difficulty. The marriage of Mary and Joseph is an extraor- 
dinarily unique one. Theologically considered, it offers no 
slight difficulty. On the one hand, we say that it was a true mar- 
riage as to substance, and on the other, we claim that both Mary 
and Joseph were bound by vows of virginity. 

As to Mary’s vow of virginity there is no doubt. She herself 
testified to it with the words: “How can this be, since I know not 
man?” (Luke 1:34.) These words would otherwise have no mean- 
ing, and it is in that sense that they are interpreted by Catholic 
exegetes. “The Virgin,” says Vosté, “expressed her purpose of re- 
maining a virgin, and this is admitted by all the exegetes, ex- 
cepting many among the Protestants.” 7? St. Thomas accepts the 
existence of Mary’s vow as an incontestable fact, and therefore 
he merely considers its fittingness.™4 

But it was not the Virgin alone who made such a vow. St. 
Joseph had likewise bound himself, as St. Jerome and St. Thomas 
affirm. “You say,” writes St. Jerome, “that Mary did not remain 
a virgin. But I claim that even Joseph was virginal through Mary, 
in order that from a virginal marriage a virginal son might be 
born.” 7° And in St. Thomas we read: “The Blessed Virgin, be- 
fore contracting matrimony with Joseph, was supernaturally as- 
sured that he had the same purpose (that is, that he had made a 
conditional vow of virginity); but after the celebration of the 
nuptials, they both agreed to make the vow” (now absolute) .76 
Later writers and theologians all admit that both spouses had 
vowed virginity. 

The difficulty, then, is clear. The two statements, 1.e., to 
contract matrimony and at the same time to remain a virgin, ap- 

* OR. cits: p.m, 
“* Summa theol., IIa, q. 28, aa. 1-4. 
® Adversus Helvid., P.L. 23, 203. 
*° Summa theol., Ila, q. 28, a. 4, ad 3um, 
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pear to be contradictory. One who marries either gives to another 
the right over his (or her) body for the procreation of children 
and accepts the same right, or refuses to do so. If the first is true, 
how can he (or she) have at the same time the purpose of main- 
taining virginity? If the second is the case, then the marriage 
would be null, because the essential end of the contract would 

be lacking. In other words: a condition which goes against the 
essence of matrimony annuls it. 

Thomistic solution. According to St. Thomas, a condition 
which goes against the essential end of matrimony nullifies the 
contract. Therefore, the explanation of the marriage of Joseph 
and Mary is that they first made a conditional vow of virginity, 
consenting implicitly to the use of marriage, if God so disposed; 
but after the celebration of the nuptials, they made an absolute 
vow. 

For the sake of clarity, we shall explain the doctrine as 
follows: 

1) Carnal union is not essential to marriage. 
2) According to St. Thomas, a condition placed in the con- 

tract to avoid offspring, etc., goes against the substance of the 
contract and makes it null. 

Fidelity and offspring may be considered according to their 
principles, that is, by offspring is understood the intention of having 
offspring, and by fidelity, the intention to keep it. Without these 
conditions, marriage cannot exist, because they are a necessary effect 
of marriage caused by the conjugal pact itself; so that, if anyone in 
giving consent expresses anything to the contrary, there is no true 
marriage. Fidelity and offspring thus understood, it is clear that the 
latter is primarily essential to matrimony; in the second place comes 
fidelity; and thirdly, the sacrament.”7 

3) The essence of matrimony, however, does not require 
the explicit consent to carnal union or the use of matrimony; im- 
plicit consent is sufficient. “Therefore, those who claimed that 

to consent to matrimony is to consent implicitly and not ex- 
plicitly to carnal union, have said well, for implicitly the effect 
is contained in its cause, since the right to the marriage act 

™ Summa theol., Suppl., q. 49, a. 3- 
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which is conceded is the cause of their execution, just as the 
faculty to use is the cause of use.” 78 

Bearing in mind the different ends of matrimony, we may 
say: a) If anyone contracting matrimony excludes positively its 
intrinsic substantial end, the matrimony is null, for it lacks the 
spirit and intention of the agreement. Examples of this would be 
not to grant the right over one’s body; not to obligate oneself 
radically to the acts of marriage, which means consenting to them 
when requested; to obligate oneself for a certain length of time, 
etc.” b) If anyone positively excludes the two intrinsic, but ac- 
cidental, ends, he licitly and validly contracts matrimony. This 
would happen in the case of two persons of advanced age who 
cannot expect to have offspring; or who are sterile, but capable 
of performing the acts of marriage, even though they are not 
desirous of so doing, but at least implicitly consent to these acts 
by their mutual agreement to such right. 

4) We conclude that Joseph and Mary consented implic- 
itly to the use of matrimony, expressly placing the condition: if 
God thus commands or disposes. This consent is not opposed to 
their vow of virginity, since it was a conditional vow. 

“Both,” says St. Thomas, “consented to conjugal union, but 
not expressly to carnal union, having placed this condition: if 
it should please God.” ®° Cajetan explains the condition in the 
following manner: 

The condition (if it should please God) should not be taken in 
its most common sense, namely, expecting that God will not deny or 
prohibit it, but rather that He will permit it. Thus ( upon consenting 
to the marriage) virginity would disappear. The verb “to please” 
(tubere) is taken to mean “to command”; as if to say: if God should 
command it. It is reasonable to believe that they should not desist 
from the vow which by divine inspiration they had made before 
marriage, except by divine command.81 

Therefore we add with Cajetan that said consent was not 
actual (actu), but intentional (habitu): 

Summa theol., Suppl., q. 48, a. 1. 
“IV Sent., dist. 31, q.1, a. 3. 
® Summa theol., IIIa, q- 29, a. 2. 
“In Iam, q. 28, a. 2. 
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We must not believe, however, that this conditional consent to 
the use of matrimony was placed by the Virgin (and St. Joseph) in 
an actual manner, but only habitually. And the reason is that in her 
there was no superfluous act. This actual consent would have been 
superfluous, because it was not necessary. As to this conditional con- 
sent, the Doctors tell us that the Virgin placed herself in the hands 
of God. Actually she wished to preserve her virginity, but she was 
disposed to submission, consenting conditionally, but not actually. 
[This conditional consent did not annul her virginity] because carnal 
union was implicitly contained in the Blessed Virgin’s consent, as it 
is implicitly contained in potency. But potency for the use of mar- 
triage does not destroy virginity nor diminish purity. As to the act, 
this did not exist in the mind of the Virgin, for she was already 
assured that it was never to occur.8? 

Cajetan explains this more clearly: “The reason why this 
conditional consent does not destroy the spirit of virginity is 
that, formally as well as materially, it has as its end to obey God. 
So that the use of the matrimony is only the remote matter, and 
with this condition the affirmative purpose of the contrary is 
excluded.” 88 

Moreover, the Blessed Virgin did not expose herself to any 
danger nor did she defraud in any way in her marriage. There 
was no danger because “from a secret inspiration of the Holy 
Spirit she desired to be espoused, confident that by divine assist- 
ance, carnal union was never to take place. Hence, she trusted 
everything to the divine will.” ** In addition, “she was super- 
naturally assured, before her marriage, that Joseph was of the 

same mind; therefore she suffered no detriment to her virginity. 

However, this did not impair the veracity of the marriage, be- 

cause their intention was not placed as a condition in their con- 

sent; such a condition, since it would be against the purpose of 

marriage—procreation—would annul it.” %° 

It is one thing to contract matrimony with one whose intention 

to avoid offspring we know from another source, and another to 

In IV Sent., dist. 30, q.2, a.1, q. 2, ad 3um. Also St. Bonaventure, 

In IV Sent., dist. 28, a. un., q. 6. 
% In II]am, q. 28, a.1, ad 1um. 
* Summa theol., IIIa, q.29, a.1, ad 1um. 

*® TV Sent., dist. 30, q.2, 2.1, q. 2, ad 2um. 
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marty with the condition placed in the contract “to avoid offspring.” 
In the latter case the condition is opposed to the end of marriage and 
destroys its very essence. . . . In the first, the end of the sacrament 
is far from being accomplished, but it is not expressly opposed. The 
opposition is “negative’”—in the language of the schools—but does 
not in any way destroy the essence. This was the case of the Virgin 
Mary.8¢ 

In short, the difficulty consists in the fact that the condi- 
tional consent neither to request nor concede the use of matri- 
mony nullifies the contract. If, then, such was the case with 
Mary and Joseph, they did not contract matrimony. 

With St. Thomas we admit that this condition makes a 
marriage null. Other theologians are of a contrary opinion, as we 
shall see. In any case, this is the explanation: The Blessed Virgin 
was always desirous of preserving her virginity. When she mar- 
ried, she commended her virginity to God, and under His in- 
spiration, gave her full consent, not expressly excluding the use 
of marriage, but placing the condition “if God so disposes,” 
whereby she consented in potency, but not in act.87 

® Serry, Exercitationes de Christo eiusque Virgine Matre, P. II, q. 23, 
t.3, p. 76: 

* Many, adhering to the distinction so often repeated by St. Thomas, 
that the right of matrimony is one thing and the use or authority of this 
tight is another, claim that the condition of not making use of matrimony 
does not violate its essence. In consequence, they claim that the vow of 
virginity made by Joseph and Mary was absolute, for there was no neces- 
sity for making it conditional. This is the significance of the Suarezian 
doctrine: “As in things not consumed by use we distinguish between 
dominion and use, the first being possible without the second, so in 
matrimony it is possible to have power and dominion over the body of 
one’s spouse without using that power, and it is precisely the granting of that power and dominion which constitutes the true principle of matrimony” (In IIIam, q. 29, dist. 8, sect. aye 

Cardinal Prospero Lambertini writes: “In matrimony we can distinguish three things: substance, use, and purpose. Substance is the mutual dominion over the bodies of the spouses. Use is the carnal union by which the au- thority given is utilized. And purpose is procreation. Use is separate from substance and the latter may exist without the former. And the essence of Bees may be complete without the purpose” (De Festis B.M.V., c. 1, n. 6). 
According to this opinion, a true Marriage cannot exist without this 
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PERFECTION OF THE MARRIAGE 

One point remains to be examined: the marriage of Joseph 
and Mary was not only true, but most perfect, in spite of the 
absence of their use of it and of offspring begotten by them. This 
perfection was declared principally by St. Augustine, whose words 
Bossuet so magnificently develops.®* 

Thus writes the Bishop of Hippo: “Every good of marriage 
was fulfilled in the parents of Christ: offspring, loyalty and the 
sacrament. The offspring is our Lord Jesus Christ Himself; loyalty 
was maintained in that no adultery occurred; and the sacrament, 

because there was no divorce. Only conjugal intercourse did not 
take place.” 8® Therefore, this marriage was perfect with a triple 
perfection: as to substance, end and signification. 

1) It was perfect as to essence and conjugal bond. ‘There 
was perfect mutual consent, as St. Augustine so beautifully says, 
in order to maintain absolute integrity. “This marriage,” says 
Estius, “was without doubt perfect as to its essence, because in 
granting and accepting mutual authority over their bodies, they 

were true spouses.” %° 
The conjugal bond or indivisible union of spirits was cer- 

tainly perfect, if we consider the cause of the bond, which is 
love; the love of Joseph and Mary was mutual, chaste, and spon- 
taneous. The more pure and perfect the souls, the more intimate 
the union and the more perfect the giving. This was the case with 
Joseph and Mary, whose most excellent union proceeded from 
their ardent charity. “Besides the constituent elements of matri- 
mony,” continues Estius, “there is another which gives it a cer- 

mutual right, but its use does not enter into the essence of the marriage; 
therefore, it may be omitted; and marriage may be contracted with the 
condition, placed by the spouses, to avoid offspring, either by intention or 
by vow (cf. Lepicier, op. cit., P. I, a. 4, p. 66). In our opinion, this con- 
clusion says too much. The distinction between right and use admits the 
possibility of a marriage without either the use itself or the purpose, but it 
does not appear to prove that these elements may be excluded by intention. 

® Premier Paneg. (point 1); cf. Sinibaldi, op. cit., pp. 71-76. 
® De nuptiis et concup., P.L. 44, 421. 
” IV Sent., dist. 30, § 10. 
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tain grandeur, and that is mutual charity, which increases in the 
same degree in which carnal love is subdued. And this would be 
even more true where the spouses obtain the end of matrimony, 
which is offspring. Such incomparable joy was never given to any 
other marriage.” 

2) It was not a perfect matrimony as to use. It suffices to 
say that the marital act never took place, for obviously this would 
have meant a grave imperfection. “Finally,” says Estius, “there 
exist a proximate and an ultimate end. If we look to the former, 
which is carnal union, the natural means of acquiring the ulti- 
mate end, it was not fitting that this matrimony should be per- 
fect, because such action would be the greatest imperfection, the 
destruction of another and more excellent dignity.” 

3) The secondary end, education of the offspring, was 
present. In Christ there was the reception and education of off- 
spring, without, of course, carnal union and with the preservation 
of the virginity of both spouses. “If we examine the ultimate 
end,” says Estius, “which is the procreation of offspring, or the 
offspring itself, this matrimony was a most perfect and happy 
one, for from a sinless mother was born the holiest of offspring, 
in such remarkable manner that there was not the least corrup- 
tion (for the Holy Spirit supplied for the active cooperation of 
the father) .” 

The offspring was divinely given, but as an effect of the 
matrimony, as we shall see later in the explanations of the Angelic 
Doctor: 

The offspring is not called the good of marriage only so far as 
it is generated by means of marriage, but also so far as it is received 
within the marriage and is reared therein. Consequently, the good of 
this marriage was the Child, but not in the first fashion (by means 
of human generation). Neither a child born in adultery nor an 
adopted son reared in marriage is its good, because marriage is not 
directed to this purpose; but the marriage (of Joseph and our Lady) 
was especially ordained to receive and bring up the Child.% 

4) This marriage was perfect in its signification of the 
union of Christ with His Church. Several authors have beauti- 

"In IV Sent., dist. 30, q. 2, a. 11, ad gum, 
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fully developed this thought, among them Sauvé.®? This mar- 
riage was the more perfect in that it symbolized the Incarna- 
tion and the union between Christ and the Church, adorned as it 
was with perfect virginity, the greatest fidelity and sacrifice. 

“If we consider the signification,” concludes Estius, “it did 
have something of imperfection, as is the case with any work not 
consummated. . . . But this defect was more than compensated 
for by another signification which is not found in any other mar- 
riage: the Church, immaculate and virginal spouse of Christ, is 
also here symbolized as mother.” 

We have thus established the first principle of the theology 
of St. Joseph: The marriage of Mary and Joseph was real, true, 
and perfect. Let us once again listen to the Master of the Sen- 
tences, who, commenting on St. Augustine, says: “The marriage 
between Joseph and Mary was perfect in holiness, and perfect 
also in the triple good of matrimony: fidelity, offspring and the 
sacrament. . . . Even though carnal union did not exist, they 
were true spouses, not by the flesh, but by a union of souls, in 

the same way as they were truly parents.” °° 

Saint Joseph intime, elev. 5, § 1. 
*In IV Sent., dist. 30, q. 2. 
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Fatherhood of 

Saint Joseph 

ST. JOSEPH’S GLORY as spouse of the Virgin Mary is studied more 
often than his dignity as father of Jesus. The early writers par- 
ticularly do not go into this aspect of the personality and ministry 
of the holy Patriarch. It is nevertheless worthy of serious con- 
sideration because it is the second principle and basis of his 
greatness. It is not independent of his marriage, but rather com- 
pletes it and elevates it to a higher degree. 

Our study of this second basis of the entire Josephology 
contains three principal points: 1) a brief explanation of the 
concept of fatherhood; 2) the enumeration and analysis of the 
various Classes of fatherhood attributed to St. Joseph; 3) a posi- 
tive investigation of the title which most adequately describes the 
fatherhood of the holy Patriarch. 

CONCEPT AND TYPES OF FATHERHOOD 

Fatherhood is founded upon generation; it depends upon it 
and is related to it. “The terms fatherhood, motherhood, and 
sonship,” says St. Thomas, “are consequent upon generation.” } 
Generation, in a wide but improper sense, applied to living and 

*Summa theol., Ia, qu27; aeze 
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non-living beings, signifies the change from non-being to being 
or the production of a thing from nothingness. But in its proper 
sense, St. Thomas defines it as “the origin or proceeding of any 
living thing from a source which is also living, united with it by 
similarity of nature.’ ? 

There are four conditions required for generation properly 
so called: 1) that the generating principle be a living substance 
and that it generate by an active and vital process; 2) that the 
term of the generation be also a living substance; 3) that the 
constituent substance of the engendered being proceed by total 
or partial communication of the substance of the generating 
principle; 4) that the being or subject engendered be similar in 
specific nature to the progenitor, so that the generation tends of 
itself to produce this similarity. Every generator produces its like, 
communicating to the engendered its own nature. Therefore, 
generation implies, substantially, two things: distinction of sub- 
ject and specific unity of form which the progenitor communi- 

cates to the engendered. 
Fatherhood, therefore, is the “relation of the principle of 

generation in perfect living beings.” And “sonship is the relation 
of the subject generated with the generating principle.” ? In 
virtue of these two relations, he who generates is properly called 
father; and he who is generated, son. 

According to the different degrees of similarity between the 
generator and the generated, we distinguish various classes of 
paternity and filiation.* The three commonly known classes of 
paternity are: divine paternity, natural paternity, and acquired or 
adoptive paternity, be it human or spiritual. 

Divine paternity. This is the paternity of God. The name 

Father is more properly attributed to Him than to any creature. 

Taken in its essential sense, this name expresses a relation of 

reason—ad extra—and is attributed to the three Divine Persons. 

But in its personal sense it signifies a real relation—ad intra—and 

is attributed only to the First Person. It is applied in all its full- 

ness to the fatherhood of God with respect to the Word. From 

3 Thid. 
® Summa theol., Ia, q. 28, a. 4. 

“Summa theol., IIIa, q. 32, a. 3. 
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all eternity, God is the Father of His Son, and Christ alone can 
be called the Son of God the Father, according to the eternal 
generation. “It is manifest,” says the Angelic Doctor, “that the 
perfect idea of paternity is to be found in God the Father and 
in God the Son, because both possess the same nature and 
glory.” ® Here are found, in the most perfect degree, the two 
properties of generation: duality of subject—the Father and the 
Son are two really distinct persons—and specific unity, numerical 
unity of nature—the Father and the Son are one essence, and 
this in virtue of generation. This is not true with regard to the 
Holy Spirit, whose nature is identical with that of the Father, 
but this identity is not due to generation or His origin formally 
considered, but to other causes. For this reason He cannot be 
called Son. The procession of the will is not by way of similitude 
of the object known to the object knowing, but by way of im- 
pulse and movement toward the object loved.® 

In a lesser degree and in the order of time, God is also the 
Father of creatures, but “in the creature filiation is found, in 
relation to God, not in a perfect manner, since the Creator and 
the creature have not the same nature, but by way of a certain 
likeness.” 7 

Every being has relation to God, whether it be one of vestige, 
of similitude, or of image. God is called the Father of irrational 
creatures by the likeness of a vestige. This is an imperfect like- 
ness, which gives us a confused knowledge of God. All are like- 
nesses of God, inasmuch as they partake of His being, but they 
partake of this being in various ways. The intelligent creatures 
alone, namely, angels and men, are images of God, or represent 
Him by image, for they proceed from Him and are like Him in 
the reflection of His intelligence, which is the expression of His 
specific form.8 

Natural paternity. A natural father is one who gives human 
life. This is the paternity proper to man. It consists in the action 
by which man, a living being, gives to another by generation his 

* Summa theol., Ia, q- 33, a. 3. Cf. ibid., gq. 27, a.2, and q. 28, a. 4. 
*Summa theol., Ia, q. 27, a. 4. 
"Summa theol., Ia, q. 33, a. 3. 
*Summa theol., Ia, q. 4, a. 3. 
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own substance, so that the two have the same specific nature. 
The name father is properly applied to a natural father because 
by the act of generation he gives life to a being like to himself in 
specific nature. 

In human fatherhood there are two bonds: 1) the physical 
bond, or carnal procreation, in which the father generates the 
living matter—part of his own substantial being—to form the 
body of a child of like nature; 2) the moral bond, or spiritual 
affection, which is communicated together with the natural bond. 
This moral tie is a reality, the greatest reality in human father- 
hood. Of itself it implies certain duties, real obligations, on the 
part of both father and child. “The moral bond,” in the words 
of Sinibaldi, “principle of a multitude of sentiments and phys- 
ical acts, and the basis of real obligations, is an authentic ob- 
jective reality, independent of our thought and volition.” ® We 
might add: it is not only an objective and independent reality, 
but it is of the greatest importance in human paternity. Sinibaldi 
adds: 

Paternity would not be worthy of esteem, except for the excel- 
lence of the moral bond, of which it is the natural principle, just as 
it is of the physical bond. If the physical bond could exist of itself 
separate from the moral bond, human paternity would not be above 
that of the brute animal. On the other hand, if the moral bond could 
exist without the physical, it alone would suffice for true paternity, 
because it is more beautiful, more perfect, and more sublime. The 
heart can supply for the physical bond and establish another closer 
tie, like to that which proceeds from the natural order of fatherhood. 

Adoptive paternity. This is an acquired paternity, by analogy 
with the preceding types. It corresponds to natural paternity only 
in its effects, because in this order the living being does not en- 
gender by communication of substance, but analogically, by a 
spiritual bond of love. 

By generation life may be given in potency, or better, in first 
act, which is the very substance of the living being. Life in 
potency consists in the faculty of executing vital acts. It may 
also give life in second act, which is the vital operation of the 
subject which lives, namely, vital exercise or the execution of 

"Op. cit, ¢.°3, Pp. 111. 
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vital works. Hence, not only he who communicates his own sub- 
stance may be called father, but he also who makes possible the 
exercise of vital operations. Whoever, therefore, induces another 
to the execution of a vital act, for example, to do good, to un- 
derstand, to love, may be called his spiritual father. This is the 
basis for spiritual fatherhood, to give the spiritual life of the soul 
by the preaching of truth or the teaching of virtue. 

There are two kinds of adoption: In the natural order, there 
is human adoption, by which a man accepts an extraneous person 
as his own son. It consists in the production, conservation, or 
development of the juridical or moral life of an individual. In 
the supernatural order, there is divine adoption, by which we are 
called and are made children of God through a spiritual genera- 
tion.’ As St. Thomas says: “God is Father of some by similitude 
of grace, and these are also called adoptive sons, as ordained to 
the heritage of eternal glory by the gift of grace which they have 
received.” 41 

Human adoption consists in “receiving by law an extrane- 
ous person as one’s own son” and “‘is ordained to succession in 
inheritance.” #2 

Three conditions are implied: that the adopted son be a 
stranger to him who receives him; that the son have no relation 
to the marriage which adopts him; and that he be received freely 
and spontaneously. 

Divine adoption is quite distinct from this. It is a true 
spiritual generation by which God gives us, not an extrinsic title, 
but a new life, grace, which is “a likeness participating in the 
nature of God” and, infused in our souls, gives us the right to a 
heavenly inheritance. 

God has but one natural Son, Christ, the perfect image of 
His divine substance. But in Christ, and by virtue of His grace, 
the Father has adopted us also as His sons. Our adoption is a 
participation in the natural sonship of Christ, the exemplar of 
our predestination. “Adoptive sonship is a certain likeness of the 
eternal sonship, just as all that takes place in time is a certain 

* Eph. 1:5; Gal. 4:4-6; I Cor. 4:15. 
“Summa theol., Ia, q. 33yae 3. 
“Summa theol., Suppl., q.57, a.1, c. and ad 3um. 
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likeness of what has been from eternity. Now man is likened to 
the splendor of the eternal Son by reason of the light of grace 
which is attributed to the Holy Spirit. Therefore, adoption, 
though common to the whole Trinity, is appropriated to the 
Father as its author; to the Son, as its exemplar; to the Holy 
Spirit, as imprinting on us the likeness of this exemplar.” 

Whereas man adopts another in the absence of natural son- 
ship, God, on the contrary, adopts us as sons in order to com- 
municate to us the superabundance of His perfection, bestowing 
on us a participation in the natural sonship of His only-begotten 
Son. 

FATHERHOOD OF ST. JOSEPH IN SCRIPTURE 

Sacred Scripture expressly refers to the fatherhood of St. 
Joseph. We shall cite a few of these references: 

1) Some of the texts call St. Joseph the father of Jesus just 
as Mary is called His mother. We find this term used prin- 
cipally in the second chapter of St. Luke. In recording the pres- 
entation of Jesus in the Temple, he says: “And when His parents 
brought in the Child Jesus.” Following the prophecy of Simeon, 
he adds: “His father and mother were marvelling at the things 
spoken concerning Him.” And still further on: “And His parents 
were wont to go every year to Jerusalem at the feast of the Pass- 
over. And when He was twelve years old, they went up to Jeru- 
salem according to the custom of the feast. And after they had 
fulfilled the days, when they were returning, the boy Jesus re- 
mained in Jerusalem, and His parents did not know it.” Then we 
have the testimony of the Blessed Virgin herself, saying to the 
Child: “Behold in sorrow Thy father and I have been seeking 
ce: 

2) Jesus is thought to be the Son of Joseph. St. Luke 
shows this clearly: “Jesus, when He began His work, was about 
thirty years of age, being—as was supposed—the son of Joseph” 
(3:23). This was the opinion of His fellow citizens, as seen in 

the testimony of the three Synoptic Gospels, confirmed by St. 

John. 
8 Summa theol., IIla, q. 23, a.2, ad 3um,; q. 24, a. 3. 
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St. Luke: “And all bore Him witness, and marvelled at the 
words of grace that came from His mouth. And they said, Is not 
this Joseph’s son?” (4:22.) 

St. Mark: “It not this the carpenter, the son of Mary, the 
brother of James, Joseph, Jude, and Simon?” (6:3.) 

St. Matthew: “Is not this the carpenter’s son? Is not His 
mother called Mary, and His brethren James and Joseph and 
Simon and Jude?” (13:55.) 

St. John’s confirmation is as follows: “Is this not Jesus, the 

son of Joseph, whose father and mother we know?” (6:42.) 
3) St. Joseph fulfilled the role of father within the Holy 

Family. St. Joseph was to name his Son: “And she shall bring 
forth a son, and thou shall call His name Jesus, for He shall save 

His people from their sins” (Matt. 1:21). An angel is sent to 
Joseph: “Behold, an angel of the Lord appeared in a dream to 
Joseph, saying, ‘Arise, and take the Child and His mother, and 
flee into Egypt, and remain there until I tell thee’” (Matt. 
2:13-14). “But when Herod was dead, behold, an angel of the 
Lord appeared in a dream to Joseph in Egypt, saying, ‘Arise, and 
take the Child and His mother, and go into the land of Israel.’ 
. . . So he arose and took the Child and His mother, and went 
into the land of Israel” (Matt. 2:19-21). 

Jesus was always obedient to St. Joseph as a son to his 
father: “And He went down with them and came to Nazareth, 
and was subject to them” (Luke 2:51). 

These are the testimonies which Sacred Scripture offers us 
as to the fatherhood of St. Joseph."* In order to proceed safely 
with the various opinions, it is necessary to ascertain the true 
significance of the words. 

FALSE OPINIONS 

1) Natural fatherhood. At the decline of the first century 
we find Cerinthus 1 teaching that Jesus was conceived in the 
ordinary way by the intervention of St. Joseph. In the following 

“Thus sings the Church’s liturgy: Voluitque Verbi te patrem dicit 
(Office of St. Joseph, March 19). 

* Cf. G. Bareille, “Cerinthus,”’ Dict. Theol. Cath., II, 2, col. 2151-55. 
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century, the Ebionites 1° upheld the same opinion, thus reviving 
the ancient heresy of the natural conception of the Lord. In the 
sixteenth century the Anabaptists, headed by Stemberger, re- 
newed it, and even in our own day many Rationalists, such as 
Venturini, Paulo, Strauss, Renan, Harnack, and some Modernists 
have taught the same doctrine.1” 

2) Physical supernatural fatherhood. Corbaté, ardent de- 
fender of the privileges of St. Joseph, doubtless with more fervor 
and impetuosity than exactness, taught what might be called the 
physical supernatural fatherhood of the holy Patriarch. Accord- 
ing to this belief, it was physical as to substance and supernatural 
as to means, without violation of the virginity of Mary or St. 
Joseph. The conception of Christ was accomplished by the Holy 
Spirit taking the seed of St. Joseph, sanctifying it, and uniting it 
miraculously with the Blessed Virgin: “According to our belief, 
the generation of the body of Christ had its preamble, more or 
less rapid, but a preamble nevertheless, in which the Holy Spirit 
by His power alone united the two immaculate seeds. ‘This union, 
the conception in the virginal womb of Mary, the infusion of a 
rational soul, and the hypostatic union of the Word with this 
body and soul, was but the work of an instant.” 1* He explains 
his opinion as follows: 

We say, then, that the Holy Spirit took . . . the pure and im- 

maculate seed of St. Joseph, and by His exclusive action, infinitely 

efficacious, united it instantaneously with the immaculate seed of the 

Virgin within her most pure womb, and thus was conceived the body 

of the Lord . . . , and we say that the Holy Spirit united the two 

immaculate seeds as two rays of the purest light converge and unite 

upon one surface . . . without the least detriment to their vir- 

ginity. . . . The material work of the Holy Spirit did not consist in 

supplying the natural power of the two immaculate seeds, which 

remained intact and active, but in substituting the preambles and 

the time naturally required for the exercise of such power. . . . The 

action of the Holy Spirit was not of matter, but of means; and the 

Holy Spirit non fuit pro semine, nec loco viri; in a word, the divine 

° Cf. “Ebionites,” ibid., IV, 2, col. 1987-95. 
17 See Merkelbach, op. cit., p. 218. 
8 Fl Inmaculado San José, p. 49. 
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Agent did not contribute the natural activity necessary for fusion of 
the seeds and production of the human body, but the activity rela- 
tive to means and time, namely, the instantaneous virginal fusion, a 
work far superior to all the forces of nature.1® 

This does not mean, according to Corbaté, that St. Joseph 
was the efficient co-cause with Mary in the generation of Christ, 
because “St. Joseph did not effect the union of the two germina- 
tive substances. This was accomplished by a divine Agent, work- 
ing divinely, producing and consummating that pure union.” He 
admits, however, that St. Joseph is not a physical or natural 
father, but a real quasi-material father. “Yes, St. Joseph is more 
truly a father than any other, for the very reason that his father- 
hood is not physical nor natural. Not even the most pure seed 
of Joseph can of itself be properly called the physical cause, since 
it was God’s action and not his which made possible the forma- 
tion of the sacred body.” He insists that “it was a different means 
of conception because performed by a divine Agent, but not from 
different or incomplete material elements.” 

3) Natural incomplete fatherhood. Petrone defended this 
opinion in one of his articles.2° His thesis is that Jesus was not 
conceived as other men, but that the seed was of St. Joseph— 
ex semine Ioseph—in such a way that the Saint cooperated in the 
miraculous conception of Jesus as the instrumental cause. Tex- 
tually this is what he says, although he might have employed 
more exact terminology. Petrone’s doctrine is similar to that of 
Corbaté, though he denies this when he writes: “My conclusion 
is very different from that contained in Corbaté’s book . . . ‘ 
because of which it was placed on the Index.” 

His theory is based upon the claim that there can be no true 
paternity without some natural element. “In my opinion, the 
concept of paternity is not limited to an act of free choice, but 
must be founded upon a natural element, intrinsic to such rela- 
tion... ; and I believe that the free assent to paternity in 
conjunction with this natural character is more pertect . .... than 

* Vindicacién Josefina, PP- 109, 929, 932. 
*“La paternita de S. Giuseppe,” Divus Thomas (Piacenza: January, 

1928), Pp. 29-49. 
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the free choice alone.” 24 Upon this principle, he establishes two 
types of natural paternity: 

Incomplete paternity: “Natural incomplete paternity is 
the maintenance and education of offspring, which fundamentally 
must proceed from nature and not only from the free will.” The 
difficulty is to determine this paternity from nature, and Petrone 
himself realizes this. “It is not easy,” he says, “to determine how 
this happens.” 

Complete paternity: “Natural complete paternity is the 
participation in the generation of offspring.” He continues with 
these two conclusions: 

1) “My first conclusion is that to St. Joseph there should be 
attributed a natural incomplete paternity.” 

Reasons: a) “St. Joseph intervened in the formation and 
conservation of Christ; therefore, God must have given him that 
which is natural to all men for this function, namely, not only 
free choice but also what is proper to nature.” 

b) “The fatherhood of St. Joseph, thus understood, does 
not depart greatly from the thought of St. Thomas, who speaks 
of a very special ordination placed by God upon St. Joseph, of 
something very intimate to his being.” With this support he en- 
deavors to emphasize what he wrote previously: “Therefore, St. 
Thomas affirms the existence of something more than mere 
fatherhood by right of matrimony—ratione coniugii. St. Thomas 
bases the fatherhood of St. Joseph precisely upon his descend- 
ency: ‘for the purpose of receiving and educating the offspring.’ 

He, therefore, not in accord with the ordinary opinion—father- 

hood by right of marriage—places St. Joseph and the Blessed 
Virgin on the same level, as to the offspring, by reason of their 

marriage; so that fatherhood and motherhood correspond to them 

both according to its special purpose—adds the Saint—to re- 

ceive and educate the offspring.” 2? By interpreting arbitrarily 

some of the words of Gerson and St. John Chrysostom he at- 

tempts to show that they also hold this same view. 
2) “Thus I formulate my second conclusion, more impor- 

MATE Ct. p.33. 
* Tbid., pp. 40-42. 
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tant than the first: St. Joseph’s fatherhood was not absent in the 
conception of Christ, for he intervened therein, in cooperation 
with the Holy Spirit.” 

Reasons: a) “Sacred Scripture speaks of the intervention of 
the Holy Spirit in Christ’s conception, but it does not explain 
the means. Why deny any cooperation of a creature? The action 
of the Holy Spirit in the conception of Christ is indisputably 
described in the Gospels, but there is nothing to indicate the 
form of this action. . . . It is possible that the Holy Spirit might 
work with the cooperation of a creature.” 23 

b) The Fathers and Doctors of the Church, in their de- 
scriptions of the Holy Spirit’s intervention, have tried at all costs 
to protect Mary’s virginity. But they do not exclude, either im- 
plicitly or explicitly, any cooperation with the Holy Spirit in the 
conception of Christ. Since it is not in the line of their argument, 
they do not refer to it even implicitly. 

c) “We present a possible explanation of St. Joseph’s 
fatherhood which is not contradictory to Holy Scripture and the 
Fathers as to Mary’s virginity. It follows the well-known theory 
of Chrysostom: “What belongs to a father, without destroying 
the dignity of virginity, that I bestow on you,’ in addition to the 
action of the Holy Spirit.” 

3) Real and true paternity in the full sense of the word. 
Because of the difficulty in expressing this relation of St. Joseph 
to Jesus Christ, and the desire, on the other hand, to manifest all 
the grandeur and excellence of the Saint’s singular mission, many 
writers are found to be vague and inaccurate, if not entirely false, 
grammatically and theologically. Thus, it is no rare thing to hear 
Joseph’s paternity referred to as real and true, and even proper 
and complete, without the intention, of course, of corrupting the 
purity of the dogma. This has given rise to controversy, because 
of the zeal of some in stressing this doctrine so closely related to 
the mystery of the Incarnation. Among others, the Archbishop 
Gabriel Breynat, O.M.L, in his book, Saint Joseph, pere vierge de 
Jésus,?* calls St. Joseph really the father of Christ, or father in 
the full sense of the word, although a virginal father, mente 

* Ibid., pp. 43-44. 
* Montreal, Canada, 1944. 
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tantum non corpore, denying physical or natural fatherhood or 
any other positive instrumental intervention. However, in the 
same Revue de [Université d Ottawa which published parts of 
the book, Blanchin wrote “La Paternité de S. Joseph,” 75 con- 
tradicting his theory. Another of his critics was Janssen in 
Ephemerides Theologiae Lovanienses.?* Garrigou-Lagrange has 
taken up the discussion in his article, “De Paternitate Sancti 
Toseph.” 2" We shall now endeavor to present the theological 
doctrine in several conclusions. 

AFFIRMATIONS OF CATHOLIC THEOLOGY 

CONCLUSION I: The Fatherhood of St. Joseph with respect to 
Jesus was not physical or natural. 

1) Christ was conceived in the womb of Mary by the 
power of the Holy Spirit. St. Joseph’s fatherhood is intimately 
related to the mystery of the Incarnation of the Son of God, the 
grandeur of which requires great exactitude in the exposition of 
its dogmatic content and in the purity of our faith. ““The mystery 
of the Incarnation,” says St. Thomas, “holds supremacy over all 
divine works. The mind could not conceive, nor could God Him- 
self create a more remarkable reality than that contained in the 
expression: the Son of God, true God, became true man. And 
because in truth it occupies the highest place among God’s 
miracles, it follows that all the other mysteries are related to it, 
in virtue of that profound law which says: That which is greatest 
in a class appears to be the cause of all the rest.” 8 

The simple formula of this sublime dogma is that Christ was 
conceived in the womb of the Virgin Mary by the power of the 
Holy Spirit. Mary alone with the Holy Spirit, or Mary and the 
Holy Trinity, whose action is appropriated to the Holy Spirit, in- 
tervened in the realization of this mystery. 

Let us refer to the narratives of St. Matthew and St. Luke 

* Reyue de l'Université d’Ottawa, 1936, pp. 149-58. 
* Ephemerides Theologiae Lovanienses, 1939, pp. 154 f. 
” Angelicum, July—October, 1945. 
28 Summa Contra Gent., IV, c. 27. 
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once more. The intervention of the Holy Spirit is magnificently 
described by St. Luke in verses 34-35. It is the chief argument 
for the virginal conception of Christ. Mary herself manifests her 
intention to remain a virgin: “How shall this happen, since I do 
not know man?” And the angel continues: “The Holy Spirit 
shall come upon thee and the power of the Most High shall 
overshadow thee; and therefore the Holy One to be born of thee 
shall be called the Son of God.” 

From this account it is not difficult to understand that the 
Holy Spirit is to supply for the ordinary cooperation of the father. 
His mysterious and divine power, as a shadow in which is mani- 
fested the hidden presence of God, the Protector, Lover, and 
Life-giver, effects the mystery in Mary’s womb, independent of 
any intervention on the part of man. St. Luke, then, speaks 
logically when he says that Joseph was “supposed to be the 
father of Jesus,” that is, Jesus, contrary to the belief of the peo- 
ple, is not the son of Joseph (Luke 3:23). 

St. Matthew also excludes all cooperation of man in the 
conception of the Son of God. He gives a vivid account of how 
Mary was discovered to have conceived of the Holy Spirit, while 
Joseph, meditating in deep sorrow, listens to the voice of the 
angel: “Do not be afraid to take to thee Mary thy wife, for that 
which is begotten in her is of the Holy Spirit” (Matt. 1:20). 
This thought is well engraved in his genealogy of Jesus. When 
he comes to the Lord, he abandons his ordinary style and con- 
tinues: “Jacob begot Joseph, the husband of Mary, and of her 
was born Jesus who is called Christ” (Matt. 1:16). “Here it is 
very clear,” reflects Vosté, “that Mary plays a primary part in the 
birth of Jesus, and Joseph holds a lower position as her spouse 
and the legal father of Jesus.” 2® This would seem to be confirmed 
by the words of the Gospel: “They (the Wise Men) found the 
Child with Mary, His mother.” (Matt. 2:11); “Arise and take 
the Child and His mother” (ibid., 13); and finally, “He took the 
Child and His mother” (ibid., 14). 

* Op. cit., p. 18. He also explains and refutes the common objections 
taised by critico-exegetes (pp. 30-36). As to the Syriac version (Matt. 
1:16): Joseph genuit Iesum, see Merkelbach, op. cit., Pp. 222-23; Zubiza- 
rreta, op. cit., Vol. III, p. 597; Vosté, p. 88. 
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Mary, as mother, gives to Jesus all that a mother can give to 
her children.®° She concurs proximately and ministerially in His 
generation, contributing her substance, carrying Him in her 
womb and giving Him miraculous birth. She offers and supplies 
the substance from which is formed the humanity of Christ by 
the Holy Spirit. In this way she cooperates physically and in- 
trinsically in the Incarnation. From her most pure flesh the Holy 
Spirit formed the body of Christ, and by this maternal concur- 
rence, Mary was in the most intimate cooperation with the work 
of God. But she is not thereby an active principle of the hypo- 
static union. She does not exercise any efficient causality, neither 
as principal efficient cause—which is God alone—nor even as in- 
strumental cause, which is not necessary in order that she be 
truly the mother of God. “The angel sought her consent to be- 
come the mother of God and, upon granting it, Mary offered her 
body to the Holy Spirit, who formed in her the body of the Word 
to be made flesh. The action of the Holy Spirit is the principal 
factor in the conception and birth of the Son of God; but sub- 
ordinately Mary’s action is also ordained to the Incarnation, 
though she alone could not have effected the union of the Son 
of God with her flesh.” #4 

It is the Holy Spirit, then, who formed the body and in- 
fused into it a soul. More exactly, the Incarnation is the work of 
the entire Blessed Trinity, although the Holy Spirit is said to be 
the efficient cause of Christ’s conception by appropriation, since 
to Him are especially attributed the works of love, grace, and 
sanctification. But He cannot be called the father of Christ, for 
He did not produce Christ’s human nature from His own sub- 
stance; He simply exercised His power to produce it.5? “Con- 
ception is not attributed to Christ’s body alone, but also to Christ 
Himself by reason of His body. Now in the Holy Spirit we may 
observe a twofold relation to Christ; first, of consubstantiality 

to the Son of God, who is conceived; and second, of efficient 

cause with respect to His body. The preposition de (in the for- 

mula qui conceptus est de Spiritu Sancto) expresses both rela- 

8° Summa theol., Illa, q. 31, a. 5. 

81 Merkelbach, Mariologia, I, q. 2, a.1, p. 49. 

*2 Summa theol., IIa, q. 32, a. 2 and a. 3, ad 1um. 
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tions, as when we say that a certain man is of (de) his father. It 
is proper, therefore, to say that the Holy Spirit is the efficient 
cause in the conception of Christ if we refer the efficiency to the 
body assumed and the consubstantiality to the Person as- 
suming.” $3 i 

Thus does St. Thomas determine the relations of the Holy 
Spirit with respect to Jesus Christ. Although in general Holy 
Scripture calls St. Joseph the father of Jesus, it is evident that this 
is not to be taken in the ordinary sense, because in the narration 
of Christ’s conception there is nowhere any mention of the in- 
tervention of the Saint. It is the Virgin Mary, with the Holy 
Spirit taking the place, as it were, of the father, who effect the 
mystery. The idea of physical and natural fatherhood is therefore 
totally excluded, for it was not Joseph who gave physical, human 
life to Christ in the manner of all other fathers. 

Throughout the history of Christianity there have been 
many heresies against this belief, and the Church has always 
raised her voice to anathematize their propagators. From the end 
of the first century, when Cerinthus taught that Jesus was gen- 
erated by St. Joseph in the usual manner, to the Ebionites, the 
Anabaptists, and the Socinianists (whose teaching “that our 
Lord, according to the flesh, was not conceived in the Virgin 
Mary by the Holy Spirit, but as the rest of men, of the seed of 
Joseph” was condemned by Paul IV in his Cum Quorundam ) ,34 
right up to the Rationalists and Modemists of our own times, the 
Church’s condemnation has ever been rigorous. 

2) The Holy Spirit did not produce any human seed; much 
less did He take seed from St. Joseph for the generation of 
Christ. It is important to emphasize that the action of the Holy 
Spirit did not consist in producing human seed, but in accom- 
plishing by His own power that which is natural to the seed, 
within the body of the Virgin Mary. Much less can we admit that 
He took the matter for Christ’s conception from St. Joseph. 
Catholic teaching is that Christ was conceived by the Holy Spirit 
without the intervention of man. “If anyone, in contradiction 

“Summa theol., Ila, q. 32, a. 2. 
* Denz. 993. 
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to the Fathers,” says the Lateran Council in canon 3, “does not 
confess with propriety and truth that the Mother of God, the 
ever immaculate Virgin Mary . . . , conceived without the seed 
of man, by the power of the Holy Spirit, let him be anathema.” *° 

The narratives of both evangelists, St. Luke and St. Mat- 
thew, exclude all cooperation of man in this ineffable mystery. 
“The Holy Spirit shall come upon thee and the power of the 
Most High shall overshadow thee; and therefore the Holy One to 
be born of thee shall be called the Son of God” (Luke 1:5). “Do 
not be afraid to take to thee Mary thy wife, for that which is be- 
gotten in her is of the Holy Spirit” (Matt. 1:20). 

The entire patristic and theological tradition throughout the 
centuries has proclaimed the conception of Christ without the 
seed of man—absque virili semine; it is even imprinted in 
the canons of the Councils and in the symbols of faith recited 
by the Church, such as that of St. Epiphanius: Christ, “born of 
the ever-Virgin Mary, that is, He assumed perfect humanity: soul, 
body, mind, and all that constitutes man, except sin, without 

the seed of man.” *¢ 
Of the ancient writers, there is St. Ignatius °7 and Aristides, 

who says: “Christians have their origin in Jesus Christ. We be- 
lieve Him to be the Son of the Most High God, who by the Holy 
Spirit descended from heaven to save mankind; who was born 
of Mary without seed or corruption (sine semine et sine cor- 
ruptione); who assumed flesh and appeared among men to save 

them from the error of polytheism.” °8 
No less important are the teachings of St. Justin,%® St. 

Ireneus,?® and Tertullian, who writes: “The arbiter and master 
of this grace and discipline, light and salvation of the human 
race, was announced as the Son of God, not generated in a man- 

*Denz. 256. Cf. Lagrange, La Conception Surnaturelle du Christ 
@apres S. Luc. (R.B., XXIII; N.S. XI [1914], pp. 60-71; 188-208. Item 
Vosté, op. cit., pp. 1-75. 

SDenz. tas 
* Funk, Patres Apostol., I (ed. 1901), pp. 218-19, 228-29. 
* Apologia, c. 140, n. 15. 
* Apologia prima, P.G. 6, 361-63. 
* Adversus haer., P.G. 7, 549-50. 
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ner that He should blush at the name of son or of paternal 
seed.” 41 Faith in this mystery continued to grow until it was 
held by succeeding generations to be an incontestable truth. Not 
until the eighteenth century do we find it denied by the Ra- 
tionalists. 

The Fathers unanimously proclaim the conception of Christ 
without the seed of man. There is no room for consideration of a 
natural incomplete fatherhood of St. Joseph which is “at least 
virtually condemned,” to use the words of Cordovani. St. Thomas 
speaks for the theologians in these simple words: “Christ was 
born of a virgin mother; as He was conceived by a virgin, He 
took nothing from man, whose active cooperation was supplied 
by the Holy Spirit; as He was born of a mother, He received 
from her all that a mother gives to her children.” 42 

The Catechism of Pius V corroborates the words of the 
Angelic Doctor and synthesizes the entire theological tradition: 
“The body of Christ was formed of the most pure blood of the 
Immaculate Virgin, without the intervention of man, solely by 
the power of the Holy Spirit... . He was conceived in the 
Virgin’s womb, not as other men, by means of the infusion of 
human seed, but—exceeding the natural order—by the power of 
the Holy Spirit.” # 

3) This miraculous conception was fitting. It must be 
noted that although conceived in a manner distinct from other 
men, Christ’s humanity is none the less authentic and true. As 
St. Thomas explains, “it is evident that God’s power being in- 
finite, as we have already proven, and all creatures receiving their 
virtuality from this divine potency, every effect produced by any 
cause whatever can proceed immediately from God, without the 
aid of causes of nature or species. Therefore, if the human gen- 
erative action produces a perfect man, divine omnipotence, 
which gives such power to the human seed, can produce the 
same effects without the necessity of such elements.” 44 

It was most fitting that this mystery should be realized in 

“ Apologeticus, 197; cf. 160, n. 21. 
“ Summa theol., Ila, q. 31, a. 5. 
* Catech. Conc. Trid., I, a. 3) hoz 0 
“ Summa Contra Gent., IV, c. 45. 
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such a manner, because it was in accord with the nature and 
dignity of the Son, who was made flesh, who was the Word of 
the Father, sent by the Father, and conceived without corrup- 
tion; and also because of the humanity of Christ, never for an 
instant under the dominion of sin; and finally, in view of the 
purpose of Christ’s Incarnation, to restore us to the life of grace 
and make us children of God, not by fleshly means, but by the 
divine power. 

4) The belief that the Holy Spirit took the seed of St. 
Joseph for the conception of Christ is at least virtually con- 
demned. This modern doctrine endeavors to emphasize St. 
Joseph’s intervention in the conception of Christ by including a 
natural element, but without any derogation of the work of the 
Holy Spirit or of the virginity of either Joseph or the Blessed 
Virgin Mary. It is not the openly heretical and condemned opin- 
ion of ordinary intervention on the part of the Saint; neverthe- 
less, its danger can readily be understood. 

This position could easily lead to the error of identifying the 
physical cause with the principal efficient cause in the concep- 
tion of Christ, which would be St. Joseph. To claim that Christ 
was conceived from the substance of St. Joseph is to say that the 
Saint in some way intervened in the conception and that there- 
fore his fatherhood is physical and natural. If his intervention is 
physical, then the bond which unites him to Christ is physical, 
material and natural, however supernatural may have been the 
means of realizing this union. Therefore, this method of explain- 
ing the paternity of St. Joseph with respect to Jesus is entirely 
inadmissible and not within sound Catholic doctrine. 

The same may be said of the theory of Petrone, although 
he is quick to explain: “My conclusion is very different from that 
contained in the book of Corbaté . . . because of which it was 
placed on the Index.” ** 

He argues that there can be no fatherhood, including that 
of St. Joseph, without some natural element, although he does 
not venture to explain just what the element was in his case. 
“My first conclusion,” he says, “is that to St. Joseph must be at- 
tributed a natural incomplete fatherhood. . . . By that I mean 

* Art. cit., pp. 29-40. 
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the maintenance and education of the offspring, which funda- 
mentally must proceed from nature, and not only from the free 
will. . . . It is not easy to determine how this happens. . 
Therefore I formulate my second conclusion, more important 
than the first: St. Joseph’s fatherhood was not absent in the con- 
ception of Christ, for he intervened therein, cooperating with 
the Holy Spirit.” 

Petrone, we repeat, does not specify in what consists the co- 
operation of St. Joseph, making his fatherhood natural, and his 
intervention, in union with the Holy Spirit, real and true. He 
remarks that Scripture does not describe the nature of the Holy 
Spirit's action and that “it is possible that the Holy Spirit might 
work with the cooperation of a creature.” But it is not for us to 
draw conclusions in such a profound and supernatural mystery, 
and what Scripture does not tell us explicitly in this regard, the 
Church, supported by patristic and theological tradition, has 
definitively declared. Neither is it licit for us to interpret the 
words of St. Thomas arbitrarily by asserting that the foregoing 
conclusion is not far from his thought. The Saint speaks of a very 
special ordination from God to St. Joseph, of something very 
intimate to his being, but he nowhere affirms the existence of 
anything more than simple paternity by reason of marriage 
(ratione conjugii).4° What he does repeat is that Christ “being 
conceived by a virgin, took nothing from man, whose active co- 
operation was supplied by the Holy Spirit.” 47 

The illustrious Dominican, Cordovani, Master of the Sacred 
Palace, replying to Petrone, declared emphatically that “his doc- 
trine is not according to tradition and is certainly against the 
teaching of the Church. When theology excludes original sin in 
Christ because, among other reasons, He did not descend from 
Adam, secundum rationem seminalem, by natural generation, it 
demonstrates how far from Catholic sentiment it is to assert as 
fact that which is necessarily excluded. . . . This should make 
any expounder of a virtually condemned doctrine very cau- 
tious./:** 

* Art. cit., pp. 40-42. 
“Summa theol., Ila, q. 31, a. 5. 
“ Art. cit., pp. 1-8. 
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Garrigou-Lagrange expresses the same precaution: “St. 
Joseph did not cooperate in the Incarnation as the physical in- 
strument of the Holy Spirit. His participation in this respect is 
inferior to that of Mary, as the Mother of God. . . . The least 
exaggeration must be avoided in treating of this incomparable 
mystery.” 4° It was on this account that the Holy Office also re- 
proved the article of Petrone.°° 

CONCLUSION 11: The paternity of St. Joseph cannot be called real 
and true, proper and complete, in the absolute sense of these 
words. 

1) It was not a proper and complete paternity. Perhaps 
we may be forced to abandon any attempt to describe exactly St. 
Joseph’s relation to Jesus, but even this would be preferable to 
adopting a terminology which is philosophically and theolog- 
ically inexact and unfitting for defining Catholic dogma. 

“The words paternity, maternity, and filiation,” says St. 
Thomas, “are consequent upon generation,” that is, they always 
imply generation, which is “the origin or proceeding of any living 

thing from a source also living, united with it by similarity of 

nature.” 51 Hence, proper paternity always implies true genera- 

tion, and a father properly so called is one who produces or gen- 

erates, as active and principal agent, and from his own substance, 

another being specifically similar to himself. It presupposes, then, 

these three conditions: proper and principal action, communica- 

tion of substance, and specific similitude. For this reason the 

Holy Spirit, who does not proceed from the Father and the Son 

by generation, cannot be called Son,*? just as He cannot be 

called the Father of Christ, even though He intervened more 

actively in Christ’s conception than the Blessed Mother herself, 

for He did not generate of His own substance.°* 

The proper concept of paternity is encountered analogically 

* Angelicum, April-June, 1928, p. 207. 
°° Divyus Thomas (Piacenza, 1928), p. 361. 
5 Summa theol., Ia, q. 27, 4. 2. 
® Summa Contra Gent., IV, c. 23. 
%8 III Sent., d. 4, q.2, 4.1, ad gum. 
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in the physical and natural paternity among created living beings 
and in the divine and uncreated paternity of God with respect to 
His only-begotten Son, who proceeds from Him by a spiritual 
and eternal generation. Not even the adoptive and supernatural 
fatherhood of God over us by the infusion of grace is properly 
called paternity, except in a wide and improper sense. We can- 
not say, therefore, without error, that St. Joseph contributed 
materially to the conception of Christ, much less that he in- 
tervened as the active efficient cause in this great mystery. To 
call him father in the proper and full sense, therefore, would not 
be expressing the fatherhood corresponding to him. 

2) Neither is it a real and true paternity in the strict sense 
of the word. In common language, proper and true, real and 
complete are often used synonymously. In discussing the pater- 
nity of St. Joseph, the authors often call him simply the true 
father of Jesus, after the language of the Gospel, as when the 
Virgin says, “Thy father and I.” When they wish to restrict the 
meaning of the word, however, they always add some such ad- 
jective as reputed, adoptive, etc. 

In all statements or claims relating to dogma, it is strictly 
necessary, as theologians remind us, to take words according to 
their exact grammatical meaning and their common acceptance. 
Otherwise, it would be impossible to formulate a single absolute 
and immutable truth. St. Thomas warns us that in order for an 
expression to be absolutely true, it must be so by reason of the 
thing signified and the manner of signifying it.54 

It is certain, according to a famous distinction, that a thing 
may be true in a double manner, that is to Say, veritate speciei 
seu veritate essentiae and veritate significationis seu veritate 
proprietatum.* But this truth of a thing, either by reason of its 
species or essence alone, that is, of its intimate content, or its 
signification alone, namely, the similarity of its effects and prop- 
erties, indicates only one aspect of the truth and not the truth in 
all its fullness and reality. That is why the expression must be 

Summa theol., Ia, q- 39, 4a. 4, 5. 
* Quodl. 3, a. 5, c.; Summa theol., Ia, q- 68, a. 4, c.; II-Ilae, q. 77, a. 2, ad 1um; In Ioan., c. 12, lect. 25 Tine 



AFFIRMATIONS OF CATHOLIC THEOLOGY 71 

qualified in order to point out the partial sense in which it is true, 
for taken in its complete sense, it is not true. 

So we say that the expression father of Jesus, applied to St. 
Joseph, is not true in the full and strict sense of the word because 
true father in this sense is applicable only to him who concurs 
actively in the generation of another, communicating to him his 
own nature. It is evident that St. Joseph was not the father of 
Jesus in this way, as we have repeated many times. Therefore, in 
ordinary language it would be dangerous to employ simply the 
expression true father, without some other adjective or explana- 

tion. 
On the other hand, it is true that in some way St. Joseph 

can be called the father of Jesus, for morally he was a father, al- 
though in an exceptional manner, by the juridical and spiritual 
ties which united them and in virtue of the paternal services 
which he rendered to Jesus. Now we shall examine the various 
titles which have been used to express this singular relationship. 

CONCLUSION m1: The terms: legal, reputed, foster, adoptive, vir- 
ginal father, and vicar of the Eternal Father express only partial 
and incomplete aspects of St. Joseph’s fatherhood. 

1) Legal father. Legal father may be taken in a twofold 

sense: socially and publicly or in the eyes of the Jewish law. In 

the first sense the term is correct, because certainly the holy 

Patriarch assumed and exercised such a relation and we know 

that the genealogy of Jesus was made through him by the 

evangelists. However, the denomination is totally false in the 

sense prescribed by the law of the Old Testament, which stated: 

“When brethren dwell together, and one of them dieth without 

children, the wife of the deceased shall not marry to another, 

but his brother shall take her, and raise up seed for his brother; 

and the first son he shall have of her he shall call by his name, 

that his name be not abolished out of Israel.” °° But it is clear 

that this law in no way applied to Joseph and Mary, nor can the 

term legal father be employed in this sense. 

“ Weut. 25:5. 
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2) Reputed father. a) St. Joseph can be called the reputed 
father of Christ. This title is founded upon the testimony of the 
Gospel: “Jesus, when He began His work, was about thirty years 
of age, being—as was supposed—the son of Joseph” (Luke 3:23). 
This was sufficient reason for the Church’s acceptance of the 
title, and the Roman Pontiffs and Doctors employ it frequently. 
But it is worthy of our veneration not only because it is used by 
the Church; it is a valid term signifying the corporal generation 
of Christ, since the Jews believed in the physical intervention of 
Joseph in Christ’s conception. That was their belief, but it was 
not true. Jesus was thought to be the son of Joseph (putabatur), 
the evangelist tells us, but He was not actually so. 

In order to exclude any fleshly contact between Joseph and 
Mary, the Fathers in general call the Saint the reputed father of 
Christ; for example, St. Jerome and St. Ambrose. These are the 
words of St. Bernard: “He is called a man (vir), not because he 
was her husband, but because he was a person of fine quality 
(virtus). Similarly, he was not the father of the Savior, but for 
the same reason, that men might think him so, it was fitting that 
he should be called His father.” 5? This title was also prudently 
conferred upon him in order to avoid the doubt of the people 
concerning Mary’s perfect virginity and the virginal conception 
of Christ. 

b) This title does not express the true and objective pater- 
nity of St. Joseph. Since this title evidently does not express either 
the full or principal reason of St. Joseph’s paternity, it cannot be 
the first or the only title attributed to him. “This denomination,” 
writes Sinibaldi, “would be false if interpreted to mean that the 
paternity of St. Joseph was merely an opinion, without any real 
basis of truth.” 58 

St. Augustine’s interpretation, in commenting on St. Luke, 
is: “Luke said: ‘He was thought to be the father of Jesus.’ Why 
this opinion? Because in men’s judgment of Him they attributed 
to Him that which is customary with men. The Lord was not 
born of the seed of Joseph, even though they thought so; but a 

“ Homil. 2 super Missus, n. 15, P.L. 183, 69. 
* La Grandezza di S. Giuseppe, c. 3, P.. 132. 
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Son was born of the Virgin Mary to the piety and love of Joseph, 
and that Son was the Son of God.” 5 In fact, Scripture calls 
him simply father, because he was a father in a very singular 
manner, but the people had an entirely different reason for their 
belief. Estius has expressed it thus: “Joseph was the father of 
Christ for one reason and thought by the people to be His father 
for an entirely different reason: true by right of marriage; re- 
puted, with reference to physical generation.” © This would ap- 
pear to be in conformity with Holy Scripture, which ordinarily 
calls Joseph simply the father of Christ. He continues: “When 
the evangelist repeatedly called Joseph the father of Christ, he 
was not thinking of the opinion of the people, nor did he nar- 
rate the words of the Virgin Mother to her Son; but he spoke in 
his own name. He called Joseph the father of Christ with no 
reservation.” 

“T agree,” writes Cordovani, “that reputed fatherhood is not 
sufficient to describe the privileged position which Providence 
accorded him with respect to Jesus, but for the sake of acknowl- 
edging his grandeur, we must not attribute to the Holy Spirit a 
manner of operating which would be out of harmony with Chris- 
tian sentiment.” ®! Cardinal Gotti confirms what we have re- 
peatedly remarked concerning the reason for this title. Joseph is 
called reputed father “to prevent men, particularly the unlearned, 
from believing that he was the father of Christ according to the 
flesh.” ©? But it is clear that because of the error of the ignorant 

the true relationship between Jesus and Joseph is not positively 
expressed in this title. 

3) Foster father. a) This denomination is less frequently 
used. St. Joseph exercised the office of a true father. He nourished, 

loved, and protected Jesus and always had the greatest solicitude 

for the Child and His Mother. Origen was perhaps the first to 

use the name foster father, and his words are repeated by 

% Serm. 51, c. 20, P.L. 38, 351; De nupt. et concup., Puesat, Pl. 44, 

® In IV Sent., d. 30, § 11. Cf. Sylvius, In Ulam, q. 28, aa. 1-2. 

© Aat Cit 7D. 0. 
° De veritate religionis christianae, IV, P. I, c. 4, § 3 (Rome, 1736). 



74 FATHERHOOD OF SAINT JOSEPH 

Theophilactus: “For his faithful ministry, the Gospel confers 
on him the name of father.” ® St. Jerome, St. John Chrysostom 
and St. Bernard, among others, also call St. Joseph foster father. 
The testimony of St. John Chrysostom, which merits special 
mention, is sometimes interpreted arbitrarily. “You must not 
think,” he writes, “that because this Child is conceived of the 
Holy Spirit, He is a stranger to you; you stand in a father’s place 
toward this Child in all that does not touch the Virgin’s dignity 

. and it is for you to name Him.” 
b) This is also an improper title. Various authors vehe- 

mently oppose it. “Let us not give too much attention to the 
voice of Origen,” says Gotti, “rather let us refer to Scripture, 
which always calls him father, but never foster father, just as it 
never calls Mary foster mother.” ® Estius says of Origen’s opin- 
ion: “We reply that this reasoning is entirely unsatisfactory.” * 

It would not be difficult to prove the insufficiency of this 
title to embrace all the ties of union and intimacy between St. 
Joseph and Jesus. Above all, note that the sacred text does not 
utilize the terms foster father or foster mother. And the Blessed 
Virgin herself calls the Saint father, without any modification. 
She says: “Thy father and I.” And the evangelist relates: “And 
His father and mother. .. .” St. Luke uses the Greek word 
which means progenitors. St. Joseph is the progenitor, but in a 
very singular manner; not materially. By virtue and right of 
matrimony he intervenes in the conception of Christ. He also 
exercises, according to Scriptural testimony, functions more ele- 
vated than those of father as the ruler of the Holy Family. We 
read that “He was subject to them” as a son to his parents. 
Finally, the genealogy of Jesus is traced through Joseph, in- 
dicating a relation more intimate than that of foster father. This 
is the title least used by the Fathers and by the Church; its 
justification lies in the desire to prevent all notion of fleshly 
contact between Joseph and Mary. 

4) Adoptive father. a) This title is superior to all of the 
“ Homil. 12 in Lev., P.G. 12, 539. 
“Homil. 4 in Mt., P.G. 57> 47. 
“Opec, TV SP. Le 45:53: 
“In IV Sent., d. 30, Eee 
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foregoing. St. Joseph’s fatherhood of Jesus has some resemblances 
to human adoptive fatherhood. They coincide negatively, so 
far as there is no corporal generation in either of them; and 
positively, so far as both entail mutual services, duties and rights 
on the part of father and son. 

St. Augustine affirms: “He should not have been called the 
father of Christ looking to the offspring, because he did not gen- 
erate Him, but he was His father because he adopted Him.” ® 
St. Bernardine reasons thus: “If according to divinely approved 
human laws an extraneous person can adopt a son, the Son of 
God given to Joseph in his spouse in the admirable sacrament of 
a virginal matrimony should be called his son and even be be- 
lieved to be such, because in Joseph there was the feeling of 
fatherly love and sympathy with respect to his beloved Jesus.” ® 

God gave His Son to Joseph, who faithfully fulfilled all that 
his ministry required. In this way, implicitly at least, he adopted 
Jesus as his son. “St. Joseph,” writes Seldmayr, “accepted Christ 
from His birth, according to the will of God, nourishing Him and 
administering to Him all the necessities of human life, and treat- 
ing Him as a father treats his own son; and this is equivalent, at 
least implicitly, to adoption.” ® 

b) It would be more exact to say that St. Joseph was adopted 
as father by Jesus. This denomination, even though superior to 
all the preceding, still does not exactly express the content and 
manner of St. Joseph’s fatherhood of Jesus. It is, therefore, also 
imperfect. Cornelius a Lapide has remarked well: “St. Joseph 
was more the father of Christ than an adoptive father is father 

of his adoptive son.” 7° 
The following are some of the differences between human 

adoption and the paternity of St. Joseph: 1) adoptive paternity 
is arbitrary; the paternity of St. Joseph has a moral and juridical 

foundation, because Jesus is intimately related to Joseph’s mar- 

riage, which was true as to substance although not as to its use 

or natural acts; 2) adoptive paternity is limited in its effects; the 

* De Cons. Evang., II, c.1, P.L. 34, 1071-72. 

* Sermo I de S. Ioseph, a. 2, C. 2. 

Op; cit: Fett, ety 4.3. 
7 Com. in IV Evang., I, p. 47 (Antwerp, 1685). 
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paternity of St. Joseph implies all the paternal rights and duties; 
3) adoptive human paternity is dissoluble; that of St. Joseph 
was as indissoluble as the marriage itself, and even more so. 
Therefore, St. Augustine teaches that St. Joseph was a father 
“much more intimately than if Christ had been extraneously 
adopted.” 74 

St. Thomas makes the same claim in his famous text: 
“Christ was the fruit of this marriage; neither a child born in 
adultery nor an adopted son reared in marriage is its good, since 
marriage is not directed to rear such; but the marriage of Joseph 
was specially ordained for this purpose, that the Child should be 
received and brought up within it.” 72 

Jesus is the son of Joseph, but not as a child born outside a 
marriage and later accepted by one of the parties, nor as an ex- 
traneous child adopted by the marriage. There is here a much 
more real, subtle and intimate bond of union, as we shall see 
later. Christ does not profane this matrimony; rather He sanc- 
tifies it by His presence and can truly be called its marvelous 
fruit. Estius was quite explicit and correct in his explanation: 

In order better to understand how truly Joseph was the father 
of Christ, we must remember that we are not trying to find a reason 
of fatherhood as in the case of other men who are called father with- 
out any carnal relation with respect to their children. Christ is not 
the child of Joseph as a stepchild or an adopted child. These are 
children of a different marriage; Christ was born to Joseph’s own 
mattiage. Therefore, St. Augustine, in the phrases already cited 

- » assures us that Joseph is more intimately Christ’s father, 
since He was born of his spouse, than if He had been born of another 
and adopted by Joseph as his son. This is the meaning of the words 
ex eius coniuge. . . . By the generation of Christ in the Virgin, 
made fruitful by a heavenly power, the fidelity of this marriage was 
not violated in any way. Rather we should say that because of the 
generation of this divine offspring, it was admirably sanctified.78 

It is sufficiently clear, then, that these names—legal, reputed, 
foster, and adoptive father—attributed to St. Joseph, although 

™ Cf. De consensu Evang., II, c.1, P.L. 34, 1071-72. 
™ In IV Sent., d. 30, q. 2, a. 2, ad gum. 
Op. eit a. 30, Fae, 
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they manifest part of the truth, do not adequately describe the 
intimate relation which united the holy Patriarch with Jesus. 
They are well used, however, so far as they avoid the possibility 
of erroneous inferences. 

5) Virginal father. Modern writers have begun to desig- 
nate St. Joseph as the virginal father of Jesus. Renard and 
Breynat highly recommend this title, asserting that it is the only 
one proper to the Saint. Miiller, Holzmeister and many others 
also favor its use. St. Pius X approved and indulgenced the 
ejaculation: “O Joseph, virginal father of Jesus!” “4 

This title is true and, without doubt, the most sublime and 
exact of all the titles which have been given the holy Patriarch. 
On the one hand, it is in keeping with dogma, since it signifies 
that the matrimony, in virtue of which St. Joseph is a father, is 
virginal. It also expresses one of the titles of his paternity with 
respect to Jesus. To say that Joseph was not a father because he 
was a virgin is to view the mystery from a very human and mate- 
tial level.7> His virginity, like that of Mary, was precisely or- 
dained to the Incarnation, and their mutual consent to it had its 
influence in the mystery, as we shall see from the testimony of 
the Fathers. Nevertheless we must admit that even this title is 
not exhaustive, for St. Joseph is the virginal father of Jesus, not 
only by reason of having preserved his virginity intact, but be- 
cause of other more profound prerogatives. 

6) Vicar of the Heavenly Father. The Church in her 
liturgy, and especially in the Preface for St. Joseph, praises his 
vicarious fatherhood: “That good man whom Thou didst give as 
husband to the Virgin Mother of God; that true and careful 

servant who was set over Thy family to be the guardian and foster 

father of Our Lord Jesus Christ, Thine only-begotten Son, con- 
ceived by the overshadowing of the Holy Spirit.” 

It is not well to overemphasize this vicarious fatherhood, 

because of the danger of theological error. The divine paternity 

ad intra, by which Christ is the eternal Son of God, remains in- 

communicable. In this sense St. Joseph is not the vicar of the 

% AAS. 40 (1906), 59. 
% Cf, F. Hormaech, “Derecho de San José a la protodulia,” Estudios 

Eclesidsticos, 6 (1927), 4-37, P- 21. 
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heavenly Father. Moreover, in Christ’s generation, he does not 
act as father. Therefore, the significance of this title is that in the 
name of the Father—paterna vice—or with the authority of 
father he took care of Jesus. 

CONCLUSION Iv: The fatherhood of St. Joseph is new, unique and 
singular, superior to natural and adoptive fatherhood. 

Certainly St. Joseph’s fatherhood of Jesus is distinct from 
all other natural fatherhood, either physical or adoptive. It is 
new and unique, for it does not proceed from natural generation, 
but is founded upon a truly moral bond. It is as real as the mar- 
riage of Mary and Joseph is true. Sinibaldi has rightly said: “It 
is new, unique and singular, but true. Therefore the Virgin, in- 
structed in the divine mysteries, could say with reason: “Thy 
father and I’ (pater tuus et ego). . . . Unlike any other father- 
hood it is unique in species, just as the mystery to which it is 
ordained is unique. It is a fatherhood founded upon a moral 
bond, not upon the natural bond of generation. Just as Joseph 
is really the spouse of Mary, so is he really the father of Jesus, 
for the nature of these two unions is the same.” 76 

But although there is no physical and natural bond, based 
upon material communication, we must not think of this pater- 
nity as metaphorical or pure fiction. We have here a moral and 
juridical bond so true and so exceptional that it has no equal in 
the natural order. That is why we say that it is just as new and 
unique and singular as is the bond which God established be- 
tween the marriage of Joseph and Mary and the Incarnation of 
His only-begotten Son. This dependence can also be called ob- 
jective and real, provided these words are not taken to mean 
physical and material. 

The paternity of St. Joseph, as admirable as it is difficult to 
describe, is confirmed by the Fathers and writers who name the 
three principal ties which underlie this subtle reality: conjugal 
right, virginity and authority. 

a) Conjugal right. As we have already noted, it is a certain 
theological claim, according to the expression of St. Thomas 

Op. cit., pp. 125, 108-9. 
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(certum est), that this was a true marriage as to essence,’? so 
that the contrary opinion may not be defended without temerity. 
According to Benedict XIV, Suarez, Vazquez, and Seldmayr, 
etc., it is a truth of faith. Lepicier says: “We hold the truth of 
this marriage as proximate to faith.” 78 

St. Ephrem, in a sermon on the true parenthood of Joseph, 

utters these beautiful words: 

Joseph, the son of David, was espoused to a daughter of David, 
from whom he had a child without his seed . . . ; it would have 
been unfitting that Christ should be born of the seed of man and 
from a woman out of wedlock. Mary gave birth to a son, who was not 
given her name, but that of Joseph, even though He did not proceed 
from him. A son of Joseph was born without Joseph, who was at one 
and the same time a son of David and a father.79 

Notice the expressions “from whom he had a child without 
his seed” and “a son of Joseph was born without Joseph.” Bover 
logically comments: “Joseph, therefore, did have a child of his 
spouse, although he neither had a part in this effect nor did he 
adopt an extraneous son; for this reason Ephrem says that Jesus 
‘was not given her name, but that of Joseph.’ ” ®° 

St. Augustine, the most notable defender of the paternity 
and virginity of St. Joseph, was the first to propose this argument: 
“On account of this faithful marriage both merited to be called 
the parents of Christ; both of them in the spirit and not in the 
flesh; or rather, he in the spirit only and she in the flesh also; 
both, nevertheless, are parents.” ®t In another place he says: 
“When Luke records that Christ was born, not of the act of 
Joseph but of Mary the Virgin, why does he call him father un- 
less we rightly understand that he was Mary’s husband, not by 
carnal union, but by the marriage bond? He was certainly the 
father of Christ more intimately, since He had been born of his 
wife, than if He had been adopted from outside.” * And also: 

™ Summa theol., IIIa, q. 29, n. 2; IV Sent., d. 30, q. 2, a. 2. 

% Tractatus de Sancto Joseph, I, a. 4, p. 68. 
” Opera omnia, VI. 
© FE phemerides Theologiae Lovanienses, pp. 121-24 (April, 1928). 
* De Nuptiis et Concup., I, c. 11, P.L. 44, 420-21. 

® De Consensu Evang., Il, n. 3, P.L. 34, 1072. 
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“As this was a true marriage without the least corruption, should 
not the husband accept virginally what the wife brought forth 
virginally? For just as she was a virginal mother, so was he a 
virginal father. Therefore, whoever says that he should not be 
called father because he did not generate the son, is looking to 
lust in the procreation of children, not to the loftier movements 
of charity.” ° 

Most of the later writers reafirm and explain these texts of 
the Saint of Hippo. Among them are St. Bede, Rupert, St. 
Bernard, Pascasio Radbert, Cornelius a Lapide, Suarez, James 

of Valencia, Navarino, Tirini, Naveo, Bernardine de Busto, 
Cartagena, Seldmayr, Silvio, Jamar, Miecowiense, Morales, Buc- 

ceroni, Piccerelli, Lepicier, Mariani, Sauvé, Hermann, Jacquinot, 

Butifia, Pérez y Rodriguez, etc. St. Thomas Aquinas, the prince 
of theologians, writes: “Joseph is called the father of Christ just 
as he is called the husband of Mary, without fleshly mingling, 
by the mere bond of marriage.” 8 And Cajetan says: “He was 
the spouse of the Blessed Virgin, and is therefore rightly called 
the legitimate father of Jesus.” ® 

Gotti draws the following conclusion: “Christ, being the 
son of Mary, can be called and can be in a true and theological 
sense the son also of Joseph, by virtue of the matrimonial bond, 
as has already been proven.” 8° In his commentary on St. Au- 
gustine, he writes: 

With these words St. Augustine affirms that by reason of the 
conjugal pact which indissolubly united the souls, but not the bodies, 
of Mary and Joseph, making her a true wife and Joseph a true hus- 
band, that which was born of her, in whatsoever manner, was also of 
her husband. . . . Thus, Christ, as the true son of Mary, belongs 
to Joseph, her spouse, by a special title, as the fruit of their matriage, 
not as born of it, but in it; and as engendered and procreated in 
Joseph’s heritage; that is to say, He was born of that virginal body, 
over which Joseph, by right of matrimony, has authority. Joseph is 

® De Concordia Mt. et Le., c. 21. Also P.L. 44, 420-421; 34, 1072; 
38, 348, 350f. 

“ Summa theol., Ila, q. 28, a.1, ad 1um. 
“In quatuor Evangelia (Paris, 1540); Super Le., c. 2, p.218. 
* Op. cit, IV, P. I, c..4, § a 
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called the father of Christ more strictly than a stepfather can be 
called the father of his wife’s child born in another marriage, since 
He was born within the same marriage, although not of it.87 

Estius asks how it can rightly be claimed that Christ was 
the good of that marriage between Joseph and Mary, since He 
was not begotten by them both. 

Many have given this reply: Christ was conceived and born 
within the marriage while its essence remained unimpaired. This an- 
swer is true, but it does not give the full explanation. It would be 
more complete to say that Christ is called the good of the marriage 
because the generation of the Child received within the marriage, 
who was Christ the Son of God, not only belonged to the Virgin 
Mother, but by right of marriage to Joseph her husband also. By this 
right Joseph was correctly called the father of Christ, as the evangelist 
assures us.88 

In virtue of this reality, Joseph acquired a right and dominion 
over the body of Mary which the Holy Spirit did not violate 
when taking the place of the father in Christ’s conception. 
Therefore all the theologians and writers repeatedly affirm that 
Jesus belongs to St. Joseph because born of that immaculate 
flesh over which he had true dominion. Christ, the Son of Mary 
in a very singular way, belongs also to Joseph as the fruit of their 
marriage—not as born of it, but in it, namely engendered in the 
heritage of Joseph because conceived in that virginal body over 
which he had, by right of marriage, true authority. 

The deep significance of this truth will be evident if we 
consider that this marriage was decreed by God for the reception 
of Christ. “This marriage,” as St. Thomas says, “was especially 
ordained to receive and to bring up the Child.” ®® This text is 
famous because it is the most vigorous and expressive of all the 
commentaries on St. Joseph. The holy Doctor establishes a tie of 
causality in this ordination and the consent of Joseph and Mary, 
in virtue of which Christ is the true fruit and effect of the mar- 

rage. 

= Opycits IV, Bal,.c.4, 453. 

* Onsetticd 30, Senn, 
® In IV Sent., d. 30, q:2, a.2, ad 4um. 
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Objection has been made that this marriage was not perfect, 
precisely because it lacked fruit, since the offspring was brought 
up within it, yet was not the effect of it, as happens in the case 
of an adopted child. St. Thomas replies: “Offspring is not called 
the good of marriage only so far as it is generated by means of 
marriage, but also so far as it is received within the marriage and 
is there reared. And in this sense Christ was the fruit of this mar- 
riage; but not in the first... . This marriage was especially 
ordained to receive and bring up the divine offspring.” 

He distinguishes, therefore, a twofold tie or connection be- 
tween a child and the matrimony which receives him: he is either 
generated by it (vel inquantum per matrimonium generatur) or 
received and brought up in it by a special ordination (vel in- 
quantum ex speciali ordinatione in matrimonio suscipitur et 
educatur). And this latter is the case in the marriage of Mary 
and St. Joseph with respect to Christ. St. Thomas also establishes 
an exceptional bond of intimate union or dependence between 
Christ and His parents, whose marriage was true as to essence 
without violation of their virginity. Joseph contributed only by 
his consent, but by it he exercises a certain permissive causality 
since, upon accepting Mary as his spouse, he at least implicitly 
consented to the operation of the Holy Spirit within her virginal 
womb. Later, when the angel revealed the mystery to him, he 
fully and explicitly agreed to the paternal ministry which it im- 
posed upon him. He effects also a certain conditional causality, 
for he fulfills a necessary condition, as decreed by God, for the 
execution of this great mystery. 

Moreover, the intrinsic force of the marriage contract and 
the rights which arise from it are the basis for asserting that Jesus 
belongs to Joseph, since He was born of that immaculate flesh 
over which he held true dominion. Gerson reasons thus: 

The body of Mary belonged to Joseph by matrimonial tight; 
which is the right of each spouse over the body of the other. Let us 
examine if upon this basis we may rightly claim that Christ was born 
of the flesh of Joseph. Perhaps it could be said, were it not for the 
danger of offending pious ears. . . . He was the father by genera- 
tion, not on his part, but on that of his spouse, in cooperation with 
the Holy Spirit, who took the place of Joseph, as it were, not with 
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his seed, but in a mystical manner (mystico spiramine). Jesus was 
born in the property of Joseph. . . . What reason, therefore, have 
we for denying him a certain juridical right beyond that of other 
men, in the blessed formation of the Child Jesus, since He was born 
of the flesh which was truly handed over to Joseph by the right of 
marriage? 9° 

St. Francis de Sales makes a beautiful comparison in ex- 
plaining this doctrine. 

I often explain that if a dove . . . drops a date from its beak 
into a garden, we say that the palm tree that grows from that date 
belongs to the owner of the garden. If that is so, who would doubt 
that as the Holy Spirit, like a heavenly dove, let fall a divine seed 
into the “garden enclosed” of the Blessed Virgin (a sealed garden set 
about with the vow of virginity and unstained chastity) and a garden 
that pertained to Joseph as a wife pertains to her husband, who, I 
ask, would deny that the divine Palm Tree, which bears the fruits of 
immortality, belongs to the blessed Joseph? 1 

There results from all this a most intimate moral bond 
which unites St. Joseph with Jesus, conferring upon the holy 
Patriarch a new and superior fatherhood. It is a bond founded 
immediately upon the rights of matrimony, but exceptionally 
intimate and fruitful by the express will of God. It establishes a 
fatherhood far above any we know. As Sinibaldi says: 

Human paternity would not be worthy of our esteem if it were 
not for the excellence of the moral bond. . . . If the physical bond 
could exist in itself, without the moral, human parenthood would not 
exceed that of the brute animal. On the other hand, if the moral 
bond could exist without the physical, it would suffice for true parent- 
hood, in that it is the more beautiful, perfect and sublime. The heart 
can supply for the physical bond and establish another more close, 
similar to that which proceeds from the natural order of parent- 

® Serm. in Conc. Constant., cons. 4 (1414). Petrone interprets liberally 
these words of the famous orator. Cajetan asks if it can rightly be said that 
Christ’s body was formed of the blood of Joseph, since the Blessed Virgin, 
by the marriage contract, gave to him her body and blood; to which he 
answers that this cannot be said, for it is simpliciter falsum. Of other mat- 
ters he says that they are merely said with less exactitude. (Opuscula omnia, 
I, opusc. 31, resp. ad 2 um). 

“ (Huvres, Entretien XIX, III, p. 541 (Paris, 1862). 
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hood. . . 9? The paternity of St. Joseph, if not founded upon a 
physical bond, is founded upon a moral one, established between 
Joseph and Jesus by the express will of God. As Joseph is united to 
Mary spiritually by the moral bond of husband, so he is united to 
Jesus in the spirit by the moral bond of father, under the natural 
law. We would have to deny the moral bond which unites Joseph 
and Mary naturally in order to deny the moral bond joining the holy 
Patriarch with Jesus. And, as we have said, this moral tie is sufficient 
to constitute true paternity. 

Therefore, the most tender sentiments of love and paternal affec- 
tion were given to the holy Patriarch toward the Son of God as 
man. 

The singular ordination and causality of this matrimony 
with respect to Christ, as its fruit, makes the paternity of the holy 
Patriarch not only superior to the intellectual and _ spiritual 
paternity among men, which is metaphorical, but it is also 
superior to adoptive parenthood, founded upon a juridical bond 
with special rights and duties. Adoptive human parenthood con- 
sists in receiving legally a person extraneous to the marriage, and 
conferring on him an extrinsic and accidental title. Our super- 
natural adoption is very different from this, because it confers 
upon us a true intrinsic regeneration by the infusion of grace in 
our souls. 

The bond of union and dependence between St. Joseph and 
Jesus is much more intimate and consistent than that of simple 
human adoption by reason of the special ordination of the mar. 
riage to receive and educate the Child Jesus. St. Thomas brings 
this out when he says: “Christ was the fruit of this marriage; 
neither the child born in adultery nor an adoptive son reared in 
a marriage is its good, since marriage is not directed to rear such; 
but the marriage (of Joseph and Mary) was especially ordained 
for this purpose, to receive and bring up the Child Jesus.” % 

In other words, adoptive paternity depends upon the free 
choice of the parents; St. Joseph’s paternity was founded upon 
his true and permanent marriage with the Blessed Virgin Mary. 

OP. Ch Nee Naa: 
“Op. cit., p. 115. 
“ Art. cit., ad gum. 
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Likewise, adoptive paternity confers only a series of extrinsic 
and accidental rights, while that of St. Joseph placed upon him all 
the paternal rights and duties expedient for his ministry toward 
the Son of God made man, even though he had no real participa- 
tion in the mystery of His conception. By a very special grace he 
was endowed with the most tender sentiments of a father to- 
ward his child. Finally, human adoption is always free and mu- 
table; not so the fatherhood of St. Joseph, which was based upon 
the juridical and objective permanency of his marriage and the 
graces and gifts with which he was adorned for his exalted 
ministry. St. Augustine makes this excellent comment: “Joseph 
was much more closely united to Jesus than if He were adopted 
from another family.” % 

b) Virginity. As has been said before, St. Joseph’s virginity 
as well as that of Mary were orientated to the mystery of the In- 
carnation, and the consent of both was influential in its realiza- 

tion. Here also there is a connection of causality, subtle, it is true, 
but nevertheless real. 

The Fathers and Doctors express this reality by the most 
sublime comparisons. St. Jerome says: “Joseph also was a virgin 
through Mary, so that from a virginal marriage should be born a 
virginal Son.” ®* St. Ephrem makes a comparison later repeated 
by St. Francis de Sales: “It is said that the male palm trees 
fecundate the females by covering them with their shade, without 
communicating to them any of their substance. . . . As these 
may be called fathers, although they do not generate, so likewise 
Joseph is called father, though he was not the husband of the 
Virgin.” *7 And St. Augustine says: 

As this was a marriage without corruption, should not the hus- 
band have accepted virginally what the wife virginally brought forth? 
For just as she was virginally the wife, so was he virginally the hus- 
band; and just as she was virginally the mother, so was he virginally 
the father. Whoever says that we should not call him the father be- 
cause he did not generate the son, is thinking of lust in the pro- 
creation of children, not the feeling of love.®* 

* De cons. Evang., II, c.1, P.L. 34, 1071-72. 

% Ady. Helvid., n.19, P.L. 23, 203. 

" Op. cit, F.G. 2, 277. 
*Cf. P.L. 38, 348, 350-51. 
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With no less depth and beauty the same thought is expressed 
by the unknown author of Sermo 14: De Annuntiatione, formerly 
attributed to St. Augustine: 

Preserve, O Joseph, together with Mary your wife, the virginity 
of your members, for out of virginal members is begotten the power 
of angels. Let Mary be the spouse of Christ in the flesh by preserving 
her virginity; you, however, are to be the father of Christ by safe- 
guarding her chastity and honor. Rejoice, O Joseph, and be glad for 
the virginity of Mary, because thou alone wast worthy to possess the 
virginal love of matrimony, and by the merit of this virginity thou 
didst so escape carnal intercourse with thy spouse as to be worthy to 
be called the father of the Savior. 

Maty’s virginity depended upon St. Joseph, so that there are 
not two distinct virginities, but only one. “Mary was a virgin by 
the will of God and the will of man,” says St. Ildephonse.% 
Modern writers have been most explicit in their defense of this 
doctrine. Bossuet writes: 

The purity of Mary is not only the trust, but also the property 
of her virginal spouse. She belongs to him by marriage... . O 
fruitful virginity! If you are the property of Mary, you are also the 
property of Joseph. Mary has vowed virginity; Joseph guards it; and 
the two spouses present it to the Eternal Father as a treasure pre- 
served by their common solicitude. If Joseph has so great a share in 
the saintly virginity of Mary, he also partakes of the fruit which she 
bears; and this is why Jesus is his Son.190 

From the pen of Sauvé comes this paragraph: “O St. Joseph, 
spouse of Mary. She has given thee not only the virginity of her 
soul, but also that of her body; and therefore, the son of this vir- 
ginity, made fruitful by the action of the Holy Spirit, is thy son. 
Thou art the chaste and true father of Him who was begotten of 
the Father in eternity, and here below of thy most pure spouse Mary.” 102 

St. Joseph, in a word, is a father through his virginity. He 
was a father supernaturally, in the most worthy and sublime 
sense. The bond of his paternity is moral and therefore stronger 

® Lib. de B. M. Virgine, c. 1, Guvres, I (Liege, 1866). 
** Premier Paneg. de S. Joseph, ee 
™ Op. cit. p..ga. 
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and closer than any physical bond. As Sinibaldi expresses it: “He 
is father in the supernatural order; not according to nature, but 
according to the spirit; he is father by his virginity. In brief, he is 
father in the most noble, most sublime and divine sense. The 
bond which unites him with his august Son is moral and there- 
fore more intimate and stronger than a physical bond.” 1° 

c) Authority. St. Joseph’s paternity reaches a singular de- 
gree of dignity and perfection by the obedience, love and filial 
reverence of Jesus toward him. As head of the Holy Family, as 
legitimate spouse of Mary, Joseph exercised his authority over 
Jesus. The Gospel gives us express testimony of this—all the 
more forceful because of its brevity: “And He went down with 
them and came to Nazareth, and was subject to them” (Luke 
2:51). With regard to the obedience of Jesus, let us observe: 

1. St. Joseph had, in general, a certain superiority and au- 
thority over Mary and Jesus. He had a just right to their love and 
reverence because by the natural law Mary and Christ were sub- 
ject to him. Joseph, as the father and head of the family, was 
charged with the care of all that related to their human life, 
living with them in intimate familiarity and with the greatest 
solicitude. 

2. Ina strict sense, St. Joseph had no authority to command 
Jesus; or rather, Jesus was not obliged to obey him. The reasons 
for this are clear. In the first place, Christ, in virtue of the hypo- 

static union, was absolutely (simpliciter) far superior even to 

His Mother, and with greater reason to His father Joseph. Be- 
sides, Christ was independent of St. Joseph since, by natural and 

divine right, inferiors must obey their superiors; but Christ, even 

in His human nature, has no superior.1°? Moreover, the duty of 

obedience corresponds to a son because he is incapable of govern- 

ing himself. But Christ was perfect even in His human nature, so 

that He could perform every act in the most perfect manner. He 

always possessed infused knowledge and the beatific vision. 

3. Jesus nevertheless obeyed voluntarily in order to manifest 

His love and reverence toward Mary and Joseph. More still, to 

give us an example of submission, He willed to be subject to the 

2 Op. cit., p. 126, note. 
108 Summa theol., Ila, Ilae, q. 104, a. 4. 
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Blessed Virgin and St. Joseph in everything which related to 
domestic and temporal affairs, but not in that which was com- 
manded by His Father.1% 

CONCLUSION v: St. Joseph possessed true paternal sentiments to- 
ward Jesus. 

St. Joseph was truly the father of Jesus in his heart since, 
according to the principle of St. Anselm, “nature is not stronger 
in love than grace.” °° On the contrary, grace, which is much 
more powerful than nature, enkindled an ardent love in his soul 
toward the Son of his Spouse, not less than if He were his own 
son by nature, but incomparably greater in intensity and purity. 

The will of God, infinitely more efficacious than nature, 
made the heart of St. Joseph a truly fatherly heart, enriched with 
the tenderest sentiments of a father for his son, even, as Bossuet 
says, “a spark of the infinite love of the heavenly Father for His 
only-begotten Son. . . . You may ask whence came this father’s 
heart, since it was not his by nature. Can natural affection be 
acquired at will? Can art imitate what nature writes in men’s 
hearts? If Joseph was not a father, how could he have a father’s 
love? Here the divine power was at work. If, according to nature 
Joseph had not a father’s heart, God would give him one. . . . 
The true father of Jesus Christ, the God who had begotten Him 
from all eternity, having chosen Joseph as the temporal father 
of His own Son, had, in a certain manner, placed in his breast a 
ray or spark of His own boundless love for His Son. This it was 
that changed his heart and aroused in him a paternal love, so 
strong that he felt God was also commanding him to use a 
father’s authority.” 1°° Leo XIII, in supplicating the Saint’s uni- 
versal protection, stresses this motive: “We beseech you, through 
the fatherly love with which you embraced the Infant Jesus.” 

It is evident that God put into the breast of St. Joseph a 
truly fatherly heart, so that he experienced the same love which 
a natural father has for his son. It was, in fact, a more perfect 

* Cf. Sinibaldi, op. cit., pp. 141-45. 
™ De offic., 1. ¢..7, P.L. 16, 34. 
™ Premier paneg. de S. Joseph, pt. 2, Euvres, I, p- 564. 
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love, as has already been shown. Not only can we call him father, 

but with St. Bernardine we can “believe that there existed in him 
all the sentiments of fatherly love and sympathy for his beloved 
Jesus.” 

St. Joseph had an ardent love for Jesus: “He did not love 
Jesus less than if He had been his natural son; he loved Him more, 
because grace is stronger than nature. How many times did he 
hold the Divine Infant on his knee and carry Him in his arms! 
And how often did he kiss Him and press Him close to his 
breast)" ** 

Father Faber has written: “His love for Jesus was so intense 
and holy that, shared among all the parents in the world, it would 
give them more happiness than they themselves could imagine. 
It is the strongest and holiest paternal love that has ever existed; 
and even if it could be shared by every father on earth, it would 
still not be exhausted.” 1°8 

His paternal solicitude is proportionate to his love. Who 

could describe the solicitude of Joseph for Jesus and Mary. Let 

us recall his care and vigilance on the road to Bethlehem, in the 

flight to Egypt, and during the hidden and watchful years in 

Nazareth. Many beautiful pages have been written about the 

virtues of St. Joseph throughout this silent life. 
Certainly this love and these sentiments spring from his very 

singular paternity, firmly founded upon his sacred marriage with 

Mary, the Mother of Jesus, and animated by divine grace which 

filled his heart with the tenderest affection and the most generous 

surrender of body and soul for Jesus, the Son of Mary his wife 

and the Redeemer of all mankind. 

1% J Miecowiense, Discursus super litanias lauret. B.M.V., disc. 118, 

p. 210 (Naples, 1856). 
28 Bethlehem, I. 
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St. Joseph and 

the Hypostatic Order 

THE TWO PRECEDING CHAPTERS would be incomplete if we did not 
examine their theological content, emphasizing the cooperation 
of St. Joseph in the mystery of the Incarnation and the conse- 
quences of this great truth, as we shall endeavor to do in this 
and the following chapters. St. Joseph was bound to the Virgin 
Mary by marriage, and to Jesus by the most exalted fatherhood, 
which we call singular for want of a better word. Not even the 
Doctors have found the term which adequately expresses its 
grandeur. For example, Cardinal Billot thus acknowledges the 
difficulty: “Since it is in every way wholly singular, no name exists 
in the human vocabulary by which such a relationship can be 
indicated. ‘That is why it is easier to declare what title should not 
be given to Joseph than to say which one may be used properly 
and adequately to designate the bond which united him to 
Christ.” + 

The difficulty is that this bond or relation, subtle though it 
is, is nevertheless real. In fact, the most significant question in the 
entire theology of St. Joseph is: Can the holy Patriarch be in- 
cluded in the order of the hypostatic union? 

Among the ancient authors we find nothing more than mere 
*De Verbo Incarnato, p. 400, note (ed. 4, Rome, 1904). 

go 
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references to the topic. For instance, they call St. Joseph “co- 
operator in the Redemption,” “minister of the Incarnation,” 
“profoundly united to Christ,” and they describe his ministry as 
“necessarily and proximately related to the Person of Christ.” A 
few of the later writers have affirmed his belonging to the hypo- 
static order, but their statements reflect some fear and even 

doubt. In more recent times, however, there has been more firm- 
ness in supporting this doctrine, with the result that it is grad- 

ually becoming better understood. 
With a view to aiding this development, we shall study the 

principal testimonies in which there is implicit or explicit accept- 
ance of St. Joseph’s inclusion in the hypostatic order. Then we 
shall look for a terminology which will fittingly describe the 
nature of this relationship. But first let us briefly review the 
notion and excellence of the hypostatic union and then define 
the various ways of participating in it. In this way the importance 

of the question and the theological declarations regarding it 

will be brought to light. 
We shall treat of three fundamental points: hypostatic 

union, different ways of belonging to it, and its excellence. Can 

St. Joseph be said to belong to the hypostatic union? We have 

the testimonies of theological tradition. How does he belong? 

We shall give the various opinions and an explanation of the 

most probable among them. 

THE HYPOSTATIC UNION 

Hypostatic union is the theological name for the Incarnation. 

In order to define this marvelous union, let us recall that God 

communicates Himself to His creatures in three different de- 

grees which are called, in ascending order, natural, supernatural, 

and hypostatic union. The illustrious Cajetan thus explains each 

of them: 

In three ways God, who is Goodness itself, can communicate 

Himself to His creatures: first, without transcending the natural 

order, as in His communication with the universe, creating it and 

freely preserving it; secondly, supernaturally, elevating by His grace 

intellectual and rational creatures to a participation in the divine 
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nature. . . . But the love of the Supreme Goodness for His creation 
is so great that He has not been satisfied with communicating with 
it according to the order of nature and the order of grace. He has 
willed to raise it to the only level which was lacking, one which 
creatures could neither suspect nor conceive, namely, to the divine 
personality; and this is the third and highest degree of His com- 
munication. In this last manner, God gives to His creature, not a 
greater likeness, not some created gift of the natural or supernatural 
order, but His own Person according to His proper subsistence 
which He has in Himself, in such a way that the created nature and 
God constitute one Person, and the creature, man, is in reality the 
Incarnate Word, which is God.2 

The hypostatic union, then, is a divine communication; not 
of some new attribute, but rather the communication of the 
divine Person Himself, substantially united to the human nature. 
It is the substantial union of the humanity of Christ with the 
Word; of the human nature and the personal being of the Son 
of God. By this communication of the personal being of the Son 
of God, the assumed nature exists in the Person of the Word. 

This union is effected, not by the confusion of two natures 
nor by the formation of a third, but through the assuming of the 
human nature by the subsistence of the divine, in such a way 
that they remain hypostatically united, although each is com- 
plete and perfect in its own essence and operation. It is the Word 
of God who realizes this sublime union, in virtue of which He 
formally becomes incarnate in the creature. We call this union 
hypostatic and substantial because it is effected according to the 
being itself, substantially and intrinsically. 

For the sake of clarity in analyzing this question, it would 
be well to consider two things in the hypostatic union: first, the 
constitution or order of the union in fieri; secondly, its conserva- 
tion or order in facto esse. The greater difficulty is in the con- 
stitution of the union. 

How is this union realized? Our intellect distinguishes three 
actions which, though independent, are in reality simultaneous: 
the creation of the rational soul; the generation or union of the form (soul) with the matter; and the incarnation or union of 

*In lam, q.1, a. 1. 
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the humanity with the Person of the Word.’ As to the accom- 
plishment of this mystery, let us remember three things: 

1) The order of the hypostatic union in itself, or the Incar- 
nation, consists exclusively in the uniting of the Word to human 
nature. No created agent, however perfect, even with divine 
power, could ever unite itself hypostatically with another dis- 
tinct nature, informing it with its own personality. It is the Word 
alone who performs this stupendous prodigy. 

2) Other beings, however, concur in the effecting of this 
union, for, in the first place, the conception and generation of 
the body of Christ, by means of which the Incarnation or union 
of the Word with a human nature takes place, is the work of the 
entire Holy Trinity, even though it is rightly attributed to the 
Holy Spirit, who is consequently called its efficient and principal 
cause. 

3) The Virgin Mary also cooperates, and therefore we say 

that she is included in or belongs to the hypostatic order. 

How, then, does one belong to the order of the hypostatic 

union or the Incarnation of the Word? Making use of the 

theological expressions commonly employed, a being may con- 

cur in the constitution of the hypostatic order intrinsically or 

extrinsically, physically or morally, immediately or mediately, 

freely or necessarily, actively or passively, etc. 

Intrinsic, in general, means that which touches or belongs 

to the essence or entity of a thing. We also say that something 

belongs intrinsically to another when it is united to it physically. 

Hence, to belong intrinsically to the hypostatic union is to con- 

cur in a proper and immediate manner in the constitution of the 

substance of the Incarnation or physical cooperation in it. To 

belong extrinsically is neither to touch the essence of the hypo- 

static order nor to be united to it physically. But we do not use 

extrinsic here in the sense of accidental, for even without touch- 

ing the essence of a thing, it is possible to concur necessarily in 

its existence. Therefore by belonging extrinsically to the order of 

the hypostatic union we mean the placing of some singular act 

relative to its constitution, in such a way that this act is, by 

divine disposition, necessary for the execution of the union. It is 

* Cf, Gotti, Tract. de Verbo Incarnato, q. 8, § 2. 
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not a common act, such as contributing in any way whatever 
to the preparation and knowledge of the hypostatic order. (In a 
wide sense, the patriarchs, prophets and personages of the Old 
Law belong extrinsically to the hypostatic order.) It is rather a 
unique act having a very special relation to the hypostatic union, 
and it is called an extrinsic belonging, not to express the positive 
and real relation which is implied, but to distinguish it from an 
intrinsic belonging. 

To belong physically is to contribute the matter or part of 
the matter which constitutes the subject. Moral concurrence is 
of the will, free and meritorious, fulfilling an indispensable con- 
dition in the realization of the mystery. The significance of the 
other terms is obvious. 

The Virgin Mary cooperated in the constitution of the 
hypostatic order, and her cooperation was: 

1) Moral and free. God asked for Mary’s consent, which 
she gave freely. In this voluntary act rests her greatest glory and 
merit. God respects our liberty and He loves our voluntary service. 
Thus St. Thomas says: “God does not want obligatory, but 
voluntary services, so that they who do them may merit by 
them. The Virgin Mary was chosen in a singular and excellent 
manner for the ministry of God, whom she bore in her womb, 
nursed at her breast and held in her arms. Therefore, it was 
necessary that her consent should be required by the angel.” 4 

By her voluntary consent, the Virgin first conceived the Son 
of God in her soul, and then in her body. And the glory of her 
maternity must not be placed solely in the physical conception, 
but first and foremost in the free and meritorious act of her 
will: “Her cooperation was asked for by the angel,” says Merkel- 
bach, “and upon giving it, Mary offered her body to the Holy 
Spirit, whose work it would be to form a body for the Word 
which was to become incarnate. It is the action of the Holy 
Spirit that principally brings about the conception and birth of 
the Son of God; but subordinate to it is Mary’s action, although 
she by herself could never have effected the Incarnation or the 
union of the Son and the flesh.” 5 

“In III Sent., dist. By Goa, aes 
* Mariologia, P. I, q-2, 4.1, p. 49. 
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2) Physical and intrinsic. Mary offered and contributed 
the matter out of which was formed the humanity of Christ by 
the Holy Spirit. Therefore she cooperated physically and in- 
trinsically in the Incarnation. From her most pure flesh the Holy 
Spirit formed the body of Christ. By this cooperation Mary, by 
her own act, came in touch with God. 

3) Passive. But with all this, Mary is not the active prin- 
ciple of the hypostatic union. She exercises no efficient causality, 
neither as principal cause—which can only be God—nor even as 
instrumental cause, which is not necessary in order that she be 
truly the mother of God.® 

This doctrine on the incorporation of the Virgin in the 
hypostatic order will afford us much light in understanding the 

relationship of St. Joseph to this mystery. 

The hypostatic union is the summit of all divine benefits; 
the gift par excellence. With it God completes and crowns His 

creation, graciously conferring upon the assumed humanity the 

divine existence of the Word. Created nature is elevated to an 

intimate association with the Son’s divine being. “The mystery 

of the Incarnation,” exclaims St. Thomas, “holds supremacy 

over all divine works. The mind cannot conceive anything more 

remarkable than the immense reality contained in the expression: 

the Son of God, true God, became true man. And because in 

truth it occupies the highest place among all marvels, it follows 

that all other mysteries are ordained to the belief of this one, 

by reason of that profound law which says: “That which is greater 

in a class would appear to be the cause of all the rest.” * Cajetan’s 

conclusion is no less emphatic: “This, without doubt, is the 

highest degree in which the essential goodness can communicate 

itself to the creature. We cannot imagine any order superior to 

it.” We have now an approximate idea of the dignity and gran- 

deur of those creatures whom God associates with the constitu- 

tion of this ineffable order. 

°Cf. Alastruey, Tratado de la Virgen Santisima (B.AC., Madrid, 

1945), English version published by Herder of St. Louis. 

7 Summa contra Gent., IV, c.27; cf. Summa theol., Illa, qq. 1-7, pas- 

sim. 
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PRINCIPAL TESTIMONIES 

In this question, by its very nature obscure and difficult, we 
would like to have the Church’s infallible teaching or explicit 
statements of Sacred Scripture and divine tradition. For that 
reason, given the transcendence of the topic, our theological 
argumentation must be thorough and exact. We cannot permit 
ourselves to be guided by private devotion or sentiment. It is our 
particular intention to lay a firm foundation upon solid theologi- 
cal tradition, having recourse to the principal testimonies of the 
writers on this question of St. Joseph’s union with the Incarna- 
tion of Christ. It does not matter that the majority of them do 
not use the precise words we would desire, much less the scholas- 
tic terminology. Neither should it surprise us not to find the ques- 
tion explained to our liking in the commentaries on the Angelic 
Doctor. 

These testimonies, at least by their implicit content, are of 
immense value; infinitely more so if we consider them collectively. 
Perhaps some would prefer that we make a graded scale based 
upon the probatory worth of each argument. We do not do this 
because it seems to us more advisable to emphasize the histori- 
cal process of the question and the evolution of thought con- 
cerning it. Nor do we attempt to exhaust the store of evidence 
available; but we have selected what we believe to be the most 
valuable and compelling. 

St. Bernard is vehement in his exclamation: “There is no 
doubt that this Joseph to whom the Mother of our Savior was 
married was a good and faithful man—a faithful and prudent 
servant, chosen by the Lord for the consolation of His Mother, 
the guardian of His flesh and Mary’s only earthly assistant in 
carrying out the plans of the Great Council.” § 

The thought of St. Bernard becomes more explicit as ex- 
pressed in the well-known words of Gerson: “Jesus was born in 
the land or property of Joseph. . . . Why, therefore, does there 

*Homil. 2 super Missus, n. 16, P.L. 183, 69-70. St. John Chrysostom appears to express the same thought, P.G. 57, 46. 
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not belong to him a certain juridical right beyond that of other 

men in the blessed formation of the Child Jesus, for He was born 

in the flesh and out of the flesh (in ea et ex ea carne), whose 
dominion was truly given to Joseph by the right of marriage? 

All that we have said about the corporal birth of Jesus Christ, 

in which Joseph contributed in a certain manner, and of the sub- 
limity which that implies, appears to be evident.” ® 

St. Bernardine of Siena writes: “If we compare St. Joseph 

with the entire Church, is he not the chosen and unique man 

through whom and under whom Christ was brought into the 

world with due order and honor? If, therefore, the entire holy 

Church is indebted to the Virgin Mother because through her 

she was made worthy to receive Christ, after Mary she owes St. 

Joseph gratitude and special veneration.” *° 
All the authors reflect more or less the same sentiments, but 

in very few of them do we find the force with which Isidore 

Isolano expresses his views. He establishes a comparison between 

the apostles and St. Joseph: “These properties which correspond 

to the apostles are eminent because they depend upon Christ and 

are under His immediate dominion. On the other hand, the 

properties of St. Joseph are: his marriage with the Queen of 

heaven, his being called the father of the King of angels, his 

custody of the Messias announced by the Jewish law, and his 

rearing and educating the Savior of mankind. And these proper- 

ties have immediate relation to Christ (sunt immediate super, 

ad et propter Christum).” And not content with this compari- 

son, he continues on a higher level, establishing a relation with 

the angels: “The essence, virtue and operation of St. Joseph were 

more immediately united to God by the relation of order, election 

and authority. This can be seen clearly from the fact that Christ’s 

being is traced through Joseph; and Joseph in turn referred to 

Him immediately his understanding, his will and all his works 

with the most fervent love, clear knowledge and humble sub- 

mission.” 
With the passage of years, these ideas have acquired greater 

® Sermo in Conc. Constans., consid. 4 (1414). 

20 Sermo de S. Ioseph, a. 2. 

4 Op. cit., P. Il, cc. 18 and 10, pp. 234 ff. 
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vitality, as we may observe from the magnificent testimony of 
John of Carthagena: 

The foregoing is a strong argument in favor of this reasoning; 
for the ministry of St. Joseph, whether by reason of his being a hus- 
band or because of his dignity as adoptive father of the Lord, was 
intimately linked with the very person of Christ, in such a way that 
it seems to be closer than any other grace to the sublime dignity of 
the Mother of God. For although the ministry of the apostolate in 
the order of grace—gratum facientis, to use the theological term— 
holds the supreme position of dignity in the Church, according to 
the words of St. Paul (I Cor. 12): “And God indeed has placed 
some in the Church, first apostles . . . ,” nevertheless, in the order 
of grace of the hypostatic union (in ordine tamen gratiae hypo- 
staticae), much more perfect than the former, Christ’s humanity 
united with the Person of the Word holds first place, the Virgin 
Mother of the Word is in second place, and St. Joseph is third. 
Perhaps this is what St. Matthew wished to convey in the first 
chapter of his Gospel by the order which he follows in placing St. 
Joseph immediately after Jesus and Mary, signifying that as he oc- 
cupies that place numerically, so does it belong to him by grace and 
holiness. As we know that in the highest order, namely, that of the 
hypostatic union, the holy Patriarch occupies the lowest place, and 
that the lowest place in a superior order exceeds the highest place 
in the order which follows (i.e., the lowest of the seraphim is greater 
than the highest of the cherubim), it is a logical consequence that 
not only St. Joseph’s ministry but also the corresponding grace 
supersede the ministry and grace of the apostles. And rightly so, be- cause their ministry is ordained to defend the mystical body, the Church, and that of St. Joseph is ordained to nourish and protect Christ’s own body. . . . Both clouds rained down the Just, but each in a different manner; Mary, producing the substance from her own being; Joseph, lending marvelous assistance in his hidden and silent way.72 

Suarez also treats of the comparison between St. Joseph and 
the apostles, but with a certain restriction, which was later re- 

“De Despons. B.V. ac excellentia Sponsi eius B. Ioseph, IV, homil. 8: De fuga Christi Domini Mariae et Ioseph in Aegyptum, homil. y ss All of the above is in the Homiliae cathol. et sacris Arcanis Deiparae et S. Ioseph (Naples, 1859, Vol. III). 
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peated by Cardinal Lambertini (the future Benedict XIV) in 

his discourse at the addition of St. Joseph’s name to the Litany 

of the Saints. “In this comparison, which, as far as I know, has 
not yet been developed sufficiently, I have no intention to make 

any rash claim.” However, he did say: “There are other minis- 

tries which refer to the order of the hypostatic union, which is 

itself the most perfect, as we have said on speaking of the dignity 

of the Mother of God; and in this order I believe that St. Joseph's 

ministry holds the lowest place. But being included in the high- 

est order, it exceeds all other ministries of other orders. The 

office of the holy Patriarch does not belong to either the Old or 

the New Testament, but to the Author of both and the Corner- 

stone which made them one.” 
Miecowiense treats of this question in various places, either 

directly or indirectly. In one of his works he says: “From eternity 

the Lord chose them both in preference to all the other saints 

for this supreme dignity; Mary, to be the natural Mother of 

Christ, and Joseph, to be His legal father; that she should give 

to the Son of God the substance of flesh, and that he should 

nourish, care for, and defend it. . . . He chose Mary that she 

should nurse Him at her breast, and Joseph that he should by the 

sweat of his brow and the labor of his hands provide for Him the 

necessities of this life.” 
In another place he confirms and explains this doctrine with 

practically the same words used by John of Carthagena and 

Suarez: “Certainly in the order of grace which refers to the 

hypostatic union, since Joseph fed and educated the God-man, 

he is elevated to a more eminent place than all the other saints, 

preceding even the prophets; for to no one else, after the Virgin, 

has it been given to come into closer and more permanent tela- 

tion to Him.” 
The idea which synthesizes this common belief is that of 

John Sylveira: “St. Joseph has a profound relationship (com- 

mercium magnum) with the divine Word Incarnate, since he is 

%3In IIlam, q.29, a.2, dist. 8, sect. 1. The Provincial Chapter at 

Burgos in 1868 confirmed the teaching of Suarez. 

4 Op. cit., discurs. 117 and 120, pp. 206 and 216. 
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called and is believed to be His father, not only by the people, 
but also by the Virgin Mary herself.” 

“The ministry and office of St. Joseph,” says Cornelius a 
Lapide, “was most noble because it belonged to the order of the 
hypostatic union of the Word with our flesh, as did the mater- 
nity of the Most Blessed Virgin. All of his works and actions 
were immediately and directly ordained to the person of Christ, 
whom he fed, protected and instructed in the occupation which 
he himself exercised, according to the common teaching of the 

Doctors.” 16 
Cardinal Gotti also refers to St. Joseph’s place in the order 

of the hypostatic union: “Is the dignity of St. Joseph superior 
to that of the precursor and the apostles? I believe that in a cer- 
tain sense it may be said to be greater than that of the apostles 
because his ministry was closely related to Christ as the true 
spouse of His Mother and as a substitute for the person of His 
Father, which leads us to believe that in some way he served the 
order of the hypostatic union.” 1* 

Trombelli repeats and explains the words of St. Bernard, 
referring to St. Joseph as the custodian and tutor of the Lord, 
cooperating in the mystery of the Incarnation: “The Church calls 
him cooperator in the ineffable mystery of the Incarnation, and 
the eloquent testimony of the evangelists gives evidence of it. As 
the husband of Mary, he was the first to learn from the angel 
of the great mystery (piissimum incarnationis mysterium) and 
he concealed it under the veil of matrimony from those from 
whom God wished it to be concealed. For, discovering her con- 
dition of approaching motherhood, they would have considered 
her an adulteress if she were not united to a husband. Other 
advantages proceeded also from this marriage, which I have com- 
mented upon elsewhere and are irrelevant here.” 18 

Lastly, we quote from two modem writers. The first is the 
distinguished Cardinal Billot, who says: “You will see that St. 
Joseph was more intimately connected with Christ than all the 

?? 

* Comm. in Mt., c. 1, n. 73. 

** Comm. in Mt., c. 1, 16. 

Op ots TV, cas Gay pr ease 
** Mariae Smae., vita et gesta, dissert. 10, q.6, 6, c. 2. 
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others (magis de propinquo), since he exercised the office of 
father toward Him in everything except generation, being the 
head of that conjugal society expressly ordained to receive and 
educate Christ. This will make it clear that it is improper to call 
St. Joseph either foster or adoptive father.” 1° 

A statement of Cordovani will serve as a colophon to this 
series of arguments, the probative value of which will be better 
appreciated from the words themselves. “The prerogative of this 
Saint is singular from the fact of his being the true spouse of the 
Virgin Mary and from the mission which Providence confided to 
him relative to the mystery of Jesus and His humanity. Where 
nature was lacking, grace superabounded; and his peculiar father- 
hood is the more intimate as it springs from the loftiest origin.” 2° 

We shall leave for the following section the commentary on 
some of these testimonies and the enumeration of several others 
even more precise and valuable, since they not only include St. 
Joseph in the order of the hypostatic union, but also determine 
the manner in which he should be placed therein. For the mo- 
ment, we shall summarize the foregoing statements which— 
they do not expressly mention the term hypostatic order in most 
cases and much less the manner of belonging to it—implicitly 
or explicitly attribute this prerogative to the holy Patriarch. 

1) The ministry of St. Joseph was instituted in the divine 
plan with a view to the Incarnation. As most of them express it, 
his mission had an immediate relation to Christ. 

2) The angel revealed to St. Joseph the mystery which took 
place in Mary and the mission confided to him, which he ac- 
cepted and afterwards fulfilled; therefore, he was the faithful 

coadjutor and cooperator in the divine plan. 
3) Actually, Christ was generated within that womb and 

of that flesh which belonged by right of matrimony to Joseph. 
Christ entered into the world under his name. Thus the law was 
fulfilled and the honor of the Mother was safeguarded. 

4) Therefore, according to the plan of God, by his consent 

and with his whole life and all his works, St. Joseph came closer 

” Op. cit., p. 400, note. See also Manzoni, Comp. Theol. Dogm., III, 

n. 264, p. 199 (Torino, 1922). 
* Art. cit. p. 6. 
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to Christ than all other men, so that he can be included in the 

order of the hypostatic union, occupying there the lowest place, 

namely, the third, after the humanity of Christ and after the 

Virgin Mary. The existence and activity of the Saint have im- 

mediate relation to the Incarnation. 
5) His cooperation in the conservation of the hypostatic 

order stand out particularly. By his labors and his solicitude he 

fed, maintained and protected the God-man. 
6) His mission and his prerogatives, in brief, are singular. 

Grace is superabundant in his entire ministry, supplying for the 

intervention of nature. His dignity is, without doubt, second only 

to the sublime dignity of the Mother of God, excepting neither 

the precursor nor the apostles. 

THEOLOGICAL OPINIONS 

The silence of the writers regarding St. Joseph’s manner of 
belonging to the hypostatic order tells us two things: first, the 
enormous difficulty of expressing such a sublime truth; secondly, 
the necessity of proceeding with extreme exactness and caution. 
On the other hand, the importance of the question demands an 
adequate theological terminology. This is the task set before 
theologians and it is one of the most lofty aspirations of our 
study. 

We find three opinions among the authors which we shall 
cite before proceeding with what we consider the true explana- 
tion: 

1) Petrone, in conformity with the theory of the natural 
incomplete paternity of St. Joseph, believes in his intrinsic and 
physical participation in the hypostatic order. We have already 
presented the refutation of the famous theory, which is a repro- 
duction of Corbato’s doctrine. “This (paternity), he maintains, 
“admits St. Joseph into the hypostatic order, because his action, 
so far as it was instrumental, belongs efficiently, under the 

movement of the Holy Spirit, to the mystery of the hypostatic 
union.” #1 This claim is inadmissible, just as is the paternity 

MATE. Cit, D..47. 
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theory, which Cordovani calls at least implicitly (saltem virtuali- 
ter) condemned. 

2) St. Joseph should be included in the order of the hypo- 
static union intrinsically, but morally and not physically. We be- 
lieve that this is the substance of Macabiau’s opinion in his note- 
worthy dissertation, De cultu S. Joseph amplificando. Literally, 
his Thesis 13 is formulated thus: “The ministry of St. Joseph 
must be placed within the hypostatic union intrinsically” (minis- 
terium S. Ioseph in ordine unionis hypostaticae reponitur in- 
trinsece). But the term intrinsically is not here intended to in- 
clude physical contact or intervention. He explains his belief in 
this manner: “In order for the ministry of a creature to belong 
intrinsically to the order of the hypostatic union, it is not suffi- 
cient that he be necessary for its determination, but there is re- 
quired also some efficiency on the part of the creature. This is 
impossible without his intervention in the constitution or con- 
servation of the order. For if such ministry presupposes the order 
constituted in fieri and in facto esse, it is impossible for him to 
contribute anything intrinsically. . . . But we must remember 
that in order to belong intrinsically to the hypostatic union, it is 
sufficient that he influence either the actuation or the conserva- 
tion of that union, because both constitute the hypostatic union. 
If the ministry is determined by said union only in the conserva- 
tion—in facto esse—it will be less perfect, it is true, but it will 
nevertheless still belong intrinsically to the union.” 

Now then, “the cooperation of St. Joseph was not intrinsic 
to the generation of the human nature assumed as its efficient 
cause nor as material cause . . . , but it was intrinsic as the final 
cause, inasmuch as it was ordained to the Incarnation, both in 
fieri and in facto esse, as to the end for which it was instituted.” 

But we must note what has already been said: “It was 
merely an extrinsic cooperation and of the moral order alone, 
though absolutely necessary. The marriage of Mary and Joseph 
and their virginity connotated the action of the Holy Spirit, the 
producer of the human nature of the Word. God had instituted 
between the virginal marriage and the existence of this nature a 

* Op. cit., pp. 113-115. 
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certain causal connection, and therefore the existence depended 

in a certain sense upon St. Joseph. He did not communicate his 

substance to the Word Incarnate, but by divine ordination and 

morally speaking, he gave the existence and the life, by cooperat- 

ing in such a way that it was made possible. Therefore he can, in 

one sense, be called the author of that existence and life.’ ** 

The author whose words we have quoted explains the argu- 

ment more fully and perfectly than any of the others. However, 

the formulation of the thesis, as we have seen it, requires a more 

complete conclusion. This is why Cardinal Lepicier says: “It 1s 

falsely supposed that St. Joseph cooperated intrinsically in the 

Incarnation, that is, in the same manner as the Virgin, although 

on a lower level.” ** 
The term intrinsic in this case has a meaning distinct from 

that which is commonly given it and, of course, completely dis- 

tinct from that which it represents in the cooperation of Mary, 
who gave everything which St. Joseph gave and much more, and 
who, unlike St. Joseph, participated in a really physical way. 
Consequently, the claim of which we speak is not in accord with 
the theologians’ manner of speaking and it leads to confusion, 
which must be avoided at all costs in dealing with such a pro- 

found mystery. 
3) St. Joseph is truly included in the order of the hypostatic 

union, but extrinsically, morally and mediately. Lepicier says ex- 
trinsically, but in a singular manner: “Because, excepting these 
(prophets and apostles), we find a distinguished person who in 
the Incarnation of the Word concurred extrinsically, in a com- 
pletely peculiar manner.” 2 And Sinibaldi has written: “Thus 
we see why Joseph’s cooperation is not equal to that of Mary. 
Whereas her cooperation was intrinsic, physical and immediate, 
that of Joseph was extrinsic, moral and mediate (through Mary); 
but it was a true cooperation.” 2° Garrigou-Lagrange writes in the 
same vein: “The special mission of Mary has a terminative rela- 
tion to this order, that is, her divine maternity; and the hidden 

pid. Pp: 95- 
= Op, cit, p. 288. 
* Op; city P 1, prol.,. p. 8. 
POOP. Cthg Coie. Po BOs 
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mission of the blessed Joseph also belongs to this order ex- 
trinsically, morally and mediately.” 27 

DOUBLE CONCLUSION 

1. St. Joseph cooperated in the constitution of the hypostatic 
order in a true and singular manner, extrinsically, morally and 
mediately. 

u. The cooperation of St. Joseph in the conservation of the 
hypostatic union was direct, immediate and necessary. 

It is most important, in our opinion, not to lose sight of the 
double aspect of the Incarnation: in fieri, or the constitution of 
the order of the hypostatic union, and in facto esse, or the con- 
servation of the order. The greater difficulty in determining the 
cooperation of St. Joseph is in the former, which, without doubt, 
indicates a very special relation, which it is impossible to de- 
scribe exactly. Of course, we do not express it positively when 
we say that it is extrinsic; rather, as we have said, by this term we 

intend to distinguish his cooperation from that of the Virgin 
Mary, excluding the least shadow of any physical intervention. 
In this sense Bover writes: “St. Joseph belongs to the order of the 

hypostatic union, not physically, like the Virgin Mother of God, 

but morally and juridically.” 8 

The cooperation, therefore, of St. Joseph in the constitution 

of the hypostatic union and, consequently, his relation and be- 

longing to said union, was: 
1) True and singular. This becomes clear when we con- 

sider the union and influence of St. Joseph, on the one hand, 

with respect to the divine matemity, and on the other, with re- 

spect to Christ Himself, as the fruit and effect of the marriage 

between Mary and the holy Patriarch. 

Influence with respect to the divine maternity. This ma- 

ternity placed the Virgin in the hypostatic order, since the exist- 

ence of the Word Incarnate depended upon her—upon her 

“De praesentia S. Ioseph,” Angelicum, April-June, 1928, p. 202. 

De cultu S. Ioseph amplificando, p. 32 (Barcelona, 1928). 
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consent above all, but also physically. Moreover, by divine dis- 

position this maternity depended upon St. Joseph, and so also 

did the existence of the Word Incarnate. Mary’s maternity de- 

pended upon St. Joseph because she was to be a wife and at the 

same time a virgin, but this could not have been without the con- 

sent of Joseph her husband. By his agreement to their marriage 

and to the virginity of Mary, she received the proper and ulti- 

mate disposition for the divine maternity. Joseph, therefore, has 
a double relation to the Virgin and Mother, and through her he 
cooperates in and influences the realization of the hypostatic 
order. 

a) Through the marriage. Christ was to be born of a mar- 
ried woman. Mary’s matrimony was ordained to the Incarnation 
and was a necessary element of it, according to the wise decrees 
of God. “Christ was born of the marriage of Joseph and His 
Virgin Mother, and this not casually or fortuitously, but neces- 
sarily (sed necessario prorsus), according to the ordination of 
divine providence. This matrimony was an essential element for 
the fitting entrance of Jesus Christ into the world. Therefore, this 
marriage belongs to the economy of the Incarnation, to the order 
of the hypostatic union.” 29 Now, this marriage depended upon 
the consent of St. Joseph; therefore, by his consent he influenced 

the divine maternity and, through it, the constitution of the 
hypostatic union.®° This is the order of the divine decree. There- 
fore, the marriage contract was realized before the Incarnation 
so that it could serve to conceal the mysterious operation of the © 
Holy Spirit. The marriage has no other end than the conception 
of the Word; it is the ultimate and indispensable condition of 
the divine maternity. Thus it is that the supreme glory and 
greatness of Joseph consist in having as his spouse the Mother 
of God. This is the unique and exclusive object of his union with 
Mary. 

b) Through virginity. The infinite holiness of God _ re- 
quired that His Mother should be a virgin. The virginity of Mary 
was also, according to the Fathers and Doctors, ordained to the 

® Ibid. 
*° Cf. Sinibaldi, op. cit., pp. 38-39. 
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Incarnation of the Word; it tended directly toward receiving the 
Son of God. But God also disposed that this virginity should not 
exist without the knowledge of St. Joseph and accompanied by 
his own chastity. “The Blessed Virgin could not have preserved 
her virginity, being married,” says Bover, “unless St. Joseph con- 
sented to it and relinquished his strict rights.” Therefore, St. 
Joseph’s own chastity as well as his consent to the virginity of 
Mary is ordained to this supreme end and makes possible its 
realization. St. Jerome had previously said: “Joseph also was a 
virgin through Mary, so that from a virginal marriage a virginal 
Son should be born.” 

St. Albert the Great keenly observes that Mary’s virginity 
was a married virginity (virginitas uxoratae), because it required 
and presupposed a like virginity in her husband. Sinibaldi has 
remarkably summarized this entire doctrine: 

Not alone the marriage of Joseph and Mary, but also their 
virginity, has a direct and immediate relation to the constitution of 
the great mystery of the Incarnation. The Mother of the Word made 
flesh had to be a virgin. . . . Mary’s virginity is, therefore, ordained 
to a most exalted end, the human generation of the Son of God. 
There is nothing more beautiful, more noble or more divine! But the 
Virgin had to be at the same time a married woman. Now the vir- 
ginity of a wife depends necessarily upon the consent of her husband, 
for without such consent her virginity is not legitimate. Conse- 
quently, if Mary, according to the divine decree, was to become a 
mother while remaining a virgin in the married state, she could not 
be a mother without her husband’s consent, because upon him de- 
pends her virginity.3+ 

Influence with respect to Christ. This entire doctrine as- 
sumes a new importance under another aspect, which seems to 
penetrate even more intimately into the constitution of the 
hypostatic order. It brings to light more fully how, by the special 
ordination of God, the Incarnation depended upon the marriage 
of Joseph and Mary. So that Christ is not only the fruit born 
within this marriage, but in a very special manner, superior to 
any other physical dependency, the true effect of this holy mar- 

= Op. cit., C. 3, Pp. 123-124. 
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riage. And it is St. Thomas himself who draws this singular and 

profound conclusion, establishing a mysterious, but certain, con- 

nection of causality. 
a) By special divine ordination, Christ is the fruit and effect 

of the marriage between the Virgin and St. Joseph. The Angelic 

Doctor attempts to prove that this was a perfect marriage, and 

he places this objection: “A marriage is said to be perfect if it 

obtains the fruit of descendency. The marriage of Joseph and 

Mary did not possess such fruit, since the offspring reared in this 

marriage was not the effect of it as happens in the case of an 

adopted child, which is not called the good of the marriage. 

Therefore it was not a perfect marriage.” 
In his reply the Angelic Doctor distinguishes a double tie or 

connection of true filiation and, consequently, two classes of 
paternity. The child, he says, may be the true good, fruit or effect 
of a marriage: inasmuch as it is generated by the matrimony (vel 
in quantum per matrimonium generatur) or because, owing to a 
special ordination, it is received and educated in the matrimony 
(vel in quantum, ex speciali ordinatione, in matrimonio sus- 
cipitur et educatur). These are his words: “The offspring is not 
the effect of the matrimony only so far as it is generated by 
means of marriage, but also so far as it is received within the mar- 
riage and is there reared; and in this sense (Jesus) was the fruit 
of this marriage, but not in the first.” °? 

Thus he establishes a connection of causality, expressed in 
the following phrase: so far as it is received within the marriage 
(per matrimonium suscipitur), which is equivalent to: by force 
of the marriage (vi ipsius matrimonii). This is a unique case. 
The others, namely, the adopted child and the child of adultery, 
are received in the marriage, but not by virtue of the marriage, 
and neither the one nor the other is the fruit of the marriage. 
But Christ is the true effect of the marriage of Joseph and Mary 
because it was especially (specialiter) ordained for that end. And 
it is worthy of note that this did not take place by the natural law, 
but by a special ordination: “This marriage was essentially or- 
dained for this.” And it was ordained to the offspring in fieri, 

“In IV Sent., dist. 30, q. 2, a. 2, ad gum, 
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or the constitution (ut susciperetur), and in facto esse, or the 
education and maintenance of the same (ut educaretur). Maca- 
biau has captured the thought of St. Thomas: 

The present case is totally singular, as is everything which refers 
to the mystery of the Incarnation; but in view of the ministry and the 
matrimony, as we know, we can do no less than admit it. The ex- 
planation is satisfying.” St. Thomas himself says that the offspring 
was the effect of the matrimony; this could not be unless both 
spouses cooperated toward the effect. We know that St. Joseph did 
not intervene physically or intrinsically, therefore it is licit to con- 
clude that he did intervene morally and extrinsically. This thought 
is fully in accord with his previous words: “Upon being united in 
marriage, they (Joseph and Mary) placed the moral and extrinsic 
cause—the final cause—for the receiving of offspring.” 33 

b) The true bond of dependence between the ministry of 
St. Joseph and the Incarnation. The doctrine which we have just 
explained is summed up in this theological reason: God could 
institute a causal connection or bond of dependence between the 
ministry of Joseph and the Incarnation in freri. There is nothing 
incompatible in this; rather it is highly fitting. Having charged 
Joseph and the Virgin with the completion of the Incarnation, 
it was only just that God should share with them to an eminent 
degree the privileges to be derived therefrom. 

2) Extrinsic but necessary. St. Joseph’s cooperation in 
the constitution of the hypostatic order was not intrinsic, for 
it was not physical. This truth has already been sufficiently ex- 
plained. Therefore, any wording which might lead to misunder- 
standing must be carefully avoided. “When the human nature 
was formed and substantially united to the person of the Word,” 
writes Sinibaldi, “the Holy Spirit operated solely, with the co- 
operation of the Mother. . . . This causality of the Mother is 
constituted and developed in the physical order. But in this order 
there was not, and could not be, any causality on the part of a 
father. This was supplied by the power of the Most High.” ** 

* Op. cit., pp. 87-98. 
*Ob ct 6:1, p..39: 
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However, we must also remember that by extrinsic we do 

not mean accidental, as is understood in many cases. On the con- 

trary, the cooperation of St. Joseph, without being physical, was 

necessary, because it was thus decreed by God. It was necessary 

in order that all the conditions surrounding the mystery of the 

Incarnation might be fulfilled. Cardinal Billot thus writes: “From 

this you may conclude, primarily, that the ministry of St. Joseph 

was necessary in order that the Son of God might come into the 

world, since His life had to be hidden. Without this hidden life, 

the Incarnation would have lost its characteristic note.” *° Bover 
stresses the same thought: “As this paternity was necessary in 
order that the Son of God should be introduced into the world 
in a fitting manner, it follows that St. Joseph exercised a ministry 
proximately and essentially required for the proper execution of 
the Incarnation. Therefore he belongs truly and primarily to the 
economy of the Incarnation.” *¢ 

Long before, John of Carthagena had written: “It is mani- 
fest to the light of reason that not only has she who supplied part 
of the substance for the mystery of the Incarnation aided in its 
realization, but he also aided in a fitting manner (congruo et 
debito modo). Therefore, St. Joseph, even though he did not 
participate in the substantial generation of Christ’s body, assisted 
greatly toward that end because, according to the divine decree, 
it could not have been properly accomplished without his inter- 
vention. Without his marriage, the honor of the Mother and the 
Son would have been imperiled.” 37 

As the maternity and the virginity of Mary depended upon 
St. Joseph’s consent, so likewise did the mystery of the Incarna- 

tion. Joseph is the husband of Mary not only so far as she is the 
mother of God, but in order that she might be the mother of 
God. Mary is a virgin and mother with and by the consent of 
Joseph. “Through Joseph, Mary is what God wished her to be, 
in order that she might be His mother. We must say, therefore, 
that Joseph’s consent has influenced extrinsically, but necessarily, 
in the actuation of the hypostatic union. He has effected the 

* Op. cit., p. 400, note. See also Lepicier, op. cit., P. I, prol. p. 8. 
Op. tit.; p. 32: 
* Op. cit., IX, homil. 7. 
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condition required in order that Mary might become the mother 
of God.” 38 

3) Moral and mediate. In the constitution of the hypo- 
static order, St. Joseph intervened by his free and voluntary con- 
sent. We must not forget that this was the greatest glory of the 
Virgin also. This actuation in the moral order does not have as its 
direct and immediate object the Incarnation itself, but the 
maternity and virginity of Mary and, through them, the sub- 
stance and realization of the hypostatic order. 

By means of this moral and mediate concurrence, St. Joseph 
exercised a certain permissive and conditional (permissive, con- 
ditionaliter) causality. 

a) Permissive. On becoming espoused to Mary, he per- 
mitted, at least implicitly, that the Holy Spirit should work 
within her virginal womb. Later, the mystery having been real- 
ized and revealed to him, he explicitly accepted it. Giampauli 
corroborates this opinion when he writes: “By the act of taking 
the Blessed Virgin as his wife, he permitted, at least interpreta- 

tively, that the Holy Spirit should work within her virginal 

womb.” °° 
b) Conditionaliter. St. Joseph fulfilled a necessary condi- 

tion, decreed by God, for the execution of this great mystery. This 

condition was principally his marriage with Mary, which de- | 

pended upon his free will. Giampauli continues: 

He fulfilled the condition without which God would not put 

into execution His decree of the Incarnation because, as with St. 

Bernard we have said above, God chose Joseph that through him 

Christ might enter into the world in a fitting manner. . . . If Mary’s 

marriage with Joseph was a necessary condition, according to the 

divine decree, for the Incarnation of the Word; if this condition was 

dependent on the free will of Joseph, and he freely complied, it can- 

not be denied, nor even doubted, that he has, by this moral co- 

operation, influenced the realization of the mystery in which the 

Son of God received human life and therefore he is truly the father 

of this Son.*° 

* Op. cit,c..3, Pp. 122, 
* Expos. della Enc. Quamquam pluries, p. 233 (Ferrara, 1891). 

Op. cit., €. 3, p- 126, note. 
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4) Direct, immediate and necessary in the conservation of 

the hypostatic order. This is the second part of our conclusion. 

It requires little explanation, for it is manifest in the Gospel that 

the ministry of St. Joseph had as its direct and immediate object 

the care, protection and maintenance of the life of Jesus. In this 
sense, the Church in her liturgy and teachings has recognized his 

participation in the Incarnation. This recognition is explicit only 

with respect to the conservation of the hypostatic order, but this 
is no small thing, even though it is inferior to an intervention in 

the constitution of that order. 
As we have indicated above, the testimonies of the Fathers 

and Doctors relating to our subject are abundant. “The life of 
St. Joseph,” says Sinibaldi, “prior to the Incarnation of the Word 
was, without doubt, a preparation for this mystery. After the 
mystery was realized, all his life was spent for Jesus. His ministry 
had only one reason and one object: the conservation of the life 
of the Word made flesh. Therefore, his was a direct, immediate 
and necessary relation with the order of the hypostatic union.” 41 

In a beautiful comparison, John of Carthagena expressed the 
same thought: “Attend to what I have to tell you; and I believe 
I am speaking with sufficient foundation. As the Holy Spirit, in 
the heavenly Trinity, is the third Person by reason of origin, so 
in the earthly trinity of Jesus, Mary, and Joseph the holy Patriarch 
holds the third place in order of dignity; and as the Holy Spirit 
is the fount of love and life, so St. Joseph, nourishing the Child 
Jesus, is presented to us, in a certain sense, as the principle of His 
life.” #2 These two testimonies are sufficient to convey the veracity 
of our opinion. 

CONCLUSION: St. Joseph is included in the divine decree of the 
Incarnation. “Eternal predestination,” says St. Thomas, “covers 
not only that which is to be accomplished in time, but also the 
mode and order in which it is to be accomplished in time.” 4 
Therefore, it is permissible to say that St. Joseph is included in 
the eternal decree of the Incarnation of the Word. In that decree 

SOP? Gt, C..1; pr i4gti 
“ Op. cit., IX, homil. 7. 
“Summa theol., Ila, q. 24, a. 4. 
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is contained, as a natural consequence, the other decree of the 

divine maternity or predestination of the Virgin Mary as mother 
of the Word Incarnate. But the Mother of the Incarnate God is 
to be, at the same time, virgin and spouse; therefore God chose 
St. Joseph also from eternity to be her husband and the virginal 
father of Jesus Christ. “This is the meaning,” notes Garrigou- 
Lagrange, “which must be given to the propositions of certain 
authors who say that the decree of the Incarnation, given from 
eternity, in virtue of which the mystery is realized at a determined 
time and in a determined form (hic et nunc), has reference not 
only to Jesus and His Mother, but also to St. Joseph. It was deter- 
mined from all eternity that the Son would become man, born 
in a miraculous manner of Mary, who was a virgin, and at the 
same time united in true matrimony to the just man Joseph.” ** 

SOME DIFFICULTIES 

It is only fitting that we should reply to certain objections 
which spontaneously present themselves against the foregoing 
doctrine. We should not be surprised that this series of difficulties 
should arise in questions of such profound and singular nature. 
Macabiau has fully covered them in his dissertation. The follow- 
ing are some of the most interesting: 

1) Supposing that the concurrence of St. Joseph was in some 
way influential in the Incarnation, it is manifest that the mystery 

could not have been accomplished without his previous consent 
or at least his knowledge. There is no evidence that either of 
these was present. Therefore, we have no basis for claiming his 
influence on the Incarnation. 

Reply. The conditions mentioned are not required for St. 

Joseph’s cooperation, for the following reason: If the link be- 

tween the marriage and the existence of Christ were established 

by St. Joseph, we could agree. And this is the foundation for the 

objection. But in truth the relation was made only by God, and 

only an implicit consent was required of the Saint. And this was 

present. 

“ Art. cit., Angelicum, April-June, 1928, p. 206. Cf. Sinibaldi, op. 

cit., C. 1, pp. 32—33- 
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Moreover, not only the implicit, but also the explicit con- 

sent of Joseph and also of Mary was sought, at the time and 

under the conditions wisely disposed. Was it not sufficient to ask 

the consent of St. Joseph upon his receiving the ministry of father, 

after he had proven his virtue in the face of the mystery which 

he did not comprehend? 
2) The consent given to the Holy Spirit is a mere extrinsic 

condition. And everyone admits that true causality is necessary 

to be a father. 
Reply. a) Indirect: Supposing that the action of St. Joseph 

were merely a condition, Jesus Christ was especially united to him 
and dependent upon him for His existence. Since it was divinely 
decreed that the Incarnation should not be effected without such 
consent, then the latter was necessary for Christ’s existence. Now 
the fulfillment of this condition depended entirely upon a free 
act of St. Joseph, who was to be united to the Virgin in marriage. 
It is evident, therefore, that the existence of Jesus was in a sense 

subject to the consent of St. Joseph considered as a condition, 

nothing more. 
b) Direct: This consent was a mere condition with respect 

to the operation of the Holy Spirit and also with respect to 
Christ’s existence in the physical and material order, for the 
Holy Spirit alone worked actively in a supernatural manner, 
supplying for the action of the father and without any intrinsic 
participation on the part of St. Joseph. But by divine disposi- 
tion, the execution of this mystery could not take place without 
the link of dependence—true moral causality—with respect to 
the consent of Joseph, which was explicit and direct as to his 
marriage with Mary, ordained to the divine maternity and the 
Incarnation of the Word. 

3) But others have cooperated in the conservation of the 
hypostatic union. They have aided and supported Christ. Do 
they also belong to the hypostatic order? 

Reply. It is a fact that others have cooperated, but in a 
very different and inferior degree. St. Joseph’s participation was 
by divine appointment, with the rights and sentiments of a true 

father, and of an intimacy and solicitude infinitely superior to 
the merely accidental and partial cooperation of others. 
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4) It is a greater dignity and glory to beget and nourish 
Christ in souls. 

Reply. a) This is not true. This begetting of Christ in souls 
is metaphorical and mystical. If such were the case, then Mary 
would also be inferior in dignity to those who foster grace in 
souls, and this is unthinkable. The fact is that these are two dis- 

tinct levels. 
b) Looking at dignity in itself, it is immeasurably greater in 

one who performs a direct service to the divine Person than in 
one who ministers, even in the spiritual order, to creatures. Be- 

sides, St. Joseph also contributed toward forming Christ in souls 
by cooperating, as he did, in the formation of Christ’s humanity. 

5) The sole object of this matrimony was the protection of 
Mary’s virginity. 

Reply. It was not for Mary alone, because she herself, her 
marriage and her honor, all were ordained to the conception of 
Christ, that is, to the Incarnation. 



3 4 3 

St. Joseph and 

the Redemption 

THIS CHAPTER ON THE COOPERATION of St. Joseph in the redemp- 
tion of the human race is a corollary of the first two and a se- 
quence and amplification of the one immediately preceding. It 
is the concrete application of the intimate union of the holy 
Patriarch with the Virgin Mary and, through her, with the per- 
son of Jesus Christ and His work of redemption. 

We have just described how he is included in the decree of 
the Incarnation. “The connection which exists between Jesus and 
Joseph is such,” writes Cantera, “that in the present order of 
providence they are inseparable; the dignity and mission of the 
Saint, his offices and duties, are directly and immediately or- 
dained to the life of the Redeemer, to the point that, according 
to many theologians, he constitutes with Him a sole object of 
predestination.” + 

He is the faithful coadjutor of the great plan, as St. Bernard 
says. This great plan is the Incarnation of the Son of God. But 
the Incarnation is the principle of the Redemption. It is the work 
which Christ came to do, and it is the end and crown of His 

whole life and all His mysteries. 
If St. Joseph, then, is so closely united with the Incarnation, 

* Op. cit., p. 195. 
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is he not also united with the work of our Redemption? We 
know of no one who has studied this question, which is so im- 
portant to the theology of St. Joseph. Did the Saint really co- 
operate in the redemption? If so, in what manner and to what 
degree? The question may be examined under two aspects: first, 
of cooperation in the acquisition of grace or redemption, which 
is called objective redemption, “by which the fruits of the re- 
demption are acquired and accumulated, forming an infinite 
treasury of graces” (Alastruey); and secondly, of cooperation in 
the application or distribution of these graces, which is called 
subjective redemption. 

On this point we lack the explicit support of Sacred Scrip- 
ture as well as divine tradition and theology, but there are 
abundant explicit references to this cooperation in the writings 
on St. Joseph. By considering this question we shall see how 
impossible it is to study the Saint’s personality without a recogni- 
tion of his intimate participation in the economy of our redemp- 
tion. Let us review the manner in which our regeneration was 
effected before we study the part played in it by St. Joseph. 

JESUS CHRIST, TRUE AND ONLY REDEEMER 

Redemption, in general, signifies ransom. To redeem means 
to liberate someone by the payment of a price or ransom. He is 
properly called a redeemer who rescues another from slavery or 
from death by the payment of a certain price. 

We might say that redemption is a purchase. This implies a 

double element: quantity of price (pretium solutum) and use 

of that quantity to make the purchase (actus solutionis).? He 

who pays a price which is not his for the redemption of anything 

is not, properly speaking, the one who redeems; the redeemer is 

he whose price it is. 
Man’s redemption consists in his liberation from slavery to 

the devil, or rather, in his reconciliation with God. The redemp- 

tion erased sin and appeased God, making us His children and 

His friends, adorning us with grace and heavenly gifts, opening 

* Summa theol., IIIa, q. 48, a. 5. 
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heaven to us, and bestowing on us the right to eternal blessedness. 

1) Jesus Christ is our true Redeemer. He purchased us 

and ransomed us but, as we know, it was not precisely from the 

devil. Redemption and ransom are a metaphor. Christ’s passion 

was a sort of ransom; it restored spiritual liberty to us. Because of 

our guilt, we merited the punishment which God would send us 
through the devil. Jesus Christ satisfied for the guilt and the 
punishment. Our slavery was, therefore, a spiritual one. We were 
returned again to God. We were not redeemed with respect to 
the devil, who had no right over us, but with respect to God, 
who had justly permitted that we should be turned over to an- 
other master. Christ offered to the Father what was due Him in 
justice, and by the principle of solidarity He applied it to us. This 
was the manner of our redemption and our ransom. 

The price which Christ paid for our redemption was His 
own blood—the blood of the Son of God—and therefore of in- 
finite value. By His passion He redeemed us, meriting our eternal 
salvation. As Sacred Scripture says, He obtained for us every 
grace: “And of His fullness we have all received, grace for 
grace.” “They are justified freely by His grace through the 
redemption which is in Christ Jesus, whom God has set forth as 
a propitiation by His blood through faith, to manifest His justice, 
God in His patience remitting former sins.” * 

St. Thomas gives this simple explanation: Christ is our 
Head; He Himself merited; therefore He merited also for us His 
members, grace, salvation, eternal life and all that is conducive to 
it.5 And it was precisely by His passion that Christ merited these 
things. Any one of the acts of His life would have been sufficient 
to redeem us, but it was His passion alone that brought our 
salvation. Why? Could it have been necessary to remove some 
obstacles to the efficacy of His merits? Or did He perhaps by His 
passion gain some merit which He did not already have? ® The 
truth is that if we look to the quantity of the price, any act of 
Christ’s could have fully redeemed us. But if we look to the 

*John 1:16, 

“Rom. 3:24-25; 5:19; II Tim. 1:9. 
®* Summa theol., IIIa, q. 48, a. 1. 

°Cf. St. Thomas, Quodlib. 2, a. 2. 
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destiny of the price (deputatio pretii), no action on Christ’s 
part could ever have redeemed us, because the divine ordination 
of the act for that end was lacking, according to the principle of 
merit, which says that in order that there be merit, it is necessary 
that the act be divinely ordained for the reception of the reward. 

All the acts of our Lord must be considered per modum 
unius, forming one whole. They form one life, one very fruitful 
life. But all those acts, of infinite value in themselves, were not 

sufficient for our redemption without His death (sine morte), 
without the crowning of His dolorous passion, because God had 
so ordained. He had determined that they should not suffice; 
therefore, the passion and death, with all the acts that preceded 
them, are what saved us. God’s judgments are unsearchable. Be- 
sides adoring them, we discover in the judgments of God a cer- 
tain fittingness; for example, in the present instance, the fact 
that the price and the thing to be bought were in a sense equal 
and similar, and that the very price paid should manifest the 
virtues which we, the purchased, must practice. 

2) Christ, by His passion, fully satisfied for us. Merit 
and satisfaction are distinct from each other, even when a single 
work may be at the same time both meritorious and satisfactory. 
Merit signifies that which is given by way of a reward, in view of 
some right, whether strict or gratuitous or based on a condition. 

Satisfaction is that which is offered in payment of a debt that is 

owed in justice. 
Christ bore our sins” and satisfied for us, repairing our of- 

fenses to the Divine Majesty ® by offering a homage in propor- 

tion to our debt. 
The greatness of His homage is to be measured, as St. 

Thomas teaches, considering on the one hand the twofold value 

of Christ’s acts (personal value, by which they are all equal, since 

all are infinite, and objective value, by virtue of which they are 

of different degrees, yet all are meritorious by divine disposition 

and ordination [ex praesuposita divine ordinatione]) and on the 

other hand the infinite charity which prompted them, the dignity 

"Isa., c. 53; Matt. 20:28; Gal. 1:4; I Cor. 15:2; Rom. 9:9; I John 

Re2wAslO, 

® Cf. Denz. 
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of His life and the universality and magnitude of His suffering.° 

Therefore, Christ’s satisfaction was: 

1) Condign, that is, equal to the offense (satisfactio 

adaequans iniuriam).1° As Clement VI said in his Bull Uni- 

genitus, one drop of His blood was sufficient, and Christ offered it 

all. Therefore, even though the offense of mortal sin be infinite 
(ex parte Dei), Christ’s satisfaction is of infinite value and truly 

condign. It is the act by which the divine person of Christ really 

and physically submits Himself to the Father, whereas, by mortal 
sin, man attempts to subject God to himself, not physically and 
really—for mortal sin does not affect the nature of God—but 
morally. But the act by which the divine person submits himself 
to God is proportionately more exalted than the sin of offending 
Him is malicious. Therefore the satisfaction is greater than the 

offense, even when the latter is of infinite gravity. 
2) Superabundant. “But not like the offense is the gift. 

For if by the offense of the one the many died, much more has 
the grace of God, and the gift in the grace of the one man Jesus 
Christ, abounded unto the many.’ The infinite charity of 
Christ as well as the dignity of His life as the Son of God and 
the universality and intensity of His sorrows give eloquent proof 
of the superabundance of His satisfaction. 

3) Infinite. St. Pius V, condemning certain heretics, 
stated: Every act of Christ proceeded from (or had as its prin- 
cipium quod) the Divine Person. And this Person it was who 
executed the acts through the human nature (which is the 
principium quo), as the human nature is hypostatically united to 
the Word. These acts, therefore, have an intrinsically infinite 
value, because the principle of their execution is the divine sub- 
ject. The fact that they merit only because of divine ordination 
(ex ordinatione divina) subtracts nothing from their infinite 
value. 

4) Universal. St. Paul has firmly established the principle 
of solidarity. “One died for all.” 1” In other words, Christ offered 

* Summa theol., IIIa, q. 48, a. 2. 

J» Cor. 6:20; I Peter 1:18. 

™ Rom. 5:15. 
* II Cor. 5:14-15; Rom. 4:23; Gal. 3:13; 4:4. 
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His sacrifice and death for the sake of each and every man, be- 
cause together with Christ we form one mystical body; He is the 
Head, we the members. “The Head and the members,” St. 
Thomas tells us, “are as one mystical person; and therefore 
Christ’s satisfaction belongs to all the faithful as His members. 
Also, so far as any two men are one in charity, the one can atone 

for the other.” 18 
In a word, Christ offered Himself as a sacrifice freely and 

generously, as a gift to us. His sacrifice is the supreme expression 
of His infinite love, as proven by the bitter anguish which ac- 
companied it. By it He erased the double consequence of sin: 
that of guilt, acquiring and infusing in us His grace, and that of 
punishment, satisfying superabundantly for all our offenses. Thus 
it is that by delivering Himself up for us, He is our true and only 
Redeemer. 

MARY, UNIVERSAL CO-REDEMPTRIX 

1) The Virgin Mary constituted with Christ the one prin- 
ciple of our Redemption, although in a different degree, as 
dependent and subordinate to Him. We say that Christ is truly 
and properly our Redeemer. Moreover, He is our only Redeemer, 
since He is the source from which proceeds every grace and from 
which is derived our full ransom. He could have restored the 
human race to the friendship of His Father without the inter- 

vention or cooperation of anyone else. But this was not what 

God willed. He had freely decreed that others should concur in 

various ways in the work of redemption. 

In the first place, and in a very singular manner, there en- 

tered into this divine plan the cooperation of the Virgin Mary. 

It is a truth of faith that Mary was the companion of Christ in 

the redemption of man. This admits of no discussion. But what 

is not understood or explained in the same way by all theologians 

is how and why she is thus incorporated, and to what degree she 

has merited our salvation. In general, Mariologists deduce Mary’s 

spiritual motherhood or her cooperation in our regeneration 

from the so-called principle of her universal association with 

8 Summa theol., Ila, q. 48, a. 2, ad 1um. 
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Christ in the redemption.1* Her glory and her entire mission 

spring from her divine maternity and her association with Christ 

on Calvary, where she gave birth to mankind spiritually. We 

might say that Mary’s cooperation in our redemption was in the 

following manner: 

a) Being predestined to become the Mother of God and 

adorned with all the graces proper to her sublime mission, Mary 

fulfills a preparatory and fundamental role in our salvation, at- 

tracting the Word by her prayer, purity and love, and meriting 
by her exalted sanctity to be His Mother. 

b) As the real and true Mother of Christ the Redeemer, she 

cooperated remotely and physically. She supplied the matter— 
His flesh and human nature—with which He would pay the 
price of our ransom. Being the mother of Christ, she is the cause 
of the cause of our redemption. 

c) But it was especially by her free consent, given at the 
moment of the Annunciation, and continued throughout her life, 
that Mary aided in the work of the redemption. This was her 
formal and explicit cooperation. The Incarnation of the Word, 
and consequently our salvation, depended upon her fiat. By her 
consent Mary freely accepted her sorrows in union with those of 
our Savior. This was a voluntary acceptance, the fruit of her al- 
most infinite sanctity, her ardent charity, her perfect conformity 
with the will of God and her vehement desire for our salvation. 

d) Finally, the Virgin Mary cooperated particularly and 
proximately in the redemption of the human race by her expia- 
tory maternal compassion. At the foot of the Cross, Mary offered 
her divine Son to the Father and with Him she offered herself as 
a complete oblation, with the same purpose with which Christ 
suffered His dolorous passion and death. Therefore her compas- 
sion is not only the end and crown of all the expiatory sufferings, 
but it is the moment in which she properly and formally gives 
us spiritual birth in union with Jesus, because it is the essential 
act of her participation in our redemption. 

e) Theologians have a variety of explanations as to the ex- 
tent of Mary’s merit, but their general opinion is that it does not 

“Cf. Alastruey, Tratado de la Virgen Santisima, pp. 532 ff.; Merkel- 
bach, Mariologia, pp. 323 ff. 
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go beyond a congruous merit, based upon pure friendship and 
mercy. There are a few who maintain that Mary’s merit was 
condign, not in a perfect degree or according to all the rigor of 
justice (ex toto rigore iustitiae), but ex mera condignitate, ful- 
filling nevertheless the three conditions under which a creature 
may merit for others condignly. These are: 1) moral representa- 
tion of the human race; 2) perfect grace; 3) universal divine 
ordination. Mary merited condignly, in the practical order of her 
realization, the divine maternity (that is, the Incarnation, and 
therefore our redemption, to which were ordained the Incarna- 
tion and Mary’s maternity), because the internal ordination of 
grace so demands; because it represents an object which does not 
exceed the meritorious capacity of her maternity; and because it 
is a personal circumstance of the Incarnation and the most per- 
fect disposition with regard to the divine maternity. 

Mary’s satisfaction for mankind was universal. Her merit 
extends to each and every grace, from the remission of original 

and actual sin to the infusion of sanctifying grace and the com- 

munication of glory itself. 
This satisfaction was also condign, according to the prin- 

ciple of association, by which Mary is associated with the work 

of Jesus Christ; her dignity as mother of God, adorned with every 

grace, privilege, and means necessary to her distinction. This 

excellence of grace, which raises her far above every other mortal, 

is another reason why her satisfaction should be condign. 

2) Mary is necessarily associated with Christ in our re- 

generation in virtue of her divine maternity. Other theologians 

explain Mary’s spiritual maternity of men from the fact of her 

divine maternity. The latter is an adequate and perfect reason 

for the being and the mission of Mary and it necessarily includes 

her maternity with respect to ourselves. Mary is the Mother of 

God with a view to our regeneration and restoration in Christ, so 

that her co-redemption is a requirement of her maternity, “a 

maternal acquisitive function of life.” Bernard states that the 

motherhood of grace arises from the divine maternity, since Mary 

is our Mother by the fact that she is the Mother of Jesus Christ, 

with whom we are intimately united.’ 

15 Bernard, The Mystery of Mary (Herder, 1960), p. 3. 
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The divine maternity is ordained to the regeneration as to 

its proper object and end, because this is also the end of the 

Incarnation. “This incorporation in Christ brings us to the very 

heart of our subject. It introduces us to the secret conjuncture by 

which Mary’s divine maternity, her maternity with regard to 
Jesus, is quite naturally transformed into a motherhood of grace, 
her motherhood with regard to all Christians who are in very 
truth the totality of Christ Himself.” 1¢ 

Marceliano Llamera argues clearly: “The Incarnation makes 
Christ the Head of all men and makes them His members, in- 
corporating and regenerating them in Him.” Mary, then, by 
reason of her concurrence in the Incarnation, that is to say, “by 
her divine maternity, is the efficacious and immediate cause of 
our incorporation and regeneration in Christ.” Therefore, she 
“not only cooperates mediately in our redemption, giving us the 
Redeemer, but also personally and immediately, though sub- 
ordinately to Christ, being with Him the universal co-cause and 
co-principle of our salvation and our life.” 

Marian theologians of other times have proclaimed this same 
doctrine, as witness these testimonies from St. John Eudes and 
St. Louis Grignon de Montfort: 

St. John Eudes: 

From the instant the Blessed Virgin gave her consent to the In- 
carnation of the Son of God within her, she contributed to the 
salvation of all the elect. From that happy moment on, she has 
always carried them like a very good mother, that is, within the 
depths of her heart. This is true, for inasmuch as the Son of God 
is the Head of all the elect, they are one with Him just as members 
are one with their head. And just as Mary has always carried this 
adorable Head in her Mother’s heart, so likewise she has always 
carried and will always carry in it all His authentic members.17 

St. Louis Grignon de Montfort: 

If Jesus Christ, the Head of men, is born in her, the predestinate, 
who are the members of the Head, ought also to be born in her, 
by a necessary consequence. One and the same mother does not 

*° Bernard, op. cit., p. 9. 

“ Bernard, ibid., p. 9. 
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bring forth into the world the head without the members or the 
members without the head, for this would be a monster of nature. 
So in like manner, in the order of grace, the Head and the mem- 
bers are born of one and the same Mother; and if a member of 
the mystical body of Jesus Christ—that is to say, one of the pre- 
destinate—we-s born of any other mother than Mary, who has pro- 
duced the Head, he would not be one of the predestinate nor a 
member of Jesus Christ, but simply a monster in the order of grace. 

Besides this, Jesus being at present as much as ever the fruit 
of Mary—as heaven and earth repeat thousands and thousands of 
times a day, “and blessed is the fruit of thy womb, Jesus’”—it is 
certain that Jesus Christ is, for each man in particular who posesses 
Him, as truly the fruit of the womb of Mary as He is for the whole 
world in general; so that if any one of the faithful has Jesus Christ 
formed in his heart, he can boldly say, “All thanks be to Mary! 
What I possess is her effect and her fruit, and without her I should 
never have had it.” We can apply to her more than St. Paul ap- 
plied to himself the words: “I am in labor again with all the children 
of God, until Jesus Christ my Son be formed in them in the full- 
ness of His age.” Her mission consists in producing Jesus Christ, 
the Head of the elect, and Jesus Christ in the elect.18 

How de we derive Mary’s spiritual maternity from her divine 
maternity? From the fact that the latter is the source of her 
plenitude of grace, which in turn makes her the spiritual mother 
of the whole human race. “By reason of her divine maternity,” 
says Marceliano Llamera, “Mary possesses the fullness of grace, 
which is the sufficient and formal principle of our regeneration, 
connaturally, and in virtue of the very end of the divine mother- 
hood, necessarily ordained for that purpose.” 

All of the other arguments given are included and have their 
ultimate explanation in this one. Even the argument of universal 
partnership is not independent of it, but rather constitutes its 
complement and full development. Mary is co-redemptrix be- 

cause of being associated with Christ. This is certain. But “she is 

associated with Christ by being His Mother; therefore, being His 

Mother, she is our Mother also,” cooperating personally and 

directly in our regeneration. “Since the Incarnation, therefore, 

8 St, Louis Grignon de Montfort, True Devotion, I, c.1, a.2; cf. 

Bernard, op. cit., pp. 9-10. 
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Mary’s maternity possesses essentially all its causative virtuality,” 

even though its full actuation is not completed until Calvary. 
Here is consummated the process of Mary’s spiritual maternity, 
essentially initiated at the Incarnation. 

The co-redemptive work of Mary, or her association with 
Jesus Christ in the redemption, thus has its total and only ex- 
planation. Its actuation loses nothing at the foot of the Cross, 
since this is the complement and consummation of this spiritual 

motherhood, begun when Mary gave full consent for the Incarna- 
tion of the Word. With it the Virgin causes not only the pos- 
sibility or pure potency, but also the principle of the act, whose 
fullness is naturally and necessarily required for the real and 
ontological development of the divine maternity. We have em- 
phasized this doctrine because if applied within due limits to St. 
Joseph, it will facilitate the explanation of his extraordinary co- 
operation in the mystery of our redemption. 

COOPERATION OF ST. JOSEPH IN THE REDEMPTION 

We shall consider the relation of St. Joseph to the mystery 
of the spiritual regeneration of mankind under a double aspect: 
first, theoretical and general, as deduced from the principles estab- 
lished in the preceding chapters, of which the present one is an 
amplification; secondly, concrete and particular, based upon the 
historical facts of his life as found in the Gospel. 

CONCLUSION 1: St. Joseph, on being chosen as the spouse of the 
Virgin Mary, and virginal father of Christ, was also associated in 
a singular manner with the redemption of the human race. 

The following is the significance of our affirmation: As a 
consequence of St. Joseph’s intimate connection with the mystery 
and the ends of the Incarnation of the Word, as proven in pre- 
vious chapters, we believe that his whole life and ministry are 
also associated with the life of Jesus Christ in His mission of 
redeeming all mankind. Therefore, St. Joseph’s role in the re- 
demption is included in the very decree of the Incarnation. His 
cooperation is real and objective, as well as singular. It is not 
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easy to express this influence, which is so different from that of 
the Blessed Virgin and superior to that of all the other saints. 

If we consider his free consent to the divine plan in his re- 
gard, which was made clear to him, there is no doubt that his 
intention was to dedicate his entire self to the regeneration of 
men. But considering his influence on the graces of the redemp- 
tion, we believe that his concurrence was mediate and moral. 

1) His cooperation was real and objective. The union of 
St. Joseph with Jesus Christ and His holy Mother was real and 
intimate. There can be no doubt, then, that his collaboration in 
the work which they accomplished was just as real and intimate. 
Although distinct from and inferior to the Blessed Virgin’s co- 
operation, to be real it required these four conditions: (1) spe- 
cial preparation, that is, the communication of God of singular 
graces to capacitate him for his ministry; (2) divine ordination 
of this abundance of grace for the work of salvation; (3) moral 
acceptance of this soteriological intention; (4) vital union with 
Jesus Christ and the Virgin Mary, universal principle and co- 
principle, respectively, of our regeneration. Let us examine how 
St. Joseph fulfilled these conditions. 

a) Singular qualification of St. Joseph for this cooperation. 
The special preparation for his ministry was given to St. Joseph 
through the graces with which he was adorned and the remark- 
able sanctity which he acquired. This will be the theme of the 
second part of our study. At this point it will suffice to state the 

claim that St. Joseph possessed the fullness of grace required for 

his exalted mission. From the beginning of his existence, he 

would have to be worthily prepared to become the spouse of the 

Mother of God and the virginal father of Jesus, as well as col- 

laborator in the mystery of our redemption. 

For the formation of Mary and of Jesus, God moved heaven 

and earth, as in the words of the prophet: Commovebo caelum et 

terram (Ag. 2:7). Eternity itself would be moved for the fulfill- 

ment of this negotium saeculorum, this work of the ages. 

After forming these two masterpieces for whom God had moved 

the universe, He did not will to reserve them for Himself, but He 

entrusted them to St. Joseph. To him were given the most beauti- 

ful possessions of the Father, so that he could rightly say to Jesus 



128 ST. JOSEPH AND THE REDEMPTION 

and Mary: “You are mine,” and they could reply in unison: “Yes, 
I am thine” (tuus sum ego). 

In order to be worthy of possessing these two most precious 
treasures of the Lord, Joseph received a singular grace which elevated 
him to the highest degree of heroic sanctity. . . . There are three 
depths in the Incarnation: the graces of Jesus, of Mary, and of 
Joseph. They are abysses which we shall never be able to know 
perfectly in this life.1® 

b) Divine ordination of the life and ministry of St. Joseph 
for the salvation of the human race. If, as we know, God had 
ordained the life and the mission of St. Joseph to Jesus and His 
most holy Mother and, consequently, to the mystery of the In- 
carnation, it is evident that He was predestined for the purpose 
of that mystery, which is our salvation. Therefore, his incorpora- 
tion in the work of the redemption is included in the same decree 
which associated him with the Incarnation of the Word. Spouse 
of the chaste Virgin, virginal father of the Word and minister of 
our salvation—this, as St. Bernard would tell us, is what the 
Church recognizes as the mission of the holy Patriarch when 
she sings in the Matins hymn of his feast: “The Sower of all 
good has made thee the spouse of the chaste Virgin, has willed 
to call thee father of the Word and has made thee the minister 
of our salvation.” And in the First Vespers hymn for the feast 
of the Holy Family we read: “Born of the noble family of Joseph, 
for the salvation of men, hear those who petition thee.” 

In the mind of God, Joseph is linked to the mystery of the 
redemption. His incomparable sanctity was ordained to it, as 
St. Francis de Sales teaches: 

A mirror exposed to the sun reflects its rays directly; if another 
mirror be put opposite the first, it receives the sun’s rays from its 
fellow, but so clearly that one could hardly tell which is reflecting 
the sun directly and which indirectly. Mary was like the clear mirror 
set before the Sun of Justice, whose rays carried the perfection of 
virtue into her soul; and from her those perfections and virtues 
were so clearly echoed in Joseph that he almost seemed to have 
them in the same exalted degree as our glorious Maiden Queen 
herself.2° 

™ Cf. Hugon, El Rosario y la santidad, pp. 113-115. 
Cf. Treatise on the Love of God. 



COOPERATION OF ST. JOSEPH IN THE REDEMPTION 129 

We cannot separate St. Joseph from the mysteries of Jesus 
and Mary. 

The remembrance of Joseph is indissolubly united in the 
mysteries (of the Rosary) to those of Jesus and Mary. The Rosary, 
which reveals to us Mary and her Son, also reveals Mary’s spouse. 
We might even say that the Rosary is the true story of Joseph, for 
it tells us: 1) the part he played in the Incarnation and Redemption; 
2) his role in the Church. A virgin Trinity created the world; a 
virgin trinity was to save it. We invoke the virgin Trinity who 
made us at the beginning of all our actions: the Father, Son and 
Holy Spirit. And from our infancy we learn to love the virgin trinity 
to whom was confided our salvation, pronouncing with joy the 
names of Jesus, Mary and Joseph. Jesus is the essential member 
of this trinity of salvation, since He is the only Redeemer; Mary as 
His Mother is the co-redemptrix; and Joseph dwelt in intimacy with 
them both. The three were virgins, who lived and suffered in com- 
mon; and to them can be applied, though in a different sense, what 
has been said of the heavenly Trinity: Et hi tres unum sunt, and 
these three are one.?? 

St. Joseph not only collaborated in the redemption because 
he lived with Jesus and Mary, but also because he shared their 
ideals and their sufferings. His life, which is resumed in his seven 
sorrows and seven joys, has a very close connection with the 
drama of the Passion: “The entire story of his soul is resumed 
in seven sorrows and seven joys, and the first part of the Rosary 

is a vivid account of that interior drama of joys and sufferings.” ”? 

If, as St. Pius X says, “we praise the holy Mother of God not 

alone for having given her flesh to the only-begotten Son of the 

Father, but also for having sheltered and nourished this holy 

Victim, in this way bringing Him to the altar at the established 

time,” 22 we cannot justly deny this praise to St. Joseph, who also 

received, nourished and protected Christ the Redeemer. He co- 

operated in preparing the Victim, with the sweat of his brow 

laboring for the preservation of the flesh and blood which Christ 

was to offer as the infinite price of our ransom. 

™ Hugon, op. cit., pp. 111-112. 
"2 Ibid., p. 116. 

Ad Diem IIlum, February 2, 1904. 
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The following are two examples of the beautiful testimonies 
to this truth contained in ancient writings. 

John of Carthagena writes: 

If we examine this question in the light of theology, Christ’s 

precious blood, the infinite price of our redemption, having been 
increased day by day through the nourishment which He received, 
we must admit that it was St. Joseph who supplied that which was 
required by the Father on the altar of the Cross to repair for our 
sins. Therefore, I believe that, so far as any creature could, Joseph 
and Mary cooperated primarily in the redemption. Consequently, 
the entire human race is subject to them more than to any other 
saint by a far greater obligation. 

And Miecowiense states: 

The Virgin’s love for God was manifested principally . . . in 
giving birth to Jesus, the Son, for the redemption of mankind and 
in presenting Him to the world. Nor was Joseph lacking in the 
same love, for he faithfully guarded, educated and fed the Savior, 
being, in a certain manner, a cooperator in our salvation. The 
entire Trinity redeemed us—the Father sending the Son, the Son 
becoming man, the Holy Spirit forming Jesus in the womb of the 
Virgin. Likewise this entire trinity—Jesus, Mary and Joseph—worked 
together for our salvation. 

Jesus, the Son of God, assumed our flesh; Mary gave Him of 
her own being; and Joseph cared for and administered to the body 
thus assumed. Who, then, can deny that Joseph cooperated with 
Jesus and Mary in the salvation of the human race? The holy 
Patriarch, I dare to say, in nourishing and educating Christ, was 
His coadjutor in making reparation for us. Christ’s precious blood, 
which He shed on the Cross for our sins, was acquired by the food 
which Joseph provided for Him. By laboring to obtain for our 
Savior that which produced the price of our redemption, he is con- 
sequently, in a way, the author of our salvation.25 

Finally, Cardinal Lepicier, a true theologian among the 
writers on St. Joseph, calls him “most perfect co-redeemer.” 26 

™ De Despons. B.V. ac excell. Sponsi Eius S. Ioseph, IV, hom. 11. 
* Op. cit., disc. 117, p. 207. 
* Op. cit., P. II, a.5, n.7, p. 208; cf. P. I, a. 7, HOS, pi azay P, IT, 

a.1,n.1, p. 265. 
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“God gave him a special knowledge of this mystery and the light 
necessary for his ministry therein.” 27 

The actual fact of his collaboration proves and presupposes 
a divine ordination. This ordination selected and qualified Mary 
to give to Christ the substance of His human existence; it also 
chose Joseph for his marvelous assistance in the hidden and 
silent realization of this mystery. Both their lives and all their 
actions were for the same reason and end, namely, to serve the 
person of Christ and to cooperate in His intention. This mission 
gives Joseph’s paternity a universal character, expressed in his 
title of Patriarch. “St. Joseph should be called Patriarch,” says 
Benedict XIV, “because he was known as the father of Christ, 

who is the Head of the elect.” 28 
When we say that St. Joseph’s cooperation was objective, 

we mean that he not only cooperated in the application of the 
merits acquired by Christ to each and every man, but also in the 
redemptive work in general, in union with Christ and Mary, 
filling up the treasury of grace, the fountain from which the 
goods of the redemption are dispensed. 

c) Voluntary acceptance of his ministry. It was, above all, 
the free will of God which associated the Virgin as well as St. 
Joseph to the Incarnation and the work of His divine Son. But at 
the same time, his acceptance was voluntary; and in that fact 
rests its merit and efficacy. 

Mary gave her consent when she spoke the words: “Behold 
the handmaid of the Lord; be it done unto me according to thy 

word” (Luke 1:38). At that instant the Incarnation of the Word 

took place in her virginal womb and she began her maternal and 

co-redemptive mission. 
Like Mary, Joseph also gave his free consent to the divine 

plan, as we have already explained. He explicitly consented to 

the virginal marriage with Mary, accepting without reserve the 

intentions and purposes of the Lord. Therefore, when the angel 

revealed to him the mystery wrought in his spouse, he imme- 

diately took her into his home and carefully fulfilled all that was 

required of him. And also like his spouse, Joseph knew and ac- 

Op, cit., P. Il, a. 5, 0.6, p. 208. 
% De serv. Dei beatific., IV, P. Il, c. 20, n. 57, p. 598 (ed. 1841). 
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cepted the sufferings that would be his, but he offered them in 

union with the sacrifice of Christ the Redeemer. 

This was the whole meaning and purpose of his life, so 

that the words of St. Albert the Great may be applied to him: 

“Of his heart and his body he made a temple to the Holy Spirit 

_ in which he offered himself and the most perfect purity of 

his body and soul as a sacrifice agreeable and acceptable to 

God.” 2° Although he did not witness the bloody drama of the 

Passion, his was a perfect sacrifice. In silence he immolated him- 

self, living in anticipation the painful crucifixion of Christ and 

the indescribable anguish of his holy spouse. A modern author 

has worded this truth very beautifully: 

And she alone prepared her heart to offer it to the Lord in the 

temple, dedicating it to the sacred office for which she was destined. 
At the same time she placed her very life in the hands of God— 
an offering of the highest perfection. And not for one moment had 
she ever desired a son for her own personal interest. She had con- 
ceived solely because it was the will of God. 

Joseph also dedicated his life to the service of that Child to 
whom was confided the work of our redemption. And likewise his 
sacrifice was perfect, although different from that of Mary, for 
Jesus was her own Son in a very singular way.%° 

d) Intimate union of Joseph with Jesus and Mary, Re- 
deemer and co-redemptrix of all men. This fourth condition 
has also been fulfilled. No one was more intimately united to 
Jesus and Mary than St. Joseph, by reason of his ministry and his 
sanctity. We are now well aware of the deep moral relationship 
of the holy Patriarch to the mystery of the Incarnation. And 
this mystery, in turn, according to the Angelic Doctor, was de- 
creed and destined, as to its principal and adequate end, for 
man’s redemption. Therefore those most closely united to the 
Incarnation of the Word are those who primarily and most 
abundantly share in the fruits of the redemption. These are, of 
course, the Virgin Mary and St. Joseph. 

Because of this close relationship to Christ, he also merited 
for us the graces of the redemption, but not as did the Blessed 

” Mariale, p. 51. 
* William, Leben Mariae, pp. 102-103. English edition by Herder of 

St. Louis, 1936. 
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Virgin. In the words of St. Pius X: “Because Mary exceeds every 
other creature in sanctity through her union with Christ and her 
having shared with Him the work of redeeming the world, she 
merited congruously that which Christ merited condignly.” #4 

2) His cooperation was singular and excellent. The saints 
of the Old Testament merited by their prayers the coming of the 
Messias; thus, their cooperation was preparatory and funda- 
mental. St. Joseph also merited in this manner, but in a higher 
degree. In addition, he offered a very distinct and excellent 
cooperation. In itself, cooperation is more excellent in pro- 
portion to the dignity and sanctity of the one who gives it, for a 
higher sanctity makes the work more meritorious, and the greater 
friendship obtains more readily that which is desired. 

St. Joseph’s dignity and grace were the greatest after those 
of the Virgin because of his singular relation with the hypostatic 
order. We do not mean, however, that his merit was of a spe- 
cifically different order from that of the other saints, but that it 
was incomparably superior. 

Some theologians have called the saints “co-redeemers,” 
even attributing to them in some cases a co-redemptive value of 
the same order, though of a very inferior degree, as that of the 
Blessed Virgin. According to others, they can at best be called 
mediators secundum quid, “inasmuch as they concern them- 
selves with our affairs, praying for us and securing from God the 
graces which we need; and also inasmuch as, applying to us their 
sufferings, they are able to mitigate the temporal punishment due 
to our sins, for all of this is possible through the redemption of 
Christ and the cooperation of His holy Mother.” #2 

The merit of the saints may be considered with reference to 
the Incarnation and Redemption, to themselves, and to others. 

The saints could not merit condignly as to the substance of 
the Incarnation,®* though some of its circumstances may be 
merited in this way.8* But congruously the saints were able to 
merit the Incarnation, for St. Thomas teaches expressly that the 

*% Ad Diem IIlum. 
* Alastruey, op. cit., p. 736. 
*® Summa theol., Ila, q. 2, a. 11; II Sent., d. 4, q. 3, a. 1. 

* IIT Sent., d. 4, a. 4. 
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just of the Old Testament did so.%* “The Fathers of old were 

justified by faith in Christ’s passion, just as we are. And the 

sacraments of the Old Law were a kind of protestation of that 

faith, inasmuch as they signified Christ’s passion and its ef- 

fects.” 36 : 
As regards themselves, the saints could not fully satisfy by 

their works for sin and its eternal punishment, meriting the total 

extinction of their debt. Their compensation was imperfect, 

meriting the disposition for reconciliation with God, which they 

fully obtained through the merits and satisfaction of Christ. 

Their cooperation consisted in continuing and applying the te- 

demption already consummated and totally sufficient. Thus they 

cooperated in a secondary and subordinate sense and by participa- 

tion. As members of the mystical body the infinite merits of 

Jesus Christ, the only Redeemer, were applied to them. And so 
far as they were participants in these merits, they could satisfy 
by their works, for their own sins as well as for those of others, 

uniting their own personal merits to those of our Lord. They 
supplied in their flesh, as the Apostle says, what is lacking of the 
sufferings of Christ, for His body, which is the Church. But in 
relation to others, no one can merit condignly another’s first 
grace: 

No one can merit condignly for another his first grace, save 
Christ alone, since each one of us is moved by God to reach life 
everlasting through the gift of grace; hence condign merit does not 
reach beyond this motion. But Christ’s soul is moved by God through 
grace, not only so as to reach the glory of life everlasting, but so 
as to lead others to it, inasmuch as He is the Head of the Church 
and the author of human salvation.37 

All that can be said of the collaboration of the saints can be 

applied to St. Joseph, with the difference, as we have already said, 
that his cooperation and merits are greater in perfection, uni- 
versality, and efficacy. 

Perfection. The dignity to which St. Joseph was elevated by 

his inclusion in the hypostatic order and the consequent graces 

* Summa theol., IIIa, q.2, a.11; II Sent., d.4, q.3, a.1, ad 6um; 
d. 4; a. 4c. 

Summa theol., Ila, q. 62, a.6; IV Sent., d.1, q.1, a.5, q.1. 

* Summa theol., Ia Ilae, q. 114, a. 6. 
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with which he was adorned, especially his charity and his zeal for 
souls, make his merits extraordinarily superior to those of all the 
other saints. 

Universality. The merit of St. Joseph is not limited or par- 
ticular like that of the rest of the saints. Because of his place in 
the economy of the redemption and his intimate union with 
Jesus and Mary, he merits practically every grace and is rightly 
recognized by the Church as her universal patron. 

Efficacy. Neither can his cooperation be reduced to the sub- 
jective redemption, namely, the application of Christ’s merits 
and those of Mary, but it extends also to the objective redemp- 
tion, since his life and his physical and moral sufferings, together 
with those of Christ and His holy Mother, form part of the 
treasury of redeeming graces. 

3) His cooperation was extrinsic and moral. Lastly, the 
cooperation of St. Joseph in relation to that of the Blessed 
Virgin was extrinsic and moral, as was also his concurrence in the 
Incarnation. He did not contribute to the acquisition of the 
merits and graces of the redemption in the same degree as did 
Mary, since he was not as united as she was to the hypostatic 
order, nor was he present at the foot of the Cross. But this does 
not prevent his cooperation from being real—as real as was 
Mary’s. The distinction between their cooperation is based upon 
the effect or causative influence of grace in us. 

Theologians who assign to Mary a purely moral causality 
in the communication of grace can only attribute to St. Joseph 
a like causality, although very inferior. On the other hand, if 
Mary’s was a physical instrumental causality, then that of St. 
Joseph must be designated as moral and mediate, but of an in- 
calculably eminent degree. 

CONCLUSION 1: God could establish this connection of causal 
union or dependence between the ministry of St. Joseph and our 
redemption. He did, in fact, do so with regard to the Incarna- 
tion, and the redemption is its complement. 

There is nothing repugnant in this. Rather it is highly fitting 
and indeed logically necessary, for having placed upon Mary and 
Joseph the task relative to the Incarnation, it was just that God 
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should share with them the greatest fruits and privileges ema- 

nating therefrom. We must here remark, however, that the fore- 

going did not necessitate St. Joseph’s being conceived without 

original sin, just as there was no absolute necessity for our blessed 

Mother to be so privileged, though in fact she was.** 

SPECIAL CHARACTER OF THIS COOPERATION 

The concrete and confirming evidence of all that we have 

said of St. Joseph’s relation to our salvation is to be found in the 

historical facts of his life preserved for us by the evangelists. In 

them we can discover the special character of his cooperation. 

His grief on beholding the mystery wrought in Mary and his 

intervention in the mysteries of the infancy and hidden life of 

Jesus (Bethlehem, the Circumcision, the Presentation in the 

temple, the flight to Egypt, the loss of Jesus) are the actual 

episodes which contain the treasures of sorrow and expiation 

with which the Saint contributed toward the payment of our 

ransom. Many pious works have been written around these 

events, but this is not the proper place for any lengthy comment 

upon them. Our principal concern at the moment is to point out 

their valuable contribution to the graces accumulated by the 

Passion of Jesus and the compassion of Mary. Our own private 

meditations will supply the circumstances omitted by the evan- 

gelists and draw from them the lessons they contain. 

CONCLUSION 11: St. Joseph’s particular manner of cooperating in 
the Redemption was his silent self-immolation in the service of 
Jesus and Mary, departing from the world before the public 
revelation of the Messias. 

St. Joseph knew and lived in anticipation the drama of the 
Passion. And he accepted the role he was to play in it, which was 
to suffer in his heart, at the same time preparing the Victim and 
compassionating our Sorrowful Mother. His absence from Cal- 
vary was perhaps one of his greatest sufferings. But he always ac- 

* Cf. Capreolus, III Defensiones Theologicae S. Thomae, d.3, q.1, 
a. 2. 
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cepted willingly the designs of providence. And when God had 
decreed the completion of his earthly mission, he silently de- 
patted, offering his life for the regeneration of the world. A 
modern author phrased this thought exquisitely: 

When the ancient Simeon took the Holy Infant in his arms in 
the temple and spoke of the struggle which was to take place in 
Israel because of the Redeemer, he ignored Joseph and spoke di- 
rectly to our Blessed Mother: “And thine own soul a sword shall 
pierce.” Both the parents of Jesus must have wondered that Simeon 
had not a word for Joseph. But his sanctity, which bowed before 
the sanctity of his spouse, prevented his being offended. Moreover, 
there was in this very silence a prophecy. Joseph was to serve in the 
work of the redemption precisely by his being removed from the 
scene before Jesus should publicly reveal Himself as the Messias.%? 

A review of the Gospel facts will demonstrate the truth of these 
affirmations. 

1) The mystery of the conception of Jesus; the agony of 
Joseph’s heart. We have already recounted the mystery of the 
doubt of the holy Patriarch. “The origin of Christ was in this 
wise. When Mary His mother had been betrothed to Joseph, be- 
fore they came together, she was found to be with child by the 
Holy Spirit. But Joseph her husband, being a just man, and not 
wishing to expose her to reproach, was minded to put her away 
privately. But while he thought on these things, behold, an angel 
of the Lord appeared to him in a dream, saying: ‘Do not be 
afraid, Joseph, son of David, to take to thee Mary thy wife, for 
that which is begotten in her is of the Holy Spirit’” (Matt. 
1:18-20). 

The evangelist proposes to show the virginal conception of 

Jesus, but in doing so he describes for us the unspeakable anguish 
of Joseph at witnessing the mystery. He was tormented in mind 
and heart, not alone by the human aspect of the affair, but much 

more because of his holiness and his presentiment of the pro- 
found mystery which was to take place. 

Upon the revelation of the mystery, Joseph was also in- 

formed of the sorrowful exile of his mission at the side of Mary 

and the Son whom she would give to the world: “She shall bring 

*° Willam, op. cit., p. 132. 



138 ST. JOSEPH AND THE REDEMPTION 

forth a son, and thou shall call His name Jesus, for He shall save 

His people from their sins” (Matt. 1:21). Thus is announced to 

him how his life is linked to the mystery of the Cross, the bitter 

premonition of which would constitute his own passion. 

2) The infancy and the hidden life of Jesus constitute the 

passion of St. Joseph. St. Joseph’s part in the infancy and hid- 

den life of our Redeemer is marked by the devotion and solici- 

tude with which he bore the physical and mental sufferings 

of his mission. The Infant Jesus had need of Joseph’s strength 

and care, and Joseph never left His side. “As the Holy Spirit,” 

says Carthagena, “instructed the Man-God, so was Joseph the 

teacher of the Child Jesus, guiding Him wherever He went.” *° 

And therefore “in every scene of the Infant Savior's life,” adds 

Cantera, “we note not only the presence of Joseph, but his direct 

intervention, his immediate action; hidden and silent action, it is 

true, but efficacious and constant.” * 
It is not necessary to seek further evidence of the solicitude 

and vigilance with which our Saint accomplished his mission. 

The Gospel stories are sufficiently eloquent. The home at Naz- 

areth was one of piety, of peace and of joy. But there was also an 
atmosphere of toil and of uninterrupted sorrow, physical priva- 
tions and constant mental anguish. We know that in the midst 
of these trials, the merciful designs of God for mankind, St. 
Joseph was a happy man, “but at the same time his heart was 
torn on contemplating his God lying in a cave, on hearing the 
cries of the Holy Child, and beholding the tears which fell from 
those loving eyes. Comforting the tender Infant, he is like a 
loving guardian angel to the Sacred Humanity.” *? 

Christ’s heart was ever a crucified heart. He had always be- 
fore Him the vision of His passion and death. “What grandeur 
we see in this life of Christ, considered in the light of death and 
signed from end to end with the sign of the Cross! Read it, medi- 
tate upon it from this point of view.” #® And this was also the 
destiny of Mary, our spiritual Mother. She shared every suffering 

“ De Fuga Christi Domini, IX, hom. 7. 
“Op. cit., p. 200. 
“Cantera, op. cit., p. 199. 
* Bernard, op. cit., p, 122. 
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of her divine Son. “The merit of the Blessed Virgin Mary lies in 
the fact that she espoused the sorrowful destiny of her beloved 
Son with every fiber of her being.” 44 

Now we have no doubt that St. Joseph’s life was also to be 
an exile and a martyrdom, no less painful than that of the Son 
and the Mother because the mystery was not completely re- 
vealed to him and because he was not to witness its tragic ful- 
fillment. The message of the angel and the prophecy of Simeon 
had placed before him the terrible foreboding of the Cross which 
awaited his beloved ones. 

3) Bethlehem, special cross of Joseph. The cave of 
Bethlehem, resplendent with joy and echoing the angels’ song, 
was at the same time the special cross of St. Joseph. “And Joseph 
also went from Galilee out of the town of Nazareth into Judea 
to the town of David, which is called Bethlehem—because he 

was of the house and family of David—to register, together with 
Mary his espoused wife, who was with child. And it came to pass 
while they were there, that the days for her to be delivered were 
fulfilled. And she brought forth her firstborn son, and wrapped 
him in swaddling clothes, and laid him in a manager, because 
there was no room for them in the inn” (Luke 2:4-7). The dis- 
comfort and privations of that hour weighed heavily upon him, 
anxiously seeking human assistance. Faber has written: 

Bethlehem for him was Calvary; the fears and anxieties which 
accompany the Incarnation press more heavily upon his heart. . . . 
Most saints have one eminent cross, which towers above their 

other crosses, and gives the character as well to their sanctity as 
to their lives. Who can doubt that Bethlehem was Joseph’s cross? 
Yet was it also a land of pleasantness, a very world of joy, even to 
him. He would hardly have exchanged Bethlehem for heaven; just 
as we know Simeon had prayed for his rest and release to wait until 
he had seen the Lord’s Christ on earth. It was dear to him, not 

only because it was a cross and he a saint, and the saints are ever 
enamored of their crosses, but because it was a marvelous and 

abounding joy.*5 

“ Ibid.;; p1ta3- 
“ Bethlehem. 
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4) The Circumcision, first shedding of Jesus’ blood and 

prelude to Calvary. “And when eight days were fulfilled for 

His circumcision, His name was called Jesus, the name given Him 

by the angel before He was conceived in the womb” (Luke 2:21). 

Jesus submitted to the Jewish law in His circumcision, which was 

a sign of God’s covenant with the Israelites and symbolized the 

baptism of Christians.** 
It was Joseph’s duty as father to perform this rite and to 

name the Child. But this first shedding of the Savior’s blood was 

a deep sorrow for him, not only because of the Infant’s present 

suffering, but because of the martyrdom which He was to un- 

dergo in order to save the people of Israel, as was announced by 

the angel. “The blood which flowed from the divine Infant,” 

says Cantera, “was as a two-pointed sword which pierced Joseph’s 

heart, but knowing that He was to be the salvation of the world, 

he humbly submitted to God’s designs, seeing in that bloody 

ceremony a prelude and shadow of that sacrifice which would 

one day be consummated on Calvary.” #7 Louis of Granada te- 

flects in this manner: “And how it must have wrenched Joseph’s 

heart to see the blood of the Infant and the tears of the Mother, 

both of whom he loved with so great a love.” #8 
5) The prophecy of Simeon; Joseph offers himself in the 

temple with Jesus and Mary. ‘The evangelist relates in one ac- 
count the Presentation of Jesus in the temple and Mary’s puri- 
fication: *° 

And when the days of her purification were fulfilled according 
to the Law of Moses, they took Him up to Jerusalem to present 
Him to the Lord—as it is written in the Law of the Lord, “Every 
male that opens the womb shall be called holy to the Lord”—and 
to offer a sacrifice according to what is said in the Law of the 
Lord, “a pair of turtledoves or two young pigeons.” 

And behold, there was in Jerusalem a man named Simeon, 
and this man was just and devout, looking for the consolation of 
Israel, and the Holy Spirit was upon him. . . . And Simeon blessed 

“Gen. 17:10-14; Lev. 16:3. 
“Op. ret. pi Zor. 
“Summa of the Christian Life, Vol. III (Herder, St. Louis), p. 73. 
Ci Exod. '23%2 ffs They. rasa if. 
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them, and said to Mary His mother, “Behold, this child is destined 
for the fall and for the rise of many in Israel, and for a sign that 
shall be contradicted. And thy own soul a sword shall pierce, that 
the thoughts of many hearts may be revealed” (Luke 2:22-25, 

34-35). 
This prophecy reveals the cross of Mary and of St. Joseph 

also. He would not escape the sword. On hearing of the destiny 
of Jesus and the accompanying martyrdom of his spouse, the 
bitter wound in his own heart became deeper and wider.®° 

No doubt Jesus would later reveal some of the details of 
this mystery to Joseph, though not all of them. For it is not 
possible that they would never speak of the chalice which was 
the goal of His life, and of the baptism of blood in which He 
would be submerged (Mark 10:39). 

The sword which transfixed his soul was the tribulation 
caused by his comprehension of the sufferings of Christ and of 
his beloved spouse.®! The terrible impression which these words 
made upon the Virgin Mother is indescribable, but although 
they were spoken to her directly, Joseph was to be tormented by 
them for the remainder of his life. Because of his intense love for 
Jesus and his chaste affection for Mary, he must have been deeply 
affected by the sorrows awaiting them.*? 

The holy Patriarch also, in imitation of Jesus and Mary, 
submitted himself completely to the divine dispositions.®? “Mary 
and Joseph,” writes Cantera, “offered themselves to God as a 
holocaust, and upon hearing the words of the ancient Simeon, 
they bowed their heads reverently before the commands of the 
Most High, offering everything for the salvation of mankind.” ** 
It was the moment of the public and solemn offertory of the 
holy Patriarch. 

6) Flight and exile to Egypt; the physical and mental suf- 
fering of the holy Patriarch. The apocryphal writers have 
adorned this event with a great deal of pious fancy. The Gospel 

® Holzmeister, De Sancto Ioseph Quaestiones Biblicae. 
= Cf. Ven. Bede, Expl. in Lucam. 
Cf. Cantera, op. cit., 6, 208. 
% Cf, Garrigou-Lagrange, art. cit., Angelicum, 5, pp. 211 ff. (1928). 
* Op. cit., p. 209. 
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says simply: “But when they (the Magi) had departed, behold, 

an angel of the Lord appeared in a dream to Joseph, saying, 

‘Arise, and take the child and his mother, and flee into Egypt, 

and remain there until I tell thee. For Herod will seek the child 

to destroy him.’ So he arose, and took the child and his mother 

by night, and withdrew into Egypt, and remained there until the 

death of Herod; that what was spoken by the Lord through the 

prophet might be fulfilled: out of Egypt I called My Son” (Matt. 

2:13-15). 

Without further details, we may well imagine the difficulty 

of this sudden escape, by night, with the Child and His Mother, 

without time for the necessary provisions, into an unknown 

Gentile land and with no knowledge of the length of time they 

would have to be there. Many would be the physical as well as 

mental tribulations of this journey which would take several 

days, and of the time spent in exile—probably about a year. This 

was part of Joseph’s road to Calvary and of his sacrifice offered 

for our salvation. 
7) Loss of Jesus in Jerusalem; the depth of the tragedy 

of this trial for St. Joseph. Jesus came to fulfill the will of His 

heavenly Father. His remaining in Jerusalem on this occasion, 

without the knowledge of His parents, is the first proof of His 

consciousness of His mission. The Gospel thus relates this sor- 

rowful incident: 

And His parents were wont to go every year to Jerusalem at 
the Feast of the Passover. And when He was twelve years old, they 
went up to Jerusalem according to the custom of the feast. And 
after they had fulfilled the days, when they were returning, the boy 
Jesus remained in Jerusalem, and His parents did not know it. But 
thinking that He was in the caravan, they had come a day’s journey 
before it occurred to them to look for Him among their relatives 
and acquaintances. And not finding Him, they returned to Jerusalem 
in search of Him. And it came to pass after three days, that they 
found Him in the temple, sitting in the midst of the teachers, 
listening to them and asking them questions (Luke 2:41-47). 

This episode was a severe trial for St. Joseph. If we consider 
the event in the light of Simeon’s prophecy and the troubled 
state of his soul, we may well say that this trial was as profound 
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a tragedy for him as it was for the Blessed Virgin herself.°° And 
because of its intensity, it was a source not only of the Saint’s 
greater merit and glory, but also of our consolation and our ad- 
vantage, for, as Louis of Granada says, the more he had to suffer 
for our sins, the more efficacious was his ministry as our ad- 
vocate and mediator. 

CONCLUSION Iv: The intensity of St. Joseph’s sufferings for our 
sins was very great, yet his sorrow was more interior and spiritual 
than sensible. 

In the spiritual order we can say that he participated more 
than any other creature, after the Blessed Virgin, in the passion 
of Christ.5¢ 

The fundamental reason for this is his intimate union with 
Jesus and Mary. His fatherly sentiments toward Jesus are the 
tenderest because of grace. And Mary is his wife, so that his own 
heart reflects their bitter sufferings. And in proportion to this 
union there is his greater knowledge of this tremendous mystery 
which he had from the message of the angel, the prophecy of 
Simeon, as well as the intimate confidences from Jesus Himself 
and the secret revelations given him by the Holy Spirit. Besides, 
it is a fact that the more holy a person is, the more sensitive he is 
to sorrow. And this also drew Joseph closer to Jesus and Mary in 
their trials. We must remember that St. Joseph willingly and 
generously entered into the spirit of the Cross in order to make 
the most abundant satisfaction for our sins. In this offering he 
surpasses every other creature with the sole exception of our 
Blessed Mother. 

® Cf. Bernardot, op. cit., p. 168. 
* Summa theol., Ila, q. 46, aa.5, 6. 
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Dignity of 

St. Joseph 

DIGNITY ALWAYS IMPLIES a certain excellence, which in turn 

arises from a good or perfection already possessed. “Now it must 

be observed that all excellence results from a good possessed,” 

says St. Thomas. Therefore, it may be considered under two 

aspects: either in itself, and then it is evident that the greater 
the good the greater the excellence; or with relation to others, 

and in this sense “a man obtains greater excellence through pos- 
sessing some good more excellently than other men.” * 

We may consider the excellence of St. Joseph under this 
double aspect: in itself, which will be the theme of this present 
chapter; and in relation to others, to be treated in the chapter 
following. Moreover, it should be noted that the good which we 
here consider is not precisely grace itself, but only the excellence 
which he derives from his mission. Any exalted mission, immedi- 
ately ordained by God for a divine purpose, is immediately ac- 
companied by a proportionate dignity.” 

* Summa theol., Ila Hae, q. 162, a. 4. 

*Cf. Mufiiz, “San José en la Teologia,” La Vida Sobrenatural, Marzo, 

1935, Pp. 154 #. 
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DOUBLE PRINCIPLE 

We shall proceed now to study the two principles which 
form the columns supporting the edifice of the theology of St. 
Joseph, which St. Thomas uses also as the firm basis of all our 
belief regarding Christ’s humanity and the sanctity and glory of 
the Blessed Virgin Mary. 

FIRST PRINCIPLE: God prepares and disposes those whom He 
has chosen for any mission in such a way that they are capable 
of fulfilling it. 

SECOND PRINCIPLE: The more closely one approaches a principle 
of any kind, the more he participates in the effect of that prin- 
ciple.* 

The dignity of Christ’s humanity and the excellence of the 
Blessed Virgin are readily discernible from these principles. And 
by reason of the truth that the perfection and dignity of a crea- 
ture is esteemed and measured in comparison with God, the 
more intimately and perfectly one is united to God, the source 
of all perfection, the higher dignity and excellence will he pos- 

sess.° 
Now the highest dignity that can be had, either in the nat- 

ural or supernatural order, is that of the Word Incarnate, since 
Christ by the hypostatic union is not only united to God, but 
He is God. Mary belongs reductively to the hypostatic union, 
intrinsically, physically and morally. For that reason, as St. Albert 
says, the Son raises the dignity of His Mother to infinity. St. 
Thomas states that Mary, since she is the Mother of God, pos- 
sesses a certain infinite dignity.® 

Thus was Mary adorned with divinity, and the dignity of 
her motherhood is greater than grace itself, as St. ‘Thomas 

® Summa theol., Ila, q. 27, a. 4. 

TED." as Bs 
® Cf. Summa theol., Ia Ilae, q. 98, a. 5 ad 2um; IIa Ilae, q. 186, a.1. 

* Summa theol., Ia, q. 25, a. 6. 
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teaches,? Therefore, the divine maternity, even considered in it- 

self without any of the gifts and privileges attached to it, is 

(simpliciter) greater and more excellent than all the other graces 

gratis datae; greater even than sanctifying grace (gratum faciens), 

divine adoption or the beatific vision.* The divine maternity is 

the root of all the gifts and graces of the Blessed Virgin Mary. 

Leo XIII affirms: “The dignity of the Mother of God is cer- 

tainly so sublime that nothing can surpass it.” ° 

DIGNITY OF ST. JOSEPH 

After the Blessed Virgin, St. Joseph is, without the slightest 

doubt, higher in dignity and excellence than any other creature. 

This statement needs no profound demonstrations; it is more 

than adequately proven by a glance at the very special gifts 

granted to the holy Patriarch, among them his marriage to Mary, 

his fatherhood of Christ, the submission of the Son of God to his 

authority, and his relation to the order of the hypostatic union. 

Let us briefly consider these titles in order to deduce from them 

the grandeur of our Saint. 
1) Spouse of the Mother of God. The dignity of the 

Mother of God approaches the infinite; and St. Joseph is united 
to her by a true bond of matrimony. As St. John Damascene 
writes: “Spouse of Mary; nothing greater could be said of him.” 7° 
By this marriage, then, as Leo XIII testifies, Joseph was not only 
made a partaker in Mary’s dignity, but he undoubtedly arrived 
closer to that dignity than any other creature. This is an entirely 
reasonable claim, marriage being a society which by its very na- 
ture raises either one of the members to the state and dignity of 
the other, makes the goods of each common property, and con- 
stitutes the man head of the woman. If it were not so, St. 

SP oent., a: 45, Gy ly ae 3. 

® Cf. Merkelbach, op. cit., P. I, q.2, a.2, p. 64; Alastruey, op. cit., 

P. Il, c. 4, a. 2, pp. 122-129. 
*Quamquam Pluries. 
© Orat. de Nativ. B.M.V. 
CE. L Or. 1173. 
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Joseph would not have enjoyed the rights and graces of a true 
spouse. 

a) Equality of rank is the first condition and first require- 
ment of every good marriage. As Miecowiense says: 

He was equal in rank to Mary and capable of rearing the divine 
offspring. Right reason requires that there be the proper proportion 
between a man and his wife, and that the man be capable of rearing 
and supporting the offspring. . . . Joseph and Mary, whom God 
called to this holy and remarkable matrimony, were of equal station 
in life. From all eternity He had chosen them; she to become the 
Mother of Christ, and he to be His legal father. It was fitting, there- 
fore, that Mary and Joseph should be equal in excellence, although 
Mary surpasses Joseph in merits, prerogatives and dignity. It is not 
to be believed, however, that Joseph was absolutely without these 
perfections for, as the spouse of Mary, he shared in them in a certain 
way. For the parties of a marriage, by that very fact, participate in 
the dignity of each other. If a maiden of lowly condition marries a 
king, she becomes queen, as we know from the story of Esther. 
If a humble man takes as his wife a queen, he, in turn, acquires a 
royal position. Thus Joseph, although inferior in merit and dignity, 
shares, nevertheless, in the dignity of the Queen of heaven, his 

spouse.? 

b) Similarly, there is a communication of all goods between 
husband and wife. Matrimony is the fruit of love, and the primary 
effect of love is union and surrender. If the beloved give them- 
selves to each other, why, then, would they not give the things 
which they possess? Carthagena has the following to say regard- 
ing this teaching: “Among the things greatly to be desired for a 
happy marriage are equality of condition, of riches, of good will 
and of all other goods, of nature as well as of what we commonly 
call fortune. .. . And as this holy matrimony of Joseph and 
Mary was planned by God Himself, no one of sound mind can 
doubt that there was in it a special condition of equality; not 
mathematical, I might add, but moral.” 8 

c) Finally, Mary, as wife, was submissive and obedient to 
St. Joseph, the head of the Holy Family. The natural law de- 

Op. cit., disc. 117, pp. 206 ff. 
Op. cit.) TV 517. 
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mands that the woman be subject to her husband, as Mieco- 

wiense explains: 

This subjection was not lacking in the case of Mary and Joseph. 

The Blessed Virgin was familiar with the praise given to Sara, the 

wife of Abraham, because she was obedient and respectful to him, 

calling him her lord (I Pet. 3:6). And although she was superior 

to Joseph because of her knowledge of the mysteries of God and 

her other privileges of grace, Mary was subject to him in external 

and domestic things. Just as Sara accompanied Abraham on his 

journeys and labors, so did Mary accompany St. Joseph. She came 

to dwell with him in Nazareth. Together with him also she set out 

for Bethlehem to pay tribute to Caesar. Later, when Joseph was 

warned to flee into Egypt, even though the journey was long and 

difficult, Mary was prepared to leave with him that very night. Be- 

sides, she was fittingly respectful to him as her husband. When, 
after three days, the Child Jesus was found in the temple, Mary’s 
first words were: “Thy father and I have sought Thee sorrowing” 
(Luke 2:48). Notice how she gives Joseph the honorable title of 
father of the Savior, although he was not His father in fact. She 
even places his name before her own. She does not say, “I and Thy 
father,” but “Thy father and I.” 

The honor which comes to St. Joseph through being the 
spouse of the Mother of God is the most exalted that can be at- 
tributed to him. In fact, it is the only eulogy the evangelists 
employ: Ioseph autem vir eius. As with the divine maternity of 
Mary, it is the root of all his prerogatives. 

2) Father of Christ. St. Joseph, then, not only was called 
and esteemed as the father of Christ, but he did share in that 
reality in a remarkable way, with the exception, of course, of 
carnal generation. And the excellence which is his does not arise 
so much from the fact that the title is not due him in a strict 
sense, but rather because among men it is the most honorable 
title, representing the most intimate relationship. Besides, the 
acquired excellence is the more exalted in proportion to the 
greatness of the person thus served. 

St. Joseph fulfilled all the services of a father toward the 
Word Incarnate: a) He was a witness to the sublime mystery of 
the Incarnation. He saw the newly-born Christ, took Him into 
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his arms, kissed and embraced Him amidst the purest though 
unrestrained transports of paternal joy. 

b) But a still higher honor was that of naming the Holy 
Child: “Great praise is due to Joseph, who, commissioned by the 
Eternal Father and in His stead, gave Jesus His name.” 1 

c) It was his inestimable privilege also to feed and support 
the person of Christ by the sweat of his brow and the labor of his 
hands. And by his extreme diligence in caring for the Infant 
Jesus and His Mother, Joseph merits, so far as it is possible for 
any man to merit, a participation in the dignity of the Mother 

of God. 
d) Finally, his excellence is even more evident from a con- 

sideration of his intimate life and communion with the Son of 
the Most High and His glorious Mother. Carthagena says: 

However, in order to understand more clearly the dignity of 
the father of Christ, let us recall the words of the dying Savior, re- 
ferring to John the Evangelist: “Woman, behold thy son.” Thus 
Jesus, by communicating to John the name of son, proper to Him- 
self, showed the special love he had for him. And since the title of 
father of Christ is greater than that of son of the Virgin, not because 
it implies a higher authority, but because Christ’s dignity is infinitely 
more excellent than that of Mary, it follows that Joseph’s relation 

to Christ is the closest that is possible for any man, as Chrysostom 

says.16 

In a few words Miecowiense describes all the sublime gran- 

deur of these gifts: 

It is an immense privilege to see the Christ; how much more so 

to give Him His name? And what of receiving Him into his home, 

holding Him in his arms, kissing and embracing Him, or administer- 

ing to His very person by the sweat of his brow and the labor of his 

hands, procuring for Him and His holy Mother the daily necessities 

of life for so many years? I hold these to be incomparable preroga- 

tives.16 

In brief, the dignity derived from the titles of spouse of 

Mary and father of Christ is contained in the very name of 

14 Miecowiense, op. cit., disc. 119. 

* Op. cit., XVIII, homil. ult. 
Op. cit., disc. 119, p. 221. 
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Joseph, which signifies increased or he who increases. sai his 

name,” observes Toledo, “of the spouse of the most holy Virgin 

was divinely appointed, so that with greater right we can say of 

Joseph: he who increases, he who is raised to the dignity of 

spouse of the Mother of God, unequalled in sanctity and esteem 

and foster father of the only-begotten Son of the Most High.” 7 

3) Subjection of Christ to St. Joseph. We have already ex- 

plained how this subjection is to be understood. Since the Per- 

son of the Word is infinitely superior to all creatures, Christ 

could be subject to St. Joseph only as regards His human nature, 
and even then it was entirely voluntary. The Fathers, in com- 
menting on the words, et erat subditus illis, have pointed out the 
exalted position given to St. Joseph because of this subordination. 
Isidore Isolano says: “The sublimity of this obedience bespeaks 
the dignity of St. Joseph far more eloquently than human genius 
could devise.” 18 

If we consider the human nature and the origin of Christ as 
man, He would by right be subject to Joseph, the spouse of His 
Mother. But as God, He was subject to him only because it was 
His will. Carthagena explains it thus: “The excellence of St. 
Joseph’s dignity as father of Christ is evident, since there arises 
from it a certain superiority and dominion over Christ, as St. 
Luke says: ‘Et erat subditus illis.’ And although it is certain that 
this submission of Christ and the superiority of Joseph are more 
the voluntary act of Christ than an obligation on His part, never- 
theless it is sufficient evidence of Joseph’s dignity.” 1° 

4) Relation to the order of the hypostatic union. Once 
we have established that St. Joseph is truly and remarkably in- 
cluded in this order, there is no necessity of further proof of his 
exalted dignity. Mary’s dignity is called quasi-infinita because 
she participates in a certain manner in the hypostatic union, 
which is “not in the same genus as habitual grace, but is above 
all genera even as the divine Person Himself.” ?° “To the Blessed 
Virgin alone is due the cult of hyperdulia,” says Cajetan, “be- 

* Coment. in Le. 1:27. 
“Op. ttt, 'P. Il, 'c. 14, po FaF: 
” Op. cit., XVIII, homil. ult. 
® Summa theol., Illa, q. 7, a.13, ad 3 um. 
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cause she alone by her own natural operation has approached the 
limits of the Deity, conceiving and giving birth to God and 
nourishing Him with her milk.” 2? 

St. Joseph, through Mary, also approached this order, and 
by a remarkable divine ordination he influenced it morally. 
Therefore, he was enriched in some way with the exalted dignity 
attached to this supreme order. “From all these things, I deduce 
another efficacious reason suitable for this argument, because the 
ministry of Joseph, as spouse of Mary and adoptive father of 
Christ, united him closely to Christ’s person in such a way that 
this honor more than any other would seem to bring him nearer 
to the incomparable dignity of the Mother of God.” ?? 

The Virgin Mary has a certain infinite dignity, as we know 
from St. Albert the Great and St. Thomas Aquinas. Because of 
her divine maternity she belongs to the hypostatic order, and 
this is the root and supreme reason of all her graces and priv- 
ileges—her maternity surpassing in excellence sanctifying grace, 
the beatific vision, the priesthood of the New Law and the mis- 
sion of the apostles. In it also is the source of her spiritual 
motherhood of all men and her cooperation in our redemption. 

From this we can gather what is the excellence of St. Joseph, 
who is also included in the hypostatic order. This is likewise the 
root of all his graces and privileges, and at the same time of his 
cooperation in our salvation and the spiritual fatherhood which 

God has conferred upon him over the Church of Christ. This 

cooperation in the redemption of the human race is the crowning 

of all his glory, who nourished by his labors that body which 

Christ offered to His Father on the Cross and the blood which 
He shed so copiously for us. 

TESTIMONY OF THE CHURCH 

All that we have said can be corroborated with the authority 

of the Church, whose testimony we briefly set forth. 

1) St. Joseph’s dignity is the greatest after that of the 

Blessed Virgin. Pius IX: “Because of this sublime dignity 

“In Iam Ilae, q. 103, a. 4. 
* Carthagena, op. cit., IV, homil. 8. 
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which God conferred on His most faithful servant, the Church 

has always most highly honored and praised the blessed Joseph 
next to his spouse, the Virgin Mother of God, and has besought 
his intercession in times of trouble.” 24 

Leo XIII: “The dignity of the Mother of God is certainly 
so sublime that nothing can surpass it; nevertheless, since the 
bond of marriage existed between Joseph and the Blessed Virgin, 
there can be no doubt that more than any other person he ap- 
proached that supereminent dignity by which the Mother of 
God is raised far above all created natures.” *4 

Pius XI: “Between God and St. Joseph there is no higher 
creature than Mary, because of her divine maternity.” 2 

2) The dignity of St. Joseph rests on his titles of spouse 
of Mary and father of Christ. Leo XIII expressly says: “For he, 
indeed, was the husband of Mary and the father, as was sup- 
posed, of Jesus Christ. From this arise all his dignity, grace, holi- 
ness and glory.” 2° The petition presented to the Vatican Council 
in 1870 and signed by 153 prelates proposed the same founda- 
tion: “Everyone is aware that the blessed Joseph, by the special 
providence of God, was chosen from among creatures to be the 
worthy spouse of the Virgin Mother of God and the father of 
the Word Incarnate, not by generation, but by charity, by adop- 
tion and by right of marriage.” 27 

a) Spouse of Mary. “For marriage is the closest possible 
union and relationship whereby each spouse mutually partici- 
pates in the goods of the other. Consequently, if God gave 
Joseph as a spouse to the Virgin, He assuredly gave him not only 
as a companion in life, a witness of her virginity and the guardian 
of her honor, but also as a sharer in her exalted dignity by rea- 
son of the conjugal tie itself.” 28 

“There is no one who would deny this honor to the blessed 
Joseph. As the chosen spouse of the Virgin Mother of God, he 

* Quemadmodum Deus, December 8, 1870. 
* Quamquam Pluries, August 15, 1889. 
* In Sermone, April 21, 1926. 
* Ibid. 
™ Cf. Bover, op. cit., p. 22. 

* Leo XIII, Quamquam Pluries. 



DIGNITY OF ST. JOSEPH ABOVE THE OTHER SAINTS 153 

participated, by reason of the conjugal tie, in her dignity. Christ, 
the Son of God, esteemed him as His custodian and father, as 
the earthly head of that blessed home, and now in heaven, as the 
guide and custodian of His Church. Consequently, he is worthy 
of our most heartfelt homage because of his sublime mission.” 7° 

b) Father of Christ. “Likewise, Joseph alone stands out in 
august dignity because he was the guardian of the Son of God by 
the divine appointment, and in the opinion of men, was His 
father. As a consequence, the Word of God was modestly 
obedient to Joseph, was attentive to his commands and paid him 
every honor that children should render their parents.” °° 

DIGNITY OF ST. JOSEPH ABOVE THE OTHER SAINTS 

From the fact that St. Joseph’s excellence is next to that of 
the Blessed Virgin, his eminence over all the other saints is 
proven a priori. It is fitting, however, that we should consider 
this question in a special manner, since Scripture and Tradition, 
when not entirely silent on the matter, at times present some 
difficulty, particularly regarding liturgical expressions. For this 
reason Suarez wrote: “In this comparison, which to my knowl- 
edge has never been sufficiently studied, I do not wish to make 
any rash statements; there is, however, a certain probability.” ** 
And in another place: “Nevertheless, I judge it prudent not to 
make any affirmations with temerity or certitude because, in 
truth, there cannot be sufficient certainty without the authority 

of Scripture or Tradition, especially in a matter which depends 

upon divine election or predestination, whose decrees are im- 

mutable and whose mysteries are hidden.” * Lambertini makes 

use of these same words in his discourse concerning the introduc- 
tion of the Saint’s name in the major litany. 

Prudence must be observed, above all, in making a com- 

parison between the grace and glory of St. Joseph and that of the 

other saints. There is greater liberty and certainty when compar- 

* Leo XIII, Quod Paucis, January 28, 1890. 

® Quamquam Pluries. 
* In IIlam, q. 29, d. 8, sect. 1. 

*2 Tbid., d. 8, sect. 2. 
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ing simply the excellence of their ministry, although this is in- 
timately related to the degree of grace and sanctity. For this 
reason, comparisons are usually made on the basis of the ministry 
or apostolate of the various saints. 

Lepicier offers the following proposition: Ordine et gradu 
sanctus Ioseph primus post Beatam Virginem praedestinatus est. 
He explains it thus: “The meaning of this proposition is that St. 
Joseph, by reason of his dignity as well as the graces and privileges 
liberally bestowed upon him, surpassed, in the divine mind, every 

other saint and every angel, in grace and glory, and was himself 
surpassed by his spouse alone. Hence, he was more beloved of 
God than any other saint, including St. John the Baptist, the 
apostles and all the orders of angels. We do not, however, make 
this claim in an absolute manner or without some fear.” 38 

Garrigou-Lagrange writes: “Our holy Mother the Church 
afhrms without doubt that the humble carpenter surpasses the 
patriarchs in grace and blessedness, and by various testimonies 
declares that his sanctity exceeded that of the greatest of the 
prophets: Moses, as well as John the Baptist and the apostles, in- 
cluding Peter and Paul; and with greater reason, he surpassed in 
sanctity the outstanding martyrs and doctors of the Church.” 34 

John of Carthagena had already written in this regard: “I 
rely, with the favor of God, on this great dignity as a principle 
from which to deduce the excellence of St. Joseph over the other 
saints, as a pious and most probable conclusion.” ®° Lambertini 
himself, in the above-mentioned discourse, manifests the same 
sobriety when he says: “This is probable, but not certain.” 

We prefer to prove the dignity of St. Joseph over the other 
saints from the exalted ministry for which God appointed him. 
The conclusion is easily deduced with good logic and full moral 
certitude. The love of God does not confer only extrinsic titles; 
rather, He is the intrinsic cause of goodness in those whom He 
loves. Therefore, the greater the love for God, the greater the 
dignity, sanctity and grace of the one loved and chosen by Him. 
The plenitude of grace is proportioned to the dignity of the per- 

“Op. cit. P. I, a.1, pp. 17-18. 
™ Art.cit., p. 195, 
*Op. cit., IV, homil. 7. 



DIGNITY OF ST. JOSEPH ABOVE THE OTHER SAINTS 155 

son and his proximity to the principle of grace. As we have al- 
ready said, God prepares and disposes those whom He chooses, 
making them capable of fulfilling the ministry to which He as- 
signs them. Consequently, anything we may say of the dignity of 
St. Joseph must also be understood with regard to his sanctity 

and glory. 
1) St. Joseph and the angels. “The Mother of God,” 

writes St. Thomas, “was superior to the angels because of the 
honor bestowed upon her by God. But as regards the present 
state of life, she was beneath the angels.” °° This doctrine may be 
fully applied to St. Joseph, for his ministry can be compared in 
dignity with the ministry of the angels. By ministry we under- 
stand a certain cooperation with God, the First Cause. Thus, a 
ministry is more dignified according as it serves a more worthy 
and excellent operation of God. And God, who chooses creatures 
for greater works must work in them a greater good. Besides, 
“God’s loving one thing more than another is nothing else than 
willing for that thing a greater good; because God’s will is the 

cause of goodness in things.” 37 
St. Joseph is higher than the angels in dignity.** Because he 

is higher than all creatures except the Virgin, the comparison 

must begin with the angels. “Having proven,” says Carthagena, 

“that all mortals, excepting the Mother of God, are inferior to 

Joseph, it remains to show that he also surpasses the angelic 

spirits.” 3° 
The difference between these two ministries is readily ap- 

parent, for “the office of the angels,” says Carthagena, “Gs the 

guardianship of men, but Joseph was entrusted with a more 

excellent charge—the care, not of a mere man, but of Christ the 

Lord, who was both God and man, and also of His holy Mother” 

(ibid.). It is certain that “Christ in His humanity was imme- 

diately guided by the Word of God, wherefore He needed not 

to be guarded by an angel. Again, as regards His soul, He was a 

comprehensor, although in regard to His passible body, He was 

*° Summa theol., IIa, q. 30, a. 2, ad 1um. 

* Summa theol., Ia, q. 20, a. 3, ad 1um. 

* Cf. Lepicier, op. cit., pt. 1, a.1, p. 28. 

Op cit., IV, homil. 9. 
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a wayfarer. In this latter respect, it was right that He should have, 

not a guardian angel as superior to Him, but a ministering angel, 
as inferior to Him.” 4° On the other hand, He willed to subject 
Himself and to live under the ministry and care of Joseph. 

Moreover, the ministry of the angels to Jesus and the mystery 
of the Incarnation was not so intimate and continuous as that of 
St. Joseph. That is why they cannot be included in the hypo- 
static union. Isidore Isolano vigorously defends this argument: 
“The essence, virtue and operation of Joseph were more imme- 
diately linked with God by the relation of order, election and 
authority. The being of Christ is dependent upon Joseph, and 
he dedicated to Christ his understanding, his will and his ac- 
tivity, with perfect ardor, clear intelligence and simple purity. 
. . . The ministry of Joseph was more familiar than that of all 
the angels together.” #4 

2) St. Joseph and St. John the Baptist. Of first impor- 
tance in this comparison is the well-known difficulty which arises 
from the Gospel and the liturgy. According to St. Matthew, the 
higher excellence of the precursor appears to be proclaimed by 
Jesus Himself: “Amen I say to you, among those born of women 
there has not risen a greater than John the Baptist.” 42 It is not 
surprising, then, that Lambertini writes: “The reason for pre- 
ferring St. Joseph to St. John the Baptist is based on the greater 
sanctity of the former, of which fact, however, we have no cer- 
tainty, since the authority of Scripture is lacking.” 4 

concLusion: The ministry of St. Joseph surpassed that of St. 
John the Baptist. This excellence is not alone of his ministry 
and consequent dignity, but also of his grace and sanctity. Lam- 
bertini recognizes this when he says: “It is only a probability— 
not a certainty—that he (John) is inferior to Joseph.” The 
strength of this probability, however, may be deduced from the 
two arguments which follow. 

a) Theological argument. The argument, which proceeds 

“Summa theol., Ia, q. 113, a. 4, ad 1um. 
“ Op. cit., P. III, c.19, p. 237. 
@ Matt. 11:11. 
“ De canoniz. sanct., IV, P. I, c. 20. 
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from the consideration of their respective ministries, is contained 

in these words of Cornelius a Lapide: “To be the father and 

teacher of Christ is greater than to be His preacher and pre- 

cursor.” 44 The ministry of St. Joseph, as we have said, is raised 

to the order of the hypostatic union because it is proximately 

ordained to the execution of the Incarnation. It is necessarily 

bound to this order by divine disposition, in such wise that no 

other saint was more united to Christ than he. 

The ministry of the Baptist, on the other hand, is simply 

of the order of grace. It is not immediately ordained to Christ, 

but to the salvation of souls through Christ. His greatness was in 

the manifestation of the Word, as is clearly testified by the 

Gospel.*® St. John the Evangelist says: “There was a man sent 

from God, whose name was John. This man came as a witness, 

to give testimony of the light, so that all might believe through 

him” (1:6-7). “The mission of John is described in these three 

affirmations,” writes Vosté: “a) in general terms: he came as a 

witness (venit in testimonium); b) with respect to the object of 

the testimony: to give testimony of the light (ut testimonium 

perhiberet de lumine), which light, we know, is the Word, now 

sensibly present in the person of Christ; c) finally, the end of 

the testimony, which is the first intention of Him who sent Him: 

that all might believe through him (ut omnes crederent pet 

WENT. 
Here, then, is the difference between their respective mis- 

sions, from which it is not difficult to deduce the force of the 

argument. The son must love his father, to whom he is closely 

bound; and Christ Himself was not exempt from this natural law. 

His love for the holy Patriarch, therefore, must have been intense 

and must have produced a degree of grace and holiness sut- 

passed by the Blessed Virgin alone. God’s love is always effective, 

making better that which He loves. 

b) Argument from Scripture. The difficulty which arises 

from the words of St. Matthew is sufficiently clarified by St. 

Luke, who says: “I say to you, among those born of women there 

“Comm. in Matt. 1:16. Cf. Garrigou-Lagrange, art. cit., p. 202. 

© Matt. 3:3; 11:14; Luke 1:76; 7:27; John 1:6-8, 15. 

“ Studia Ioannea, p. 50 (ed. 2, Rome, 1930). 
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is not a greater prophet than John the Baptist.” *7 It is a ques- 
tion, therefore, of comparing the prophets, all of whom are sur- 
passed by the Baptist; nevertheless, he who is least in God's 
kingdom is greater than he. 

The Fathers are divided in their interpretation of this testi- 
mony. In fact, at times we find some of the Fathers making the 
comparison with regard to the gift of prophecy alone, and at 
other times, extending it to sanctity as well. 

St. Hilary’s comment is: “Among those born of women there 
was no greater prophet.” 48 And St. Jerome says: “He is greater 
than the other prophets because he had in addition to the gift 
of prophecy the privilege of baptism, for he baptized his God.” #9 
St. John Chrysostom also limits this primacy of the Baptist to 
the other prophets.®° St. Augustine, upon occasions, places John 
the Baptist before the other prophets, but in a sermon on the 
Baptist he writes: “St. John is great; the Savior Himself gave 
testimony of his greatness, saying: ‘Among those born of women, 
there is no greater than John the Baptist,’ so that he precedes 
the prophets and patriarchs, and all others born of women are 
inferior to him. Perhaps some might say: ‘If among those born 
of women, John is greater, then he is greater than the Savior.’ 
Absolutely not. Bear in mind that John was born of a woman; 
but Jesus of a virgin. John came forth from a corruptible womb; 
but Jesus is the Firstborn of the spotless flower of virginity.” 54 
St. Cyril of Alexandria goes to greater lengths to show not only 
the greater excellence of Christ, but also of those who received 
the Holy Spirit; 5? and the exegetes and later doctors are in close 
accord with St. Jerome. 

St. Thomas says: “If he (John the Baptist) is said to be 
greater than all the patriarchs of the Old Testament, in this 
there is nothing unfitting. For he is greater who is chosen for a 
higher office. . . . These were all precursors of the Lord; none, 

“ Luke 7:28. 
“Comm. in Matt. 11:6, P.L. 9, 981. 
“Comm. in Matt. 11:39, Pa. 3G 98. 
* In Matt., homil. 37, P.L. 57, 421. 
™ Serm. 197, P.L. 39, 2114; Serm. 198, 199, and 200, ibid. 
© Thesaurus, nn. 101-106, P.G. 75, 167-175. 
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however, to such an excellent degree; therefore, he was selected 
for a superior ministry.” 5° Cajetan also remarks: “The fourth 
praise of John is not in relation to all men, but only to the 
prophets. Thus, St. Luke says: ‘Among those born of women, 
there is not a greater prophet than John the Baptist,’ which means 
that among the prophets none was greater than he.” °* Examples 
of this same opinion may be seen also in Suarez, Toledo, Billot, 

Gerson, Isolano, Bernardine de Busto, Carthagena, Seldmayr, 

and others. 
Among the exegetes we mention only Cornelius a Lapide 

and the great Maldonado in his commentary on this passage of 
St. Matthew. Of the moderns, there are Knabenbauer and La- 
grange. The former says: “From which we must follow the ex- 
planation in favor of his ministry and dignity, in which John 
surpassed everyone in the Old Testament.” °° And Lagrange 

states: “Once more let us say that we are here not treating of 

the personal sanctity of the Baptist, but of his place in history. 

He belongs to the Old Law like the others; he surpasses them 

because he was appointed to announce the new order; yet he is 

inferior to those who served in the kingdom.” *¢ 

In brief, John the Baptist was the greatest among the 

prophets because besides the gift of prophecy he had also the 

privilege of baptizing the Lord; moreover, as regards the former, 

he was to see the fulfillment of that which he prophesied. Elias of 

St. Teresa has explained this very well: “The prophets announced 

and preached the Savior who was to come, but they never saw 

Him. Therefore, blessed art thine eyes which merited to see Him 

whom thou didst prophesy. . . . For thine eyes are, as it were, 

blessed by the look of Christ Himself, whereas the others saw 

Him by faith alone. . . . What greater happiness is his to whom 

it is given, not only to preach Christ, but also to announce Him 

already present.” °7 

88 Comm. in Matt., 11:11. 

% Comm. in Luke 17:24-30. 
® Comm. in Matt., p. 444 (Paris, 1903). 

% Fyangile selon S. Luc., p. 221 (Paris, 1925). 

*" Legatio Ecclesiae Triumphantis ad Militantem, dedicatio, I (Ant- 

werp, 1638). 
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We also have some brief words from St. John Chrysostom 
and St. Gregory the Great on this question. “The ministry of 
the prophet,” says the latter, “is to announce him who is to 
come, but not to present him; John, therefore, is more than a 
prophet, for He whom he had prophesied, he now announced 
as present.” °§ It is clear, therefore, that the testimony of the 
Gospel in no way contradicts the established claim of St. 
Joseph’s supereminent dignity over that of St. John the Baptist. 

The liturgical difficulty is sufficiently cleared up in the chap- 
ter on the cult of St. Joseph. At this point it will suffice to say 
that the order in the liturgy does not intend to define the degree 
of dignity or sanctity of the saints. In order to avoid this inter- 
pretation, Lambertini, in his discourse on St. Joseph, asked that 
the name of St. Joseph be placed after that of the Baptist, “be- 
cause to proceed in this way (that is, to place St. Joseph before 
St. John the Baptist) would be to admit that the Church, in the 
Litany of the Saints, follows the order of greater to lesser sanctity, 
which to me seems a dangerous thing. Is there anyone who can 
claim to know by divine revelation that St. Anthony is greater 
than St. Lucy, and therefore of all the others?” Besides, this 
liturgical inversion, as far as we can judge, is manifest in other 
cases, as in the Canon of the Mass. Moreover, St. Joseph is to- 
day invoked in many prayers immediately after the Blessed 
Virgin Mary, for example, in the prayer A cunctis and in the 
prayers at the end of Mass. 

3) St. Joseph and the apostles. In his epistles to the 
Romans and the Ephesians, St. Paul seems to support the be- 
lief that the apostles are highest in excellence after Christ and 
the Blessed Virgin. He says: “And not only it (the creature), but 
we ourselves also who have the firstfruits of the spirit.” 5 St. 
Thomas, in his commentary, adds: “The apostles are preferred 
above all the other saints, be they adorned with whatsoever pre- 
rogative, such as virginity, wisdom or martyrdom, for the former 
have a greater fullness of the Holy Spirit. . . . They have been 
chosen for a higher dignity (after Christ and the Blessed Virgin), 
for they received immediately from Christ the gifts necessary to 

*° Cf. De canoniz. sanct., IV, P. Il, c. 20. 
* Romy 8s23. 
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lead others to sanctity. . . . Therefore, God has given them an 
abundance of grace over all the rest.” ®° 

St. Paul thus speaks to the Ephesians: “In Him we have 
redemption through His blood, the remission of sins, according 
to the riches of His grace. This grace has abounded beyond 
measure in us in all wisdom and prudence.” * St. ‘Thomas’ com- 
ment is: “From this can be seen the temerity (not to say error) 
of those who presume to compare some saints to the apostles in 
sanctity and glory. It appears clear from these words that the 
apostles have grace superior to all the other saints, after Christ 
and the Virgin Mother.” © 

concLusIOoN: The ministry of St. Joseph exceeds that of the 
apostles. The reason is based, as has been said, on the fact that 
his ministry is included in the order of the hypostatic union, 
while that of the apostles, with reference to the salvation of souls, 

presupposes the existence of that order. Isolano beautifully ex- 
plains this. “There are four properties of the apostolic dignity: 
the annunciation: ‘Go, therefore, and make disciples of all na- 
tions’ (Matt. 28); the illumination: ‘You are the light of the 
world’ (Matt. 5); the reconciliation: ‘Whose sins you shall for- 
give, they are forgiven them’ (Mark 16); the inspiration: ‘It is 
not you who speak but the Spirit of My Father who speaks 
through you’ (John 15). These are most worthy properties, be- 
cause they depend upon Christ and are under His immediate 
dominion, being ordained to Him. 

“On the other hand, St. Joseph’s properties were: his mar- 
riage with the Queen of heaven; his being called the father of 
the King of angels; custodian of the Messias promised in the 
Jewish law; tutor of the Savior of mankind. These properties are 
also immediately ordained to Christ. With this truth as a prem- 

ise, the excellence, dignity and sanctity of St. Joseph as com- 

pared with the apostles can be reasonably argued and deduced.” * 

At this point it is fitting to recall the doctrine of Suarez, 

© Comm. ad Rom. 8:23, lect. 5. 
* Eph. 1:7-8. 
® Comm. ad Eph., c. 1, lect. 3. 

* Op. cit., P. III, c. 18, p. 234. 
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subscribed to by Lambertini in his above-mentioned discourse: 
“In this comparison,” he says, “it can be declared probable that 
these offices, being in a certain sense diverse and therefore not 
capable of comparison, have, nevertheless, something in com- 
mon: in their respective orders they are the highest. I know for 
certain that the apostolic office is the highest in the Church of 
Christ, since it was instituted by Him, as St. Anselm and St. 
Thomas expressly taught. Nevertheless, I do not think it im- 
probable that the office or ministry of St. Joseph, inasmuch as it 
belongs to a superior order, can be called more perfect.” * Thus 
he gives the same reason already mentioned: the ministry of the 
apostles is established in the order of grace, while St. Joseph ap- 
proaches the order of the hypostatic union. 

SOLUTION OF THE DIFFICULTIES. Commenting on St. Paul’s words, 

Carthagena says: “What St. Paul says (Rom. 8:23) in general 
in no way opposes the excellence of St. Joseph; although he 
places the apostles above everyone in sanctity, St. Joseph, the 
foster father of Christ, is not included in that comparison.” © 

Similarly, Miecowiense, referring to St. Thomas’ commen- 
tary, says: “I do not believe that this dictum of St. Thomas dis- 
turbs our piety, for it is intended only for those who absolutely 
and with respect to all gifts compare other saints with the 
apostles, which is certainly temerarious, if not erroneous. . . . 

Joseph and the apostles, however, mutually exceed each other; 
the former, in the grace related to the hypostatic union and 
to the natural body of Christ; the latter, in the grace relative to 
the Church, which is the mystical body of Christ.” ® Moreover, 
as Garrigou-Lagrange remarks: “St. Thomas does say that the 
denial of this claim is temerarious; but he is comparing the 
apostles with later saints and not with the blessed Joseph or with 
St. John the Baptist. . . . Does not the mission of St. Joseph 
exceed that of the apostles and of the holy Precursor? His voca- 
tion, like that of the Virgin Mother of God, is singular. There- 

“In Iam, q. 29, a.2, d. 8, sect. 1. 
“Op. cit., XVIII, homil. ult. 
* Ob. vit... disc..120, p. 216. 
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fore, is he not closer to the fountain of all grace, since he was by 

vocation so intimately united to the Lord?” * 

This may be taken, and in no sense arbitrarily, from the 
very words of the holy Doctor, who says: “The apostles pos- 

sessed the Holy Spirit by a priority of time and with greater full- 

ness than the rest.” If, then, they were before, those whom they 

surpassed in fullness of grace are of later times. This does not 

include St. Joseph. We must note, however, with Miecowiense: 

“It may be said that this censure of our holy Doctor is not so 

universal as not to admit of any exception. The Saint himself, in 

explaining those words, ‘of whom I am not worthy’ (Matt. 3), 

asks: ‘Are the apostles greater than John?’ And he answers: ‘Not 

in merit, but in the mission of the New Testament. St. John the 

Baptist prevails over the apostles in merit and consequently in 

glory.” And immediately he says that this censure may admit of 

exception and does not exclude the singular privilege of any 

saint whom God may be pleased to elevate above the apostles 

in grace and in glory.” * 

* Art. cit., pp. 199-200. 
“Opwcit., disc; 120; p.'216: 
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Sanctity of 

St. Joseph 

NATURE OF SANCTITY 

IT IS NOT OUR INTENTION to give a complete explanation of sanc- 
tity, but only to enumerate its principal elements. Sanctity im- 
plies two aspects: purity and firmness. “Purity,” says St. Thomas, 
“is necessary in order that the mind be applied to God, since the 
human mind is soiled by contact with inferior things. . . . Firm- 
ness is also required for the mind to be applied to God, for it is 
applied to Him as its last end and first beginning, and such things 
must needs be most immovable. It is by sanctity that the human 
mind applies itself and its acts to God.” 1 Thus St. Thomas de- 
fines sanctity as a virtue, but sanctity as the life or state of the 
soul consists in union with God as our last end and, consequently, 
in charity, which is what unites us to God. “The Christian life 
consists chiefly in charity, whereby the soul is united to God.” 2 

This union of man with God is effected by grace, which is a 
participation in the divine nature. By the light of grace “He has 
granted us the very great and precious promises, so that through 
them you may become partakers of the divine nature.” ? More- 

*Summa theol., IIa Ilae, q. 81, a. 8. 
*Summa theol., Ia Ilae, q. 184, a.1, ad 2um. 
"IT Pet. 1:4. 
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over, grace is infused in the essence of the soul and “as from the 
essence of the soul flow its powers, which are the principles of 
actions, so likewise the virtues, whereby the powers are moved 
to act, flow into the powers of the soul from grace.” * Thus the 
virtues and the gifts of the Holy Spirit are derived from sanctify- 

ing grace as the powers of the soul are derived from its essence. 

This is what constitutes the supernatural organism in man. The 

acquired virtues enable man to walk in accordance with the 

natural light of reason; the infused virtues, theological and moral, 

dispose him in a higher manner and toward a higher end; they 

perfect him and enable him to walk as befits the light of grace. 

Finally, the gifts of the Holy Spirit are certain perfections of man, 

whereby he is disposed so as to be amenable to the promptings 

of God.” © 
It is well, also, to distinguish the three types of grace: gratum 

faciens, gratis data and singular privileges. ‘The first constitutes 

essential sanctity, for it ordains man immediately to union with 

his ultimate end. The graces gratis datae are accidental to sanc- 

tity, for although they endow man with certain preparatory means 

regarding the ultimate end, they are principally for the edification 

of others. “Grace is ordained to lead man to God, but this is 

realized with a certain order, so that some are led to God through 

others. In this respect, grace is twofold: that by which man is 

himself united with God, called gratia gratum faciens, and that 

by which he may aid another in attaining to God, called gratia 

gratis data, because it exceeds the natural faculties and the 

personal merit of man. Since it is not granted for man’s justifica- 

tion but principally that he may aid in the justification of an- 

other, it cannot be called gratum faciens.” ° Finally, the graces 

of privilege are ordained for the exaltation and glory of the in- 

dividual. 
In order to determine, as far as is possible, the degree of 

sanctity of St. Joseph, we must not lose sight of the following 

principles of the theology of Christian perfection. 

1) The reason and form of the supernatural life and of all 

‘Summa theol., Ia Ilae, q. 110, a. 4, ad 1um. 

5 Ihid., Ia Ilae, q. 68, a. 2. 

® Summa theol., Ia Ilae, q. 111, a. 1. 
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sanctity is in grace or charity, which are really distinct but are 
infused together by God in the soul; together they grow and to- 
gether they are lost. Grace is substantially the life of sanctity; it 
incorporates us in Christ, making us sons of God. It is an acct- 
dental “supernature” which forms the substance of the super- 
natural organism in man. It is, therefore, the static element of 
sanctity, for habitual grace is not operative. But there are two 
principles of divine activity in grace: the infused virtues and the 
gifts of the Holy Ghost. Therefore, the principal dynamic ele- 
ment of the Christian life is charity, the soul or form of all the 
virtues. Life is known by its functions, and charity contains es- 
sentially all the functions of a holy life. It elevates and unites to 
God. Thus, the static element, sanctifying grace, is manifested 
through charity. Integrally, sanctity consists in the practice of 
all the virtues informed by charity and in the exercise of the gifts 
of the Holy Ghost, which give to the virtues a superhuman per- 
fection. Effectively, sanctity consists in union with God. The 
greater the union, the more excellent the sanctity. 

2) The degree of sanctity depends upon the plenitude of 
grace or the perfection of charity. “The perfection of the Chris- 
tian life,” says St. Thomas, “consists in charity.” 7 

3) This fullness corresponds to the dignity of the person 
and his proximity to the principle of grace, as we have already 
seen. The means must be proportioned to the end. This is a firm 
teaching of philosophy. Grace, then, must be in proportion to a 
person’s dignity, office or ministry, for which it prepares, disposes 
and makes him fitted. “God gives grace to each one according 
to that for which he is chosen.” § Or, as Garrigou-Lagrange says: 
“An exalted mission, immediately entrusted by God for some 
divine purpose, calls for a proportionate sanctity.” ° In the same 
way, the fullness of grace or charity may be gathered from the 
proximity to their principle and source, for to each one is given 
grace according to his nearness to God. 

This we see in the case of Christ and His Immaculate 
Mother. Christ had the fullness of grace in all its intensity and 

* Summa theol., IIa Iae, q. 184, a. 2. 

* Summa theol., Ila Iae, q. 184, a. 2. 
* Are cit. “py 197. 
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power—‘“in its highest degree; in the most perfect way it can be 

had,” !° and in addition, He enjoyed the beatific vision in the 

most excellent manner.!! “The Blessed Virgin Mary was nearest 

to Christ in His humanity because He received His human nature 

from her. Therefore, it was due to her to receive a greater full- 

ness of grace than others.” 
4) The cause of all grace is the ineffable charity of God 

toward men. Grace is the effect and the sign of God’s love for 

us. “And thus,” says St. Thomas, “it is impossible that any 

creature should cause grace, for it is as necessary that God alone 

should deify, bestowing a participation of the divine nature by a 

participated likeness, as it is impossible that anything save fire 

should enkindle.” 1% 

ST. JOSEPH, THE JUST MAN 

The Blessed Virgin Mary, as all the Fathers as well as St. 

Thomas teach, was prepared by God to conceive Christ first in 

her mind and then in her body. In a similar manner, the mission 

or predestination of St. Joseph required a singular sanctity, with 

which he was adorned from his earliest years. “As his was a 

completely divine mission,” writes Garrigou-Lagrange, “the 

provident God granted him every grace from his infancy: piety, 

virginity, prudence, perfect fidelity... .” 

Sacred Scripture expresses this truth with the usual suc- 

cinctness, calling Joseph “a just man.” It calls Mary full of grace, 

and St. Joseph a just man, meaning perfect, adorned with every 

virtue: “Joseph, her husband, being a just man, did not wish to 

denounce her.” 15 Miecowiense says: “The justice here spoken 

of is not precisely the virtue of justice, which consists in giving 

to everyone what is his due; rather, it is taken as the complexity 

of all the virtues; as if St. Matthew were to say, being perfect 

10 Summa theol., Ula, q.7, aa.9, 10°. 

11 [bid., Illa, q.9, 4.2. 

12 Thid., Illa, q. 27, a. 5- 
18 Summa theol., Ia Ilae, q. 112, a. 1. 

4 Art. cit., p. 205. 
* Matt. 1:19. 
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and adorned with every virtue. This is the interpretation of all the 
authors.” 1° And it is certainly the meaning of the word “just” in 
the Old and New Testaments, where Christ Himself is called the 
Just..7 The Fathers and exegetes, therefore, have ample reason 
for seeing in this testimony the claim of the perfect sanctity of 
St. Joseph. 

St. Jerome, for example, teaches that Joseph was called just 
because of his perfect possession of all the virtues.1® St. John 
Chrysostom says: “Here just is applied to one possessed of 
every virtue; and Scripture frequently employs the word justice 
in this sense, as when it tells us that Job was a just man” (Job 
1:1).1° Maldonado says: “I answer that Joseph is called just, 
not because he possessed justice, one of the four moral virtues, 
but because he was full of every virtue, as Chrysostom says.” 2° 
Finally, Calmet declares: “For the majority of the Fathers, a 
just man signifies a virtuous man, beloved of God, adorned with 
all the graces of an honorable man. All the grandeur of Joseph 
has been united in one simple expression—just man—which 
designates justice properly so called, either the elements of 
justice or complete sanctity.” 21 

SINGULAR SANCTITY OF ST. JOSEPH 

The singular holiness with which St. Joseph was adorned 
arises from his four-fold title: spouse of Mary, father of Christ, 
inclusion in the hypostatic union, and cooperation in the re- 
demption of the human race. 

1) Spouse of Mary. Matrimony confers these three things 
upon the contracting parties: equality of condition, mutual love 
and total communication of goods. 

a) Equality of condition. Mary is the Mother of God, the 
* Op. cit., disc. 117, p. 207. 
“Cf. Isa. 1:26; 45:8; 51:5; Jer. 23:5-6; 32:15-16; Jas. c.1; Matt 

10:41; 27:4; Luke 12:47; etc. 
** Homil. 3, in Luke, P.L. 26, 237. 
* In Matt., homil. 4, P.G. 57, 45. 
®In Matt., 1:10. 
*™ Comm. in Matt. 
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highest dignity among creatures. And it is not just to believe that 
God, who conferred upon Joseph the honor of being the spouse 
of His Mother, would not at the same time grant him a propor- 
tionate capacity and grace, according to the above-mentioned 
principle. “Certainly, whatever praise I might use,” says Car- 
thagena, “is unworthy of the high dignity of Mary’s spouse; 
nevertheless, with the assistance of God, I shall try to deduce 
from her position what is the excellence of Joseph’s sanctity over 
that of the other saints. . . . Joseph, having been chosen by God 
to be the husband of the Mother of God and the father of 
Christ, no one of sound judgment can doubt that he was given 
all the qualifications necessary for such services. As God selected 
the best among women to be His Mother, so also would He 
choose as her spouse the greatest among men.” 22 

b) Mutual love. The close union of the spouses effected by 
matrimony is more a union of souls in charity than of bodies. 
There is no doubt that the Virgin Mary loved Joseph with a 
sincere and lasting predilection. It belongs to the virtue of a 
wife to love and respect her husband and procure for him the 
greatest good; and Mary was in this respect a perfect wife. 

The marriage between Mary and Joseph was a real marriage, 
entered into under divine inspiration; and marriage involves so close 
a union of souls that bridegroom and bride are said to be one person: 
“They shall be two in one flesh” (Gen. 2:24). Can any discerning 
person, then, imagine that the Holy Spirit would join in that union 
the soul of such a maiden to one who was not like her in virtue? 
Therefore do I believe that this man, the holy Joseph, was graced 
with perfect virginity, with the deepest humility, with the most ardent 
love for God, the loftiest contemplation and the utmost solicitude 
toward the Virgin who was his wife. She knew that he was given to 
her by the Holy Spirit to be her husband and the faithful protector 
of her virginity; she knew that he was given, moreover, to share her 
devoted love and tender care for the divine Son of God. Therefore 
do I believe that she loved St. Joseph fondly and with heartfelt 
affection.?8 

Op. cit., IV, homil. 8. 

St. Bernardine, Sermon I on St. Joseph, a.2; cf. Miecowiense, op 
cit., disc. 117, p. 208. 
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Mary’s love for Joseph was most perfect. Leo XIII tells us 

that “married couples find in it the perfect model of conjugal 

love, harmony and loyalty.” ** 
c) Communication of goods. This communication was 

greatest with regard to the fullness of grace and a likeness in 

virtues. Mary was full of grace. This is the source of Cajetan’s 

conclusion that St. Joseph also made a vow of virginity, for other- 

wise Mary’s grace would not be complete, since she would cer- 

tainly desire the perfection of her husband.” St. Bernardine adds: 

Since the possessions of a woman belong also to her husband, 

I believe that the Blessed Virgin would offer to Joseph as much of 

the treasures of her heart as he was capable of receiving. . . . If the 
Blessed Virgin intercedes so much for sinners, the declared enemies 
of her Son, what favors, do you think, she would obtain for this 
loving and solicitous spouse of her virginity and her most chaste 
love? 26 

Her love for her spouse was not sterile, but most fruitful. . . . 
If Mary’s intercession is one of the most efficacious means of obtain- 
ing grace from God, as experience has sufficiently proven, it is im- 
possible that the holy Joseph, whom she loved, would not receive 
through her a greater perfection than all others. As the perfect wife, 
she could not desire for anyone more ardently than for her own 
husband the perfection of the virtues and growth in holiness.?7 

There was also in them the most perfect likeness in virtues. 
“St. Joseph was made,” says St. Peter Damian, “in the image of 
the Virgin, his spouse.” And Gerson says: “As it was fitting that 
Mary should shine with a greater purity than any other creature 
(as St. Anselm says), it was also meet that St. Joseph should 
possess such prerogatives as would produce in him a likeness to 
his spouse, from whom was born Jesus, who is called the 
Christ.” 28 

Isolano enumerates as many as nine similarities between 
Joseph and Mary. “There were also,” he says, “between the 

* Quamquam Pluries, August 15, 1889. 
* In IIlam, q. 28, a. 4; cf. also Isolano, op. cit., P. III, c. a9, P.-232. 
* Sermon I on St. Joseph. 
™ Carthagena, op. cit., IV, homil. 8. 

*8 Sermo in Con. Constan. in Exordio. 
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Blessed Virgin and St. Joseph numerous similarities, such as 
never before were found among mortals nor ever will be found, 
according to our Catholic belief. The first of these was likeness 
of flesh; the second, nobility of birth; the third, perpetual vir- 
ginity; the fourth, their divine espousals; the fifth, their mutual 
love; the sixth, mutual surrender; the seventh, divine election; 
the eighth, their being pre-figures by signs; the ninth, their love 
for Christ.” 29 

To sum up the foregoing in a few words: Joseph loved Mary 
ardently as a saint, as his wife and as the Mother of God; *° in 
her turn, Mary’s love for Joseph was greater than for any other 
creature and was, above all, a fruitful love. All of these facts argue 

the sanctity of the holy Patriarch, who was united more closely 
to the Mother of God and Mother of divine grace than any other 
creature. “Thus Joseph came closer,” says Garrigou-Lagrange, 
“than any other saint to her who was the Mother of God and 
also the spiritual mother of the whole human race and, therefore, 

even of Joseph himself; to her who is the co-redemptrix, universal 
mediatrix, and distributor of all graces. Joseph loved Mary with 
the purest and most consecrated love. It was a theological love, 
because in God and for God he loved the Blessed Virgin who so 
glorified Him.” *} 

2) Father of Christ. Joseph loved Christ, as God and as 
his own Son, with the most excellent charity. And he was in turn 
loved by Jesus with a love that was both filial and sanctifying. 
He loved Jesus, the Son of his spouse, as true God. “By reason as 
well as from the facts we know that Joseph loved Christ as no 
one else has ever loved his son or his friend. Besides, by that in- 
terior illumination of the spirit, this is what our Catholic faith 
believes and teaches. All creatures seek to know God, as theolo- 
gians prove, and the more they know Him, so much the more do 
they love Him. But Joseph knew Christ as a mortal man in a 
perfect manner; he loved Him, consequently, with an ineffable 

howe 2fe 

MOS Cis F. 1.6.9, Pp. 107. 

* Sinibaldi, op. cit., c. 2, pp. 91-94. 
SATE. Cit.s Ps 204, 

2 Tsolano, op. cit., P. II, c. 15, p. 144. 



172 SANCTITY OF ST. JOSEPH 

He loved Him, besides, as His father. St. Joseph had, in a 

supernatural manner and in a remarkable degree, a paternal love 
for Christ, the Incarnate God. His superabundant grace emi- 
nently supplied for the sentiments of natural paternity, that vehe- 
ment inclination inherent in nature. “This love was necessary in 
Joseph,” writes Sinibaldi, “as a natural consequence of the high 
office to which he had been predestined. From the moment God 
chose Joseph and united him in that heavenly marriage with the 
Immaculate Virgin, of which marriage was to be born His only- 
begotten Son, Joseph was invested with the authority of father, 
and with that investiture all the qualities indispensable for that 
office, above all, a fatherly affection.” 34 

We have these beautiful words of St. Bernardine: “Three 
things Joseph guarded diligently in his conversation with Christ 
Jesus, through which he achieved great perfection. These were: 
first, a reverential purity; secondly, a radiant fidelity; thirdly, an 
ardent charity. . . . Who, I ask, could deny that as he held 
Christ in his arms and spoke to Him as His father, Jesus would 
impart to him all the joys and sentiments of this relationship?” 4 
Finally, “under this aspect,” observes Seldmayr, “we must not 
forget the high dignity of St. Joseph, which, as we have said many 
times, required a proportionate sanctity. For the very reason that 
he was thought to be Christ’s father, he would have to be such 
a father morally as would befit his Son.” *° This entire doctrine 
is contained in the Gospel narrative of the loss of Jesus in Jeru- 
salem. With what love, solicitude and anguish did His parents 
seek Him! “Thy father and I have sought Thee sorrowing.” 
These words of the Virgin imply what were the feelings of 
Joseph’s paternal heart in that sorrowful incident. 

Let us consider, on the other hand, how lovingly Christ re- 
sponded to the affections of St. Joseph. Holy Scripture tells us 
implicitly that Christ loved Joseph with a filial love, for He was 
subject to him as His father. It is the duty of a son to love his 
father.** “It was a love,” writes Sinibaldi, “of preference, or 

» Opocitsic./3.'p. 234i 
* Sermo de S. Ioseph, a. 2. 
* Op city pt. a) qit,, 226) 
* Summa theol., Ila Iae, q. 26, aa.9, 10; q. 101, aa. 2, 3 
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gratitude, or correspondence.” 87 And it must be noted that “the 
love of God infuses and creates good in things,” °° from which 
we can justly evaluate the sanctity of St. Joseph as the highest 
among creatures and the most beloved by Jesus, with the excep- 
tion, of course, of the Blessed Virgin. With each demonstration 
of His affection, His smile, His gaze, His teaching, Jesus would 
cause to glow more intensely in the heart of Joseph the fire of 
His love and His grace. 

3) Inclusion in the hypostatic order. St. Joseph was, after 
Mary, the creature closest to the humanity of the Word. There- 
fore, he approached closer than any other to the source of all 
grace, and we justly proclaim him the most beloved of Christ.?® 
St. Thomas applies this principle of greater or lesser proximity to 
Christ to the greater or lesser knowledge of the mysteries of faith: 
“The ultimate consummation of grace was effected by Christ, 
wherefore the time of His coming is called the time of fullness 
(Gal. 4:4). And therefore, those who were closest to Christ, or 
before Him, as John the Baptist, or after Him, as were the apos- 
tles, knew with more fullness the mysteries of faith. As regards 
the state of man himself, we see the same thing. His perfection 
is in youth, and the nearer he is to youth, either before or after 
it, the nearer he is to his perfect state.” 4° 

St. Joseph, therefore, being the closest to Christ, the source 
of all grace, had likewise a greater share in His perfection and 
sanctity. For Christ, who is God and man, is, by His divinity, 
the author and principal cause of grace, and by His humanity, 
the instrumental meritorious and efficient cause. “To give grace 
or the Holy Ghost belongs to Christ as He is God, authorita- 
tively; but instrumentally it belongs also to Him as man, inas- 
much as His manhood is the instrument of His Godhead. And 

hence, by the power of the Godhead, His actions were beneficial, 

i.e., by causing grace in us, both meritoriously and efficiently.” ** 

Carthagena has truly expressed this doctrine: “The divine 

* Op. cit., c. 4, pp. 161-163. 
% Summa theol., Ia, q. 20, a. 2. 

® Summa theol., Ila Ilae, q. 26, aa. 7, 8. 

“© Summa theol., Ila Ilae, q. 1, a. 7, ad 4um. 

“ Summa theol., Ia, q. 8, a. 1, ad 1um; q. 64, a. 3. 
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Joseph was nearest to these two principles of all purity, Christ 

and Mary. It is reasonable to believe that he shared most in the 

purity of them both; and certainly, if Mary was made the most 

perfect creature because of her immediate relation to the human- 

ity of Christ, it follows that, as there was none after her so inti- 

mately concerned with the rearing, nourishing and protecting this 

humanity as was Joseph, he was the purest of creatures after 

her,” ¢? 
4) Cooperation in the redemption of the human race. St. 

Joseph, as we have seen, is incorporated in the work of redemp- 
tion by the same divine decree which associated him with the 
divine maternity and the Incarnation of the Word, since our 
salvation was one of the primordial ends of these mysteries. As 
we have said before, God grants grace and sanctity to men accord- 
ing to the dignity and character of the mission to which He has 
destined them. Consequently, it is evident that the spouse of 
Mary, the co-redemptrix, had to be adorned with a most eminent 
sanctity, full of all graces and virtues, fitting him for his place 
with Jesus and Mary in the salvation of the world. 

ST. JOSEPH’S GROWTH IN SANCTITY 

Catholic dogma affirms the growth of sanctifying grace 
through good works. The Council of Trent teaches: “If anyone 
should say that the justice received is not preserved and does not 
increase before God through good works, but that these works 
are merely the fruit and sign of the justification obtained, and 
not also the cause of the increase, let him be anathema.” 4% 

The fundamental theological reason is based on the fact 
that all created grace, being finite and limited, can increase 
unceasingly, and that good works worthy of eternal life are re- 
warded. This increase of sanctifying grace is two-fold: it is in- 
tensive when it increases in its entity, and extensive when it ex- 
tends to many things and produces new effects. With respect to 
the reason for this argument, we note with St. Thomas that “by 
every meritorious act a man merits the increase of grace, equally 

“Op. cit., XVII, homil. ult. 

“ Sess. 6, can. 24; Denz. 834. 
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with the consummation of grace, which is eternal life. But just as 
eternal life is not given at once, but in its own time, so neither 
is grace increased at once, but . . . when a man is sufficiently 
disposed for the increase.” 44 

In the same way, we cannot place any limitation on the in- 
crease of charity in this life, either by reason of its form or on the 
part of the agent or of the subject. As St. Thomas says: “In none 
of these ways is a limit imposed to the increase of man’s charity, 
while he is in the state of a wayfarer. For charity itself considered 
as such has no limit to its increase, since it is a participation of 
the infinite charity which is the Holy Spirit. In like manner, the 
cause of the increase of charity, viz., God, is possessed of infinite 
power. Furthermore, on the part of its subject, no limit to this 
increase can be determined, because whenever charity increases, 
there is a corresponding increased ability to receive a further in- 
crease. It is therefore evident that it is not possible to fix any 
limits to the increase of charity in this life.” 4° In consequence of 
this, most theologians affirm the continual growth of grace and 
charity of the Blessed Virgin while she lived on earth. And St. 
Thomas thus explains the special manifestation of this growth: 

“There was a threefold perfection of grace in the Blessed Virgin. 

The first was a kind of disposition by which she was made worthy 

to be the Mother of Christ; and this was the perfection of her 

sanctification. The second perfection of grace in the Blessed 

Virgin was through the presence of the Son of God Incarnate 

in her womb. The third perfection of the end is that which she 

has in glory.” * 
What was the degree and extent of St. Joseph’s growth in 

grace while he lived? In truth he made marvelous progress. “We 

can hardly perceive the admirable progress in faith, sanctity, and 

love that was effected in the soul of Joseph. The more obscure 

his life on earth, so much the more is he glorified in heaven.” #7 

Therefore, let us content ourselves with the following observa- 

tions: 

“ Summa theol., Ia Ilae, q. 114, a. 8, ad 3um. 

* Summa theol., Ia Ilae, q. 24, a. 7. 

“© Summa theol., Ila, q. 27, a. 5, ad 2um. 

“ Garrigou-Lagrange, art. cit., p. 212. 
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1) Each and every act of charity performed by St. Joseph 
was, from his earliest infancy, intense, and his grace increased 
with each and every one of his works of virtue. Holy as he was, all 
his acts, at least virtually, were referred to God, so that he grew 
in grace not only by the acts of charity, born of his ardent love 
for God, but also by the acts of the other virtues, theological and 
moral. 

2) Without fear of rashness, we may say that St. Joseph 
performed all his acts, even from his childhood, with all the 

strength of his habitual grace, for he never placed any of the ob- 
stacles, such as passion, defect, negligence or distraction. 

3) The virtues flow from grace just as properties fow from 
the essence and are, therefore, more perfect in proportion to the 
abundance of sanctifying grace in the soul. As the grace of St. 
Joseph was exceedingly abundant, we may easily believe that he 
was adorned with every virtue. 

4) Similarly, he was filled with the gifts of the Holy Ghost 
and by them promptly moved, under the inspiration of God, in 
the execution of all his works. 

5) The reason for this remarkable growth in sanctity was 
his association and continuous familiarity with Christ and Mary. 
Through them he obtained a profound knowledge of the mystery 
of the Incarnation and a perfect example of all the virtues. This 
daily contact was the permanent source of the infusion of grace 
in St. Joseph, as the authors unanimously declare. “Therefore,” 
says Seldmayr, “St Joseph possessed many more means for ac- 
quiring sanctity than did St. John the Baptist or the apostles, 
for during thirty years he enjoyed the presence, wisdom, love 
and example of Jesus and Mary, in whom there was no stain, 
but, on the contrary, all the treasures of divine wisdom and 
holiness. Consequently, no one of sound reason would say that 
St. Joseph did not make use of these means of sanctification; but 
rather esteem him the greatest in sanctity after Jesus and 
Mary.” 48 

St. Bernardine de Busto says: “The holier the company, the 
more pleasing the conversation. He who converses with the good, 
will become good (Ps. 17:28). How much more the blessed 

“Op. cit, Ps Tog. 3):90:26; 
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Joseph, in daily communion with the holiest of the holy, the Son 
of God and His Mother, would grow in sanctity, and from good 
would become better, witnessing their works and their holy life! 
No one has ever had such a part in the life of the sweet Jesus and 
His Blessed Mother.” 4° 

Of his contact with Mary, St. Bernardine of Siena writes: 
“If we, miserable men, are benefited by association with the saints 
who, compared with the Virgin, are as nothing, how must he 
have benefited from his association with her?” °° 

With respect to Christ, we believe that His humanity was, 
as it were, a sacrament causing grace in St. Joseph, who by his 
ministry and labors was very receptive to this grace. As Car- 
thagena says: “As St. Joseph directed all his external works dur- 
ing thirty years to the maintenance of Christ, his active life was 
surely the most perfect after that of the Virgin. . . . And from 
these external occupations it is easy to imagine what must have 
been his interior life of contemplation. . . . Hence, I think none 
can accuse me of audacity when I declare that Joseph was the 
most perfect among the saints, with the sole exception of the 
Blessed Virgin.” *1 

In brief, the eminent sanctity of St. Joseph is evident from 
the fact that his ministry was: a) intimately united with Christ; 

b) closest to the Mother of God; c) exceedingly conducive to the 

perfect practice of all the virtues of the active and the contem- 

plative life. 

ST. JOSEPH’S DOUBT 

Omitting such questions as how St. Joseph was chosen to be 

Mary’s spouse and the virginal father of Jesus, or with what 

knowledge he was endowed, we wish to make only a brief ob- 

servation concerning the doubt and the anguish he suffered when 

Mary had conceived by the Holy Spirit. 

St. Jerome says: “It was not noticed by anyone but 

4° Mariale, P. IV, serm. 12. 

® Sermo de S. Ioseph, a.2; cf. St. Alphonsus M. Liguori, op. cit., p. 

572 
= Op. cit., IV, homil. 7. 
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Joseph,” ®? but Vosté says: “This is not probable, since Mary was 
merely engaged and was living in her parents’ home. Therefore 
her family, and especially her mother, must have been the first to 
observe.” 53 This is also the belief of Lagrange.** 

At any rate, Joseph was aware of what had taken place. 
Then why did he doubt? The Fathers and Doctors give three 
solutions which are almost contradictory.®> The first says that he 
believed that the Virgin had fallen into adultery; the second 
teaches that he knew of the mystery of the Incarnation and 
therefore wished, in his humility and reverence, to abandon the 
Virgin secretly; the third maintains that his reason for wishing to 
abandon her was, on the one hand, his ignorance of the mystery, 
and on the other, the Virgin’s innocence and his feeling that it 
was more just to commend everything to God and to retire 
secretly until the truth should be manifested. 

Joseph could have done one of three things: a) accuse her, 
which he did not wish to do; b) abandon her secretly; c) receive 
her into his house. Which did he do? Scripture tells us merely: 
“Joseph, her husband, being a just man, and not wishing to ex- 
pose her, was minded to put her away privately” (Matt. 1:19). 
This is generally interpreted: being just, he could not receive her 
into his house but, on the other hand, he did not wish to accuse 

her, so he determined to denounce her privately. But according 
to Vosté, the ancient literal translation is better: as he was just 
and (therefore) would not wish to expose her to public ignominy. 
What, then, would he do? He decided to liberate her secretly, 
without public process.” *6 

The following is St. John Chrysostom’s solution: “He 
(Joseph) was unwilling to cause her the slightest pain. Accord- 
ingly, since it seemed that by law he was no longer permitted to 
keep her, and since it appeared that to denounce her and to 
bring her to trial was of necessity to condemn her to death, he 

™ Comm. in Evang. Matt. 1:18, P.L. 26, 24-25. 
* De Concep. Virg. g. C., p. 20 (Rome, 1933). 
* S. Matthieu, p. 10 (3rd ed. Paris, 1927). 
“Cf. St. Bernardine, Sermo de S. Ioseph, a. 2; Seldmayr, op. cit., P. 

Iq: ty aS. 
“ Op. cit., p. 21. Cf. Lagrange, S. Matthieu, Pp. 13-14. 
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chose neither course, but rose above the law. . . . He neither 

accused her nor punished her, but thought to dismiss her pri- 
vately.” °7 And St. Thomas says: “Joseph did not wish to abandon 
Mary in order to marry another or because of any suspicion, but 
because in his humility he feared to live united to such holiness; 
therefore, he was told: ‘Fear not’” (Matt. 1:20) .58 

“It is more probable,” writes Knabenbauer, “that St. Joseph, 
considering on the one hand the Virgin’s sanctity, and on the 
other, the evidence of her conception, suspended judgment.” °° 
In any event, one thing he certainly did, and that was to leave 
the entire matter in God’s hands. Hence, far from arguing against 
his sanctity, the evangelist has given us a magnificent testimony 
of it. 

In Matt., 4:4, P.G. 62, 44. 
* In IV Sent., dist. 30, q. 2, a. 2, ad sum. 

° Comm. in Matt. 1:19. 
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Virtues and Gifts 

of St. Joseph 

THE VIRTUES IN GENERAL 

AS WE INDICATED in the preceding chapter, the virtues and gifts 
are the active principles of grace, distinct from each other sub- 
stantially but interdependent. The virtues and gifts develop and 
manifest sanctity, for by them grace operates in the saints. Hence, 
their study is the best adjunct to the general principles upon 
which we have based the holiness of St. Joseph, next to the 
Blessed Virgin, the mother of Jesus and his own immaculate 
spouse, as is evident from the uninterrupted and remarkable 
growth of the divine life in the holy Patriarch during his entire 
life. 

The study of the virtues and gifts is practical and instruc- 
tive, but it would be much too lengthy if we were to go into 
every detail. We shall, therefore, limit ourselves to tracing the 
general lines of this extensive field, emphasizing the virtues and 
gifts which are characteristic of the holy Patriarch and of greater 
interest in considering the devotion given to him. As always, we 
must here recall the theological principles on which our affirma- 
tions are based, beginning with a concise exposition of the nature 
and necessity of the virtues and gifts, as well as their number 
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and the connection between them. In this way we can discover 
the excellence of the virtues which adorned St. Joseph, especially 
those virtues which most characterized him by reason of his 
ministry. 

1) Natural virtues. Sometimes we give the name of virtue 
to that to which the virtue is directed, namely, either to its ob- 
ject or to its act, but properly speaking, it is a good operative 
habit which disposes the powers to the realization of acts be- 
fitting the nature of the subject from which it proceeds. As an 
operative habit, virtue is a quality or disposition which deter- 
mines and inclines the powers to act promptly, easily and with 
pleasure. By good habit we mean that its reason for being is the 
perfection of the powers. It is precisely this perfection, which in- 
creases in degree, that constitutes its true good, object and end.? 
The virtues are, even in the natural order, absolutely necessary 
for directing the activity of the powers of the subject. 

Psychology teaches that the human soul is the substantial 
and spiritual form of the body, but that of itself it is not opera- 
tive. Consequently, it is the radical principle of our acts, but not 
the immediate principle.? If by its own essence it were the im- 
mediate principle of operation, it would be always in act. There- 
fore the soul has need of the faculties or powers in order to act, 
and these forces spring from it as properties from their essence or 
as effects from their cause.* Thus the intellect, the will, the 
memory, the imagination, the external senses, etc., arise from it 

in diverse order and subordination. 
In order to realize perfectly the operations or acts proper to 

their nature, these faculties must be determined and directed to- 
ward their proper objects, good and perfection. This is accom- 
plished by the natural virtues. Through the prolonged exercise 
or repetition of acts, virtue not only directs the energy of our 
powers, but inclines them to work with promptness, facility and 
delight.® 

2 Summa theol., Ia Ilae, q. 55, aa. 1-4. 
2 Summa theol., Ia Ilae, q. 56, a. 1; q. 110, a. 3; q. 23, a. 7. 

® Summa theol., Ia, q.77, a. 1. 
* Summa theol., Ia, q. 77, a. 6. 

5 Summa theol., Ia Ilae, q. 49, 4. 4; q. 51, a. 2. 
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There are many natural virtues, for their species are dis- 
tinguished by their objects,® but they are divided into two prin- 
cipal classes, intellectual and moral,” according as they direct the 
energies of the two principal powers of man: intellect and will. 
The intellectual virtues are virtues only imperfectly, for although 
they facilitate the operation, they do not incline toward doing 
good, which is the work of the will.8 The intellectual virtues are 
three: wisdom, knowledge and understanding, which reside in 
and direct the speculative intellect. The virtue of understanding 
consists in the vision of the evident truths which are presented 
to the human intellect as principles of every demonstration; 
knowledge consists in the knowing of things through their proxi- 
mate causes; and wisdom is the knowledge of things through their 
ultimate and highest causes. 

Joined to these speculative virtues there are two others, also 
intellectual, but they perfect the practical intellect: prudence 
(formally intellectual, although the matter is moral) 1° and art. 
The latter enables us to know how a work must be done, but it 
does not necessarily incline us to do it. Prudence, on the other 
hand, is a virtue which perfects both the intellectual and the 
affective part of man. However, it not only shows us what we 
must do, but it moves us to do it, although this properly belongs 
to the moral virtues. These are the moderators of the appetitive 
faculties from which they proceed and they perfectly qualify as 
virtues, for they not only capacitate us to work but move us to 
work well. The intellectual virtues, with the exception of pru- 
dence, can exist without the moral virtues, but the latter cannot 

exist without two of the former: the habit of the first principles, 
understanding, and the regulator among the moral virtues, pru- 
dence.11 

The moral virtues, which are innumerable, are divided into 
cardinal virtues and auxiliary virtues. Of the former there are 

* Summa theol., Ia Hae, q. 96, a. 3; Ia Iae, q. 18, a. 2; q. 19, aa. 3-53 
q- 31, a. 4, etc. 

* Summa theol., Ia Ilae, q. 58, aa. 1—s. 
* Summa theol., Ia Ilae, q. Ey ay is 

* Summa theol., Ia Ilae, q. 57, a. 2. 
© Summa theol., Ia Ilae, q- 57> aa. 3, 4, 5. 
™ Summa theol., Ia Iae, q. 58, aa. 4-5. 
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four, whether we look to the formal motive of virtue or to its 

proper subject: 
Prudence (which is moral according to the matter of which 

it treats and intellectual according to the subject from which it 
proceeds) consists in the intellectual consideration of a good; 
justice regulates the operations which come under the order of 
reason; temperance moderates the impetus of the passions which 
attract us to a good contrary to reason; fortitude gives us the 
strength to overcome the obstacles which hinder the attaining of 
good.!* All the other natural virtues are derived from these and 
are ordained to them, some as integral parts, others as potential 
parts and still others as subjective parts.1* 

2) Supernatural virtues. The review of these elements, al- 
though superficial, will aid us in understanding the supernatural 
organism of our soul. And just as in the natural order the soul is 
the radical principle but is not immediately operative, so in the 
supernatural order God infuses into our soul sanctifying grace, 
which is likewise not immediately operative. Thence arises the 
necessity of new immediate principles of action, which are the 
supernatural virtues. 

But, in the natural order, the powers spring from the sub- 
stance of the soul, and in them are rooted the virtues, the exer- 
cise of which enables us to act with promptness, facility and 
delight. Grace, however, is an accident which, as the source 

and germ of life, tends to irradiate its vitality. This it does by 
means of the supernatural virtues which spring from it and 
operate through the natural powers, elevating, divinizing and 
capacitating them for the realization of supernatural acts. 

The natural virtues are always acquired, while the super- 
natural virtues are infused by God in the soul with grace, which 

is their source and root.’* 
St. Augustine defines supernatural virtue as a good quality 

of the soul by which we live rightly, of which no one makes bad 
use, and is infused by God in us without any action on our part.’ 

12 Summa theol., Ia Iae, q. 61, a. 2. 

#8 Summa theol., Ila Ilae, q. 48, a. 1. 
44 Summa theol., Ia Ilae, q. 55, a. 4, c. and ad 6um. 

© De libero arbitrio, c. 16, P.L. 32, 1268. 
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St. Thomas adopts this definition, substituting for the generic 
term quality the more concrete word habit, for every virtue is a 
good habit, that is, a determination or inclination of a faculty to- 
ward good. The natural virtue springs from the soul and is ac- 
quired by exercise, moderating our acts in the human order; the 
supernatural virtue gives supernatural value and merit to our acts 
and is infused by God without our intervention, but not without 
our consent, as St. Thomas observes.1¢ 

Also in the supernatural order there are the intellectual and 
moral virtues, with the distinction that in this order the former 
not only possess perfectly the reason of virtue, but are even more 
perfect than the latter. Faith fulfills all the functions proper to 
an intellectual virtue.” But this division into intellectual and 
moral, while correct, is not the most adequate, since two other 
virtues of the supernatural order—hope and charity—are not 
intellectual, for they do not reside in the intellect, but in the 
will; nor are they moral virtues, because their object is far 
superior to that of the moral virtues.1® Like faith, these virtues 
have God as their direct and immediate object; therefore they 
are the most excellent and are called theological. Hence, the 
supernatural virtues are properly divided into theological and 
moral. 

3) Connection of the supernatural virtues. The connec- 
tion and mutual dependence of the supernatural virtues is of 
great interest because of the important applications to be made 
therefrom.1® There is a certain connection between the natural 
virtues but, as the reason of virtue is not perfectly realized in 

_ them, neither is the union and dependence strict. In the first 
place, it does not exist between the intellectual and moral virtues, 
except in the case of prudence and understanding, without which 
the moral virtues cannot exist; nor can prudence exist without 
these latter.?° Neither is there any necessary connection among 

** Summa theol., Ia Ilae, q. 55, a. 4, ad 6um. 
** Summa theol., Ila Ilae, q. 4, a. 2; Ia Ilae, q. 56, a. 3; q. 58, a. 3. 
* Summa theol., Ia, q. 59, a. 4, ad 3um; q. 82, a.5, ad 2um; Ia IIae, 

q. 56, a. 6; q.57, a.1; Ia Ilae, q- 40, a. 2; Ila Ilae, q. 18, a.1. 
** Summa theol., Ia Iae, q. 65, aa. 1, 2; q. 66, a. 2; q. 68, a. 5, ad 3um; 

q.. 73; aeas 
*® Summa theol., Ia Ilae, q. 58, aa. 4, 5. 
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the intellectual virtues themselves, although they have reference 
to the first and universal principles perceived by the virtue of 
understanding, upon which they depend. As to the acquired 
moral virtues, some may exist without others; the perfect moral 
virtues, however, which incline us to do a good deed well, are 
mutually united and dependent.?? This mutual dependence 1s 
found in the various formal reasons of each virtue, for example, 

discernment and discretion in prudence, right action on the part 
of justice, moderation on the part of temperance, and strength 
of spirit in the case of fortitude, all of which are mutually re- 

quired for the perfection of virtue. And if we take into considera- 

tion the matter of each virtue, all of them are connected by 
prudence, which points out the right path in each case and 

directs its pursuance. 
However, it is in the supernatural order that we find the 

most intense and perfect connection between the virtues. Here, 

besides the union of origin, since they all spring from the grace 

infused in the soul by God, there exists a close relationship among 

the theological virtues themselves, and likewise among the moral 

virtues, linked together by supernatural prudence, although 

each one may be had in a different degree. But above all, in the 

supernatural order there also exists a very close dependency be- 

tween the theological and the moral virtues, mutually united by 

charity, which is the most noble and perfect bond of union. 

Charity is not only the most excellent of all the virtues,”° but 

it is also the root, the mother and the form or soul of them.?4 

Without depreciation of the particular and peculiar character 

of each one, they are all engendered, nourished and sustained by 

charity, so that there can be no true virtue unless it is animated 

by charity,2> and he who possesses it possesses all the others, at 

least in principle.2* And not only does charity have God as its 

proper object, but it unites us to Him more intimately than any 

* Summa theol., Ia Hae, q. 65, a. 1, ad 3um. 

22 Summa theol., Ia Iae, q. 65, a. 1. 

% Summa theol., Ia Ilae, q. 23, a. 6. 

* Summa theol., Ia Iae, q. 62, a. 4; Ia Ilae, q. 23, a. 8, ad 2um and 

3um; q. 186, a. 7, ad 1um. 

% Thid., Ia Ilae, q. 65, aa. 2, 43 q- 71, 4- 45 Ik ne, @! 23,a:-7. 

% Thid., Ia Ilae, q. 65, aa. 3, 5- 
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other virtue, being a true participation in divine charity itself.?” 
Thus, it informs and elevates, unites and directs all the virtues 

with reference to God.?8 Hence, it is that he who possesses 
charity or any other virtue in a perfect degree, also possesses all 
the others in the same proportion; and he who exercises himself 
in charity or in any of the other virtues, by that very fact causes 
all the others to increase. Such is the close union which exists 
between them, without any depreciation of the particular ex- 
cellence of each one. 

Having set forth these theological principles, let us now 
consider the degree of perfection to which St. Joseph possessed 
the supernatural virtues, theological as well as moral, analyzing 
also some in which he particularly excelled because of his 
ministry to Jesus and His holy Mother. 

VIRTUES OF ST. JOSEPH 

Christ our Lord, who not only possessed the fullness of every 
grace but had each in an infinite degree,?® also possessed every 
virtue compatible with His quality of comprehensor.?° He could 
not possess either faith or hope, which imply a certain imper- 
fection because of the obscurity or the absence of their object. 
Christ enjoyed at all times the beatific vision and the divine 
fruition. 

The Virgin Mary, who was “full of grace,” was also adorned 
with all the virtues, possessing them in the most perfect degree 
possible for any creature. Even the natural virtues, which are 
normally acquired by exercise, were infused in her by God, ac- 
cording to many authors, as perfections proper to her immaculate 
nature and as immediate and connatural principles of her acts, to 
be prototypes of all the virtues from the first moment of her 
existence.31 

“Ibid., Wa Mae, q. 66, a.6; q.23, a.6; q. 45, aa.2, 4, 6, ad 2um; 
4-172, a. 4; q. 184, a. 1; q.23, a.2, ad 1um; a. 3, ad 3um; q. 24, a.2, ad 
1um. 

* Ibid., Ia Ilae, q. 114, a. 4; Ila Ilae, q. 17, a. 6, ad 3um. 
*® Summa theol., IIIa, q J, Goa 
© [bid., IIa, q. Wat. 
™ Cf. Merkelbach, op. cit., P. II, c. 2, Pp. 194. 
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St. Joseph cannot be compared exactly to the Virgin, yet he 
is the nearest creature to her and, through her, to Jesus. There- 
fore, it is in accord with his sanctity and the divine preparation 
for his exalted ministry that the same natural virtues should be 
infused in him and to a very high degree. But what most in- 
terests us is the study of his supernatural virtues, of which he is 
the perfect model for all faithful Christians. 

The analysis may be made from two points of view: doctrinal 
and theoretical or historical and concrete, based on the record of 
his life in the Gospels. Although both aspects in reality comple- 
ment each other, we shall here emphasize the theological prin- 
ciples and reasons which prove the virtues attributed to 
the holy Patriarch, although the brief data afforded us by the 
evangelists do not explicitly testify to their exercise. In the 
hagiography of St. Joseph there is an abundance of commentaries 
and edifying considerations on his virtues, written to increase 
piety and devotion, but they do not touch the theological nerve 
which unifies and vigorizes the spiritual vitality of the holy 
Patriarch. 

CONCLUSION 1: St. Joseph was adorned with all the supernatural 
virtues, 

This affirmation is a corollary of what we have already said 
concerning the great sanctity of St. Joseph, after the Blessed 
Virgin, and the uninterrupted growth of grace within him as a 
result of his increasingly intense practice of the virtues. 

1) Testimony of Sacred Scripture. Scripture tells us in a 

single phrase—‘“Joseph, her husband, being a just man”—*? of 

all the graces and virtues with which the holy Patriarch was 

adorned, just as in that other phrase—“full of grace”—uit testi- 

fies to the plenitude of supernatural gifts bestowed on the Im- 

maculate Mother of Christ. Just signifies perfect, adorned with 

all the virtues. 
2) Unanimous testimony of the Fathers and theologians. 

We have already cited three or four examples which express the 

Matt. 1:19. 
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common opinion of the Fathers and exegetes. It would be super- 

fluous to enumerate more when the common interpretation is so 

evident. It will suffice to mention St. Jerome, St. John Chrysos- 

tom, Maldonado and Calmet. 
3) Intrinsic exigency of the nature of the virtues. The 

virtues are infused with grace and in a degree proportionate to 
it. They depend on it in their exercise and development, for they 
are its supernatural powers. Therefore, if St. Joseph is higher in 
sanctity and grace than all the other saints, excepting the Blessed 
Virgin, the same must be true with regard to his virtues. He pos- 
sessed them all in the most perfect degree. 

4) Intimate connection between the virtues. We have 
mentioned the remarkable union and mutual dependence of the 
virtues, directed and animated principally by charity, as their 
queen and mother. As we demand a perfect degree of charity, so 
must we demand or expect perfection in all the other virtues, at 
least in principle. St. Joseph possessed them all substantially, al- 
though they were not all exercised to the same degree. 

5) Extrinsic motive of perfection and increase of virtues. 
The principal motive of perfection and the remarkable develop- 
ment of the virtues in St. Joseph was his intimate association with 
Jesus and Mary, the sources of all grace and virtue. If his proxi- 
mity to them was so exceptional, it is evident that his likeness to 
them in grace and his manifestation of it was just as extraordi- 
nary. Sinibaldi has explained this very well: 

The supernatural life is the very life of God in our souls. God, 
infusing grace in us, or the participation of His infinite essence, 
makes us like Himself and capable of producing supernatural and 
divine works. Jesus is the perennial spring of this life and Mary is 
the spiritual vessel which gathers it up and pours it out upon the 
whole of humanity. Jesus is the new Adam, the heavenly Man, and 
Mary is the new Eve, the mother of all the living. And Joseph, being 
united so intimately to Jesus and Mary, receives from them first the 
purest and most abundant rays of this divine life. Jesus, giving Him- 
self to him as his Son, has communicated to the holy Patriarch the 
principles of His love and His grace. This is the privilege of St. Joseph, 
but it is also his right.33 

* Op. cit., pp. 193-94. 
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6) Absence of impediments to the development of his 
virtues. As we shall see later, St. Joseph’s plenitude of grace 
carries with it a series of privileges, from his sanctification in his 
mother’s womb, as claimed by many, to his immunity to con- 
cupiscence or the inclination to evil, so that during his entire life 
he never committed a fully deliberate sin. 

CONCLUSION 11: St. Joseph possessed the theological virtues in an 
excellent degree. 

1) General argument. The theological virtues have God 
as their object; they direct and unite us to Him immediately, as 
to our ultimate end. They are the highest of the virtues and are 
derived from grace and infused with it. Therefore, St. Joseph un- 
doubtedly possessed them in the same perfect degree as the 
sanctifying grace in his soul. 

2) The virtue of faith. Faith is the firm adherence of our 
intellect to the truths or supernatural mysteries revealed by 
God.*4 Its primary object is God Himself, as the first Truth, 
whose intimate life is manifested to us by faith—a light infused 
from on high, which moves us to believe those truths which we 

do not see. 
This knowledge is supernatural, though obscure, for these 

mysteries exceed the limits of human reason, but at the same 
time it is a firm and infallible knowledge, since the will, sustained 
by grace, moves the intellect to this adhesion, resulting in a 
reasonable knowledge, in spite of the lack of clarity, because it 
rests on God, who can neither deceive nor be deceived. 

Faith is the first of the theological virtues, not as to perfec- 
tion, but inasmuch as it is the foundation of hope and charity, 
for in order to hope for and love any good, we must first know 

it in some manner.®° The supernatural knowledge of faith cor- 

rects the deviations of the intellect as well as of the will, purify- 

ing our ideas and affections and giving us a more profound and 

exact understanding of God, of other creatures and of ourselves. 

* Summa theol., Ia Ilae, q. 4, a. 1. 

% Summa theol., Ia Ilae, q. 6, a. 4; Ila Ilae, q. 4, a. 7; q. 162, a.7, ad 

3um. 
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It illumines and directs our way to God, °° the principle and 
reason of all sanctity, because all good and the entire Christian 
life are founded on truth, to which we arrive through faith. 
Finally, it is a foretaste of eternal life, which consists in seeing 
God face to face. 

The merit of faith consists in this: “that man, through obe- 
dience, assents to that which he does not see.” ®7 Its supernatural 
increase is effected by seeing God in all things and discovering 
His providential intervention in every happening, judging every- 
thing by the light of divine truth and submitting ourselves and 
acknowledging the immediate norms and laws established by God 
in order to avail ourselves of the truths of faith. 

It is not difficult to discover and to demonstrate what must 
have been the degree of faith possessed by St. Joseph. St. Thomas 
says that faith consists in the knowledge of two truths principally: 
the knowledge of the true God and the knowledge of the mystery 
of the Incarnation.** He teaches also that the degree of perfec- 
tion of faith may be considered on the part of the object or on 
the part of the subject. 

The object of faith formally considered, that is to say, its 
formal motive—being something revealed by God—is the same 
for everyone. But considered materially, this object is multiple, 
for it is made up of the whole body of truths which must be be- 
lieved. They are many and diverse, and they may be known more 
or less explicitly, which results in a different degree of faith in 
each individual. 

As to the participation in the subject, faith is radicated in 
the intellect, but requires the intervention of the will for accept- 
ance, and therefore its perfection is to be measured by the certi- 
tude and firmness with which it penetrates the intellect and the 
promptness and constancy with which it is accepted by the will.39 

It is easy to testify to the excellence of St. Joseph’s faith 
under both of these aspects. As regards the mysteries, he un- 
doubtedly knew such fundamental mysteries as the Holy Trinity, 

* Summa theol., Ila Ilae, q. 10, a. 4, ad 2um. 
* Summa theol., Ila, q. 7, a. 3, ad 2um. 
* Summa theol., IIa Ilae, q.174, a. 6. 
* Summa theol., Ia Ilae, q. 5, a. 4. 
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the Incarnation and the Redemption in the fullest, most perfect 
and most profound manner, first, through express revelation, as 
the Gospel tells us with regard to the Incarnation, and secondly, 
through the instruction received directly from Jesus Christ in his 
intimate contact and conversation with Him for thirty years. His 
assent was truly wise and generous, for his intellect, free from 
error, adhered with certitude and firmness to the truths presented 
by God; and his will, detached from the impulses of concupis- 
cence, followed with the utmost promptness and constancy. 

We have the testimony of the Gospel regarding the mysteries 
especially revealed to St. Joseph. Upon accepting the angel's 
announcement of the Incarnation of the Son of God, he believed 

that the Son was made man, that His conception was the work 
of the Holy Spirit, that Mary, his wife, remained a virgin, that 
her Son would be the Redeemer of the world, and that he him- 
self was to cooperate in the divine plan in all these mysteries. 
Louis of Granada, commenting on the revelation of the angel, 
says: 

To understand Joseph’s reaction, we should meditate upon all 
the mysteries contained in the words of the angel. The first was that 
the Messias had already come to the world and that the promises of 
God, the hopes of the saints, the words of Scripture, the prophecies 
of all the ancients, and the desires of all generations were now ful- 
filled. The angel also revealed what manner of salvation could be 
expected from this Savior; it would not be carnal but spiritual, not 

temporal but eternal, not of the body only but of both body and 

soul. In saying that He would be a Savior of sin, which is the cause 

of all evil, both of body and soul, and that He would free His peo- 
ple from sin, the angel implied all this. 

He likewise revealed the dignity and excellence of this Savior, 

for in describing His conception by the power of the Holy Ghost 

and His birth of a virgin-mother, he made known the dignity of 

Him who would thus be born, and Joseph would readily understand 

that such a birth was not due to a simple creature. Joseph also 

realized how great was the blessing which God had bestowed upon 

him, a poor carpenter, in decreeing that from his house and family 

should come the hope and salvation and remedy of all generations 

and that he should be the guardian and putative father of the Savior 

and the spouse of His blessed Mother. In addition to all this, the 
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angel revealed the eminent sanctity and excellence of the Virgin 
and so changed Joseph’s mind that he now held in the greatest 
reverence her whom previously he had suspected of evil. 

When a heart so pure and holy sees itself enclosed and inun- 
dated by such mysteries, what must it feel? How astonished and 
enraptured it must be amidst such marvels and blessings, especially 
since the Holy Ghost usually gives to the just an experience or taste 
proportionate to the knowledge which He gives them.*® 

The words of Sinibaldi are no less emphatic: 

What a lively faith was his! The mystery of the Incarnation is 
a series of miracles, not only superior to our human minds but, ac- 
cording to our judgment, impossible and contradictory. A virgin 
mother! A God-man! Yet this is the mystery which God presents to 
Joseph, and he accepts it with all the force of his intellect and his 
will. Joseph must believe: that his spouse, remaining a virgin, has 
conceived by the Holy Spirit and has become the Mother of God 
Himself; that the Child born of Mary is the Son of the Eternal 
Father, true God and true man. But how can this be? This Child 
who lies in a stable, who sobs and cries like the most feeble of in- 
fants—God! This Child who is circumcised like a sinner, who is 
ransomed as a slave, who is sought after to be slain, and is forced to 
flee to the desert! Can this be God, this Youth who labors in an 
obscure shop, earning His bread by the sweat of His brow? 

But God has spoken, and Joseph believes. He believes always, 
he believes everything, and he believes it without the slightest vacilla- 
tion. He believes in His omnipotence when all he sees is His weak- 
ness; he believes in His glory while witnessing His humiliations; he 
believes in the light where he sees obscurity. 

This faith must be exceedingly active and requires the most 
difficult sacrifices; but the Saint accepts these sacrifices with an un- 
limited generosity, born of his immense love for Jesus Christ.41 

The Gospel also testifies to the promptness of his will and 
the firm adherence of his intelligence: “So Joseph, arising from 
sleep, did as the angel of the Lord had commanded him, and 
took unto him his wife.” 42 Consequent to this decision and ex- 
ercising the same faith, we see him in Bethlehem, in the temple 

* Summa of the Christian Life, Vol. Ill, pp. 64-65. 
“ Op. cit., pp. 186-87. 
“ Matt. 1:24. 
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where he gave the divine Infant His name, in the journey to and 
from Egypt, in his silent and self-sacrificing toils in the little 
home at Nazareth. 

3) The virtue of hope. Faith, the supernatural knowledge 
of God, is followed by hope,** which, in a general sense, is the 
desire and assurance of obtaining a future, arduous and pos- 
sible good.** Hope is also a theological virtue because it has as 
its object God, to whom it adheres. Properly its object is eternal 
blessedness, which it desires and is certain of obtaining, relying 
on the assistance of God by reason of His omnipotence and 
goodness. “In two ways,” says St. Thomas, “one may adhere to 
another: either for its own sake, or because something else is 
attained thereby. Accordingly, charity makes us adhere to God for 
His own sake, uniting our minds to Him by the affection of love. 
But hope and faith make man adhere to God as to a principle 
from which certain things accrue to him. Now we derive from 
God both knowledge of truth and the attainment of perfect 
goodness. Accordingly, faith makes us adhere to God as the 

source whence we derive the knowledge of truth, since we believe 

that what God tells us is true, while hope makes us adhere to 

God as the source whence we derive perfect goodness, i.¢., so far 

as, by hope, we trust to the divine assistance for obtaining hap- 

piness.” *° In the object of hope we must distinguish the end, 

which is eternal blessedness,*® and the means, which is the divine 

assistance, the principal efficient cause leading us to our final 

and happy end, which is the enjoyment of God.*7 

Hope is a dynamic and certain virtue, for it is based on the 

omnipotence and goodness of God. It imparts to us this divine 

omnipotence, infusing in us decision and confidence, moving us 

to work and to persevere with peace and joy. 

We cannot know with certainty in this life whether or not we 

possess grace. But hope does not trust chiefly in grace already te- 

ceived, but on God’s omnipotence and mercy, whereby even he that 

8 Summa theol., Ia Ilae, q. 62, a. 4; a Ilae, q. 4, a.7, ad 2um. 

“ Tbid., q. 40, aa. 1-8. 

8 Summa theol., Ia Ilae, q. 17, a. 6. 

“© Summa theol., Ia Iae, gq. 40, a. 7; Ila Ilae, q. 17, aa. 1-5. 

“ Tbid., q. 17, a. 4. 
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has not grace can obtain it, so as to come to eternal life. Now who- 
ever has faith is certain of God’s omnipotence and mercy. That 
some who have hope fail to obtain happiness is due to a fault of the 
free will in placing the obstacle of sin, but not to any deficiency in 
God’s power or mercy, in which hope places its trust. Hence this does 
not prejudice the certainty of hope.*® 

And this is so because the effect is proportioned to the cause; 
hence “the good which we ought to hope for from God properly 
and chiefly is the infinite good, which is proportionate to the 
power of our divine helper, since it belongs to an infinite power 
to lead anyone to an infinite good. Such a good is eternal life, 
which consists in the enjoyment of God Himself. For we should 
hope from Him for nothing less than Himself, since His good- 
ness, whereby He imparts good things to His creature, is no less 
than His essence.” 4° 

St. Joseph’s hope with regard to its proper and principal ob- 
ject, which is the certainty of arriving at the possession of God 
in eternal happiness, was surely proportionate to his grace and 
his faith, the excellence of which we have already considered. 
With respect to Jesus, we know that St. Joseph exercised this 
virtue from the earliest days of his existence, for he, along with 
Mary, was the soul who most yearned for the coming of the 
Messias, most ardently prayed for it, and knew with the greatest 
assurance that God would keep His word. Later his hope was di- 
rected toward the redemption which Christ would work, and it 
was continually nourished by the increasing knowledge which 
he received from the Holy Spirit and the revelation of the Lord 
Himself. 

Concretely, we read in the Gospel of the confidence and de- 
cision with which St. Joseph accepted his ministry, so full of 
responsibility and sacrifice, for he was certain of the divine as- 
sistance in the face of so many difficulties and adverse circum- 
stances. He was not disturbed because of the lack of all human 
consolation. His whole life was lived in this complete abandon- 
ment and submission to the designs of God, certain of His love 
and assistance and serene in the midst of his anguish of heart, 

“Summa theol., Ila Ilae, q. 18, a. 4. 
“Summa theol., IIa Ilae, q. 29, 803. 
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oppressed by the prospect of the Passion to be suffered by Jesus 
and Mary. 

Though he had an unwavering hope, he was most diligent in 
cooperating in even the minutest details, as we note from the 
Gospel stories of Christ’s infancy. We see him in Bethlehem 
looking for a shelter on the night of Jesus’ birth, and there he 
remains, in spite of the extreme poverty, in order to conceal from 
curious and murmuring neighbors the mystery of the conception 
of Jesus. Some time later the angel of the Lord warns him in 
sleep: “Arise, take the Child and His mother, and flee to Egypt, 
and remain there until I tell thee, for Herod will seek the Child 
to destroy Him.” °° He arises instantly, prepares the donkey with 
the necessary provisions, and sets out in the darkness, with Jesus 
and Mary, on the road to a totally unknown country. In Egypt, 
and after the return to Nazareth, Joseph works in silence and 
obscurity to provide for the two loved ones whom God has placed 
under his care. His confidence and his abandonment to the 
providence of God shine forth in every instance, and his diligence 
and fidelity in performing every duty are animated by the liveliest 
supernatural hope. As Sinibaldi says: 

The mystery to which God called him implied a tremendous 
responsibility and placed upon him duties far superior to his strength. 
And though he feels his weakness, he relies completely on God: 
God is his only hope. When the angel commands him to flee to a 
foreign land, at night, without means, and for an indefinite time, 
Joseph doesn’t doubt for an instant. God, who commands it, will 
provide everything. But his is not an indolent hope. Although he 
abandons himself into the hands of God and hopes for everything 
from Him, Joseph does not relax his efforts, but works day and night 
to supply for the human needs of the Son of God.51 

4) The virtue of charity. Charity is the participation of 
the love of God in man, by which he is truly and intimately 
united to God. Charity is true divine friendship, for it is mutual 
love with mutual knowledge and mutual surrender.®? It is the 
most exalted of the virtues. It is the root and principle from 

© Matt. 2:13. 
™ Op: cit, p. 187. 
® Summa theol., Ia Ilae, q. 65, a. 5; q. 66, a. 6, ad 2um. 
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which the others proceed, and it is the queen of all of them, for 
it gives them life, unity and order, elevating them to their proper 
object, which is God. “Charity,” says St. Thomas, “makes us 
adhere to God for His own sake, uniting our minds to God by 
the emotion of love.” ®8 

We say that this virtue embraces two precepts, because to 
some it is not clear that the one is contained in the other,®* but 

actually there is but one precept “because love of one’s neighbor 
includes love of God, when we love our neighbor for God’s 
sake.” ®5 And this is proper to charity: to love one’s neighbor for 
the sake of God or to love God in one’s neighbor, the ultimate 
and supreme motive being one and the same, namely, God.** 

a) St. Joseph’s love of God. It would not be difficult to 
imagine the perfection of St. Joseph’s charity toward God from 
an analysis of the many elements which contribute to the growth 
and perfection of love. But we shall limit ourselves to a few 
brief observations. 

The first is that, although the holy Patriarch possessed the 
greatest degree of charity after the Blessed Virgin and a degree 
far superior to that of all the other saints, it is nevertheless not 
an absolute perfection, for charity is absolutely perfect when 
something is loved in the measure that it is lovable; but God 
being infinitely lovable and creatures being finite, not one of His 
creatures can love Him as much as He merits. “Now God is as 
lovable as He is good, and His goodness is infinite, wherefore He 
is infinitely lovable. But no creature can love Him infinitely since 
all created power is finite. Consequently, no creature’s charity 
can be perfect in this way; the charity of God alone can, whereby 
He loves Himself.” 57 

Secondly, looking to the perfection of charity, which con- 
sists in loving as much as it is possible to love, St. Joseph can be 
placed in the highest place possible of attainment in this life, 
after, of course, the Virgin Mother. For he not only had his 

* Summa theol., Ila Ilae, q. 2; a6. 

* Summa theol., Ila Ilae, q: 44, aa. 1-2. 
* Summa theol., Ia Ilae, q. 99, a. 1, ad 2um. 
°° Summa theol., Ila Ilae, OB yy Ce yeike 

“Summa theol., Ila Ilae, q. 24, a. 8. 
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heart habitually set on God, in such a way that he never thought 
or wished anything contrary to divine love, but he was positively 
and actually always dedicated to God and to things divine, as far 
as his weak human nature and the necessary occupations of this 
life permitted. And although it is true that only in heaven is it 
possible to have one’s heart and mind always on God, St. Joseph 
was blessed with exceptional graces in this respect. If this is true 
at times in the case of the saints, then surely we can believe it of 
the holy Patriarch. 

In the third place, we can see the truth of these afhrmations 
by recalling the motives which underlie love and cause its in- 
crease, namely, likeness and equality, mutual knowledge and 
mutual surrender or communication. Grace, which is a participa- 
tion in the divine nature and was so abundantly bestowed by 
God on St. Joseph, gave him this proportional likeness or equal- 
ity, which is in turn the cause of a like degree of love. Alvarez 
has written in this regard: “This charity is born of grace, which 
in St. Joseph was greater than in all the other saints, after the 
Blessed Virgin, because after her he was closest to God. The 
closer one is to God, the greater his share in His perfections. 
Thus we see that the humanity of Jesus, by reason of His personal 
union with the divinity, is the treasury or deposit of the divine 
riches. After Jesus comes Mary, who, as the Mother of God, was 

a treasury of those same graces. Does not the log nearest the 
flame burn more ardently and more quickly? And does not the 

tree closest to the stream grow more luxuriantly? Would not 

Joseph, who was privileged to carry the living God in his arms, 

receive more grace and, with it, an ever-increasing love for souls? 

All the saints in heaven are powerful and loving, but none sur- 

passes the holy Patriarch in charity, for none surpasses him in 

grace, since none lived as he did, so close to the fountain of grace 

and love, which is Jesus.” *° 
This same excellence of grace gave Joseph a wonderful 

knowledge of the divine excellence, of the benefits received and 

of the love of predilection with which God distinguished him. 

All of these were incentives to a most ardent correspondence of 

love on his part. Because of this, his surrender to God was com- 

°° Grandezas, Dolores y Gozos de San José (Barcelona, 1917), p. 73. 
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plete, not only negative, excluding all human affection or at- 
tachment and overcoming adversities with patience, but positive, 
causing him to strive always to unite himself more closely to 
God, as is proper to perfect souls.°? 

The charity of the holy Patriarch must have increased more 
and more during his life. As the Angelic Doctor says: 

Charity, in accordance with the nature of its species, can grow 
without limit, because it is a participation in the infinite charity 
of the Holy Spirit. Neither can any limit be placed upon its increase 
on the part of the subject, because whenever charity increases, there 
is a corresponding increased ability to receive a further increase. The 
capacity of the rational creature is increased by charity, because the 
heart is enlarged thereby, according to the Apostle: “Our heart is 
enlarged” (II Cor. 6:11). Therefore, it is not possible to fix any 
limits to the increase of charity in this life.6° 

b) St. Joseph’s love for souls. This is really the same as love 
of God, because it is He whom we love in souls. Therefore, the 
greater one’s love for God, the greater will be his love for souls. 

The term neighbor is the same as brother or friend, for as 
St. Thomas says, the three names “designate the same affinity.” * 
Consequently, every man is our brother and our friend, because 
he is the natural image of God.®? In the human order we are 
united by nature and by society; in the supernatural order this 
unity and dependence are even more intimate, for we share the 
same divine nature and the indwelling of the Holy Trinity; 
we are called to the same blessedness and are capable of attaining 
the same glory. It is the same love for Christ, who became man 
and died for us, which unites us as members of His mystical 
body. The Father loves us with the same love with which He 
loves Himself, and with that same love we must mutually love 
each other. “St. Joseph loved God in souls, and loved souls in 
God, because they are His children, created to His image and 
likeness, possessed of the divine beauty (St. Catherine of Siena 
said that any sacrifice was small in order to save a soul); for they 

°° Summa theol., Ila Ilae, Fe), 8: Ge 
* Summa theol., Ila Ilae, q. 24, a. 7. 
“ Summa theol., Ila Ilae, q: 44, 4.7 
® Summa theol., Ia, q. 93, a. 4. 
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have been bought by the infinite price of Christ’s blood; and 
every soul saved is one more witness of God’s eternal glory.” ® 

The depth and perfection of this love in St. Joseph can be 
gauged, not only by his ardent love of God, but also from the 
extraordinary knowledge he had of man’s destiny and from his 
union with Jesus and Mary, whose sufferings would make pos- 
sible the attainment of this glory by all mankind. In the charity 
of St. Joseph we recognize the marks of perfection outlined by 
the Angelic Doctor: 

First as to the extent of love, through man loving not only 
his friends and acquaintances, but also strangers and even his 
enemies, for this, as St. Augustine says, “is a mark of the perfect 
children of God.” & St. Joseph loved all men, including all gen- 
erations, as did Jesus and Mary. As Alvarez says: “The more the 
saints love God, the more they love souls. God is their all; they 
desire that He have servants in this world and an infinite num- 
ber of lovers and worshippers in heaven.” ® 

Secondly, as to intensity, “which is manifested by those 
things of which man deprives himself for the sake of his neighbor, 
to the point where he esteems as nothing, not only external goods, 
but also bodily afflictions and even death itself, according to the 
words: ‘Greater love than this hath no man, that he lay down 
his life for his friends’ (John 15:13).” All the sorrows and sacri- 
fices of St. Joseph’s life and ministry, particularly the mental 
agony which he suffered for the sake of our redemption, are a 
testimony of the depth of his love for mankind. 

Thirdly, as to the giving of oneself, that is, “that a man 

sacrifice for his neighbor, not only temporal benefits, but also 

spiritual goods, and even his own self, as we read: ‘But I will 

most gladly spend and be spent myself for your souls’ (II Cor. 

12:15).” St. Joseph united his own sacrifice to that of Jesus and 

Mary, as Alvarez says: “If, for the salvation of souls, Jesus said 

that He desired to be baptized with His blood and that He longed 

for the moment to come when He should die for them, what 

must have been the desire of Joseph that the torments and death 

® Paulino Alvarez, op. cit., pp. 71-72. 

* Cf. Summa theol., Ila Ilae, q. 184, a. 2, ad 3um. 

© Op. cit., p. 72. 
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of his Son the Redeemer should not be in vain. How must he 
have prayed and continued to pray for them always!” 

Thus we see how his love for souls contains in all perfection 
the three conditions spoken of by St. ‘Thomas: 

1. The end, namely, “that a man should love his neighbor 
for God’s sake, even as he loves himself for God’s sake, so that 
his love for his neighbor is a holy love.” ® 

2. The means, namely, desiring his good, which is to lead 
him toward God, “in such manner that none will condescend to 
his neighbor in any evil, but only in that which is good, as also a 
man must satisfy his will only in good, so that his love for his 
neighbor is a just love.” 

3. The motive or reason, that is, with sacrifice and gen- 

erosity, “that one should not love his neighbor for his own sake 
or pleasure, but because he wishes the neighbor’s good as he does 
his own, so that his love should be a true love. For, when one 
loves his neighbor for his own sake or pleasure, he does not 
truly love his neighbor, but rather himself.” 

We can now see that St. Joseph’s love for man is a true love 
of mercy, like the love of God and the love which Jesus and 
Mary have for us. For it is proper to mercy not only to diffuse 
itself to others, but also to pardon their defects and bear their 
miseries. It is a superior virtue and proper to God, because it 
manifests, above all, His omnipotence, since it is a mark of a 

superior to tolerate the defects of his inferior.*7 
Alvarez eloquently expresses this thought: 

We may well infer from what has been said that the grace, and 
consequently the charity, of St. Joseph is the greatest in heaven or 
on earth, after that of Christ and His holy Mother. And as God is 
infinitely beneficient because He is infinitely good, and it is char- 
acteristic of good to diffuse itself, so must St. Joseph’s goodness cause 
him to be ever desirous for the good of souls. If they are in the state 
of grace, he guards them that they may persevere; if he is invoked 
by the unfortunate, he hastens to save them from their sins; if they 
have incurred the wrath of God, he begs Him with a father’s prayers 
not to punish them. And if, at the hour of death, assaulted by the 

* Summa theol., Ia Iae, q. 44, a. 7. 
* Tbid., q. 30, a. 4. 
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enemy and trembling with the remembrance of their transgressions, 
they call upon him and implore his help, he comes and stands beside 
them to conduct them into heaven. Oh, how loving is the heart of 
St. Joseph! He has learned this love for souls from Jesus, with whom 
he has suffered so much in order to redeem them. From Jesus he has 
received such a wealth of grace to distribute, that never has a father 
so loved and cared for his children as he loves and intercedes for 
his clients. If you do not believe this, says St. Teresa, make the trial 
for yourself, and you will see that whoever asks of him a favor will 
receive many. He is the divine tutor of souls, because he was the 
tutor of the Redeemer of souls. He is the sweet father of Christian 
families, because he was the father of the Holy Family. Taste and 
see how sweet is Joseph. Blessed be the man who confides in him! ® 

CONCLUSION 111: St. Joseph possessed the infused moral virtues in 
the highest degree. 

1) The moral virtues are infused with grace. The moral 
virtues are those which perfect the will of man, directing all his 
actions toward good and restraining or moderating his passions. 
Some of them govern human actions in relation to other men, 
pointing out the just medium of our acts; others control and 
direct man’s activity within himself, subjecting his passions to 
the dominion and guidance of reason. 

Just as in the natural order it is necessary to acquire and 
exercise the moral virtues which direct and moderate the ac- 
tivity of the will and the passions, so in the supernatural order 
their infusion is necessary to elevate the acts of such powers to 
God. Thus they are infused by God together with grace and 
charity. They are the faculties through which grace becomes 
active, so to speak, under the commands and impulse of charity. 
Consequently, when we say that St. Joseph possessed the theo- 
logical virtues in an eminent degree, in accord with his abundance 
of grace, we say by that very fact that he possessed all the in- 
fused moral virtues in a proportionate degree. 

St. Thomas says: “Effects must needs be proportionate to 
their causes and principles. Now all virtues, intellectual and 
moral, that are acquired by our actions, arise from certain nat- 

* Op. cit., pp. 78-79. 
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ural principles pre-existing in us; instead of which natural prin- 
ciples, God bestows on us the theological virtues, whereby we 
are directed to a supernatural end. Wherefore we need to receive 
from God other habits corresponding, in due proportion, to the 
theological virtues, which habits are to the theological virtues 
what the moral and intellectual virtues are to the natural prin- 
ciple of virtue.” °° That is to say, just as the theological virtues 
direct us to God, so must the other virtues be referred on the 
same supernatural level to creatures. There is no doubt, then, 

that St. Joseph possessed these virtues in rigorous proportion to 
his abundant grace and his eminent faith, hope and charity. 

2) The moral virtues are reduced to the four cardinal 
virtues. ‘The infused moral virtues, as well as the acquired, are 
innumerable. But they can all be included under the four car- 
dinal virtues, as these are the foundation of all the rest. For this 

reason they are called principal virtues, because their proper mat- 
ter and object embrace the principal object and matter of all the 
other virtues, which are called secondary or auxiliary virtues. 
They are added to the principal virtues to regulate and direct 
the partial and less important aspects of the same matter.”° 

These virtues may be considered in a general and in a par- 
ticular sense. In the general sense the cardinal virtues are condi- 
tions of soul found in all of the moral virtues. Thus prudence 
imparts a certain rectitude of discretion in all acts; justice, a 

certain rectitude by which man renders to each one his due; 
temperance, a certain disposition which imposes a rule on the 
passions; and fortitude, a certain disposition of the soul by which 
one follows with firmness that which is conformable to reason, in 
spite of the impulse of passions and the obstacles to right actions. 
But in the proper sense, these virtues are specifically distinct 
habits, because they have diverse objects and special determinate 
matter.”+ 

3) St. Joseph possessed perfect prudence, justice, forti- 
tude, and temperance. There are four cardinal virtues, in ac- 

“ Summa theol., Ia Iae, q. 63, a. 3. 
” Summa theol., Ia Hae, q. 61, a. 1; Ila Ilae, q. 129, a. 5; q. 134, a. 4; 

q- 137, 4. 2; q. 141, a.7; q. 143; q. 160, a.1. 
™ Cf. ibid., Ia Ilae, q. 61, a. 4. 
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cordance with the four formal principles, namely, the proper and 
formally distinct aspects of their objects and the four faculties or 
appetites under their direction. 

Considering the object of virtue, which is the good of reason 
to which we should incline, this good may be considered as ap- 
prehended concretely by the reason and applied to practice, and 
thus we have the virtue of prudence; or executed by the acts of 
the will, sometimes in our actions with relation to others, 
and then we have the virtue of justice; and at other times in the 
acts which relate to the subject himself, that is, in establishing 
the moderation of the passions, which is effected in two ways: 
restraining their impulses against reason, which is temperance, 
or supporting reason against difficulties, which belongs to forti- 
tude. 

If we consider the subject of these virtues or the powers 
from which they proceed, we see also that there are four, namely: 
reason, wherein resides prudence; will, the subject of justice; the 
concupiscible appetite, moderated by temperance; and the irasct- 
ble appetite, strengthened by fortitude.” 

As to the perfection of these virtues, there are two main de- 
grees: that of beginners, and that of the perfect. In the former 
degree “these virtues are called perfecting virtues. . . . Thus 
prudence, by contemplating the things of God, counts as noth- 
ing all things of the world and directs all the thoughts of the 
soul to God alone; temperance, so far as nature allows, neglects 

the needs of the body; fortitude prevents the soul from being 
afraid of neglecting the body and rising to heavenly things; and 

justice consists in the soul giving a wholehearted consent to fol- 

low the way thus proposed.” ** In the second degree these vir- 

tues are proper to the blessed, for they remain also in the future 

life.74 They are, however, acquired by some perfect souls in this 

world, who have arrived at this purification of soul and this divine 

likeness in which prudence contemplates divine things alone, 

temperance not only controls worldly desires but no longer feels 

them, fortitude not only conquers the passions but ignores them, 

"2'@t, ibid. 1a Mae, q. 72, av2- 

% Summa theol., Ia Ilae, q. 61, a. 5. 
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justice is in perfect alliance with and imitation of the divine 
mind. 

It is evident that these four infused cardinal virtues were 
perfect in St. Joseph. This is in keeping with his grace, his theo- 
logical virtues and his special privileges. But let us make a few 
observations as to each one in particular. 

a) Prudence. Prudence is a virtue in the proper and strict 
sense 7 and it serves as a rule and measure of all the other moral 
virtues, designating their proper mode and form, so that it aids, 
directs and perfects them, relating them one to another and in- 
tervening in each one of their acts. Prudence is the wisdom of 
human affairs, which is to reason well with regard to right con- 
duct.*é 

There are three main species of prudence, according to the 
ends toward which it is ordained and directed: the particular 
end, or government of oneself, monastic prudence; the end of 

family, or government of the home, economic prudence; the 
common end, or government of society, political prudence.” 
The acts of each of these species of prudence are also three: to 
counsel, to judge, and to command,*® the last being the one 

which properly distinguishes and characterizes it. As Cicero 
rightly said, and St. Thomas later repeated, for the perfect forma- 
tion of these acts, there must intervene: memory of past things, 
knowledge of those present and foresight of the future. Because 
prudence refers to particular actions, it is necessary to take the 
principles from the same class, so that the prudent person rea- 
sons rightly from his experience as to what he must do. Conse- 
quently, he has to have the experience and time in order to 
anticipate the future. In other words, “his memory calls forth the 
things which were, his intellect contemplates those which now 
are, and his foresight sees a future thing before it is realized.” 79 

Speaking morally, prudence may be false, imperfect or per- 
fect. False prudence makes use of the means, but toward an evil 

* Ibid., la ae, q. 57, a. 7, ad 3um; q. 61, a. 1. 
*° Cf. Summa theol., Ila Ilae, Gay, a2. 
™ Tbid., Ila Ilae, q. 47, a. 11. 
® Summa theol., Ia Ilae, q. 57, a. 6. 

"In UI Sent., dist. 23, q. 3, a.1. 
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end. Imperfect prudence chooses and applies adequate means to 
acquire a truly good end, but nevertheless it is imperfect for two 
reasons: “first, because the good which it takes for an end is not 
the common end of all human life, but of some particular affair; 
thus, when a man devises fitting ways of conducting business or 
of sailing a ship, he is called a prudent business man or a prudent 
sailor; secondly, because he fails in the chief act of prudence, as 
when a man takes counsel aright and forms a good judgment, 
even about things concerning life as a whole, but fails to make 
an effective command.” ®° Perfect prudence is that which coun- 
sels rightly toward the good end of life as a whole, judges ac- 
curately, and commands efficaciously. Therefore, it is the only 
kind of prudence which can be called true and absolute. 

St. Joseph possessed perfect prudence in governing himself 
as well as in the direction and government of the Holy Family 
of Nazareth. The Gospel gives us several proofs of this: 

1. Upon the revelation of the mystery of the conception of 
Jesus. “While he thought on these things, an angel of the Lord 
appeared to him . . . ; so Joseph, rising from sleep, did as the 
angel of the Lord had commanded him, and took unto him his 
wife” (Matt. 1:20, 24). He calmly reflects in the midst of the 
difficult circumstances; he submits and acts according to God’s 

lan. 
2 2. In the flight to Egypt to save Jesus from His persecutors. 

“So he arose and took the Child and His mother by night, and 

withdrew into Egypt, and remained there until the death of 

Herod. . . . But, hearing that Archelaus was reigning in Judea 

in place of his father Herod, he was afraid to go there; and being 

warned in a dream, he withdrew into the region of Galilee, and 

he went and settled in a town called Nazareth” (Matt. 2:14, 22, 

23). The protection of that divine treasure confided to his care 

and surrounded by enemies constituted his great mission, and in 

it he heroically exercised his prudence, being aided in critical 

moments by divine intervention in the form of warnings by 

angels. 
3. Loss of Jesus in the temple. “Thinking that he was in the 

caravan, they had come a day’s journey before it occurred to 

® Summa theol., Ila Ilae, q. 47, a. 13. 
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them to look for him among their relatives and acquaintances. 

And not finding him, they returned to Jerusalem in search of 

him. And it came to pass after three days, that they found him in 

the temple, sitting in the midst of the teachers, listening to 

them and asking them questions” (Luke 2:44-46). He searches 
for Him diligently and in sorrow; he silently beholds the mystery; 

then he turns again to the direction and government of his Holy 

Family, for we read that Jesus “went down with them and came to 
Nazareth, and was subject to them” (Luke 2:51). 

Without doubt, among all the moral virtues of St. Joseph, 
the one which he practiced most frequently as well as perfectly 
was prudence. As Cantera has said: “In all the scenes of our 
Savior’s infancy, we note not only St. Joseph’s presence, but his 
direct intervention, his immediate action; hidden and silent ac- 

tion, it is true, but nevertheless efficacious and constant. Let us 
contemplate for a few moment those steps of the Child Jesus, 
and we shall see Him always accompanied by Joseph.” §1 

b) Justice. We have already seen that Holy Scripture as 
well as the Doctors at times take the word justice in its wide 
sense, as a synonym for sanctity, and speak of one as holy and just 
when he is free from sin or consecrated to God. Therefore, to say 
that St. Joseph was a “just man” is equivalent to saying that he 
was without sin; that he was united to God by grace and love 
and, consequently, by the possession of all the virtues. 

But justice, properly speaking, is a virtue which regulates 
human actions with respect to others, whether individuals or 
society, giving to each that which is due.®? Justice is a cardinal 
virtue. It comprises all the moral virtues which regulate the ac- 
tions of man, for they all have a “reason of debt,” although this 
is distinct in each of them. “Because one thing is due to an equal, 
another to a superior, and still another, to an inferior, one thing 

is due by reason of an agreement, another because of a promise, 
and another for a benefit received. All these different titles give 
tise to different virtues; for example, religion, by which we give 
to God what is due to Him; piety, by which we render what is 

= Op. cit., p. 200. 
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due to our parents and to our country; gratitude, by which we 
repay our benefactors, and so with the others.” §* Moreover, one 
of the species of justice, legal justice, is a general virtue which 
directs all the virtues toward the common good. 

Justice is the most excellent of the moral virtues, not only 
because the common good is more important than the individual 
good, but also because, on the part of the subject, “it resides in 

the noblest part of the soul, the rational appetite, or will, while 
the other moral virtues reside in the sensible appetite, to which 
belong the passions.”” On the part of the object it is also greater 
“because it is about operations whereby man is set in order not 
only in himself but also in regard to another; and so, justice is in 

a certain way the good of another.” §4 
In St. Joseph we also see the fulfillment of justice. He pos- 

sessed justice properly so-called, as the Gospel tells us implicitly, 
since he was a simple and honorable carpenter who, filled with 
the spirit of God, faithfully performed his daily duties in order to 
assure the support of Jesus and Mary. “Is not this (Jesus) the 
son of the carpenter?” asked his neighbors (Luke 13:55). 

He possessed piety, by which we render to parents and coun- 
try that which is due. We have the fact of his submission to the 
emperor’s ruling when he left Bethlehem to be enrolled: “Now 
it came to pass in those days, that a decree went forth from 
Caesar Augustus that a census of the whole world should be 
taken. . . . And Joseph also went from Galilee out of the town 
of Nazareth into Judea to the town of David, to register, to- 
gether with Mary his espoused wife, who was with child” (Luke 
Be yt 5') 

Of his duties toward God, prescribed by that part of justice 

called religion, we note principally: 
1. His complete and generous dedication to the service of 

the Lord, accepting his difficult mission and fulfilling it willingly 
in every detail, which constitutes true devotion. Sinibaldi says: 
“Joseph owes everything to God and gives everything to Him; he 
owes Him his intellect and offers Him every thought; he owes 

% Summa theol., Ila Hae, q. 58, a. 12. 
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Him his heart and gives Him all his affection; he is indebted to 
Him for his whole being and surrenders himself without reserve, 
exception or vacillation.” ® 

2. His spirit of prayer and of intercession, together with 
Jesus and Mary. As we have already inferred, Joseph was adorned 
with graces and lights from the Lord, awaiting the coming of the 
Messias and hastening by his prayer, in union with the Virgin 
Mary, that blessed hour, so longed for by the just of the Old 
Testament. And afterward his prayer is not only an uninter- 
rupted colloquy with God, but a continuous supplication for 
fallen humanity, united as he was with Jesus and Mary in this 
great mystery of regeneration. 

3. His faithful obedience to the inspirations of God and 
the fulfillment of the duties of his ministry. We have the testi- 
mony of the Gospel stories relating to Christ’s infancy. “His sub- 
mission to the divine dispositions is complete, generous and 
constant. He does not dispute the orders of God, but receives 
them with respect and executes them promptly, accepting every 
manner of sacrifice and anxiety. God has confided Jesus and 
Mary to him, for thirty years he gives all to Jesus as to his God 
and his Son, and to Mary everything that is in keeping with her 
titles of Mother of God and his own spouse.” 8* His marriage 
with Mary, the flight to Egypt, the return to Galilee, and all the 

episodes of his life are as so many chapters on this virtue of 
obedience. 

c) Fortitude. Fortitude is steadfastness in good, overcoming 
all difficulties and surmounting all obstacles. It may also be taken 
as a general virtue and as a proper and particular virtue. In its 
general sense, it implies a certain firmness of soul, which is a 
condition of every virtue. As a distinct and particular virtue, it 
consists in the firmness necessary to overcome and repel in great 
dangers, where it is extremely difficult to remain firm.’ Its object 
is the facing and overcoming of all dangers and annoyances,’* 
for he who is strong in all these does well; but in a strict sense 

* Op. cit., p. 189. 
* Sinibaldi, op. cit., pp. 189-90. 
* Cf. Summa theol., Ia Ilae, q. 61, aa. 3, 4; Ila Ilae, q. 223,822. 
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fortitude consists in withstanding the greatest danger, which is 
the danger of death.®® “It belongs to the virtue of fortitude to 
guard the will against being withdrawn from the good of reason 
through fear of bodily evil. Now it behooves one to hold firmly 
the good of reason against every evil whatsoever, since no bodily 
good is equivalent to the good of the reason. Hence fortitude of 
soul must be that which binds the will firmly to the good of rea- 
son in face of the greatest evils, because he that stands firm 
against great things, will in consequence stand firm against less 
things, but not conversely. Moreover, it belongs to the notion 

of virtue that it should regard something extreme, and the most 
fearful of all bodily evils is death, since it abolishes all bodily 
goods. Therefore, the virtue of fortitude is about the fear of 
dangers of death.” °° Therefore, martyrdom is an act of this vir- 
tue and it is an act of the highest perfection, not in itself, but as 
a supreme testimony of faith and love of God, by him who with- 
stands death itself.®? 

Fortitude implies two things: overcoming fears and restrain- 
ing or moderating aggressiveness. Of the two acts—attacking and 
resisting—the latter is the more perfect because it is the more 

difficult: 

The principal act of fortitude is endurance, that is, to stand 
immovable in the midst of dangers rather than to attack them. En- 
durance is more difficult than aggression for three reasons. First, 
endurance seemingly implies that one is being attacked by a stronger 
person, whereas aggression denotes that one is attacking as though 
one were the stronger party; and it is more difficult to contend with 
a stronger than with a weaker. Secondly, he that endures already feels 
the presence of danger, whereas the aggressor looks upon danger as 
something to come, and it is more difficult to be unmoved by the 
present than by the future. Thirdly, endurance implies length of 
time, whereas aggression is consistent with sudden movements; and 
it is more difficult to remain unmoved for a long time, than to be 
moved suddenly by something arduous.®? 

® Summa theol., Ia Hae, q. 61, a. 3. 
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And it must be remembered that as a supernatural and in- 
fused virtue, fortitude leads us to God, for although its immediate 
end consists in giving this impulse or attaining this firmness in 
particular acts, its remote and ultimate end is God: we resist or 

we attack for Him. 
Fortitude also shines forth in the holy Patriarch: 
1. It can be seen in all his acts, which were really heroic, as 

is expressly revealed in the Gospel stories. 
2. He needed fortitude to carry out his ministry and to over- 

come the suffering and fatigue of that life of pilgrimage and 
exile. We see him going from door to door in Bethlehem on the 
night of the Savior’s birth and we can imagine the difficulties, 
not only of the flight to Egypt, but also of securing a livelihood 
in that strange country. 

3. He had to exercise fortitude in its strict sense—that of 
strength in the face of the danger of death—in order to defend 
the life of Jesus, threatened by His worst enemies. Sinibaldi says: 
“St Joseph possessed this virtue in the most exalted degree. The 
mission which was confided to him of defending the Son of 
God against the attacks of His enemies required a truly super- 
human strength of spirit. There were so many contradictions and 
obstacles to overcome. But his great courage, his magnanimity 
and his love for Jesus and Mary enabled him to face them and 
conquer them. And this strength he received from the heart of 
the heavenly Father.” 

4. Among the virtues which form part of fortitude, patience 
and perseverance are especially manifested in the holy Patriarch. 
What serenity of soul he displays in the face of persecution, un- 
known and without human assistance, in a life so full of priva- 
tions and anxiety for his loved ones. And he preserved this 
strength and diligence perseveringly throughout his entire life. 

5. Finally, St. Joseph possessed the fortitude of a martyr, for 
his soul lived in continuous agony at the thought of the Cross of 
Jesus and the sword which had pierced the heart of the Virgin 
Mary. His life takes on a most singular splendor in the light of 
the mystery of the Redemption, for although he was not to be 
present physically, yet he was a conscious and generous victim 

* Op. cit., pp. 191-92, 
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who immolated himself in closest union with the hearts of Jesus 
and Mary. 

d) Temperance. Temperance in general is the moderation 
of man’s inclinations. T’aken as the moderation dictated by rea- 
son in human actions and passions, it is common to all the moral 
virtues and not a special virtue. But properly its object is not this 
general moderation alone, but a moderation of the most vehe- 
ment inclinations of man and, therefore, a refraining from those 
things which attract most, namely, the pleasures of touch, be- 
cause of their connaturality with man’s sensitive appetite.* 

This virtue is distinguished from fortitude, but what forti- 
tude is in respect to death, temperance is in respect to man’s 
greatest pleasures, the concupiscences and delights of touch, al- 
though it also includes the other human inclinations. Besides 
placing limits on the innate instincts for the preservation of the 
individual and the species, which it accomplishes principally by 
abstinence and chastity, it also moderates internal movements 
by humility and external movements by modesty and poverty of 
spirit. 

Temperance gives a singular splendor to the human person, 
investing it with an authentic self-mastery. And this is because 
this moderation imposes order, equilibrium and proportion in 

every movement and at the same time manifests a spiritual ex- 

cellence, since the rule of reason subjects the lower inclinations 

to the higher aspirations of the spirit.°° It is this splendor which 

makes the holy Patriarch so lovable, showing forth his most ex- 

quisite virginity, serene humility, and well-balanced detachment 

and simplicity. 
1. We shall devote a separate chapter to the virginity of St. 

Joseph, because of its intimate relation to the virginity of Mary 

and because the two are so closely connected with the sublime 

mystery of the Incarnation of the Word. 
2. The glory of his ministry and his divine choice not only 

did not provoke in him any desire for his own excellence, but 

caused him to humble himself in the presence of Jesus, whom he 

adored as his true God, and of Mary, whose fullness of grace he 

% Cf. Summa theol., Ila Iae, q. 149, aa. 1-5. 

%® Summa theol., Ila Lae, q. 141, a. 2, ad 3um. 
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more and more understood and appreciated. The song of his life 

was also the Magnificat, and after her, no one has ever repeated 

with more sincerity: “Because He hath regarded the humility of 

His handmaid. . . . He who is mighty hath done great things 

to me” (Luke 1:48, 49). From the moment he accepted his 
ministry until his death, though he did not accompany Jesus 
and Mary on Calvary, this was ever the prayer of his humble 
heart. Willam beautifully suggests: “If we would look for a 
case similar to that of St. Joseph, we can, with St. Bernard, refer 
to the words of the apostle Peter after the miracle of the fishes: 
‘Depart from me, Lord, for I am a sinful man.’ St. Joseph prob- 
ably asked himself: How can I dare to take Mary into my house 

as my wife?” % 
3. Finally, the life of the Holy Family, silent and poor, is 

an example of simplicity and detachment. Theirs was a most 
modest existence, the income from Joseph’s labors barely pro- 
viding the ordinary necessities. 

CHARACTERISTIC VIRTUES OF ST. JOSEPH 

As we have seen from theological deduction as well as from 
an analysis of the Gospel narratives, St. Joseph was endowed with 
all the virtues, so that it appears that God willed he should be, 
with the Virgin Mary, a universal model for all Christians. 
Nevertheless we feel that there are certain characteristic virtues 
in St. Joseph, by which we mean that they were the most neces- 
sary for the fulfillment of his mission. 

CONCLUSION Iv: The characteristic virtues of St. Joseph were: his 
love for his spouse the Virgin Mary; his love as virginal father of 
Christ; his authority and solicitude as head of a family; and his 
manual labor. ‘These aspects have been explained previously; 
here we wish simply to enumerate them as they are exemplified 
in the holy Patriarch. 

1) His love for his spouse, the Virgin Mary, is an example 
for all husbands. The marriage of St. Joseph and the Virgin 

® Willam, El Rosario y la Vida Humana, p. 62. 
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Mary was a fact as to essence and was a source of his incalculable 
glory. By it he was more closely united to Mary than any other 
creature; by it he came into the most intimate contact with Jesus, 
which constitutes a new title of his dignity and privileges, not 
less noble and excellent than the former, although dependent 
upon it. 

The love between husband and wife is the most worthy and 
the strongest love that can exist in this world and it establishes 
the closest physical and spiritual union. Between Joseph and 
Mary there was no physical bond, but there was the most ele- 
vated juridical and spiritual tie. Therefore, the highest qualities 
of conjugal love existed between these privileged spouses, so that 
they may rightly be imitated as perfect models. Let us note some 
of the conditions of this love. 

a) Equality of goods and position. Without doubt, social 
position, talents and even worldly goods are an incentive to 
greater love between spouses. As Alvarez says: 

They were both of the tribe of Juda, both descendants of King 
David, both dispossessed of their riches and reduced to the condition 
of laborers. Mary, destined to be the Mother of God, bore in her 
soul greater graces than the angels. Joseph, chosen as God’s legate 
in paternal authority over Jesus, was the holiest of men. She nourished 
with the nectar of her bosom God’s Son and hers; he would provide 
for Him who supports every living being and nourishes the blessed 
with grace and glory. After their marriage, they promised to each 
other a virginal love and looked upon each other as living temples 
of the Holy Spirit. She would bear Jesus in her womb; he would hold 
Him in his arms; they would both see Him adored by the angels at 
Bethlehem, worshipped by shepherds and kings; and together they 
would take Him to the temple, accompany Him on His flight to 
Egypt, and live in joy and sorrow with Him for many years at 
Nazareth.®7 

b) Uniformity of spirit and likeness in virtue. This is a 
much deeper motive, and in the case of Mary and Joseph, a very 
certain one. 

Mary was called blessed among women; Joseph is acclaimed 
just among men, meaning adorned with every virtue. His soul was 

” Op. cit., pp. 52 ff. 
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beautified by the obedience of Abraham, the patience of Job, the 

meekness of Moses, the purity of Joseph, the zeal of David and the 

fortitude of the Machabees. 

Their faith was admirable: 

Mary was called blessed because of her faith, “for having be- 

lieved,” as her cousin Elizabeth exclaimed. Joseph is equally great 

in faith, because he believed the angel when he announced to him 

the divine maternity of his spouse; he believed when he was com- 

manded to arise at night and go into Egypt with the Child and His 

mother; he believed when told to return to the land of Israel. He 

believed that Jesus was God in spite of His lowly birth in a stable, 

abandoned by men, persecuted as a fugitive, even though He could 
have avoided these humiliations and confounded His enemies. 

They had an intense love for their neighbor: 

Mary was inflamed with love for God and her neighbor. Joseph 
also burned with this love as did no other saint. He loved his Son 
Jesus as the holiest of fathers and manifested this love during his 
whole life, caressing and embracing Him, defending His life, and 
providing for His support. 

Because of their love of neighbor, Mary and Joseph cooperated 
by their labors and sufferings in meriting eternal life for mankind. 

And this is also true with respect to the other virtues. 

Mary was called the Virgin most prudent; Joseph was also a 
man of extreme prudence in the most difficult moments of his life. 

Mary was most humble, as was Joseph also, regarding himself 
as a worm of the earth in the presence of the infinite Lord and His 
holy mother. 

Like the Virgin, Joseph was most pure, serving his chaste spouse 
as a white pavilion, where he guarded her who was whiter and purer 
than the snows on Mount Libanus. 

Like Mary, Joseph was obedient, to God, to the angels and to 
men. 

Mary was most sorrowful; and Joseph suffered, though not the 
blows of the executioner, a true martyrdom of soul—hate, persecu- 
tion, threats of death, exile, discouragement, poverty and the vision 
of the future bloody scene on Calvary. 

c) Mutual love. 
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There has never been, and never will be, a wife as loving as 
Mary. For love is measured by grace, and her grace was almost in- 
finite. Nor was there ever a husband so tender as Joseph. For, besides 
being a holy man, he had as his spouse the fairest woman ever 
created, who was moreover the Mother of God. And it was Jesus who 
united them and inspired them with love. Mary loved Joseph for 
himself, and also because of his attentiveness to her and to the Holy 
Child. 

d) Their mutual contract: submission of the wife and de- 
votedness of the husband. For no less than thirty years their 
union was sweetened by the submission of the Virgin to the 
noble Joseph and by the goodness and generosity of the holy 
Patriarch to the Mother and the Son. This familiar contact is one 
of the principal sources of St. Joseph’s growth in sanctity. As 
Sinibaldi remarks: “Joseph, in loving Mary, loves the Holy Spirit 
Himself. He knows that his immaculate spouse has another in- 
visible Spouse, infinitely holy, who lives in her soul as in a sanc- 
tuary—the most precious sanctuary a creature could offer to her 
Lord. . . . Therefore, in loving her, he loves the Holy Spirit. 
Imitating her modesty, purity, humility, obedience, charity and 
all the virtues which make her so holy and amiable, his soul con- 
tinually grows closer to his God.” % 

Pondering this love, the ideal for all the spouses of the earth, 
Alvarez concludes: 

Mary loved Joseph with a love never equaled in this world, 
because of his own sanctity, because he was the guardian of her 
virginity, her companion in the work of our redemption, and because 
he was the custodian of her life and of that of Jesus. He loved her 
because she was more beautiful than the heavens, purer and holier 
than the angels, exalted as the mother of God, and overflowing with 
grace sufficient to save all the souls of the world. Together they 
loved Jesus, the most lovable of Sons, with all the affections of their 
pure, tender hearts. Their love was equal to, and even greater than, 

the love of the seraphim for the Lord of Glory. And Jesus loved 
Joseph and Mary as only an incarnate God could love His parents, 
and as only a Redeemer could love those who gave Him life and 

* Op. cit., p. 195. 
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were sharers in His mission of glorifying His Eternal Father and 
saving souls. How extremely happy was the life of these three holy 
lovers! May they be blessed in heaven and on earth for all eternity! °° 

2) Paternal love for Christ. St. Joseph’s marriage to Mary 
places him in a singular relation to Christ. Therefore the angel, 
on revealing to him the mystery of the Incarnation, confirms his 
adoptive fatherhood of this Child conceived by the Holy Spirit. 
“St. Joseph,” says Willam, “received the charge of occupying the 
place of legal father of the Child. This was contained in the 
words, ‘Whom thou shalt call by the name of Jesus.’ The choosing 
of a child’s name was, as we see in the story of the birth of John, 
incumbent upon the real or the legal father.” 1° 

Grace overwhelmingly supplied for the sentiments of nature, 
imprinting upon the heart of Joseph a paternal love far greater 
than that of any other father. It was greater in proportion to the 
motives which prompted it: 

a) The excellence of Jesus, true Son of God; for if the ex- 
cellence of goodness in the object loved is the first cause of love, 
what must this have been in St. Joseph with respect to Jesus, 
whom he adored as God and at the same time loved as a father 
loves his son. 

b) The knowledge of Christ and His infinite love; for it is 
certain that the greater the goodness and the more perfectly it is 
known, the more it can be loved. St. Joseph had both natural 
knowledge and the knowledge of faith, enlightened by the clear 
light of his gift of understanding and contemplation. And this 
knowledge was fed by his experience and continual contact with 
Jesus: 

He knew Jesus as no other knew Him; he knew the tenderness 
and charm of the divine Infant in Bethlehem, His first words of 
filial love, His smiles and caresses; the graces of His youth; and the 
virtues of His manhood. He knew the sorrows of His heart, and 
often saw the tears He shed for the world. All of these Joseph saw 
as the outpourings of the Savior’s love.19 

” Op. cit., p. 182. 
” Op. cit., p. 62. 
™ Alvarez, op. cit., p. 63. 
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c) The resemblance, perhaps physical, but certainly and 
above all, spiritual: 

Resemblance, which also excites love, was most perfect in these 
three; resemblance of countenance of Jesus and His father; resem- 
blance of all three in virginity, in sorrows and joys, in labor; in the 
designs of the heavenly Father for them in the redemption of the 
world; in their thoughts and affections, being of one heart, one desire, 
one life and one inheritance. We may say they were all of one blood, 
for although Jesus did not receive His blood from Joseph, He did 
receive it from Mary, and Mary and Joseph were blood relations. 
Therefore, our Savior and the holy Patriarch truly loved each other 
as members of the same family.102 

d) Familiar intercourse and mutual services. All the charm 
and tenderness of their relations increased Joseph’s love for 
Jesus, for to him they were as so many sacraments, giving grace to 
His soul. Louis of Granada has said that their love was the per- 
fection of all loves—love of nature, love of grace and love of 
justice: 

To understand this, we should realize that there were three af- 
fections in the heart of the Blessed Virgin. The first was the great 
love which she had for her Son, in which all the possible causes 
of love concurred to the highest degree of perfection, i.e., natural 
love, the love of grace, and the love of justice. Mary’s natural love 
was greater than it could be in any other, for it was the love of a 
mother for her only son. . . . The love of grace in Mary could not 
be surpassed by any other creature because to no other was given 
grace in such abundance as to her, and in accordance with the 
measure of grace, love was also given her. The third type of love, 
which we call love of justice, is due to the beloved because of his 
perfections. Now the Beloved in question was not only Mary’s only 
Son, but the only Son of God, infinitely perfect and deserving of 
infinite love.10% 

Parents should learn from this love to see in their children 
not only their physical qualities and natural charm, but they 
should love them supernaturally, as children of God, with im- 
mortal souls and an eternal destiny. They should be zealous in 

% Tbid., pp. 64-65. 
108 Summa of the Christian Life, Vol. III, p. go. 
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procuring for them, not only their daily bread and the goods of 

their social position, but above all, a moral and spiritual educa- 
tion, complementing this by their own good example and cor- 

rect discipline. 
All souls, and in particular teachers and spiritual directors, 

should take this love of the holy Patriarch for their model, for it 
has, as do all his other virtues, the distinguishing mark of being 
directed always and completely to the Person of the Incarnate 
Word. Jesus is the source, the center and the end of this intimate 
love, informed by the highest sentiments of sacrifice and sur- 
render. It should be for them, as it was for St. Joseph, an ex- 

tension of the complete love which they profess for Christ. 
3) Authority and solicitude, as head of a family. Matnri- 

mony is not only a contract and a union, but also a permanent 
society. Authority is an element and a fundamental principle of 
every society, and this unique marriage was no exception. God 
willed that in it this important element of family life should be 
exemplified by the authority of St. Joseph, and by Jesus and 
Mary, who submit to him completely and reverently. The Gospel 
testifies to Joseph’s authority in relating that he was commanded 
by the angel to name the Holy Child. Also the Fathers and com- 
mentators are unanimous in this affirmation. It is no less evident 
in all the incidents in our Savior’s childhood. Even Mary’s visit 
to her cousin Elizabeth was doubtless made only with the au- 
thorization of St. Joseph. As Willam says: “In such circum- 
stances (after their marriage) Mary required Joseph’s permission 
to go to the home of Elizabeth and to remain there for a length 
of time. She would not personally seek the permission; her 
father or her tutor would serve as intermediary with Joseph’s 
father or his representative, who might choose to leave the de- 
cision up to Joseph.” 1°* And if Joseph’s father were not living, 
he would himself decide. The latter would seem to have been 
the case, since the Gospel later tells us of Joseph’s deliberating 
whether he should put away his wife secretly, as if it were a 
question for him alone to decide. In any case, he was the head 
and governor of his family, and it was to him that the Lord sent 
His messengers with warnings and commands. 

© OR elt pe 37. 
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Thus it was that, once the mystery was revealed to him by 
the angel, Joseph took Mary into his house; later he conducted 
her to Bethlehem; in the temple he gave Jesus His name; he 
was the one warned by the angel to flee to Egypt; and it is to 
Him principally that the Gospel refers when it says: et erat 
subditus illis: “He was subject to them” (Luke 2:51). 

Here is a most excellent lesson of home life for father, 
mother, and children. With his accustomed eloquence, Alvarez 
explains: 

The Lord willed that the Holy Family of Nazareth should be 
the model for Christian families and should merit for them those 
special virtues which produce domestic happiness: mutual love, 
industry, docility, patience and, above all, a holy fear of God. Joseph 
governed as the head of the family and labored to earn their support. 
Although the descendant of a royal family, he did not disdain the 
duties of an artisan, nor did he complain of his poverty or become 
impatient because of bodily fatigue. Mary, even though she was the 
mother of God, joyfully obeyed this poor carpenter, and consoled 
and assisted him. Jesus, as if forgetting that He was God and the 
King of glory, also obeyed the humble Joseph, and with those same 
hands which fashioned the universe, aided him in working for their 
daily bread. 

This home is a mirror wherein fathers may learn how to com- 
mand with love; mothers to obey with joy; and children to respect 
their parents, assist them in their labors, console them in their sor- 
rows, and relieve them in their necessities. 

Oh, how happy families would be if they kept always before their 
mind’s eye the happy, holy family of Nazareth.1% 

4) Work as a humble laborer. As to the profession of St. 
Joseph, the Gospel says merely, and this in passing: “Is not this 
the son of the carpenter?” (Matt. 13:55.) The term filius fabri 
means son of the artesan, although tradition gives us the word 
“carpenter.” Nevertheless, it is certain that he did perform the 
ordinary duties of a manual laborer to support his family. Thus 
God willed to exalt and sanctify work even in its humblest forms, 
for in them also man is dignified and elevated. 

Work, as St. Thomas teaches, is a natural law, individual as 

MEO, Cit, ps .193- 
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well as social.1°* But our fallen nature withdraws from it. And 
among the Gentiles it was held to be unworthy of free men, and 
for that reason was done only by slaves. However, work as a hu- 
man activity is part of a man’s dignity and must be fulfilled not 
only as a necessary and penal law, but as an indispensable means 
to perfection and virtue. This is why St. Thomas assigns to work, 
even in the human order, these four elevated ends: a) a means of 
earning one’s livelihood; b) an occupation to avoid idleness; c) 
an exercise to dominate and control the passions; d) the practice 
of virtue, especially charity, through the giving of alms out of 
one’s earnings.1°7 

But in St. Joseph we can discover even more exalted ends, 
which every Christian should add to the ones mentioned above. 
In work we should see, above all, a law of God, the punishment 

for man’s sins and consequently it should be for us an act of 
humble submission and reparation to the divine majesty. This 
was doubtless the spirit of the holy Patriarch during all his 
humble and difficult life. 

St. Joseph’s work was: a) a homage of adoration to God, 
whose perfection and divine attributes he knew so well; b) a 
tribute of justice, serving Him with all his strength; c) a sacrifice 
and reparation for the sins of the world, thus cooperating with 
the redeeming mission of Jesus; d) a practice of all the virtues, 
especially humility and submission. 

Finally, God ordained this labor as a living and permanent 
example for all men, particularly the poor. It was an act of most 
loving providence, according to Alvarez: 

For if the great ones of the world can easily, if they desire, be 
virtuous, since they encounter so few thorns in their path, the poor 
and the laborers, on the other hand, often without food, despised by 
the world and forgotten in their miseries, need a model from their 
own class who will honor and encourage them to bless their country 
and their labors. Such a one is St. Joseph, the father of Jesus who is 
God, the spouse of the Queen of heaven and earth. He suffered the 
same things they suffer—poverty, toil and contempt—but he suf- 
fered and toiled in such a manner that his calloused hands merited to 

* Cf. Quod. 7, aa. 17-18. 
** Summa theol., Ila Ilae, q. 187, @..3: 
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grasp the scepter of heaven; and before his once sweating brow the 
King of kings Himself with all the angels and the elect now reverently 
incline.108 

If we wished to sum up in one phrase these many, yet in- 
complete considerations on the virtues of St. Joseph, we could 
do no better than borrow the words which the evangelist spoke 
of Mary: “He kept all these things, pondering them in his heart” 
(Luke 2:51). His humble and obscure life was one of incalcu- 
lable riches in grace and virtue which grew day by day with his 
intimate contact and conversation with Jesus, revealing to him 
the depths of the divine plan and the unlimited goodness con- 
tained in all its mysteries. Thus did this vir iustus of whom the 
Gospel speaks increase and grow, as did she whom the angel first 
greeted as “full of grace.” 

GIFTS OF THE HOLY GHOST 

1) Nature and Necessity. The gifts are habits infused by 
God which surpass the rule of human reason and dispose one to 
work supernaturally under the inspiration of the Holy Ghost.1” 
They are, then, good qualities or perfections which God infuses 
in man, with which he is disposed to be moved promptly under 
the impulse of divine inspiration to work in a superhuman man- 
ner.1?° They are not transitory dispositions, but stable and per- 
manent, so that we may work with a certain connaturality and a 
certain experience of divine things. That which is transitory does 
not become connatural.1? 

The gifts are given us to perform functions and operations 
analogous to those of the virtues, on the part of the intellect as 
well as the will; but their intervention and effect is distinct. They 
have the same field of activity as the virtues, since they operate 
upon the same matter; however, they are really and specifically 
distinguished from them.'!? This essential distinction is deter- 

*° Op. cit., p. 38-39. 
4 Cf. Summa theol., Ia Ilae, q. 68, a. 1. 

n° Cf. III Sent., dist. 34, q.1, a. 2. 

™ Cf. Summa theol., Ia Ilae, q. 68, a. 3; Ila Ilae, q. 45. 

™? Summa theol., Ia Ilae, q. 68, a.1. 
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mined by: a) the moving principle, which in the actuation of 

the gifts is the Holy Ghost, while in the virtues it is human rea- 

son; b) the norm, rule or measure, which in the gifts is divine 

reason or likewise the Holy Ghost, and in the virtues is the rule 

of human reason; c) the mode of their action, which in the gifts 

is divine, namely, the inspiration of the Holy Ghost, but in the 
virtues it is human; d) the formal object, and this especially, 
since in both the virtues and the gifts it is the same divine good, 
although in the virtues it is this good as regulated and measured 
by human reason, but in the gifts, by divine reason or the Holy 
Ghost Himself, who is at the same time the moving principle 
and the rule or measure of the acts of the gifts; 41% e) the manner 
of using the gifts and the virtues, for we may use the virtues 
when we so desire, but the gifts only when the Holy Ghost wills, 
since He is the moving principle. 

The gifts presuppose the theological virtues ** and these are 
the more perfect 14> for they unite us to God; and it is more per- 
fect to be immediately united to God than to be submitted only 
to His movement, through which we can arrive at a more perfect 
union. 

On the other hand, the gifts are superior to the intellectual 
and moral virtues. These perfect the reason itself, or the will, in 
order that it may follow the dictates of reason, but always within 
its proper and rational sphere. The gifts perfect us to obey and 
follow the motion of the Holy Ghost according to the divine and 
supernatural mode and means. 

Finally, the habits of the gifts are also connected; and it is 
charity, without which they cannot exist, which establishes be- 
tween them this union and dependence, in the same way that 
prudence links the moral virtues.11¢ 

The gifts are absolutely necessary in order that, in the super- 
natural order, the Holy Ghost may move us. The subject must be 
previously disposed to be moved; thus, in the natural order, the 
virtues dispose the human powers to be moved. But in the super- 

mei Did., q.'68, asa. 
™ Summa theol., Ia Ilae, q. 68, a. 8, ad 3um. 
Ibid: q.0s; acu, 
"6 Ibid., q. 68, a. 5. 
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natural order, grace takes the place of nature and the infused 
virtues dispose us to work; but without departing from the mode 
of human reason, and therefore in an imperfect manner. Hence, 
the gifts are necessary, since they prepare us to be moved accord- 
ing to the divine mode, God Himself working through them as 
the extrinsic supernatural principle, so that grace works in us 
without any obstacle on the part of human activity. Thus, al- 
though the virtues can act of themselves, under God’s previous 
motion, to produce supernatural and meritorious acts, the gifts 
are necessary for perfect acts. Therefore the gifts are necessary 
for the following reasons: 

a) to preserve the life of grace, without which salvation is 
not possible. ‘This is clear for two reasons. First, because at times 
the conservation of grace requires perfect and heroic acts of vir- 
tue, for example, to suffer martyrdom, and this cannot be done 
without the gifts. Secondly, because the conservation of grace 
presupposes the conquest of temptations, which are, at times, so 
unforeseen and so strong that they exceed the strength of the 
virtues, which would succumb if the gifts of the Holy Spirit did 
not come to their aid. 

b) to attain perfection and the normal development of the 
Christian life. This perfection cannot be reached without correct- 
ing the imperfections of the virtues, and this is the work of the 
gifts. 

c) for supernatural or mystical contemplation, which is a 
“loving and prolonged intuition of God, infused by the Holy 
Ghost through the gifts of understanding and wisdom.” 147 

2) Existence of the gifts in St. Joseph. From the brief 
observations we have made as to the nature and necessity of the 
gifts, it can readily be seen how they must have operated in St. 
Joseph. We shall give a brief sketch of the general theological 
reasons upon which this divine influence rests, pointing out the 
particular application of each gift in our Saint. 

cONcLusION: St. Joseph possessed all the gifts in a perfect degree, 
always acting under the influence of divine inspiration. 

47 Garrigou-Lagrange, art. cit., p. 474. 
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He possessed these gifts in their perfection and responded al- 
ways to actual grace, acquiring greater perfection during his life. 

1) The gifts are infused with grace; therefore they become 
more perfect as grace is increased. Since St. Joseph had the 
highest degree of grace after the Virgin Mary, the same may be 

said of him with regard to the gifts. 
2) The gifts increase with charity because they are united 

together in it and develop along with it. But charity, like all the 
other virtues, increased continually in St. Joseph; therefore, the 
same may be said of the gifts. 

3) The virtues cannot be perfect without the gifts, since 
their human mode of operating does not correspond to the divine 
nature of grace nor their substantial perfection as a participation 
of the divine virtues in us. Now, the excellence of grace in St. 
Joseph required a greater perfection and more rapid and full 
growth of his virtues; consequently, greater actuation and fullness 
of his gifts. 

4) The gifts always operate under the proper dispositions 
because they are operative habits which are ordained immediately 
to action, and if they do not begin to operate immediately in the 
soul, it is because of the indispositions which they encounter in 
the subject. These indispositions being removed, and the soul 
purified of its offensiveness, pacified by the conquest of the pas- 
sions and relieved of the burden of created things, what is there 
to prevent the Holy Spirit from working in the soul, illuminating 
it and moving it by His delicate touch? This divine Spirit does 
nothing that is useless, nor does He pour out His gifts on slothful 
souls. We know that there were no such indispositions or im- 
pediments in St. Joseph; therefore the actuation of the gifts in 
him was uninterrupted and increasingly complete. 

5) There is a strict obligation to follow the interior im- 
pulse of the Holy Ghost when He moves us through His gifts. 
This obligation exists as a postulate of the intimate nature of 
grace, for its growth is one of its vital intrinsic laws. It expresses, 
moreover, the divine will for each one of us, to which we are 
obligated to submit and conform our own wills. Apart from this, 
it is the only way of attaining the sanctity or perfection to which 



GIFTS OF THE HOLY GHOST 225 

we are bound. Thus the graces, virtues and privileges with which 
St. Joseph was adorned lead us to the firm conviction that he was 
never remiss in his correspondence to the interior movements of 
the gifts, but rather that he always followed their suggestions 
with the utmost docility. 

6) He always used the necessary means to facilitate the 
operation of the gifts: the most complete detachment from crea- 
tures, the purest intention and the most exquisite purity of con- 
science. At the same time he denied and repressed his own will 
and judgment. In a positive sense he cooperated with these 
gifts with an interior peace and calm, free from all disturbances 
of passions and appetites. 

OPERATION OF EACH OF THE GIFTS IN ST. JOSEPH. It would be 
beyond the scope of this work to analyze in detail the particular 
actuation of each gift of the Holy Ghost in St. Joseph. Therefore 
we shall limit ourselves to a résumé of the object or proper mat- 
ter of each one. 

1) Understanding. By the gift of understanding, which 
purified and perfected his faith, the holy Patriarch obtained a 
much more profound knowledge of all the mysteries and super- 
natural truths, penetrating their intimate meaning and fitting- 
ness, especially those in which he cooperated, especially the 
Incarnation and the Redemption. 

2) Wisdom. This gift perfected the ardent charity of St. 
Joseph, not intrinsically, but by giving him an affective and ex- 
perimental knowledge of the presence of God in him through 
love, and enabling him to judge everything and direct everything 
to his own complete transformation in God. 

3) Knowledge. This gift completed his knowledge and 
judgment of human things, enabling him to see with certainty 
how he should use them for God and for his own supernatural 

advantage. 
4) Counsel. By the gift of counsel the Holy Ghost con- 

firmed the virtue of prudence in St. Joseph, giving certainty and 
security to his practical judgments in choosing what was neces- 
sary and fitting for his eternal life, especially in the most difficult 
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and unforeseen concrete cases, so that he acted with complete 

confidence. 

5) Piety. The Holy Ghost, by the gift of piety, imprinted 
constantly on the soul of St. Joseph a filial love for God as His 
true Father and a love for all men as his brothers, so that he of- 
fered himself for the glory and approbation of the Father and as 
a sacrifice for the redemption of all men, in union with the 
sacrifice of Jesus and Mary. 

6) Fortitude. With the gift of fortitude, St. Joseph ac- 
cepted that divine ministry so far superior to his own strength, 
persevering in the fulfillment of his duties in spite of every dif- 
ficulty, always confident of the divine assistance, serene and even 
joyful amidst toils and persecutions, awaiting his reward from 
the Lord. 

7) Fear of the Lord. By the gift of fear, the holy Patri- 
arch lived in constant submission to God with filial reverence, 

not fearing precisely his own sin or reparation, but recognizing 
his littleness before the divine excellence and majesty, and in 
view of the innumerable graces with which he was favored. 

Without doubt the gifts of the Holy Ghost which operated 
in St. Joseph in a special manner, because of his ministry, were 
those of counsel and fortitude, which enabled him to direct, 
govern and defend the Holy Family in the midst of so many 
privations and adversities, having before him always the vision of 
the supreme sacrifice of the Cross. 

The merit and glory he acquired by the practice of his many 
virtues and his cooperation with the gifts of the Holy Ghost can 
be deduced from the abundance of grace and charity with which 
he was ever adorned; from the quantity and excellence of his 
works; and from the perfection of each one of his acts, which 
serve as a measure of his resemblance to the Most Holy Virgin. 
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Virginity of 

St. Joseph 

THIS PRIVILEGE! refers to the perfection of St. Joseph with re- 
gard to his body in his earthly life. It is a question intimately 
related to the mystery of the Incarnation and, above all, to the 
marriage and fatherhood of the Saint. This fact, as well as the 
peculiarity of its doctrinal-historical progress, demands the great- 
est precision and care in its exposition. It appears, at least at first 
sight, as if this virtue and exalted privilege of the holy Patriarch 
had remained hidden from Catholic tradition. For that reason, 
the various testimonies of the writers and the holy Fathers must 

be carefully recorded. 

VIRGINITY AND ITS EXCELLENCE 

“Virginity,” says St. Thomas, “implies that the person pos- 

sessed thereof is unseared by the heat of concupiscence which is 

experienced in achieving the greatest bodily pleasure, which is 

1 Besides the authors frequently cited, such as Gerson, Carthagena, 

Miecowiense, Seldmayr, Gotti, Lepicier, Sinibaldi, etc., see Christophe de 

Cheffontaines, S. Iosephi Virginitatis Catholica Defensio (Lyon, 1578); 

Ballerini, Difensa della Virginita di S. Giuseppe (La Scuola Catt. di Milano, 

ser. 2, anno 3, vol. VI, pp. 444 ff.); Lagrange, Saint Mark, pp. 88 ff. (ed. 4, 

1929); Vosté, De Patribus Domini (Rome, 1933). 
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that of sexual intercourse.” 2 Virginity, therefore, implies three 

things: a) on the part of the body, the integrity of the seal of 

virginity, which refers per accidens to virginity; b) on the part of 

the senses, immunity from pleasure, which consists in the sus- 

pension of generation and is the material element of virginity; 

c) on the part of the soul, the intention of abstaining perpetually 

from such pleasure, which constitutes the formal and completive 

element of virginity. 

Virginity, therefore, implies a triple integrity: integrity of 

body and soul, its material element, voluntary integrity, which 

is renunciation voluntarily made or accepted, and integrity of 

consecration to God. It is not only the most apt means of dedi- 
cating oneself to things divine, but a total and immediate sur- 

render of one’s own being into God’s hands. 
It is a special and most excellent virtue belonging to chastity. 

It has its own proper object, with a singular excellence. It is one 
thing to abstain from every sensual delight and another not to 
transgress the law by making inordinate use of those pleasures. 

It is superior to the state of matrimony. To give oneself 
totally to loving God and one’s neighbor is a good which is higher 
than any that can be procured by marriage. It belongs to the 
supernatural order and looks toward the ultimate end; marriage 
is of the human order. This is how St. Thomas justifies virginity. 
It is laudable because of the end to which it is ordained: to dedi- 
cate oneself to things divine, which is a good manifestly superior 
to any human good. “Because comeliness is ascribed to chastity 
antonomastically, it follows that surpassing beauty is ascribed to 
chastity.” ® 

OPINION ON THE VIRGINITY OF ST. JOSEPH 

1) Negative claim. Some have dared to assert that St. 
Joseph lost his virginity in his marriage with the Blessed Virgin 
Mary, either at the conception of Christ or after His birth. The 
early heretics taught that Christ was born of Joseph and Mary by 
human generation. This error was revived in the sixteenth cen- 

* Summa theol., Ila Ilae, q.152, a.1. 

* Ibid., Wa Mae, q. 152, aa. 2-5. 
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tury by the Anabaptists and is today taught by many non- 
Catholics. 

Tertullian often insinuated that “the brothers of the Lord” 
spoken of in the Gospels were the sons of Mary and Joseph after 
the birth of Christ. Origen wrote sharply against him: 

In this we must, lest we deceive ourselves, refute the opposition 
of heretics. I know not who has uttered this madness that Mary was 
abandoned by the Savior because after His birth she united with 
Joseph. He who spoke thus knew not what he was saying. If heretics 
should ever make such statements to you, answer them saying: She 
whom Elizabeth greeted with the words: “Blessed art thou among 
women” was certainly filled with the Holy Spirit. If the Holy Spirit 
calls her blessed, how could our Savior deny her? Those who claim 
that she consummated marriage after childbirth have no way of 
proving it. These sons, then, who were said to be of Joseph, were 
certainly not born of Mary, nor is there any writer who has referred 
to them as such.t As to Tertullian . . . I merely say, with Jerome, 
that he was not a man of the Church.5 

About the year 380, Helvidius publicly claimed that the 
“brothers of the Lord” were the true brothers of Christ, born of 
Mary and Joseph. A few years later this heresy was taken up by 
Jovinian, a Roman monk. St. Jerome wrote against the former 
in his famous treatise, De Perpetua Virginitate Mariae adversus 
Helvidium,® and later against Jovinian, Adversus Iovinianum 
Libri Duo.” Both leaders, along with their disciples, were con- 
demned by Pope Siricius in 390.8 

Of greater importance with regard to the virginity of St. 
Joseph is the claim supported by some that the “brothers of the 
Lord” were not the sons of Mary, but of Joseph by a previous 
marriage. In the apocryphal Gospels of James and Peter, Joseph 
is made to say: “I am old and have children. She, on the other 
hand, is a young girl; and I fear to be the laughing stock of the 
sons of Israel.” Some of the ancient writers and Fathers have ac- 

* Homil. 7 in Luke, P.L. 13, 1818. 
° Ady. Helvidium, 17, P.L. 23, 211. 

°P.L. 23, 193-236. 
*P.L. 221-352. 
*P.L. 16, 1169-1171. 
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cepted this testimony, and we believe its importance warrants 

our quoting it. 
Clement of Alexandria calls Judas “brother of the sons of 

Joseph.” ® 
Origen, even more explicitly, writing on the text: “Is not 

Mary his Mother?” says: 

They considered Him, however, the son of Joseph and Mary; 
but some say that the brothers of Jesus were the sons of Joseph by 
a previous marriage, before he took Mary, basing their belief on the 
tradition of the so-called Gospel of Peter and the book of James. 
And those who say this wish to guard the dignity of Mary’s virginity, 
in order that the body which was chosen to provide the humanity 
of the Word might never have carnal relations with man after the 
Holy Spirit descended upon her and the power of the Most High 
overshadowed her.1° 

There are two things to be noted in this testimony: a) its 
foundation, that is, the tradition according to the Gospel of 
Peter and James; b) the object of the claim: to guard to the end 
the virginity of Mary. Two things also must be borne in mind 
concerning the testimony of Eusebius of Cesarea: 

First, the statement: “James also was called the brother of 
the Lord, because he was the son of Joseph,” 11 and the notation 
of the commentator: 

Eusebius says that James, called in the Gospel and in the Epistles 
of St. Paul the brother of the Lord, was the son of Joseph by a former 
marriage. Epiphanius and others are in accord with Eusebius. But 
Jerome, in his book, De scriptoribus ecclesiasticis, states that James 
was called the brother of the Lord because he was the son of Mary, 
the sister of our Lady. . . . In my opinion, however, it is more true 
that James and the other brothers of the Lord were the children of 
Joseph by a previous marriage, for this opinion is more in keeping 
with the words of the Gospel. Besides, Josephus, in Book XX, Anti- 
quitatum, and in De excidio Hierosolymitano, calls James the brother 
of Jesus Christ.12 

* Adumbratio in Epist. Iudae, P.G. 9, 731. 
* In Matt., t. 13, 55; t.10, 17; P.G. 13, 875-878. 
™ Hist. Eccles., L. Il, c. 2; P.G. 20, 134-135. 
*P.G, 20, 134-135. 
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Secondly, it must be noted above all that Eusebius himself 
reproduces and, apparently, amplifies the testimony of Hegesipus 
Palestinense, who lived in the second century and whose testi- 

mony is the most important on this question. Hegesipus calls 
Simeon a cousin of the Savior.1? “Simeon, like James,” says 
Vosté, “is called in several places the brother of the Lord. There- 
fore, the expressions brother of the Lord and cousin of the Lord 
are synonymous for Hegesipus and Eusebius, who are referring 
to the James and Simon Cleophas of the Gospel.” 14 We shall 
later return to this testimony of Hegesipus. 

St. Hilary says: “Truly evil men go beyond their authority 
in this, asserting that our Lord had several brothers. If they were 
sons of Mary (and not of Joseph by a previous marriage), at the 
time of the Passion, our Savior would not have given His Mother 
to the apostle John, saying: “Woman, behold thy son,’ and to 
John: ‘Behold thy Mother.’ It was doubtless because His Mother 
was left desolate that the Savior gave to John the love of a 
sons?-2 

St. Ambrose states: “This James was the son of Joseph, and 
is therefore called the brother of the Lord, since Joseph, his 
father, is also the reputed father of the Lord.” 1¢ 

St. Epiphanius explains this affirmation of the apocrypha: 

Mary is truly called a virgin, and this title is never taken from 
her, for she always remained incorrupt. But I know, from an authority 
worthy of credence, that some have dared to affirm that after the 
birth of the Savior, she had contact with a man. .. . In the first 
place, when because of necessity the Blessed Virgin was entrusted to 
Joseph, it was by no means for the purpose of marital union, for he 
was widowed. He was called her husband, however, by the law. Be- 
sides, Jewish tradition confirms that she was united to Joseph so that 
later it would be revealed how God assumed His human nature with- 
out man’s intervention, but through the power of the Holy Spirit, 
and that no one could accuse her of adultery. This belief is con- 
firmed by man. How could a man so advanced in years, already 
widowed, have taken a maiden as his wife? . . . As to the rest, 

18 Hist. Eccles., L. Ill, ¢. 2; L.1V,7c. 22; P.G. 20, 246, 370. 

“ De Patribus Domini, p. 115. 

* In Matt, 1:4; P.L79,-922. 
6 Ad Gal. 1:19; P.G. 17, 364. 
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Joseph first married a woman of the tribe of Juda, who bore him six 
children, four sons and two daughters, as the Gospels of Mark and 
John tell us. The first son was James. After him were born Joseph, 
Simeon and Jude, and then the two daughters Mary and Salome. 
When his wife had been dead many years, he was married to Mary, 
at the age of eighty.1” 

St. Cyril of Alexandria teaches: “Besides, the prophet, very 
circumspectly, after saying brothers, adds domus patris tut; this 
is not to be taken as meaning born of the Blessed Virgin, but on 
the contrary, of Joseph only.” 78 

St. John Chrysostom and St. Augustine also held this opin- 
ion in the beginning, but later they adopted the teaching of St. 
Jerome.?® In the course of time St. Epiphanius’ claim was almost 
completely forgotten. In the Middle Ages, however, Theo- 
philactus and Euthymius still upheld it. 

Theophilactus writes: “The Lord had brothers and sisters, 
the children of St. Joseph, born of the wife of his brother, 

Cleophas. The latter having died without issue, Joseph, accord- 
ing to the law, took his wife and had six children by her, four 

sons and two daughters: Mary, who was called the daughter of 
Cleophas according to the law, and Salome. . . . James and 
Joseph were the sons of Joseph’s first wife. And because the 
Mother of God was called the wife of Joseph, she was rightly 
called also the mother or stepmother of his sons.” 2° 

Euthymius says: “They are called the brothers of Jesus be- 
cause their father was married to His mother.” 21 

Much later, Cajetan himself, in one of his works, grants a 
certain probability to this opinion: “As to why James was called 
the brother of the Lord, there are so many different things writ- 
ten, that nothing can be held for certain, except that they were 
relatives. He is called the Savior’s brother especially to distinguish 
him from James, the brother of John. And perhaps there is no 

* Ady. Haereses, L. II, t.2, haer. 78, oe Aon Hh, FOF oe 
“In Joan. 8:5, P.G. 73, 638. The same may be read in In Christi 

Resurrectione Oratio Secunda, which is attributed to St. Gregory of Nyssa, 
but is probably not authentic (P.G. 46, 648). 

* CE. P.L. 35, 1467, 2110. 
*® In Matt. 13:54-57; 27:54-56, P.G. 123, 294, 474. 
* Comm. in IV Evang., 23, 67, P.G. 129, 738. 
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more correct reason than that he was the son of Joseph by an- 
other wife.” ?? But later, in commenting on St. Thomas, he 
agrees with the holy Doctor that St. Joseph had made a vow of 
virginity. 

Finally, Petavius attributes a certain truth to this belief, 

when he says: “It would seem that Joseph was a virgin—which I 
believe is true—even though Cyril of Alexandria agrees with 
Epiphanius that Joseph had children of both sexes from his first 
wife,” 8 

Calmet also writes: “Judgment must therefore be suspended 
with regard to St. Joseph’s virginity. And we should confess that 
all that has been said of a first wife before the Blessed Virgin 
and of her children is ambiguous.” *4 

2) Affirmative claim. St. Joseph always preserved perfect 
chastity, and it is very probable also that he made a vow of 
virginity. 

a) St. Joseph had no wife before being espoused to the 
Mother of God, which is the same as saying that he remained 
always a virgin. Cardinal Lepicier says: It is “theologically cer- 
tain and therefore Catholic,” 2° while the contrary “is to be 
absolutely denied, as false and contrary to Catholic faith.” °° As 
a consequence, some believe that it would be temerity to propose 
the contrary opinion. Corluy writes: “Catholic feeling has been 
definitively expressed by the great interpreter, St. Jerome. From 
now on it would be temerity to doubt the perpetual virginity of 
the spouse of Mary.” 27 Vosté also says: “The opinion, defended 
by Epiphanius, after the apocrypha, is not contrary to any de- 
fined dogma; however, Catholic sentiment favors the virginity of 
St. Joseph, the most chaste spouse of the Virgin Mary.” *° 

b) The holy Patriarch must have been bound by a vow of 
virginity, as St. Thomas teaches, and it is a fitting parallel to the 
dogma of Mary’s virginity. 

* Ad Gal. 1:19. 
8 De Incarnatione, XIV, III, 13. 

* Dissert. de Sancto Ioseph, a. 3. 
"Op. ct, F. il, 27, p,, 247: 
* Tbid., p. 249. 
“Tes Fréres de N. J. S.,” Etudes, Vol. I, p. 16. 

® OD). ici, DATES: 
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PROOF OF THE AFFIRMATIVE CLAIM 

1) From the almost universal tradition of the Church. 
The first and most valiant defender of the virginity of St. Joseph 
was St. Jerome, who wrote against Helvidius: “You say that Mary 
did not remain a virgin; I... claim . . . that Joseph was also 
a virgin through Mary, in order that from a virginal marriage a 
virginal Son should be born. There was no fornication in this 
holy man; and nowhere is it written that he had had another 
wife. ‘To Mary, whom he took as his spouse, he was more a pro- 
tector than a husband; therefore, he who merited to be called 
the father of the Lord remained virginal with her.” ?® And he 
again repeats: “Some consider the brothers of the Lord to be the 
sons of Joseph by another wife, following the ‘ravings’ of the 
apocrypha, and they invent a certain woman named Melcha or 
Escha. As it is contained in the book which we wrote against 
Helvidius, we understand as brethren of the Lord, not the sons 
of Joseph, but the cousins of the Savior, the children of Mary, 

the Lord’s maternal aunt, who is said to be the mother of James 
the Less and Joseph and Jude, who, as we read, were called 
brethren of the Lord in another passage of the Gospel. Indeed, 
all of Scripture indicates that cousins are called brethren.” °° 

The following are some of the testimonies of St. Augustine, 
the most notable defender of St. Joseph’s virginity: 

“Because of this faithful marriage, both merited to be called 
the parents of Christ; both parents by consent, but not by the 
flesh; or rather, he by consent alone, and she, mother by the flesh 
also; but both nevertheless are parents.” $1 

And in another place: “When Luke records that Christ was 
born, not of the act of Joseph, but of Mary the Virgin, on what 
grounds does he call Joseph father unless we correctly under- 
stand that this was by the very bond of marriage. Therefore, cer- 
tainly, he is the father of Christ—who had been born of his 

” Advers. Helvidium, 10, P.L. 23 (1883), 213. 
“In Matt., 12:49-50, P.L. 26 (1884), 88. 
* De Nuptiis et Concupiscentiis, L. I, c. 2, P.L. 44, 420-421 
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wife—father more intimately than if He had been adopted from 
outside the marriage.” °? 

And also: “Just as this was a marriage without deordination, 
should not the husband have accepted virginally what the wife 
virginally brought forth? For just as she was virginally the wife, 
so was he virginally the husband; and just as she was virginally 
the mother, so was he virginally the father. Whoever says, ‘He 
should not be called father because he did not generate the Son,’ 
is thinking of lust in the procreation of children, not the feeling 
of love. The Holy Spirit, resting in the justice of both, gave a 
Son to both. He worked within her that she might bear a Son to 
her spouse. As she, without fleshly concupiscence, is a mother, so 
he, without any fleshly intervention, is father.” * 

Theodoret is also very conclusive: “He (James) is truly 
called the brother of the Lord, but not by nature, for he was not 
the son of Joseph, as some believed, born of a former marriage. 
But he was in reality the son of Cleophas, and therefore the 
cousin of the Lord. His mother was the sister of the Mother of 
the Lord.” 34 

St. Bede affirms: “Without any hesitation whatsover, we 
should realize and declare that not only the Mother of God, but 
also Joseph, the blessed witness and guardian of her virginity, al- 
ways withheld himself from any marital act.” % 

St. Rupert, commenting on the words, qui pascitur inter 

lilia, says: ““Who are those lilies, but Joseph the friend of the Be- 

loved, and I to whom He says: ‘as the lily among thorns, so my 

beloved among the daughters.’ In truth, we are both lilies by the 
virginal nuptials and chaste cohabitation.” *° 

St. Peter Damian goes even further: “Do you not know that 

the Son of God preferred the purity of the flesh to such an extent 

that He became man in the closed womb of a virgin rather than 

in the respectability of marriage? And if it does not suffice for 

2 De Consensu Evangelistarum, L. II, n. 3, P.L. 34, 1072. 

% Sermo 51, De Concordia Matt. et Luke, c. 21, P.L. 38, 748, 750-51 

* Ad Gal., 1:16, P.G. 82, 467. 

* In Ioann., c. 2, P.L. 92, 662. 

% Expositio Canticorum, P.L. 168, 871-872. Alcuin, St. Anselm, Hugh 

of St. Victor, etc., corroborate this same opinion. 
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you that not only the mother is a virgin, there remains the be- 

lief of the Church that he who served as the father is also a 

virgin. Therefore, if our Redeemer so loved virginal purity that 

He not only was born of a virgin womb, but willed also to have 
a virginal foster father . . . , by whom would He now wish to 
be accompanied in His kingdom of heaven?” ** These words 
are a clear testimony of the Catholic tradition and the sentiments 
of Christian people; and he says forcefully: Ecclesiae fides est. 

It is not surprising that St. Thomas firmly expounds this 
doctrine, which is almost unanimously supported by theologians. 
The Angelic Doctor is very definite on this question. His thought 
can be summed up in two afhrmations: 

a) He refutes the “error” of those who say that St. Joseph 
had children by another wife: 

There are two errors to be avoided, namely, that of Helvidius, 
who said that the Blessed Virgin had other children after Christ, 
whom he calls the brothers of the Lord, which is heretical; for our 
faith affirms that the Mother of Christ was a virgin before and after, 
as well as during, childbirth. Also there is the error of those who say 
that Joseph had children of another wife, who were called the 
brethren of Christ, which the Church does not admit (quod Ecclesia 
non tenet). Therefore, St. Jerome reproved them. And it is clear that 
our Lord, hanging on the Cross, entrusted His Mother to His virgin 
disciple. Furthermore, Joseph having been the chosen guardian of the 
Virgin and of the Infant Savior, it is to be believed that he also was 
a virgin. Reasoning judiciously, we hold the brethren of the Lord 
to be relatives of the Virgin Mother, and even of Joseph, who was 
thought to be His father. This opinion is conformable to Scripture, 
which commonly calls relatives brothers.38 

b) He dlso calls this claim “false”: 

Others say that Joseph had another wife before the Blessed 
Virgin, of whom he had a son James and several other children. 
When she died, he married the Virgin, of whom was born Christ, 
not by an act of Joseph, but by the Holy Spirit, as the Gospel says. 
And since descent is figured through the father, and Joseph was 
considered to be the father of Christ, it follows that James, though 

* Kpistola 6 ad Nicolaum II, P.L. 145, 384. 

* Comm. in Ioan., c. 2, lect. 2, n.1. 
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not the son of Mary, was called the brother of Christ. But this is 
false (sed hoc est falsum), because if the Lord willed to entrust 
His Mother only to a virgin, how could she have lived with Joseph, 
if he had not also remained a virgin? 39 

2) From the refutation of contrary opinions. As for the 
ancient Jews and the modern Rationalists, who claim that Christ 
was born of Joseph and Mary according to nature, it suffices to 
state here that this is expressly against Catholic dogma. The same 
may be said of the opinions of Tertullian, Helvidius and Jovinian. 

It is likewise of faith that Mary was a virgin before, during, 
and after childbirth. This threefold truth is defined by the 
Lateran Council of 649 under Martin I and by that of Con- 
stantinople III (680). The Lateran Council said: “If anyone, 
according to the Fathers, does not sincerely confess that the holy 
Mother of God, the ever Immaculate Virgin Mary, . . . con- 
ceived without the seed of man and gave birth without corrup- 
tion, her virginity remaining indissoluble even after childbirth, 
let him be anathema.” 4° 

With regard to the famous question of the brethren of the 
Lord,*! let us observe briefly: 

First, considered in itself, “the term brethren of the Lord is 
not to be taken in the strict sense, but in the wide Semitic sense.” 

Besides, “this expression, according to traditional exegesis, signi- 
fies cousins, more probably paternal cousins.” Vosté makes this 
twofold assertion and gives abundant proofs.*? 

The Hebrew word ah, in its primitive sense, signifies the 
brother of a father and mother, but this is its strict meaning, 

which argues nothing against its use to “designate a more remote 
relationship, such as cousin or grandchild.” #3 In the New Testa- 
ment it is used in this wide sense, as is proven by St. Jerome and 
other writers and Fathers, reflecting the true tradition. If Mary 

* Ad. Gal., c. 1, lect. 5; cf. Summa theol., IIa, q. 28, a. 3, ad 2um and 
6um. 

“ Denz. 256. 
“Matt. 12:46-47; 13:55-56; Mark 3:31-32; 4:3; Luke 12:19-20; 

John 2:12; 7:3, 5, 10; Acts 1:14; I Cor. 9:5; Gal. 1:19. 
“De Concep. Virg. I. C., pp. 118-126. 
OCH, 1950; 12127; 20115; Lev. 10:4; ) Par. 23:21-22. 
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had other children besides Jesus, it would not be understood why 

she was confided to the care of St. John. Besides, as Vosté and 
Lagrange conclude, after examination of the sacred texts: St. 
Paul, St. John and the Acts of the Apostles speak indeterminately 
of the brothers of the Lord. St. Matthew and St. Luke (in speak- 
ing of our Lord’s infancy) expressly exclude them as older 
brothers born of Mary. St. Luke also says that they are not 
younger brothers, thus upholding the perpetual virginity of 
Mary. Mark and Matthew also infer that James and Joseph were 
the sons of another Mary. And no writer of the New Testament 
speaks of sons, either of Mary or of Joseph.** 

Secondly, as for the authors who mention the children of St. 

Joseph, let us note: 
a) Until the end of the second century there was no ques- 

tion about the meaning of “brethren of the Lord,” doubtless be- 
cause the meaning was so clearly understood. 

b) For the first time, Hegesipus of Palestine reproduced 
the primitive and local historical tradition as to the meaning of 
the term. This was not done for any apologetic or polemic pur- 
pose, but simply as a narration of a historical fact. This testi- 
mony has been preserved by Eusebius in his Historia Ecclesiastica. 
Describing the choice of Simeon for the See of Jerusalem, he 
says: “Everyone, then, in common agreement, judged Simeon, 
son of Cleophas, mentioned in the Gospels, worthy of the 
episcopal see. He was believed to be a cousin of the Savior, that 
is, consobrinum Salvatoris. Cleophas was the brother of Joseph, 
as Hegesipus testifies.” #® And in another passage: “They chose 
Simeon, son of Cleophas, that is, cousin of the Lord.” 4* There- 
fore, the expressions fratres Domini and consobrini Domini are 
synonymous according to Hegesipus and Eusebius, for Simeon, 
like James, is called in the Gospel the brother of the Lord. 

c) The tale of Joseph’s children has its origin in the “ravings” 
of the apocrypha, as St. Jerome expresses it. Besides, Origen de- 
clares that he took it from the apocryphal gospels of Peter and 

“Vosté, op. cit., pp. 122-123; Lagrange, op. cit., p. 84. 
“ Hist. Eecles., L. Til, ¢, 21, P.G,.26, 245-248. 
“Ibid: L. IV, ¢. aay P.G.i26, 380; 
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James.** “Therefore,” says Vosté, “no more authority is to be 
given to Origen’s opinion than is given to the apocrypha.” #8 And 
we must bear in mind that the others who subscribe in this 
opinion, in order to safeguard Mary’s virginity, depend, directly or 
indirectly, upon the same source. 

3) Reasons of fittingness. The affirmative belief or the 
common opinion of the Christian people as to St. Joseph’s per- 
petual virginity rests on various reasons of fittingness which may 
be summed up in this one: It was fitting and necessary for the 
worthy fulfillment of his ministry toward Jesus and Mary. “Our 
Lord Jesus Christ,” writes Miecowiense, “so loved virginity that, 
not content with observing it Himself, He willed to be born of a 
virgin and nourished at her virginal breast, to be announced by a 
virgin precursor . . . and also to be guided, fed, clothed and 
protected by the virgin Joseph. . . . Joseph was made chaste 
through the merits of his virgin spouse. She merited to have a 
husband who would resemble her in everything. As by marriage 
they were made one flesh, so by grace they became one in 
spinit 4? 

As to the difficulties which arise from various expressions in 
Scripture, such as antequam conveniret; et non cognoscebat eam 
donec peperit filium; et peperit filium suum primogenitum, etc., 
it is not necessary at this time to enter into any explanations. St. 
Thomas has given the true meaning of each one of them ac- 
cording to the right interpretation of the Fathers, which can be 
found in any modern exegetic exposition.*° 

ST. JOSEPH, LIKE MARY, KEPT A VOW OF VIRGINITY 

For a better understanding of this second part of our con- 

clusion, it is well to note: 
1) Virginity, being a virtue, as St. Thomas says, “implies 

“Cf. Lagrange, op. cit., pp. 91-92. 
© Op... 6th, D.0l231 
© Dise. 1155p. 203, 
® Cf. Summa theol., IIIa, q. 28, a.3, obj. 1-6; Vosté, op. cit. pp. 

126-128. 
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the purpose, confirmed by vow, of observing perpetual in- 
teprity. ' °4 

2) In those days there was a certain current among the Jews 
of the observance of continency, so that “it cannot be said that 
among the Israelites this was anything unusual,” writes Vosté, 
“for at that time the Jewish mind tended toward a more severe 
asceticism, including the observance of continency, as can be 

seen in the Essenes.” >? 
3) All the theologians agree with St. Thomas that it was be- 

coming for the Blessed Virgin to consecrate herself to God by a 
vow of virginity. Besides, this is proven by her words: “How can 
this be, for I know not man?” (Quomodo fiet istud, quoniam 
virum non cognosco?) (Luke 1:34.) “These words,” comments 
Vosté, “as all the exegetes, including Loisy, have noted, have no 
meaning unless they refer to a vow, or at least to the intention of 
preserving virginity, even in the state of matrimony.” *° 

4) St. Thomas affirms ex professo that St. Joseph also made 
a vow of virginity: “The Blessed Virgin, before being united to 
Joseph, was assured by divine revelation that he had the same 
intention (quod Ioseph in simili proposito erat), and therefore 
she did not expose herself to any danger in marrying him.” “It is 
to be believed that not only Mary, but Joseph also had this in- 
terior disposition to preserve virginity, unless God ordered other- 
wise. But they did not manifest their intention in words until 
later, yet they remained virgins always.” ®4 

Mary’s vow, as well as that of St. Joseph, was conditional 
before marriage, but absolute afterward. “The Mother of God is 
not believed to have taken an absolute vow of virginity before 
being espoused to Joseph, although she desired to do so; rather 
she yielded her own will to God’s judgment. Afterward, however, 
taking a husband according to the customs of the times, she 
made the vow in union with him.” 5 

“Summa theol., Ila Hae, q.152, a.3, ad 4um; cf. IV Sent., dist. 

45, 4-5, a. 3. 
“Op. cit., p. 13; cf. De Sanctis Iudaeorum Tempore Christi, p. 31 

(Rome, 1929). 
* Op. cit., pp. 121-122. 
"In IV Sent., dist. 30, q. 2, a. 2, q. 2. 
°° Summa theol., Ila, q. 28, a. 4. 
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In every vow there is this necessarily implicit condition: if 
God does not will or prescribe otherwise. This condition appears 
to be what Joseph and Mary formulated and proposed explicitly. 
But this did not make the vow less perfect, as happens when the 
vow depends upon an extrinsic condition. Their condition did 
not mean that they doubted whether they wished always to re- 
main virgins, but whether they should.*® 

5) The reason for this doctrine is that “the works of per- 
fection are more praiseworthy when accomplished under vow.” 
Cajetan observes: “It is very reasonable that the saintly spouse, 
granting his wife the right to make a vow of virginity within the 
state of matrimony, would also make such a vow. In fact, divine 

providence may be said to have so inspired Joseph, so that the 
Virgin of virgins would have a chaste companion and servant. 
Besides, she would not be full of grace if she did not ardently 
desire and procure the same grace for her spouse. Therefore Scrip- 
ture says simply that before the Annunciation she made with 
Joseph a vow of virginity.” 57 

This, then, is the belief of the Church: that St. Joseph al- 
ways kept perfect virginity, under vow, in imitation of his im- 

maculate spouse, the Virgin Mary. 

MCEAV Sent., distx35,q.2, 4.1, q.1, 4. 3, ad Gum. 

In Iam, q. 28, a. 4; cf. Isolano, op. cit., P. I, c. 13; P. II, c. 14. 
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Special Graces 

of St. Joseph 

CHARISMATIC GRACES 

GRACE IS DIVIDED into gratum faciens, that is, grace which makes 
man pleasing to God because it justifies and sanctifies him; and 
gratis data, which is ordained to the sanctification of others. It is 
thus called because it is gratuitously given and is above any nat- 
ural power or even above supernatural merit of anyone, being 
truly extraordinary. To evaluate the importance of these graces 
in relation to sanctity, we must bear in mind the following: 

1) The graces gratis datae do not of themselves presuppose 
sanctity; that is to say, a person in sin can be favored with these 
graces. 

2) They do not of themselves cause sanctity, either in an 
effective or a meritorious way, although God often increases 
habitual grace through them. 

3) As they do not presuppose sanctity, neither do they pro- 
ceed necessarily from sanctity already attained, although they 
usually accompany sanctity. God commonly favors the saints with 
these graces. 

4) Since they do not necessarily accompany sanctity, they 
cannot be a measure of it. We cannot judge the saints’ love for 

*Cf. Summa theol., Ia Ilae, Gita xara, 

242 
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God from the extraordinary graces with which He favors them. 
5) They always proceed from a direct and miraculous in- 

tervention of God, which fundamentally is why they are called 
and are extraordinary. 

Grace gratum faciens (sanctifying grace) is more excellent 
than grace gratis data (gratuitous grace) because it ordains a man 
immediately to a union with his last end, whereas the latter 
ordains a man to what is preparatory to the end.? 

concLusion: St. Joseph, like the Blessed Virgin, must have pos- 
sessed all the charisms substantially, but not the perfect use of 
them. “The graces gratis datae are ordained .. . that a man 
may help another to be led to God . . . exteriorly by teaching or 
persuading. Hence they contain whatever a man needs in order 
to instruct another in divine things. . . . For this a man must 
possess the fullness of knowledge of divine things, so as to be 

capable of teaching others. Secondly, he must be able to confirm 

what he says. . . . Thirdly, he must be capable of fittingly pre- 

senting to his hearers what he knows.’ 
Hence it is that Christ, the first and chief Teacher of the 

faith and of spiritual doctrine, possessed all the gratuitous graces 

in a most excellent degree.* 

As to the Blessed Virgin, St. Thomas teaches that she had 

all these gifts substantially, but not the perfect use of them: 

“There is no doubt that the Blessed Virgin received in a high 

degree both the gift of wisdom and the grace of miracles, and 

even of prophecy, just as Christ had them. But she did not so 

receive them as to put them and similar graces to every use, as 

did Christ, but accordingly as it befitted her condition in life.” ° 

Proportionately, the same may be said of St. Joseph. The 

use of these graces was not necessary in him, since his mission was 

not to teach others. Consequently, without prejudice to his 

higher sanctity after the Blessed Virgin, others may have graces 

of this kind which he did not possess. Cardinal Gotti says: “In 

2 Summa theol., Ia Ilae, q. 111, a. 5. 

2Ipid., la Wae, q.. 111, 4-4. 

“Summa theol., Illa, q. 7, a. 7. 
° Ibid., Ila, q. 27, a. 5, ad 3um. 
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those (graces) particularly fitting to his ministry, Joseph exceeds 
all others; in other gifts and graces he may have been surpassed, as 
we have previously said, in agreement with Suarez.” ® 

SINGULAR PRIVILEGES 

Besides sanctifying and gratuitous grace, there are other 
graces and privileges ordained for personal exaltation and sancti- 
fication. Several of these were particularly evident in the Blessed 
Virgin 7 and are often referred to as negative proofs of her sanc- 
tity. These are her freedom from original sin and all actual sin, 
as well as their consequences: ignorance and concupiscence. But 
it is well known that this immunity was positively the result of 
the superabundant and singular grace given her by God. 

Since the sixteenth century, writers have studied the follow- 
ing privileges in connection with the holy Patriarch: immaculate 
conception; sanctification in his mother’s womb; extinction of or 
immunity from concupiscence or fomes peccati; and resurrec- 
tion. Let us make a few brief observations as to each one, except 
the question of his resurrection, which will be treated in the fol- 
lowing chapter. 

1) Of the moment of St. Joseph’s sanctification. As to the 
moment of St. Joseph’s sanctification, there are three principal 
opinions: (a) some have alleged that he was conceived without 
original sin, like the Blessed Virgin; (b) others claim that he was 
sanctified, like John the Baptist, in his mother’s womb; (c) still 
others believe that he was sanctified, as were the Israelites, at 
circumcision. 

a) With regard to the first opinion, the Fathers and ancient 
authors do not discuss or even mention this privilege expressly. 
They take for granted that it did not exist when they treat ex 
professo of his sanctification in his mother’s womb. Bernardine 
de Busto, Carthagena and others mention the pious belief, which 
they do not defend, that the Saint was preserved from original 

° Op. cit., IV, P. I, c. 4y.7) Potts. 
"Cf. St. Bernard, Homil. in Dom. infra Oct. Assumpt. de 12 Praer 

rogativis B. M. V.; St. Albert the Great, Mariale, q. 133 ff.; St. Antoninus, 
Summa theologica, P. IV, tit. 1 5, Cabs 
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sin, as was the Blessed Virgin.§ Corbaté warmly supported this 
opinion; but several others, among them Piccerelli, Vitali, Jac- 
quinot, Butifia, Cantera, etc., have spoken against it. The majority 
of theologians do not deal with this subject. Therefore Cardinal 
Lambertini remarks that this opinion lacks a solid foundation 
in theology. Some have gone so far as to call the opinion false, 
temerarious and suspect of heresy. Thus, Lugo defines as temerar- 
ious any proposition which opposes, without sufficient founda- 
tion, the common belief of the Fathers and Doctors. He adds: 

“And, perhaps, if anyone should say that any saint other than 
the Blessed Virgin was conceived without original sin, this may 
even merit a graver censure.” ® 

Janssens believes that the definition of the Immaculate 
Conception is not only a special privilege of the Blessed Virgin, 
but also an exclusive one, for which reason we must refrain from 
making any claim that would be dangerous or temerarious. He 
writes: “As the divine maternity is an unequalled dignity, and the 
fundamental reasons from Scripture as well as the dogma of 
the Immaculate Conception are proof of its singularity, there is 
no reasonable motive for attributing the same privilege to St. 
Joseph.” 1° Thus, Cardinal Lepicier declares: “Such a claim 
would be rash and suspicious of heresy.” 14 

In our judgment, the most profound declaration as to this 
opinion is that of Cardinal Lambertini, later Pope Benedict XIV: 
“This opinion,” he says, “lacks a solid theological foundation.” 
Neither Sacred Scripture nor the majority of the Fathers speak 
of this privilege of St. Joseph; but neither do they deny it ex 
professo. They simply do not treat of the subject. Therefore we 
do not believe it can rightly be called rashness for opposing the 
common belief of the Fathers and theologians. Silence does not 
in itself signify denial. Those who do deny it and even harshly 
condemn it are not, in our opinion, sufficient in number or 

* Bernardine de Busto, Mariale, P. IV, serm. 12 (Strassbourg, 1496). 
° De virtute fidei divinae, disput. 20, sect. 3. 

7 De Deo Homine, V, P. Il, lect. 1, membr. 1, p. 185 (Freiburg, 

Brisgovia, 1902). 
2 OP, cits F.. Usa Bs Pisiao. 

4 De canoniz. sanctorum, IV, P. Il, c. 30, n. 31. 
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authority to formulate a decisive theological declaration. Their 
opinion, nevertheless, does merit our respect. 

It is perhaps going too far to say that the opinion is suspect 
of heresy because it contradicts the dogma of the Immaculate 
Conception. The Church has defined that this grace was given 
to the Virgin as a singular privilege (singulari omnipotentis Det 
gratis et privilegio). It is, in truth, said of her alone. But this 
privilege can be called singular either because it is unique and 
exclusive in the Virgin or because it is absolutely special and of 
extraordinary excellence. It is not certain, according to theolo- 
gians, that the dogmatic definition is understood in the first 
sense.'* 

Petrone writes: “I note only that it is not necessary to see, 
as Lepicier believes, an impossibility of that exemption in St. 
Joseph, from the Council of Trent and in the definition of the 
Immaculate Conception. The Council did not have in mind the 
absolute exclusiveness of the privilege in Mary (Denz. 792). The 
dogmatic definition speaks of a singular grace and privilege, but 
in the special sense, not defining the exclusiveness of the privilege, 
but the privilege itself.” 4 

The reason of fittingness for this privilege is indeed a beauti- 
ful one, being founded on the very close resemblance between 
Mary and her saintly spouse. But this of itself is not a sufficient 
basis for such a profound affirmation. Is it possible to form a 
serious theological opinion which defends this belief? The truth 
is that so far there is no theological foundation for the doctrine. 

b) His sanctification in his mother’s womb. The claim of 
St. Joseph’s sanctification before birth is explicitly taught by 
Gerson, Isolano, Bernardine de Busto, St. Alphonsus Liguori, 
John of Carthagena, Peter Morales, Janssens, Poire, Lesniere, 
Sauvé, Petrone, Sinibaldi, and many others. Isolano gives a very 
extensive exposition of the question: “I say, then, that it is not of 
Catholic faith that St. Joseph was sanctified in his mother’s 
womb. . . . This is one of the many opinions or pious beliefs 
based on the following reasons: First, this privilege has always 
been given either with a view to the future dignity of the sancti- 

*8 Cf. Merkelbach, Mariologia, P. II, c. 50, p. 109. 
* Art. cit., p. 48. 
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fied or because of his relationship to Christ, the Saint of saints. 
But Joseph was a marked example of both.” The second and 
third reasons he mentions are a comparison with Jeremias and 
St. John the Baptist, who were said to have been sanctified before 
their birth. Why should this not have happened also with St. 
Joseph? It would have been most fitting because of the dignity 
of Jesus, his Son, and because of his conjugal relationship with 
the Blessed Virgin. He observes that this opinion was attributed 
by pious persons to Theophilus and St. John Chrysostom, “al- 
though,” says Isolano, “I have never read it in Theophilus or 
Chrysostom.” Janssens also supports this pious opinion: 

The extraordinary dignity, however, which St. Joseph en- 
joys ..., leads to the pious belief that he was sanctified in a 
special manner and was filled with every grace. Therefore, there is 
nothing offensive in the claim that he shared the privilege of the 
Precursor and of Jeremias. And the fact that Holy Scripture is silent 
is no argument against this belief. For Joseph, in spite of his many 
privileges, is almost entirely hidden. The Gospel does not even men- 
tion his death. Therefore it is very reasonable to think that he was 
born to the supernatural life in this way, although there is no record 
Ge itee 

There are two arguments in favor of this belief: first, St. 
Joseph’s exalted dignity because of his immediate service to 
Christ; secondly, the fact that Jeremias and John the Baptist 
were favored with this prerogative. However, many serious authors 
deny that St. Joseph was sanctified in his mother’s womb, some 
explicitly. There are others whose doctrine may be said to imply 
denial, e.g., St. Thomas. Among the first group are: Cajetan, 
Suarez, Cardinal Lambertini, Cardinal Gotti, Lepicier, etc. 

The reasons for the negative opinion are: 
1. Sacred Scripture and tradition do not bear evidence of 

the privilege, for which reason St. Thomas says, after admitting 

the sanctification of Jeremias and the Baptist: 1” “It is not to be 
believed that others of whom Scripture makes no mention have 

been sanctified before birth, because the gratuitous privileges 

5 Op. cit., V, p. 185 (Freiburg, 1902). 
18 Summa theol., Ila, q. 27, a. 6. 

hake Vi44, fer. 1:5. 
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given to some are ordained for the good of others, according to 
the words (I Cor. 12:7): “To each one there is given the mani- - 
festation of the Spirit for profit, and none could come from the 
sanctification of anyone in his mother’s womb without this being 
known to the Church.” 18 

Cardinal Gotti reasons similarly: “In truth these things are 
uncertain, and it cannot be said that anyone has been exempted 
from the common law of birth in sin, where this is not confirmed 
by Scripture and tradition. . . . Hence, outside of Christ, who 
was conceived by the Holy Spirit and born of a virgin, and His 
Virgin Mother Mary, as we know from tradition, no one can be 
said to have been so privileged except the Baptist and Jeremias.” 1 

2. These privileges are ordained to the utility and knowledge 
of the Church. Therefore their privation does not argue against 
the higher objective sanctity of those who lack them, nor are they 
a proof of sanctity in those who enjoy them. Cajetan makes this 
comment on the words of St. Thomas: 

It is to be believed that absolutely no one, in time, was, is or 
shall be sanctified in the womb except those of whom Scripture 
speaks. . . . Such singular graces surpass the ordinary law of divine 
providence and therefore the granting of them is for divine purposes, 
while they tend to the good of others. Hence, not only the privileges, 
but the sanctification itself, being beyond the natural law, is included 
in the graces given for the good of others, and therefore, on the 
condition that it be manifested. For if ordained for the use of the 
Church, it must also be for the knowledge of the Church.2 

Consequently, Sudrez adds: 

Hence it can easily be believed that this Saint was surpassed in 
these gifts and graces, not only by the apostles, but also by others 
to whom they were more necessary for the good of the Church. . . . 
Much less do I think that certain privileges may be attributed to 
him, such as his sanctification in his mother’s womb, his freedom 
from the passional appetite, or from actual sin. . . . For these and 
other similar things, which are beyond the general canons of Scrip- 

> deh eit. 
* Art. cit. 
»® Loc. cit. 
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ture, are not attributed without sufficient reason and without approval 
of the Church and the Fathers.21 

3. Finally, the gifts and the ministry of St. Joseph do not 
necessarily require this sanctification, which, moreover, “has no 
firm and stable foundation in sacred theology,” according to 
Cardinal Lambertini. 

In conclusion, the claim that St. Joseph was sanctified in 
the womb of his mother lacks explicit scriptural and patristic 
evidence. It has in its favor, however, a relatively recent theologi- 
cal opinion with an increasing number of followers. The fore- 
most theologians, such as St. Thomas and Cajetan, who might be 
considered as in opposition, do not in truth expressly mention St. 
Joseph; therefore, their doctrine is not incompatible with the 
belief, even though it is not explicitly found in Scripture. 

In due proportion, the words of St. Thomas in reference to 
the Blessed Virgin may be applied to our Saint. “The Blessed 
Virgin, who was chosen by God to be His Mother, received a 
fuller grace of sanctification than John the Baptist and Jeremias, 
who were chosen to foreshadow in a special manner the sancti- 
fication effected by Christ.” °? And very particularly it must be 
remembered that even without this privilege, the grace and glory 
of St. Joseph may be much greater than theirs. “In other respects 
these saints may be more closely united to Christ than Jeremias 
and John the Baptist.” ”° 

c) His sanctification by circumcision. If his sanctification 
before birth is not admitted, St. Joseph would have received his 
first grace through the rite of circumcision, in virtue of which the 
sons of Israel were freed from original sin. Let us note with St. 
Thomas two things: First, “circumcision was a protestation of 
faith; wherefore by circumcision men of old were aggregated to 
the body of the faithful. Consequently, it is manifest that cir- 
cumcision was a preparation for baptism and a figure thereof.” 
Secondly, “we must say, therefore, that grace was bestowed in 
circumcision as to all the effects of grace, but not as in baptism. 

2% Loe..ctt. 
Summa theol., Ila, q. 27, a.6, ad 1um. 

* Thid., IIIa, q. 27, a.6, ad 2um. 
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Because in baptism grace is bestowed by the very power of bap- 
tism itself, which power baptism has as the instrument of Christ’s 
passion already consummated. Whereas circumcision bestowed 
grace inasmuch as it was a sign of faith in Christ’s future passion: 
so that the man who was circumcised, professed to embrace that 
faith, whether, being an adult, he made profession for himself 
or, being a child, someone else made profession for him.” 4 

2) Immunity from concupiscence. We know that because 
of original sin, human nature was not only deprived of the gra- 
tuitous gifts, but also wounded and weakened as to the natural 
gifts. Therefore, concupiscence is the sensitive appetite deprived 
of original grace, so that it inclines toward that which is opposed 
to right reason. In its essence, therefore, it is not only a movement 
of the sensitive appetite according to its form and natural per- 
fection, but also according to a certain imperfection, provoking 
disordered movements against the dictates of reason. This con- 
cupiscible disorder is at once the effect of original sin and the 
inclination to actual sin.2> Concupiscence therefore is con- 
sidered either as the habitual disposition and natural inclination 
of the appetite, by which it seeks sensible goods contrary to rea- 
son, or as the actual movement of the appetite which anticipates 
and resists the dictates of reason. 

Immunity from concupiscence (ligatio fomitis) may be de- 
fined as “rectitude in a man whereby the sensitive appetite is 
perfectly subordinated to reason, in such wise that it in no way 
moves the will toward an object contrary to reason.” 26 This 
rectitude may proceed either from the fact that the inclination 
is simply controlled or that it is totally extinguished. Con- 
cupiscence is absolutely extinguished when intrinsically, by an 
abundance of grace, the appetite remains totally subject to reason. 
It is simply controlled if the effect of grace does not leave the 
appetite intrinsically inoperative, but divine providence prevents 
any sensitive movement against reason. 

With respect to the Virgin Mary, Merkelbach says: “It is to 

“Summa theol., Ila, q.70, aa. 1-4. 
“Ch Denz. 792: 
* Zubizatreta, Theologia Dogmatico-Scholastica, Vol. II, p. 506. 
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be believed that the Blessed Virgin was immune, during her 
whole life, from concupiscence or the inclination to evil, not only 
in its second, but also in its first act.” 27 

In view of her Immaculate Conception, by which, from the 
first moment of her conception, the Blessed Virgin was preserved 
in an absolute manner from original sin, it is most natural and 
fitting to believe that God also, from the first instant, should 
preserve her from concupiscence and not permit her flesh ever to 
be subject to disorder. 

CONCLUSION 1: Concupiscence was not totally extinguished in St. 
Joseph. The disorder of concupiscence is a sequel of original sin. 
Not having been exempted from this sin, St. Joseph must have 
inherited this potency and propensity which incline to disordered 
actions. The inclination in second act is another thing; it is an 
act of the sensitive appetite contrary to reason. There are not a 
few authors who, without using the precise terms, echo the words 
of Gerson: “the fomes of original sin having been repressed or 
annulled in St. Joseph,” ® but it is always wisest to speak with 
the utmost precision. 

CONCLUSION 11: Concupiscence was controlled in St. Joseph.?° 
The reason for this is that it was fitting (ita decuit). It was 
fitting in order that in St. Joseph the inclination should never 
pass to its second act. The excellence of his ministry required 
this. “This is as it should have been,” writes Sinibaldi. “Joseph 
was the spouse of Mary, who was purer than the angels; he was 
the father of Jesus, who was whiter than the lily of the valley; 
and these titles demand in Joseph a closer resemblance to the 
spouse and the Son in every virtue, but especially in integrity and 
celestial purity.” °° 

” Op. cit., p. 152; cf. Alastruey, op. cit., p. 238. 
Cf. Bernardine de Busto, Carthagena, Miecowiense, etc., in the 

places already cited. 
* Cf. Lepicier, op. cit., P. II, a.2, p. 155. 

” Op. cit., C. 4, Pp. 174. 
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CONCLUSION 11: This repression continued during his whole life. 
Some have limited this privilege to the time of his mission to- | 
ward Jesus and Mary, excluding the years before his marriage to 
the Blessed Virgin. It seems more acceptable to us that it was 
extended throughout his whole life. In this we follow the opinion 
of Lepicier and Sinibaldi. Moreover, we believe that St. Joseph 
never committed any sin, either mortal or venial, for he was 

especially prepared by God for his ministry. 

PLENITUDE OF GRACE IN ST. JOSEPH 

There is a twofold plenitude of grace: absolute and relative. 
Absolute plenitude refers to grace itself, namely, inasmuch as 
grace is possessed in the highest degree and most perfect manner 
possible. It is a total plenitude of grace in its essence and its 
effects. Relative plenitude takes place in the subject who te- 
ceives it; that is to say, so far as he receives all the grace possible 
according to his condition, state or ministry. Thus, the Angelic 
Doctor says: 

The fullness of grace may be taken in two ways: first, on the 
part of grace itself; secondly, on the part of the one who has grace. 
Now, on the part of grace itself, there is said to be the fullness of 
grace when the limit of grace is attained, as to essence and power, 
inasmuch as grace is possessed in its highest possible excellence and 
in its greatest possible extension to all its effects. . . . But on the 
part of the subject, there is said to be the fullness of grace when 
anyone fully possesses grace according to his condition, whether as 
regards intensity, by reason of grace being intense in him, to the 
limit assigned by God, according to Eph. 4:7: “But to every one 
of us is given grace according to the measure of the giving of Christ,” 
or as regards power, by reason of a man having the help of grace for 
all that belongs to his office or state, as the Apostle says (Eph. 3:8): 
“To me, the least of all the saints, is given this grace . . . to en- 
lighten all men.” $1 

Only Christ had the absolute fullness of grace as to its es- 
sence and all its effects, which are the virtues and the gifts, be- 

“Summa theol., IIIa, q. 7, a. 10. 
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cause of the intimate union of His soul with the divinity and 
because He was to communicate it to others as their Head.22 

The Virgin Mary had a relative fullness, in keeping with her 
exalted mission as Mother of God. “The Blessed Virgin is said 
to be full of grace, not on the part of grace itself—since she had 
not grace in its greatest possible excellence—nor for all the effects 
of grace; but she is said to be full of grace in reference to herself, 
i.e., inasmuch as she had sufficient grace for the state to which 
God had chosen her, i.e., to be the Mother of His Only-be- 
gotten.” °° This relative fullness of grace in the Blessed Virgin is 
incomparably superior to that of all the other saints and also the 
most excellent that can be obtained by any creature.*4 

As St. Albert the Great says, she is beyond comparing with 
all other creatures, because she had the highest degree of general 
and special graces; because she obtained others, many of which 
no other creature shared; because of her divine maternity; and 
because she had within her the uncreated grace, bearing Christ 
in her womb. Thus she was full of grace in every possible man- 
ner.?* 

coNcLusIoN: St. Joseph had a plenitude of grace second only to 
Mary. This is the conclusion at which we arrived in examining the 
singular sanctity attributable to the spouse of Mary, because he 
participates in her sanctity and love as does no other creature, 
because he is the virginal father of Christ, to whom he is closest 
after her, and because of his relation to the hypostatic order, of 
whose divine rays he also received his splendor. 

The relative fullness which the saints obtain is equivalent 
to what the theologians call confirmation in grace or confirmation 
in good, that is, a certain impeccability similar to that of the 
blessed. It is the effect of the transforming union, which is the 
highest degree of perfection possible for virtuous souls in this 
life. It is also called spiritual marriage, because of the sensible 
symbolism, such as the bestowing of a ring or the exchange of 

* Summa theol., IIIa, q. 7, a. 9. 
* Ibid., Ila, q. 7, a. 10, ad 11um. 

M ibid, Wia, qa27hia 5 

* Mariale, q. 164, t. 37 (ed. Vives, Paris, 1898). 
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hearts with which God favors some souls when they arrive at this 
state. 

When the soul perfectly possesses the gift of wisdom, the high- 
est of the seven gifts received in baptism with sanctifying grace, it 
has reached its interior sanctuary where the Blessed Trinity dwells, 
and union with God is no longer only habitual, but actual and in 
some measure transforming. In spite of the infinite distance separating 
the creature’s being from that of the Creator, it is a union of quasi- 
experimental knowledge and very intimate love in which the soul 
is deified by receiving perfect participation in the divine nature.3¢ 

Confirmation in grace is a species of impeccability similar to 
that of the blessed, through a marked increase in charity, to 
which is added a special protection of God, removing the occa- 
sions of sin and giving strength when necessary, so that the soul 
is preserved from mortal sin and even from deliberate venial sin. 
It must be noted that this confirmation in good is the culminat- 
ing point in the development of sanctifying grace and charity, 
and is not to be understood as an extraordinary or miraculous 
grace. It is rather the perfect state of charity, by which in this 
life we arrive at the closest possible union with the Holy Trinity, 
dwelling in us by grace. Or, as St. John of the Cross says, it is 
“the perfect state of the spiritual life.” 37 

The confirmation of anyone in grace may be either simpli- 
citer, “in such a way,” says St. Thomas, “that he has in himself 
the sufficient principle of his firmness, by which he cannot sin” 
(properly called incapability of sinning); or secundum quid, that 
is, “because of a gratuitous gift which inclines him to good in 
such a manner that he cannot easily turn from it. However, it is 
not an absolute impossibility; it is rather that divine providence 
protects him.” ** It must be remembered that this terminology is 
not equivalent to what theologians call intrinsic and extrinsic 
impeccability. 

In turn, confirmation in grace simpliciter may be: natural 
(per se seu naturaliter) or by participation (participative seu per 
gratiam). The first is proper only to God. 

* Garrigou-Lagrange, The Three Ages of the Interior Life, II, Dy S8ix 
* Living Flame of Love, stanza 2; Spiritual Canticle, III, stanza 22 ff. 
* De Veritate, q. 24, a.9. 
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No creature ever was or ever could be, whose free will is natu- 
rally confirmed in good in such a way that by his own natural efforts 
he could be incapable of sinning. . . . The rational nature, which 
is ordained absolutely by multiple actions to good, cannot naturally 
have indefectible actions of good unless it possesses in a natural and 
immutable manner a universal and perfect reason of good. But this 
can only be in the divine nature. For only God is pure act without 
any mixture of potency, and therefore He is pure and absolute good- 
ness. Creatures, on the other hand, having in their nature a mixture 
of potency, since they were created out of nothing, are particular 
goods. Hence, among rational natures, only God has an impeccable 
free will confirmed in good.39 

Confirmation in grace by participation may be considered 
either on the part of the subject or on the part of the agent. As 
to the first, Christ Himself, who is both wayfarer and compre- 
hensor, is confirmed in good, as are the blessed, who cannot err 
in the knowledge of good or in performing any extrinsic act con- 
trary to reason. “Both defects are totally destroyed in the blessed 
because of their union with God. For, seeing the divine essence, 

they know that God is the only object worthy to be loved; they 
know in particular everything which unites one to Him and 
everything that separates one from Him. By this knowledge of 
God, not alone in Himself, but as the reason for all things, their 

mind is so strengthened that no movement of the lower powers 
can take place except under the rule of reason. Just as we now 
perpetually desire the general good, so the blessed desire immu- 
tably, in particular, the due good.” 4° 

On the contrary, charity, in this life (in via) may be lost on 
the part of the subject, as was defined by the Council of Trent. 
“If anyone should say that the justified man cannot sin again or 
lose grace, and that, therefore, he who falls into sin does so be- 

cause he was never really justified . . . let him be anathema.” #4 
St. Thomas taught the same thing: “In the state of wayfarer, 
charity does not fill all the potentiality of the soul, which does 
not always move actually toward God, directing every act in- 

AD, O24). A<7 
“ Ibid., q. 24, a. 8. 
“ Sess. 6, can. 23. 
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tentionally to Him; and therefore, charity in this life can be lost 

on the part of the subject who possesses it.” 4? 
Moreover, the charity of wayfarers can never or in any way 

become inamissible on the part of the subject. This is expressly 
stated in the condemnation issued by the Council of Vienna: 
“Man in this present life can acquire such a degree of perfection 
that it is entirely impossible for him to sin or even to grow more 
in grace; therefore, if anyone continue always to grow—they say— 
there could be found some who would become more perfect than 
Christ.” 48 

It is therefore not possible that the human intellect can be 
directed to God in a total manner and always in act. 

It is impossible for man in this life to direct his mind absolutely 
and completely toward God, for three reasons: First, because of the 
contrary inclination of the mind, which, weighed down by sin, in- 

clines toward perishable goods and turns from the unchangeable 
good. Secondly, because of his occupation with the things of the 
world. . . . Thirdly, because of the instability of this present life 
and its necessities, which prevent man from directing his intellect 
toward God in an actual manner, as, for example, when he sleeps 
or eats, without which things this life is not possible. Besides, the 
body itself weighs down the soul, so that it cannot see the divine 
light in its essence, and through this vision become perfected in 
charity.*4 

In conclusion: “Charity in this life, however perfect it may 
be, is not inamissible by reason of its inhesion in the subject, 
but only by the power of the Holy Spirit, and thus they are called 
confirmed who were confirmed in the state of wayfarer.” 4 

Confirmation in grace or the impossibility of losing charity, 
considered on the part of the agent, may be present during life 
or only at the hour of death. In general, St. Thomas teaches that 
the charity of wayfarers may become inamissible by virtue of the 
agent. It happens, therefore, only by the power of the Holy 
Ghost, “and thus they are called confirmed who were confirmed 
in the state of wayfarer.” The reason is that “all that is lacking 
for this confirmation (on the part of the subject) is supplied by 

“ De Caritate, q. unic., a. 12. 
* Denz. 399. 
“St. Thomas, De Caritate, q. unic., a. 10. 
“ Tbid., a. 12, ad 15um. 
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the aid of divine providence in those who are called confirmed. 
Thus, when an occasion of sin presents itself, their intellect is 
moved by divine action to resist.” 4¢ 

In particular, the Angelic Doctor expressly states that this 
confirmation in grace was granted to the Blessed Virgin, who 
“in the state of wayfarer was confirmed in good,” and to the 
apostles, who “upon the coming of the Holy Spirit were con- 
firmed in grace.” The Blessed Virgin was confirmed in grace all 
her life. “The confirmation in grace was due to the Blessed Virgin 
as the Mother of divine wisdom.” 47 The apostles were not thus 
confirmed during their entire lives, but only for a time, after the 

coming of the Holy Spirit; and this “was fitting for the apostles 
because they were so to speak the foundation and base of the 
whole Church structure, therefore they had to be firm.” 

Finally, the predestined are confirmed in good at their death 
through the gift of perseverance. “And in this case, charity can- 
not fail because of the power of the Holy Spirit, who works in- 
fallibly when He wills. It is not possible for the two things to be 
true: that the Holy Spirit should will to move anyone to an act 
of charity, and that charity should be lost through sin. For the 
gift of perseverance is among the benefits of God, by which those 
who are saved are saved with certainty.” *8 

One may also be confirmed in grace secundum quid, which 
is more correctly called affirmation in good; and this, according 
to St. Thomas, is proper to the perfect. St. Thomas says that the 
perfect are not confirmed in grace in this life either on the part of 
the subject or the agent: 

No one can become absolutely incapable of sinning unless every 
root of sin is torn out. And the root of sin is the error of reason, 
deceived in particular as to the end of good and its usefulness; or a 
passion of the lower faculties which confuses the judgment of the 
intellect. Even though it may be said of a wayfarer that his reason 
never erred with regard to the end of good and of things in particular 
by virtue of the gifts of wisdom and counsel, nevertheless, that the 
judgment of his reason should never be obscured exceeds the state 
of the wayfarer, for two reasons: 

““ De Veritate, q. 24, a.9. 
“ Thid., Sed contra and ad 2um; In IIIam, q. 27, aa. 3, 4. 

“8 Summa theol., Ila Ilae, q. 24, a.11; cf. De Caritate, q. unic., a. 12. 
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First and foremost, because it is impossible for the reason in 
this life to be always in the act of contemplation, in other words, 
that God is the reason for all its works. 

Secondly, because in the state of wayfarer it does not happen 
that the lower powers are subject in such a way as to impede none of 
his acts. This could happen only in our Lord Jesus Christ, who was 
at the same time wayfarer and comprehensor.*® 

Notwithstanding, however, the charity of wayfarers can be 
perfected to such an extent that it cannot, except with the great- 
est difficulty, be lost. And thus, as we have said with St. Thomas, 

“it may be said that some are confirmed in grace because there 
is granted them such a wealth of grace that they are so inclined 
to good as not to be easily turned toward evil.” And again: “How- 
ever, by grace man can be so predisposed to good that it would be 
extremely difficult for him to fall into sin”; and the reason is 
that “in virtue of the forces infused, the lower powers are tre- 
strained, the will is inclined toward God, and the intellect is per- 
fected in the contemplation of divine truth, the habit of which, 
under the influence of love, causes man to withdraw from sin.” 

CONCLUsION: St. Joseph was confirmed in good in such a way that 
during his entire life he never committed an actual sin. It is evi- 
dent that he was not confirmed in good simpliciter et naturaliter, 
which can only be said of God. And he was not confirmed by 
participation in grace subjectively, which is proper only to Christ 
and the blessed in heaven. St. Joseph, therefore, was confirmed in 
good by participation on the part of the agent. 

According to St. Thomas, this confirmation was fitting to 
the Blessed Virgin, and in the highest degree, “because she was 
the Mother of divine wisdom.” In addition it was fitting to the 
apostles, “because they were the foundation and base of the en- 
tire Church structure.” We believe that it was also becoming to 
St. Joseph, more than to any other human being except the 
Blessed Virgin, for he was the reputed father of Christ and the 
true spouse of His holy Mother. It was fitting, therefore, in view 
of the proper fulfillment of his ministry. 

There are other reasons also, of which we shall note only 

“ De Veritate, q. 24, 4.9. 
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three: his exalted sanctity, his exemption from concupiscence and 
his particular intervention in divine providence. Thus the sources 
of sin—error, concupiscence, and the occasions of sin—were 
closed to him. 

1) His reason was free from error because of his ardent 
charity. As St. Thomas teaches: “the reason is perfected in the 
contemplation of divine truth, the continuation of which, under 
the influence of love, causes man to withdraw from sin.” 5° And 
in another place: “Because the contemplative life consists prin- 
cipally in the contemplation of God, under the influence of 
charity, so that in the contemplative life there is not only the de- 
light of the contemplation itself, but also of divine love.” 54 And 
therefore love precedes knowledge, since the knowledge of truth 
comes by way of the ardor of charity.®? 

2) In St. Joseph the movement of the passions was also 
controlled, for “by the infused virtues (and the gifts of the Holy 
Spirit, so abundantly granted to him) the lower forces are re- 
strained, and the will is inclined with force toward God.” Besides, 

this repression is evident from the immunity to concupiscence, 
which we have already discussed. 

3) Lastly, we believe that St. Joseph was granted this 
privilege through the care of divine providence, which consists 
in moving the intellect to resist occasions of sin. To St. Joseph 
may be applied what St. Thomas says of the Blessed Virgin, 
namely, that her confirmation in grace was “by divine providence, 
preserving her sensitive soul in a singular manner from any in- 
ordinate movement.” 5° “We must therefore say that the . . 
fettering of the fomes was perfected by divine providence, not 
permitting any inordinate motion to result from the fomes.” °4 

Thus is explained the belief that the holy Patriarch, in keep- 
ing with his own glory and the devotion of the faithful, could 
never have committed any actual sin, either mortal or venial. 

50 Tbid. 
5 Summa theol., Ila Ilae, q. 180, a. 7. 

® Comment. in Joan., lect. 6. 
5 Summa theol., IIa, q. 27, a. 3. 

% Ibid., a. 4, ad 1 um. 



The Glory of 

St. Joseph 

THE DEATH OF ST. JOSEPH 

WE HAVE NO HISTORICAL EVIDENCE as to the time or the circum- 
stances of St. Joseph’s death, since Scripture does not mention it 
and there is no certain tradition as to the subject. It is true that 
the apocryphal writers describe it, but we do not rely upon their 
testimony. ‘Thus, Carthagena says: “Of the time that St. Joseph 
lived among men, we have no evidence, either from the Gospel 
or from Councils, from ecclesiastical decrees or from tradition, or 
even from the unanimous agreement of the Fathers. We shall 
explain the various opinions of the Doctors and adhere to those 
which to us seem more reasonable and prudent and are most in 
accord with the Gospel.” The following are the principal 
opinions which he enumerates: 

1) St. Epiphanius believes that Joseph died after Christ had 
completed his twelfth year. 

2) Others claim that Joseph died during the time of the 
Saviors preaching, and that he followed Christ as one of His 
disciples. 

3) Still others are of the opinion that he was still alive dur- 
ing the Passion and that he suffered with equanimity of soul when 

* Op. cit., L. XVIII, homil. ult. 
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Christ on the Cross entrusted His Mother to the care of St. John. 
4) A fourth group teaches, more correctly, that the holy 

Patriarch died before Christ began His public ministry—a little 
before or after His baptism; but certainly before the marriage at 
Cana and, consequently, before the Passion. 

From the Gospel of St. Luke (2:40-52) we know for certain 
that Joseph lived until Christ was twelve years old, since he re- 
lates the loss of the Child in the temple. We know, too, that St. 
Joseph’s mission consisted in acting as a veil to conceal Christ, but 
“Gt was fitting that Christ should remain hidden only for a time; 
therefore, before the word of God descended upon John in the 
desert, Joseph was taken from among the living, in order that the 
veil being lifted opportunely, men should little by little become 
accustomed to believing that Christ had no earthly father.” ? 

This belief, although not expressly stated in the sacred text, 
can be found implicitly in the Gospel itself. In the first place, 
when Christ, His Mother and His disciples were invited to the 
wedding at Cana, no mention is made of St. Joseph. This, we 
believe, would not have happened if the Saint were still living. 
Secondly, this same silence prevails during the whole time of 
Christ’s preaching. Thirdly, while Christ was preaching on one 
occasion, He was informed: “Thy Mother and Thy brethren are 
without, and wish to speak with Thee” (Matt. 12:47), but there 
is no mention of St. Joseph. Fourthly, there is no doubt that he 
died before the Passion of our Lord, because the Blessed Virgin 

would otherwise not have been given into the care of St. John 

at the foot of the Cross. There would have been no reason to 

deprive her legitimate spouse, so beloved by God, of this honor 

and dignity in favor of another, unless we believe him to have 

been a decrepit old man incapable of his ministry. But there is 

no evidence to prove this, as St. Bernardine of Siena, John of 

Carthagena and many other authors observe. 

There are two considerations worthy of note in the death of 

St. Joseph. The first is related by St. Bernardine: “It is piously 

believed, therefore, that Jesus and the Blessed Virgin were present 

at his death. The exhortations, counsels, promises and revelations 

of eternal goods he must have received from his holy spouse and 

2 Op. cit., p. 399- 
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from the sweet Son of God is left to the contemplation and con- 

sideration of devout souls.” 
The second consideration is that St. Joseph, dying before 

Christ’s passion, would have descended to Abraham’s bosom with 
all the just of the Old Testament, for before the death of the Re- 
deemer, although “in the Fathers original sin was expiated so far 
as it infected the person, there still remained an obstacle on the 
part of nature, on account of which their satisfaction was not yet 
complete.” * “But the souls of the saints have not at all times had 
the same rest after death because, since Christ’s coming they have 
had complete rest through enjoying the vision of God, whereas 
before Christ’s coming they had rest through being exempt from 
punishment, but their desire was not set at rest by the attaining 
of their end. Consequently, the state of the saints before Christ’s 
coming may be considered both as regards the rest it afforded, and 
thus it is called Abraham’s bosom, and as regards its lack of rest, 

and thus it is called the limbo of hell.” 5 

GLORY ACCORDED TO ST. JOSEPH 

Therefore, the full glorification of St. Joseph came after 
Christ’s resurrection. There are two classes of glory or blessedness 
of the saints: one essential and the other accidental. We shall 
treat of both of them with regard to St. Joseph. 

1) In what glory consists. The essential glory or blessed- 
ness of the saints consists in the vision of God, the supreme good, 
united with the blessed through an intellectual knowledge. St. 
Thomas says: “Man’s blessedness consists essentially in union 
with the uncreated good, which is his ultimate end”; secondly, 
“man’s blessedness consists in the knowledge of God, which is 
an act of the understanding”; and thirdly, “final and perfect hap- 
piness can consist in nothing else than the vision of the divine 
essence.” ° “These three must concur in happiness, to wit, vision, 

*Sermo de S. Ioseph, a. 2. Various authors, among them St. Francis 
de Sales and St. Alphonsus Liguori, say that St. Joseph died of love. 

“Summa theol., Suppl., q. 69, a. 6, ad 1um. 
* Ibid., Suppl., q. 69, a. 4. 
*Summa theol., Ia Ilae, q- 3, aa. 3, 4, 8. 
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which is perfect knowledge of the intelligible end; comprehen- 
sion, which implies presence of the end; and delight or enjoy- 
ment, which implies repose of the lover in the object beloved.” 7 

Accidental glory is a certain accidental reward over and 
above the essential glory; it is “a kind of joy . . . distinct from 
the joy in being united to God.” § This accidental reward is called, 
in general, the aureole. 

Beatitude includes all the goods necessary for man’s perfect 
life consisting in his perfect operation. Yet some things can be added, 
not as being necessary for that perfect operation as though it were 
impossible without them, but as adding to the glory of beatitude. 
Hence they regard the well-being of beatitude and a certain fitness 
thereto. Even so, civic happiness is embellished by nobility and bodily 
beauty and so forth, and yet it is possible without them. . . . And 
thus is the aureole in comparison with the happiness of heaven.® 

Something may be added to essential glory in two ways: 
“First, in consequence of a condition attaching to the nature of 
the one rewarded; thus the glory of the body is added to the 
beatitude of the soul, wherefore this same glory of the body is 
sometimes called an aureole. . . . Secondly, in consequence of 
the nature of the meritorious act. Now this has the character of 
merit on two counts, whence also it has the character of good. 

First, from its root which is charity, since it is referred to the last 
end, and thus there is due to it the essential reward, namely, the 
attainment of the end, and this is the aurea. Secondly, from the 

very genus of the act which derives a certain praiseworthiness 
from its due circumstances, from the habit eliciting it and from 
its proximate end, and thus is due to it a kind of accidental re- 
ward which we call an aureole.” 1° 

Therefore, one of the ways in which accidental glory is given 
to the blessed is the glorification of their bodies, because “bodily 
glory, though it does not belong to the essence of blessedness, is 
required, nevertheless, for its perfection.”?* This accidental 

* [bid., Ia Ilae, q. 4, a. 3. 
8 Summa theol., Suppl., q. 96, a. 1. 
° Ibid., Suppl., q. 96, a. 1, ad 1um. 
* Tbid., Suppl., q. 96, a. 1. 

™ Summa theol., Ia Ilae, q. 4, a. 3. 
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blessedness of the body will come after the resurrection “because 
then the soul’s glory will overflow into the body and the corporal 
senses so that they are perfected in their operations.” 

2) How glory is communicated to us. It is well known 
that the created intellect cannot see God by its own natural 
power, but by grace it can be elevated above its nature: “It can 
by grace be raised up to know separate subsisting substance and 
separate subsisting existence.” 13 For this it has need of the lumen 
gloriae: “Everything which is raised up to what exceeds its na- 
ture, must be prepared by some disposition above its nature; for 
example, if air is to receive the form of fire, it must be prepared 
by some disposition for such a form. But when any created in- 
tellect sees the essence of God, the essence of God itself becomes 
the intelligible form of the intellect. Hence it is necessary that 
some supernatural disposition should be added to the intellect 
in order that it may be raised to such a great and sublime 
height.” 1* This lumen gloriae is therefore a supernatural habit 
which makes the created intellect capable of seeing God. By it 
the created intellect is capacitated to understand “in the way that 
potency is made more potent to act by habit.” Thus, this lumen 
elevates and strengthens the intellect. “This light is required to 
see the divine essence, not as a similitude in which God is seen, 

but as a perfection of the intellect, strengthening it to see God.” 
Finally, this new reality added to the intellect is not natural but 
supernatural: “The light of glory cannot be natural to a creature 
unless the creature has a divine nature, which is impossible.” 4 

3) principe: The degree of glory is measured by the de- 
gree of charity acquired in this life. 

Charity is the formal complement of merit in relation to glory, 
and therefore the distinction of degrees in glory depends on the de- 
grees of charity. . . . Works in themselves do not demand the pay- 
ment of a reward, except as informed by charity; therefore, the various 
degrees of glory will be according to the various degrees of charity, 
. . » for although the habit of charity or of any virtue whatever is 

* Summa theol., Ia, q. 12, a. 4, ad 3um; cf. Suppl., q. Q3 aan be 
** Ibid., Ia, q. 12, a. 4, ad 3um. 
7 dbid.,) Taq. 12,:a..5. 
* Tbid., passim. 
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not a merit to which a reward is due, it is nevertheless the principle 
and reason of merit in the act; consequently, according to its diversity 
is the diversity of rewards.1¢ 

St. Thomas gives the following reason: 

The distinctive principle of the mansions or degrees of beatitude 
is twofold: proximate and remote. The proximate is the different 
dispositions of the blessed, whence comes the diversity of perfection 
among them in the operation of blessedness. But the remote principle 
is the merit by which such blessedness has been secured. By the 
first, the mansions are distinguished according to the charity of 
heaven. The more perfect one’s charity, the more he is capable of 
the divine light; and the more his charity increases, so much the more 
perfect is his divine vision. In the second way the mansions are dis- 
tinguished according to the degree of charity possessed in this life. 
For our acts are not meritorious by the mere fact of their being acts, 
but only because of their being informed by the habit of some virtue. 
Then the reason for merit in all the virtues proceeds from charity, 
which has as its object the end itself.17 

4) CONCLUSION: St. Joseph enjoys the highest degree of 
glory after the Blessed Virgin. ‘This is admitted by nearly all 
the authors, beginning with Gerson, Isolano and St. Bernardine. 
It is nothing more than the corollary of the doctrine of St. 
Joseph’s sanctity. Therefore it is not necessary to multiply the 
arguments and testimonies. “How must the just man Joseph be 
esteemed in the glory of heaven,” exclaimed Gerson, “if he was 
considered so great on earth?” And Carthagena says: “From all 
these things I infer, with more certainty, I believe, than audacity, 
that the divine Joseph exceeds all the others, except the Virgin, 
in glory and triumph, just as he exceeded them in sanctity in the 
Church militant.” With much the same thought, Bernardine de 
Busto concludes: “From which it is manifest that no saint in 
heaven is greater than St. Joseph except the Blessed Virgin.” 

This truth is also evidenced on the one hand by his close 
union with the Word Incarnate, and on the other by his afhnity 
with Mary, his holy spouse. Gerson gives expression to the first 
with these words: “In truth, as Christ might say: “Where I am, 

** Summa theol., Suppl., q. 94, a. 3, ad 1um, 2um, 3um. 
* Loe. cit. 



266 THE GLORY OF ST. JOSEPH 

there will My servant be’; without doubt he who was closest, most 

submissive and most faithful to Him in his ministry, after Mary, 
will be closest to Him in heaven.” 1* As to his affinity with Mary, 
Carthagena argues thus: “As these holy spouses were so closely 
united by their dignity and office as parents of Christ, as well as 
by their mutual love while on earth, so, on being conducted to 
eternal happiness, they will be the closest in blessedness and 
glory.” 1 

In conclusion, the glory of St. Joseph over the other saints is 
proven according to the foregoing principles. The degree of glory 
corresponds to the merit of this life, and this proceeds from 
charity. Therefore, just as we claim the highest dignity and 
sanctity for St. Joseph after the Blessed Virgin, so can we claim 
his greater reward and eternal glory. This is the argument as 
given by Mufiiz: “It is an incontestable teaching of theology that 
essential glory, which consists in seeing God face to face, is 
granted as the reward for our good works. But reward is always 
in proportion to merit, and the merit of our good works is deter- 
mined by our charity. Thus, whatever be our degree of grace and 
charity, and consequently, of our sanctity, upon leaving this 
world, such, in proportion, will be our eternal glory in heaven. 
The sanctity of St. Joseph is the greatest after that of the Virgin. 
Then exactly the same may be said of his glory.” 2° 

RESURRECTION OF ST. JOSEPH 

This question has reference to the accidental glory of St. 
Joseph, for it treats of the glory of his body. We have previously 
indicated that among the privileges attributed to him by most 
authors since the sixteenth century, that of his resurrection is es- 
pecially prominent. It is therefore fitting that we should study 
it briefly. 

1) Twofold aspect of the question. In the first place, we 
may propose the question directly and exclusively with regard to 
St. Joseph, examining the singular fittingness of his resurrection. 

** Sermo in Conc. Constant., consid. 3. 
* Op. cit., L. IV, homil. 8. 
® Art. cit., p. 265. 



RESURRECTION OF ST. JOSEPH 267 

It would therefore involve the assumption of his body into heaven 
as a privilege proper to his ministry, just as Mary’s assumption 
befits her supereminent dignity of Mother of God, “which re- 
quires that she be glorified by her Son in her body, since it bears 
the stamp of her maternity more than her soul.” 24 

Secondly, it may be treated generally, with reference to the 
resurrection of all those whom St. Matthew mentions when he 
writes: “The tombs were opened, and many bodies of the saints 
who had fallen asleep arose; and coming forth out of the tombs 
after His resurrection, they came into the holy city and appeared 
to many.” 2? This aspect is the basis for the discussion, and some 
writers also piously claim the same privilege for John the Baptist, 
e.g., St. Peter Damian. 

2) Those who rose with Christ according to St. Matthew. 
Three problems arise in connection with this question: (a) Was 
it a true and real resurrection from the dead? (b) Admitting the 
truth of the resurrection, did these saints rise to die no more and 

follow Christ to glory? (c) Is St. Joseph to be included among 
those risen? 

That this was a true and real resurrection is commonly be- 
lieved by the Fathers, exegetes and theologians, whose testi- 
monies are too numerous to be cited here.?? Among the Fathers 
are: Clement of Alexandria, Origen, Eusebius, Jerome, Au- 
gustine, Chrysostom, Epiphanius, Gregory the Great, Theodo- 
retus, Remigius, Bede, etc. The exegetes include: Maldonado, 
Cornelius a Lapide, Tirino, Knabenbauer, del Prado, Lagrange, 

Vosté, del Prado, etc. 
Some say that this was not a real resurrection. Fillion ex- 

plains the opinion in the following words: “Following the belief 
of Schegg and Bisping, the prodigy here mentioned by the 
evangelist was not of resurrections properly so called, but simply 

temporal apparitions similar to those of the angels, or better 

still, of Moses on the mount of the Transfiguration.” ?* More 
recently, Durand has made the same assertion. 

™ Merkelbach, op. cit., pp. 272-280. 
™ Matt. 27:52=53. 
8 See Vosté, De Passione et Morte Iesu Christi (Rome, 1937). 

%* §. Matthieu, La Sainte Bible (1895), p. 555, b. 
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But Vosté remarks: “Finally, considering the obvious mean- 

ing of the text (many bodies . . . arose, coming forth out of the 

tombs), they are without doubt in error who say that these ap- 

paritions were not of the bodies themselves, but only of bodily 

species, such as the appearances of the angels and of Moses on 
Mount Tabor. . . . The Gospel narrative understood in this 
sense would not be referring to resurrection at all, but to mere 
apparitions. They (Loisy and others) err even more who say 
that the story is symbolic and merely legendary. In matters such 
as this, treated so seriously by the evangelists as actual happen- 
ings, it behooves us also to use sobriety.” 

The most controversial point among the Fathers and theo- 
logians is whether those who rose from the dead were taken by 
Christ into heaven or whether they returned to the grave. St. 
Thomas sets forth two opinions: “There are two opinions re- 
garding those who rose with Christ. Some hold that they rose to 
life so as to die no more.” 76 This was the belief supported by 
Ignatius of Antioch, Clement of Alexandria, Origen, Eusebius, 
Ambrose, Jerome, Epiphanius, Bede; among the theologians, by 
St. Thomas himself in his early writings °* and also by Cajetan, 
Soto, Suarez, Sylvius, etc.; among the exegetes, by Maldonado, 

Cornelius a Lapide, ‘Tirino, Knabenbauer, del Prado, Lagrange, 

Vosté, etc. 

On the other hand, “Augustine seems to feel,” adds St. 

Thomas, “that they returned to the grave,” *8 as do John Chrys- 
ostom, Theodoretus, Gregory the Great, Calmet, and St. Thomas 

himself in his Summa theologica, saying: “The reasons of Au- 
gustine appear to be much more efficacious.” Others who agree 
are Medina and Billuart. The latter says: “Those who rose with 
Christ returned to the tomb, to rise again at the end of the 
world.” 7° 

For a better understanding of St. Thomas’ thought on this 
point, it is well to bear in mind his words on St. Matthew: “The 

* Op. cit., pp. 284-285. 
* Summa theol., IIIa, q. 53, a. 3, ad 2um. 
* Cf. In IV Sent., dist. 43, q. 1, a. 3, sol. 1, ad 3um; In Matt. 
* Epist. 164, P.L. 33, 712. 
"Op. cit. Til (pe 228; 
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question arises as to whether or not they returned to death, as did 
Lazarus. But it cannot be said of these that they rose to die 
again, because they arose to manifest the resurrection of Christ, 
and we know for certain that He was to die no more. Therefore, 

they arose to enter with Christ into heaven.” However, the 
words previously cited regarding the opinion of St. Augustine and 
his “more efficacious reasons” seems to reflect the definitive be- 
lief of the holy Doctor in his later years. 

But it is surprising that his most accredited interpreter, 
Cajetan, notwithstanding St. Thomas’ words, comments: “As to 
the reply to the second difficulty regarding the different opinions 
in this question, it seems most reasonable that they rose to a 
perfect life, that is, entirely immortal, in order to accompany 
Christ in His corporal blessedness. For there would not seem to 
be bodily happiness without bodily companionship.” °° 

Seldmayr endeavors to explain the meaning of the Angelic 
Doctor by saying: 

Although in the reply to the second objection he mentions 
two opinions: those who say with St. Jerome that they came forth 
from the tombs after Christ arose, thus leaving to Him the honor of 

being the first to arise to immortal life; and those who believe, with 
St. Augustine, that they rose to die anew, St. Thomas does not deny, 
by his own statements, that it was a resurrection to immortal life, 
but only through the belief of St. Augustine and others; yet he does 
not say that he disagrees with this belief. However, in other places 
already cited, he himself affirms the resurrection to immortal life.31 

The majority of the authors propose it as a certain fact that 
St. Joseph was among those who rose with Christ. Lepicier 
states: “It is within Catholic belief that he arose in the flesh 
among those of whom St. Matthew speaks.” 8? This claim is 
supported almost unanimously by writers on St. Joseph since 
Gerson and St. Bernardine. 

Some express doubt, among them Cardinal Gotti: “Whether 
or not Christ conducted His parents to heaven before the uni- 
versal resurrection, the Church and pious tradition affirm it 

° In Iam, q. 53, a. 3, ad 2um. 
“Ope cit. FV a. 1) 8.43. 
Op: cit; P. lL av; p. 243; 
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with regard to Mary, His Mother; as to Joseph, His father, God 
alone knows.” 83 Such noteworthy writers as Isolano, Carthagena, 
Miecowiense, Bernardine de Busto, Suarez, Seldmayr, Trombelli, 
St. Francis de Sales and St. Alphonsus Liguori subscribe to this 
proposition. 

Outstanding among the arguments are the words of St. 
Bernardine of Siena: 

It may be piously believed, but not assured, that Jesus, the 
Son of God, honored His foster father with the same privilege as His 
most holy Mother. So, as He took her into heaven glorious in body 
and soul, He also united Joseph to Himself in the glory of His own 
resurrection, in order that the Holy Family—Christ, the Virgin and 
St. Joseph—who lived a laborious and holy life together, would now 
reign in body and soul in heaven. . . . If, therefore, for a reasonable 
cause and by a singular privilege, Joseph’s resurrection and that of 
others was hastened, there is nothing unbecoming in this.34 

Suarez says: “I do not omit the very probable claim that 
this Saint is reigning, body and soul, with Christ in His glory.” 35 
Among the authors who favor this opinion, for example, Mie- 
cowiense and Seldmayr, some stress the fittingness of the im- 
mortal resurrection of the ancients as witnesses of the victory of 
Christ; others propose the certainty of Joseph’s inclusion among 
them. The possibility and fittingness of their rising with Christ 
are therefore admissible for these two reasons: 

a) With respect to Christ Himself, as St. Bernardine ob- 
serves, it is more in keeping with His power and glory, besides 
being the most vivid testimony of His resurrection and ours. This 
eliminates any possible doubt that Christ rose with His elect. 
They were to be witnesses of His resurrection, therefore, it was 
fitting that they should rise to eternal life with Him. Besides, as 
Cajetan notes, it was necessary for Christ to have companions for 
total blessedness of His body. It was fitting, therefore, for the 
manifestation of divine mercy and the plenteous redemption of 
Christ, that there should be some men blessed in body and soul 
before the universal resurrection. 

* Op. cit., IV, P. II, c. 4; cf. Card. Lambertini in the discourse cited. 
“Sermo de S. Ioseph, a. 3. 
* Art. cit., dist. 8, sect. 2. 
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b) It was also fitting for the saints themselves, for their 
souls were already blessed; and the blessed soul is ordinarily 
united to a glorified and immortal body (except the soul of 
Christ, which being forever blessed, was by a singular miracle, 
united to a mortal body). Besides, it would have been the greatest 
of torments for them to return to death after having risen. It 
would have been better not to have risen at all. 

If this was a true and definitive resurrection, there is no 
room for doubt that Joseph would be the first among those who 
rose with Christ to an immortal life. According to the authors, 

this glory was due to him for two reasons. The first is his exalted 
dignity and sanctity over all the other saints as the reputed father 
of Christ and the spouse of the Virgin Mary. It is also most 
conformable to his perpetual virginal integrity. This is also the 
reason given for the same privilege in St. John the Baptist. 

3) The question proposed exclusively with regard to St. 
Joseph. Without entering fully into the explanation of this 
point and establishing an absolute opinion, we wish to trace the 
outline of its development. We repeat that the theologians do not 
discuss this as a singular privilege of the Saint. Neither do we 
have any explicit support, either from Scripture or the Fathers. 
However, we believe that theologically the possibility and con- 
venience of his rising, even if those mentioned in the Gospel 

had not risen, is justly inferred. Our reasons for this are as 
follows: 

a) The very special dignity of the Saint would be confirmed 
by such a singular privilege. 

b) The inexpressible love of Jesus and Mary for the holy 
Patriarch would seem to require that they make him partaker of 

their resurrection. 
c) The sublime sanctity of the holy Patriarch, which an- 

tecedes or exceeds that of the other saints, would seem to justify 
the anticipation of his final reward. 

d) The physical affinity and intimate contact he had with 
the Redeemer seem to demand a greater exemption from the 
corruption of the grave. 

e) If the risen humanity of the Word mysteriously attracts 

the bodies of Christians as members of Christ to resurrection, 
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this attraction would appear to be especially powerful in the body 

of the glorious Patriarch, who belonged more intimately to the 

Redeemer than did all the other saints. 
f) Christ is, above all, the Redeemer of His parents, whom 

He sanctified with such plenitude that they became the parents 

and prototypes of all the redeemed. It was, therefore, fitting that 

in them His redemption should reach its most perfect fulfillment, 

including corporal resurrection. 
g) The singular universal mission which links the Saint with 

each and every Christian, that is to say, with the Church militant, 
and yet places him in a sphere so far above them, would seem to 
require that he should not be subjected like them to death, but 
rather, in a complete and happy immortality, exercise his uni- 
versal patronage over all mortals. 

h) It seems reasonable that the Holy Family—Jesus, Mary 
and Joseph—predestined to initiate the new divine life of the 
human race, should also initiate the glorious life of the resurrec- 
tion. It is true that Jesus and Mary are by far superior to St. 
Joseph, but this superiority did not prevent the Saint from be- 
longing to the Holy Family, even holding the place of husband 
and father. It seems very unlikely, then, that Jesus being risen, 

his providential father should not also be risen with Him, or that 
Mary should be risen without her most worthy spouse. 

We can, therefore, believe that St. Joseph, our most loving 
Patriarch, has triumphed and enjoys with all the saints, in an 
absolute manner, the life of the soul as well as the life of the 

body, in eternal companionship with Jesus and Mary. 
Having treated of the ministry of St. Joseph, of his sanctity 

and his chief prerogatives, and deduced therefrom all the conse- 
quences to the Saint himself, we may now consider those which 
affect us, namely, his relations with the mystical body of Christ. 
This discussion will cover two points: the patronage and inter- 
cession of St. Joseph and the cult by which we render him due 
honor and gratitude. 



el abies 

Patronage of 

St. Joseph 

THE INTERCESSION OF THE SAINTS 

IT IS A TRUTH OF FAITH that the saints in heaven pray for us. This 
has been defined by the Council of Trent, which sets forth three 
affirmations: first, it is certain that the saints who reign with 
Christ offer God their prayers for men; secondly, it is good and 
advantageous to invoke them, not only in common, but also in- 
dividually, making them our intercessors before Jesus Christ to 
obtain the graces we need; thirdly, the intercession of the saints 

in no way opposes or diminishes the supreme and universal 
mediation of Christ, our Redeemer and Savior, the only Mediator 
between God and man, according to the words of the Apostle (I 

eens 7 
Such is the order established by God, not because of any 

deficiency in Himself, but owing to His divine goodness and per- 
fection. St. Thomas beautifully and concisely reasons to the fit- 
tingness of the intercession of the saints: 

The order established by God among things is that the last 
should be led to God by those that are midway between. Wherefore, 

since the saints who are in heaven are nearest to God, the order of 

the divine law requires that we, who while we remain in the body 

*Cf. Denz. 984. 
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are pilgrims from the Lord, should be brought back to God by the 

saints who are between us and Him; and this happens when the 

divine goodness pours forth its effect into us through them. And 

since our return to God should correspond to the outflow of His 

boons upon us, just as the divine favors reach us by means of the 

saints’ intercession, so should we, by their means, be brought back 

to God, that we may receive His favors again. Hence it is that we 
make them our intercessors with God and our mediators, as it were, 
when we ask them to pray for us. . . . It is not on account of any 
defect in God’s power that He works by means of second causes, but 
it is for the perfection of the order of the universe and the more mani- 
fold outpouring of His goodness on things, through His bestowing 
on them not only the goodness which is proper to them, but also 
the faculty of causing goodness in others. Even so, it is not through 
any defect in His mercy that we need to bespeak His clemency 
through the prayers of the saints, but to the end that the aforesaid 
order in things be observed.? 

The saints in heaven know our prayers, and it would be in- 
compatible with the perfect happiness which they enjoy if they 
could not come to our assistance. 

Each of the blessed must needs see in the divine essence as 
many other things as the perfection of his happiness requires. For 
the perfection of a man’s happiness requires him to have whatever 
he will, and to will nothing amiss; and each one wills with a right 
will, to know what concerns himself. Hence, since no rectitude is 
lacking to the saints, they wish to know what concerns themselves, 
and consequently it follows that they know it in the Word. Now 
it pertains to their glory that they assist the needy for their salvation; 
for thus they become God’s cooperators, than which nothing is more 
Godlike, as Dionysius declares (Coel. Hier. III). Wherefore it is 
evident that the saints are cognizant of such things as are required 
for this purpose; and so it is manifest that they know in the Word 
the vows, devotions and prayers of those who have recourse to their 
assistance.® 

Although the saints are not in the state of meriting, they 
can impetrate, for they have merited during life that their prayers 
and desires should be heard. The saints pray for us in two ways: 

* Summa theol., Suppl., q. 72, a. 2, c. and ad 1um. 
*Ibid., Suppl., 9.72, a1. 
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by express prayer, presenting our supplications before God, 
strengthened by their own, and by interpretative prayer, which 
they make at every moment, placing before God all their merits, 
which serve as suffrages and prayer for us, just as the blood of 
Christ pleads mercy for men. 

EFFICACY OF THE SAINTS’ INTERCESSION 

1) Of itself, the prayer of the saints is always efficacious. 
Its failure is due to our own fault. “The saints impetrate what- 
ever God wishes to take place through their prayers; and they 
pray for that which they deem will be granted through their 
prayers according to God’s will.” ® 

In both ways the saints’ prayers, considered in themselves, avail 
to obtain what they ask, yet on our part they may fail so that we 
obtain not the fruit of their prayers, so far as they are said to pray 
for us by reason of their merits availing on our behalf. But so far 
as they pray for us by asking something for us in their prayers, their 
prayers are always granted, since they will only what God wills, nor 
do they ask save for what they will to be done; and what God wills 
is always fulfilled, unless we speak of His antecedent will, whereby 
He wishes all men to be saved. For this will is not always fulfilled; 
wherefore no wonder if that also which the saints will according to 
this kind of will be not fulfilled sometimes.® 

Although the saints are not in a state to merit for themselves 
when once they are in heaven, they are in a state to merit for others, 
or rather to assist others by reason of their previous merit; for while 
living they merited that their prayers should be heard after their 
death. Or we may reply that prayer is meritorious on one count and 
impetratory on another. For merit consists in a certain equation of 
the act to the end for which it is intended, which is given to it as 
its reward, while the impetration of a prayer depends on the liberality 
of the person supplicated. Hence prayer sometimes, through the 
liberality of the person supplicated, obtains that which was not 
merited either by the suppliant or by the person supplicated for; and 

“Cf. Ibid., Suppl., q. 72, a. 3. 

5 Summa theol., Ia Ilae, q. 83, a. 11, ad 2um. 
* Summa theol., Suppl., q. 72, a. 3. 
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so, although the saints are not in the state of meriting, it does not 

follow that they are not in the state of impetrating.” 

2) Two principles for defining the efficacy of the saints’ 

prayers. On what does the greater or lesser efficacy and power 

of the saints’ prayers for us depend? Do the prayers of all the 

blessed have the same value before God? Is the fact of their an- 

swering or not answering our prayers due only to the devotion 

with which we ask? St. Thomas points out two principles, which 

are the basis of theological reasoning in this delicate question. 
a) In general, the greater or lesser efficacy and power of the 

saints’ prayers for us depends upon the perfection of their charity 
and the greater union which they have with God in glory: “Since 
prayers offered for others proceed from charity, the greater the 
charity of the saints in heaven, the more they pray for way- 
farers, since the latter can be helped by prayers; and the more 
closely they are united to God, the more are their prayers ef- 
ficacious, for the divine order is such that lower beings receive an 
overflow of the excellence by the higher, even as the air receives 
the brightness of the sun.” ® 

As is well known, the degree of glory and union with God 
corresponds exactly to the merits acquired in this life, and the 
merits of our works are exclusively rooted in charity, in the love 
with which we direct them to God.® The greater the charity, the 
greater the glory and more intimate the union with God. But 
prayer for one’s neighbor also proceeds from love.?° And thus, the 
saints who have the greatest charity are more desirous for our 
good and pray more for us. At the same time, as they are more 
united to God, their prayers are of themselves more efficacious 
and powerful. The sun illuminates and warms more than all the 
other heavenly bodies, because it has more light and warmth 
and is closer to us." 

b) More particularly, however, the efficacy and power of the 

" Ibid., Suppl., q. 72, a. 4. 
* Summa theol., Ia Iae, q. 83, a. 11. 
* Summa theol., Ia Iae, q. 114, a. 4. 

* Summa theol., Ia Ilae, q. 83, aa. 7, 8. 
™ Ibid., Ta ae, qv83, ‘ay'22; 
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saints’ patronage does not depend on their merits and essential 
glory alone, but also on the accidental merits acquired while 
they lived. This second principle is of great importance. The 
Church’s practice in the invocation of the saints confirms this 
truth eloquently. “Their prayers,” says St. Thomas, “are ef- 
ficacious in impetrating through their previous merits and 
through God’s acceptance. ... It happens sometimes that 
prayers addressed to a saint of lower degree are more efficacious, 
either because he is implored with greater devotion or because 
God wishes to make known his sanctity.” 12 

And still more expressly: “Although the greater saints are 
more acceptable than the lesser, it is sometimes profitable to 
pray to the lesser; . . . because it is granted to some saints to 
exercise their patronage in certain special cases.” 18 

It would seem, therefore, that the intercession of the saints 
depends particularly upon the accidental merits which they ac- 
quire in their various states and occupations in life. He who has 
merited extraordinarily through suffering some infirmity or ful- 
filling a particular office would have special power to assist those 
who suffer a like infirmity or perform similar duties, as the case 
may be. 

PATRONAGE OF ST. JOSEPH IN GENERAL 

In virtue of the two established principles, it does not appear 
difficult to point out, theoretically, what must be the efficacy and 
power, the extension and universality of the patronage of St. 
Joseph. Practically, these principles also explain the silent but 
increasingly fervent devotion of the Christian people to the holy 
Patriarch; the exhortations of the many saints who knew by ex- 
perience the value of this devotion; and the testimonies of the 

Roman Pontiffs, urging the faithful to place themselves under his 
powerful protection. 

Considering, on the one hand, the degree of grace and glory 
which corresponds to the holy Patriarch, and on the other, the 

12 Tbid., Ila Ilae, a. 11, ad 1um and 4um. 

18 Summa theol., Suppl., q. 72, a- 2, ad 2um. 
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special merits which he acquired in this life through his particular 

ministry, we believe it is possible to conclude: 
1) The patronage of St. Joseph is the most excellent and 

powerful, after that of the Blessed Virgin. 
2) It is also the most universal, extending to every necessity, 

spiritual and temporal, and to every individual, no matter what 
his state or social position. 

3) But in a special way this patronage falls: a) upon the 
universal Church; b) upon souls who, because of their state, 
must aspire especially to perfection, namely, priests and religious; 
c) upon all Christian families, particularly the poor and laborers; 
and d) upon the dying. Let us examine each of these briefly. 

Excellence and maximum efficacy of the patronage of St. 
Joseph. We believe that the patronage of St. Joseph is exceed- 
ingly more powerful than that of all other saints, excepting, of 
course, the Blessed Virgin. If the power of intercession before 

God corresponds to the degree of charity and glory enjoyed by 
the saints in heaven, our proposition supposes that we attribute 
to the holy Patriarch a dignity and grace, a sanctity and glory 
far above those of all the other saints. This reasoning is common 
among the authors. For example, Seldmayr writes: “I believe we 
may infer from the foregoing that the patronage of St. Joseph is 
the most powerful because, exceeding all the saints, with the 
exception of the Mother of God, in dignity and grace, it follows 
necessarily that he also exceeds in power.” 1*# And Mufiiz states: 
“In virtue of what has been said of the grace and glory of St. 
Joseph we must conclude that his intercession before God is the 
most efficacious and powerful after the intercession of the 
Virgin.” 15 

The efficacy of St. Joseph’s patronage is also deduced from 
the accidental merits acquired in this life through his ministry 
to Jesus and Mary. St. Joseph is the father of Jesus in a unique 
way and he is the true spouse of Mary. He not only lived in in- 
timate union with them, but he also exercised a certain authority 
over them, which, in the case of Mary, was a true authority by 
reason of their marriage. He is the head of the Holy Family, and 

“SOP. CHE ptr nq. 1 a7 
M Art. cit, p. 267. 
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Jesus and Mary obey him voluntarily and submissively. Propor- 
tionally, this authority would seem to be his also in heaven, so 
that he does not pray for us in a deprecatory manner (depreca- 
torie), but with a certain authority (auctoritative quodammodo). 

Miecowiense gives this vivid explanation: “Thus we may 
infer that the prayers of St. Joseph are most efficacious before 
God. The other saints, praying to Christ, supplicate as servants; 
Joseph speaks to Him with a certain authority, as a father, whom 
Christ obeys now in heaven just as He did on earth. For He did 
not lose the affection which, as a child, He had for Joseph.” 14 
“There is no doubt,” says St. Bernardine, “that Christ in heaven 
does not deny St. Joseph the familiarity and veneration with 
which He treated him on earth.” 17 

Jesus and Mary invite us by their example to have recourse 
to St. Joseph. Their conduct toward him should be the model of 
ours. With the same frequency, love and veneration with which 
they receive his services in their home in Nazareth, they pro- 
claim the assurance and confidence that should be ours in im- 
ploring his powerful assistance. Isolano explains this fully: 

For many reasons the faithful should celebrate the feast of 
St. Joseph each year. The first of these reasons is the example of 
Christ Himself. . . . As He venerated him on earth and tenderly 
loved him, subjecting Himself to him with all humility and receiving 
his services, we are likewise induced to venerate Joseph. . . . The 
second reason is based on the consideration of the Blessed Virgin 
Mary. They who do not love and venerate her are like ignorant 
beasts. The most holy Virgin loved and venerated Joseph above all 
others, for he was in truth her husband. . . . Therefore, whenever 
we have recourse to Joseph and implore his aid, we should not be 
afraid, but have firm faith that our prayers are most pleasing to the 
immortal God and to the Queen of angels.18 

The shortest and surest way to Mary, mediatrix of all graces, 
is through St. Joseph. God has placed every grace in the hands of 
Mary. But after God, there was no one whom Mary loved more 

* Op. cit., discurs. 120, p. 215. 

** Sermo de S. Ioseph, a. 3. 
* Op. cit., P. IV, cc. 6, 8, pp. 277, 281. Cf. St. Alphonsus Liguori, 

Sermon on St. Joseph, p. 573. 
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than Joseph, her husband, who assisted, guided and governed her, 

and to whom she was subject. Who can calculate the power of 

Joseph’s supplications to the Virgin, his spouse? This is the 

comparison often made by the authors: As Christ is the only 

Mediator before His Father, and the way to Christ is through 

Mary, His Mother, so the sure and almost necessary way to Mary 

is through St. Joseph: from Joseph to Mary, from Mary to Christ, 

and from Christ to the Father. This is the path to follow. Christ 

presents to His Father His wounds; Mary shows her Son her 

maternal heart; and Joseph presents to them both his toil-worn 

hands and the life of hardships he suffered for them. “From 

which we can hope,” says Eckius, “that whatever Joseph asks of 

his Son, he will never be refused. You, then, my beloved, will 

not wish to be forgotten by this holy man. Invoke him sincerely 
with pious affection and he will not abandon you in your 

necessity: 2° 
St. Joseph, then, because of his great grace and charity, de- 

sires our good and prays for us. By his greater glory and intimate 
union with Jesus and Mary, his prayers are much more efficacious, 
as there is in them a certain tone of authority which cannot be 
ignored. We do not exaggerate, therefore, when we say that his 
patronage is more excellent and powerful than that of any other 

saint. 
Universal patron. The intercession of St. Joseph is not only 

more efficacious, but also the most universal. The universality of 
his intercession as well as its efficacy, proceed from his charity 
and the merits he acquired in this life. Therefore, knowing that 
in charity and merits he is surpassed only by the Virgin Mary, we 
can conclude that his patronage is universal. 

According to St. Thomas, “no beatified intellect fails to 
know in the Word whatever pertains to itself.” 2° So that the 
perfection of each one of the blessed is in relation to his charity 
and the various merits acquired, especially in the particular office 
or ministry fulfilled in this life. Considering, on the one hand, 
St. Joseph’s most excellent charity, and on the other, his singular 
ministry, it follows that his patronage is universal; first, because 

* Homil. 2 de S. Ioseph. 

*® Summa theol., IIIa, q. 10, a. 2. 
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he is able to help in all necessities, both spiritual and material; 
secondly, because his protection and example extend to everyone, 
regardless of state or position. 

In every necessity. ‘The other saints aid us in certain par- 
ticular necessities, and we pray to different saints according to 
our different needs. But Joseph’s intercession extends to every 
need. We read the following in the beautiful testimony of St. 
Teresa of Avila: 

1. That she had a great devotion to the holy Patriarch: 

I took for my patron and lord the glorious St. Joseph and 
recommended myself entirely to him. . . . I used to keep his feast 
with all the solemnity I could: but with more vanity than spirituality, 
seeking rather too much splendor and effect, and yet with good in- 
tentions. I had this evil in me, that if our Lord gave me grace to do 
any good, that good became full of imperfections and many faults; 
but as for doing wrong, the indulgence of curiosity and vanity, I 
was very skillful and active therein. Our Lord forgive me! 

2. That she experienced the efficacy of his intercession: 

I saw clearly that both out of this my present trouble and out 
of others of greater importance, relating to my honor and the loss 
of my soul, this my father and lord delivered me and rendered me 
greater services than I knew how to ask for. It is now some years 
that I have always on his feast asked him for something, and I al- 
ways have it. If the petition be in any way amiss, he directs it aright, 
for my greater good. I have asked others to recommend themselves to 
St. Joseph, and they too know this by experience; and there are 
many who are now of late devout to him, having had experience 
of this truth. 

3. That his help is extended to all necessities: 

I am filled with amazement when I consider the great favors 
which God has given me through this blessed Saint; the dangers 
from which he had delivered me, both of body and soul. To other 
saints, our Lord seems to have given grace to succor men in some 
special necessity; but to this glorious Saint, I know by experience, to 
help us in all. 

4. That he particularly helps us to grow in virtue: 
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I have never known anyone who was really devout to him, and 

who honored him by particular services, who did not grow visibly 

more and more in virtue; for he helps in a special way those souls 

who commend themselves to him. 

5. That the reason for this power is the office of father 

which he fulfilled toward Jesus: 

And our Lord would have us understand that as He was Him- 

self subject to him upon earth—for St. Joseph having the title of 

father, and being His guardian, could command Him—so now in 

heaven He grants all his petitions. 

6. That he who does not believe this, should prove it: 

Would that I could persuade all men to be devout to this glori- 
ous Saint; for I know by experience what blessings he can obtain for 
us from God. 

If I were a person who had authority to write, it would be a 
pleasure to me to be diffusive in speaking most minutely of the graces 
which this glorious Saint has obtained for me and for others. But 
that I may not go beyond the commandment that is laid upon me, 
I must in many things be more brief than I could wish, and more 
diffusive than is necessary in others; for in short, I am a person who, 
in all that is good, has but little discretion. But I ask, for the love of 
God, that he who does not believe me will make the trial for himself 
—then he will see by experience the great good that results from 
commending oneself to this glorious Patriarch, and being devout to 
him.?? 

Over all persons regardless of state or social position. The 
patronage over all social classes befits St. Joseph as the head of 
the Holy Family, intended by God to be the model of all Chris- 
tian families, as Leo XIII declared in his encyclical, Quamquam 
Pluries, and in the apostolic letter, Neminem Fugit. In the latter 
we read: “And to this end divine providence established that 
Holy Family so that all Christians, whatever their condition or 
situation, might easily find the incentive to practice every virtue, 
by fixing their gaze on the Holy Family.” And the encyclical, 
Quamquam Pluries: “Thus it is that people in all walks of life 

™ St. Teresa, Life, chap. 6. 
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should commend and entrust themselves confidently to the 
patronage and keeping of the blessed Joseph.” 

Fathers of families. “Fathers of families have in him the 
most excellent example of fatherly care and vigiliance” (Quam- 
quam Pluries). 

Mothers. “Mothers have, in the Blessed Virgin, Mother of 
God, a notable example of love, modesty, submission and perfect 
loyalty” (Neminem Fugit). 

Husbands and wives. “Married couples find in him a perfect 
model of love, concord and conjugal fidelity’ (Quamquam 
Pluries). 

Children. “Children have in Jesus, who ‘was subject to 
them,’ a divine exemplar of obedience to admire, honor and 
imitate” (Neminem Fugit). 

The noble and wealthy. “Those born in nobility should learn 
from Joseph how to preserve their dignity even in adverse cir- 
cumstances; the wealthy should learn what goods are to be de- 
sired and work to procure them” (Quamquam Pluries). 

The poor and laborers. “But the poor and laborers and peo- 
ple of modest condition have a special right to turn to Joseph and 
seek to imitate him. For he, born of royal blood, united in matri- 
mony to the holiest of women, reputed to be the father of the 
Son of God, spent his life laboring for those things necessary for 
the support of his loved ones. ‘The state of the poor is not, as 
some think, one to be despised; not only is it free from dishonor 

but, united with virtue, it can be a most noble condition. Joseph, 
content with his poverty, bore the difficulties which necessarily 
accompanied that life in the same manner as did his Son who, 
taking the form of a servant, though He was the Lord of all, ac- 
cepted voluntarily the utmost poverty and want” (Quamquam 
Pluries). “Neither is it to be wondered at that the wisest men, 
endowed with riches, should wish to abandon them and choose 

common poverty, as did Jesus, Mary and Joseph” (Neminem 

Fugit). 
Virgins. “Virgins have a model and a protector of the in- 

tegrity of their virginity” (Neminem Fugit). 
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SPECIAL PATRONAGE OF ST. JOSEPH 

Without losing sight of the two principles cited, but re- 
ferring particularly to the Saint’s earthly ministry with Jesus and 
Mary, he is a very special advocate, first, of the entire Catholic 
Church; secondly, of souls who are perfect or who aspire to per- 
fection, particularly priests and religious; thirdly, of Christian 
families, principally the poor; and fourthly, of the dying. 

1) Universal patron of the Catholic Church. 
a) Proclamation. Pope Pius IX, in answer to the prayers 

and requests of prelates and the faithful all over the world, as 
well as the petition of the Vatican Ecumenical Synod, declared 
and constituted St. Joseph the universal patron of the Church 
by the decree Quemadmodum Deus of the Sacred Congregation 
of Rites, published on December 8, 1870. The same Pontiff, in 

the apostolic letter, Inclytum Patriarcam, of July 7, 1871, af- 

firmed: 

And We, moved by these petitions, having implored divine il- 
lumination, have determined to satisfy so many and such pious de- 
sires, and by special decree of our Sacred Congregation of Rites, 
solemnly declare the blessed Joseph patron of the Catholic Church, 
ordering that it be published the eighth day of December, the feast 
of the Immaculate Conception of his Spouse, in our Lateran, Vatican 
and Liberian patriarchal basilicas, during the solemnity of the Mass. 
And we order that his feast of March 19 be celebrated as a double of 
first class, but without an octave, because of the season of Lent. 

The proclamation of this solemnity was made during very 
troubled times for the Church, as is noted in the dectee itself: 
“Truly, in these sad times, when the Church herself, persecuted 
on all sides by her enemies, is oppressed by such great calamities 
that impious men imagine that the gates of hell will prevail 
against her.” ‘Thus, the end of this proclamation is “that she (the 
Church) in the sadness of these times, agitated by many calam- 
ities, may, nevertheless, through this patronage, serve God with 
all liberty, once error and adversity are destroyed” (Letter accom- 
panying the decree). 
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Later, Benedict XV, in his Motu Proprio (July 25, 1920), on 
the occasion of the fiftieth anniversary of this proclamation, in- 
sists: “We, therefore, confident of his patronage, to whose care 
and providence God willed to entrust His only-begotten Son and 
His Virgin Mother, order all prelates of the Catholic world in 
these times of need to exhort the faithful to invoke St. Joseph 
diligently.” 

b) Theological foundation. The patronage of St. Joseph 
over the whole Church is the complement and extension of his 
paternity of Jesus Christ, her Head. In the same manner that St. 
Joseph is called in his litany “chaste guardian of the Virgin,” 
“foster father of the Son of God,” “zealous defender of Christ,” 

“head of the Holy Family,” so is he also called “protector of 
Holy Church.” For, as spouse of Mary, our spiritual Mother, and 
father of Christ, who is our Head and our Brother, St. Joseph has 
a certain adoptive paternity over all the faithful of Christ, who 
form the mystical body of the Church. With reason Lepicier ob- 
serves: “The holy Patriarch began to exercise his patronage in the 
holy home of Nazareth, defending, protecting and supporting 
the divine Offspring and His most holy Mother.” 2? 

Leo XIII, in his encyclical, Quamquam Pluries, proposes 
ex professo the theological foundation of St. Joseph’s patronage 
in these words: 

The special reasons and causes for St. Joseph being named patron 
of the Church are: his having been the spouse of Mary and the re- 
puted father of Jesus Christ. From these proceed all his dignity, holi- 
ness and glory. . . . From this double dignity, such duties arose as 
are prescribed by nature for the head of a household. Joseph was at 
once the legitimate and the natural guardian, preserver and defender 
of the divine household over which he presided. Zealously he watched 
over his spouse and her divine offspring with the most ardent love 
and constant solicitude. By his labor he regularly provided for both 
of them such necessities of life as food and clothing. In seeking a 
place of refuge he warded off that danger to their lives which had 
been engendered by the jealousy of a king. Amid the inconveniences 
of the journey and the bitterness of exile he continually showed him- 
self the companion, the helper, the consoler of the Virgin and of 
Jesus. 

POP CH ait 9 AEl, Ae 7, De. 204, 
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Moreover, the divine household, which Joseph governed with 

paternal authority, contained the beginnings of the new Church, The | 

Virgin most holy is the mother of all Christians since she is the 

mother of Jesus and since she gave birth to them on the mount of 
Calvary amid the unspeakable sufferings of the Redeemer. Jesus is, 
as it were, the first-born of Christians, who are His brothers by adop- 
tion and redemption. From these considerations we conclude that 
the blessed Patriarch must regard all the multitude of Christians who 
constitute the Church as confided to his care in a certain special 
manner. This is his numberless family, scattered throughout all lands, 
over which he rules with a sort of paternal authority because he is 
the husband of Mary and the father of Jesus Christ. Thus, it is con- 
formable to reason and in every way becoming to blessed Joseph 
that as once it was his sacred trust to guard with watchful care the 
family of Nazareth, no matter what befell, so now, by virtue of his 
heavenly patronage, he is in turn to protect and to defend the Church 
of Christ. 

In these words, pronounced by such a great authority, the 
theological basis for St. Joseph’s patronage is magnificently ex- 
pressed. With Bover we may say: “In the same manner that 
Mary’s spiritual maternity of men is no more than the comple- 
ment and prolongation of her natural motherhood of Jesus, so 
the natural paternity which St. Joseph exercised over Christ ex- 
tends to His mystical body. Therefore, the authority and care 
which St. Joseph exercised over the Holy Family, the nucleus of 
the primitive Church, is fittingly extended to the universal 
Church, remarkable flowering of that first foundation.” 28 

The following is the conclusion drawn by Mufiiz: “Accord- 
ing to this, St. Joseph becomes the adoptive father of all Chris- 
tians, of that great family which is the Church, whose mother is 
his chaste spouse, the Virgin Mary, and whose elder Brother is 
Jesus Christ. St. Joseph has a certain paternal authority (paterna 
propemodum auctoritate pollet) over the Church. Therefore, 
the Church belongs to him in a certain sense, as to its adoptive 
father. And it cannot be doubted that he knows of her vicis- 
situdes, her labors, her perfections, her virtues, her triumphs; and 
he is incessantly praying for her.” 24 

* Op. cit., pp. 49-50. 
* Art. cit., pp. 269-270. 
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c) Historical note. We cannot conclude this exposition 
without recalling an outstanding event in the history of Domin- 
ican devotion to St. Joseph. It concerns the intervention of Father 
Lataste in the proclamation of the Saint as patron of the Church, 
in defense of which he offered his own life to God. This noted 
Dominican, whose cause for canonization has been introduced, 
was born in Cadillac-sur-Garonne on September 5s, 1832. He 
founded the Dominican Sisters of Bethany. Father De Boissieu 
says of his devotion to the holy Patriarch: 

Father Lataste had an ardent devotion to St. Joseph. After hav- 
ing spoken of the spiritual life of this great religious, let us see what 
was the extent of his fervent confidence in the Saint. As a priest, he 
noticed with surprise that the feast of March 19 did not have its 
proper Mass and that the Saint’s name was not found in the Canon. 
Later, on March 19, 1866, when he was laboring to found his reli- 
gious community, he vowed to request these two concessions from 
the Holy Father if within two years he might see his own desire 
realized. The house at Frasne was opened on August 14 of the same 
year, and Father Lataste decided to fulfill his vow, adding a third re- 
quest to the original two. This took place amid the most unusual 
circumstances. On August 3, 1868, Father Jandel, Master General 
of the Order, came to visit Frasne-le-Chateau. The House of Bethany, 
but two years in existence, contained twelve religious, including nov- 
ices and professed. 

During the meal, at which Father Lataste was unable to assist 
because of extreme fatigue, there was talk of his sanctity and of the 
possibility of his being cured. “Father Lataste will die,” interrupted 
the Master General. “Yes, he is going to die; for see here what he 
has done. One day I received a letter from him addressed to the Holy 
Father. I presented it to His Holiness, who read it right there in my 
presence, exclaiming, ‘Ah, this holy religious! He will be heard very 
soon.’ I wished to know what it was, and the Pope told me: ‘This 
good religious, Father Lataste, makes the sacrifice of his life in order 
to have St. Joseph declared patron of the Church and his name placed 
in the Canon of the Mass. This is very difficult; but within a short 
time St. Joseph will be made patron of the Church. Father Lataste 
will soon be heard. But he places the condition that St. Joseph take 
upon himself the care of the foundation of the rehabilitées and sup- 
ply for the lack of human support. We have received,’ continued 
the Pope, smiling, ‘more than five hundred letters asking that we 
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declare St. Joseph protector of the Church; but Father Lataste is the 
only one who has offered his own life for the cause.’ So you see I had 
reason in saying,” concluded Father Jandel, “that Father Lataste is 
going to die.” 25 

The petition was made in May, 1868. The following year, on 
March 10, Father Lataste died, and St. Joseph was proclaimed 
patron of the universal Church on December 8. 

2) Singular patronage of St. Joseph over all Christian 
families, especially the poor. In the Litany of St. Joseph he is 
called “model of laborers,” “glory of home life,” “pillar of fam- 
ilies,” “solace of the wretched.” These titles are beautifully and 
profusely explained in the pontifical documents, but we shall cite 
only a few passages. 

a) Feast of the Holy Family. We must first recall the feast 
in honor of the Holy Family which is celebrated on the Sunday 
within the octave of the Epiphany. It was instituted by Leo 
XIII in order to promote the cult of the Holy Family in Christian 
families. Several apostolic letters were published for this pur- 
pose, among them, Neminem Fugit and Quum Nuper, in which 
the statutes of the Pious Association of the Holy Family were 
determined and indulgences and privileges were described, to- 
gether with the prayers and formula of consecration. Benedict 
XV extended the feast of the Holy Family, with a special Office 
and Mass, to the whole Church. 

b) The Family of Nazareth, light and example for all fam- 
ilies. Leo XIII states in Neminem Fugit: 

When God in His mercy decided to carry out the work of man’s 
redemption, so long expected through the centuries, He arranged to 
perform His task in such a way that in its beginnings it might show 
forth to the world the august spectacle of a divinely founded family. 
In this all men were to behold the perfect exemplar of domestic 
society, as well as of all virtue and holiness. 

Such indeed was the family of Nazareth. In its bosom was con- 
cealed the Sun of justice, awaiting in anticipation the time when 
His full splendors should shine on all the nations—Christ our God, 
our Savior, together with His Virgin Mother and Joseph, that most 
blessed man who exercised the rights of father over Jesus. 

We cannot doubt, then, that all the glories of domestic life, tak- 
* Béthanie: Les Madeleines réhabilitées, pp. 22-23. 
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ing their origin in mutual charity, saintly character, and the exercise 
of piety, were without exception manifested in a superlative degree 
by the Holy Family, as a pattern for all other families to imitate. To 
this very end a benign providence had established the Holy Family in 
order that all Christians in whatever walk of life or situation might 
have a reason and an incentive to practice every virtue, provided they 
would fix their gaze on the Holy Family. 

c) Exemplar of families who live in poverty. In his en- 
cyclical, Quamquam Pluries, Leo XIII had already written this 
fervent exhortation, especially to the poor: 

Considerations such as these will serve to encourage and tran- 
quilize the poor and all those who live by the labor of their hands. 
Nevertheless, although it is permitted them to rise from a condition 
of want to one of well-being, provided violation of justice is excluded, 
yet both justice and reason forbid the destruction of that order which 
divine providence has ordained. On the contrary, it is foolish to have 
recourse to violence and to seek to better existing conditions by sedi- 
tion and revolt, which in most cases produce only greater evils than 
those which they were meant to cure. If the poor wish to act wisely, 
let them not believe the promises of seditious men, but let them 
trust in the example and patronage of St. Joseph and in the maternal 
care of the Church, which daily becomes more solicitous for their 
welfare. 

Benedict XV, on the occasion of the fiftieth anniversary of 
the proclamation of St. Joseph as patron of the universal Church, 
stresses this aspect of the patronage of St. Joseph: 

And so now prompted by the same motive, namely, to recall to 
their duty those of our own fold, however many, who earn their 
bread by the labor of their hands, and to preserve them immune 
from the contagion of Socialism, than which nothing is more op- 
posed to Christian wisdom, We have with great solicitude placed 
before them in a particular manner the example of St. Joseph, that 
they may follow him as their special guide and may honor him as 
their heavenly patron. 

It was he who, in very deed, lived a life similar to theirs; and for 
this reason our Lord Jesus Christ, though in truth the only-begotten 
Son of the Eternal Father, wished to be called the “son of the car- 
penter.” 

Yet how many and how great were the virtues with which he 
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adorned his poor and humble condition! And among all these vir- 
tues none was wanting to ennoble the man who was to be the hus- 
band of Mary Immaculate and the foster father of our Lord Jesus 
Christ. Let all persons, then, learn from Joseph to consider present 
passing affairs in the light of future good which will endure forever; 
and find consolation amid human vicissitudes in the hope of heavenly 
things, so that they may aspire to them in a manner conformable 
to the divine will, that is, by living soberly, justly and piously. 

With the increase of devotion to St. Joseph among the faithful 
there will necessarily result an increase in their devotion toward the 
Holy Family of Nazareth of which he was the august head, for these 
devotions spring spontaneously one from the other. From St. Joseph 
we are led directly to Mary, and from Mary to the fountain of all 
holiness, Jesus Christ, who sanctified the domestic virtues by His 
obedience to St. Joseph and Mary. 

We desire, then, that these marvelous exemplars of virtue should 
serve as an inspiration and as models for all Christian families. Even 
as the family constitutes the foundation of the human race, so by 
strengthening domestic society with the bonds of purity, fidelity and 
concord, a new vigor and, as it were, a new life-blood shall be dif- 
fused through all the members of human society under the vivifying 
influence of the virtue of Christ; nor shall the result consist merely 
in the correction of public morals but in the restoration of public 
and civil discipline itself.2¢ 

3) Patron of souls who aspire to perfection. 
a) Religious in general. All that could be said on this sub- 

ject is contained in the words of Benedict XV, which are really 
the foundation of this doctrine: From Joseph we are led directly 
to Mary, and from Mary to the fountain of all holiness, Jesus. St. 
Joseph, then, exercises a singular protection over all the souls who 
embrace the spiritual life: first, as the highest example of the 
perfect life; secondly, through his most efficacious intercession 
with Jesus and Mary. His supreme holiness has been proven in 
preceding chapters, which dealt with his faith, obedience, hu- 
mility, subjection and adoration in regard to the decrees of divine 
providence in every event of his life, and above all, his intense 
love and the faithful exercise of his ministry to Jesus and Mary. 

* Motu Proprio of July 25, 1920 (A.AS., August 2, 1920, Vol. XII, 
n. 8, pp. 315 ff.). 
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Example of the active life. He not only protected and 
nourished the Infant Jesus, but also, as Carthagena suggests, 
“dedicated all his external works . . . to the nourishment and 
support of His infancy, adolescence and manhood. . . . His ac- 
tive life was the most perfect, excepting that of the Virgin.” 27 
In it his virtues shine forth greatly. In the Litany, therefore, he 
is rightly called “Joseph most just,” “most chaste,” “most pru- 
dent,” “most powerful,” “most obedient,” “most faithful,” “mir- 
ror of patience,” “lover of poverty,” for he is not only a supreme 
example but the divine patron of each. 

Example of the contemplative life. “From these external 
operations,” adds Carthagena, “it is easy to penetrate the degree 
of the internal works of the contemplative life, for the practice of 
which no one, with the exception of the Virgin, ever had greater 
opportunity. . . . Certainly, as Joseph held the fire, which is 
Christ, to his bosom, contemplating Him thousands of times, 
clothing Him, kissing and embracing Him, it follows that he 
would burn vehemently with the flame of that love. . . . There- 
fore, Joseph having reached, through his association with the 
Blessed Virgin, such a perfect state of the active and the con- 
templative life, no one can accuse me of audacity if I declare him 
to be the most perfect of all the saints, excepting the Virgin her- 
self.” For the same reason, we propose him as the patron and 
model of souls who embrace the religious life. 

The observation of Garrigou-Lagrange is most fitting in this 
instance: “The virtues of the blessed Joseph are principally those 
of the hidden life in a degree which corresponds to his degree of 
habitual grace.” 28 

Foch also, speaking of the silence and pure intention of St. 
Joseph in his moment of doubt, remarks: 

It is sufficient to recall the name of Joseph in order for our souls 
to behold him in Bethlehem, in Egypt or in Nazareth, dedicating his 
services, his attentions, his affections, to Mary and to Jesus. But here 
his goodness appears to us under its most common aspect—that of 
goodness in action. 

The mystery of the doubt, on the contrary, reveals to us his 

7 Op. cit., L. IV, homil. 8. 

M Art, Cil., Pi 208. 
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goodness under its most hidden, most profound, most divine aspect: 
goodness in thought, which is what makes us more like to God, who 
made us to His own image—essentially, uniquely good. Goodness in 
actions may be accommodated, in the depths of the soul, to senti- 
ments which are not, certainly, of pure benevolence. Goodness in 
thought, never. It is sincere, without mixture; it is pure goodness, 
pure benevolence. 

We can understand, then, why the liturgy, for the greater edi- 
fication of Christian families and of religious communities, espe- 
cially recommends this mystery to our piety.?® 

Religious families can do no better than to model their 
monasteries on the holy home of Nazareth, where poverty, chas- 
tity and obedience were resplendent. 

b) Virgins. We may say that the patronage of St. Joseph ap- 
plies particularly to virgins. He is called the “guardian of virgins,” 
for besides preserving his own chastity, he was charged with the 
protection of the Virgin Mary. After the Queen of angels, he is 
the highest exemplar of this angelic virtue. St. Teresa, the great 
doctor of the spiritual life, was well aware of this when she wrote: 

Those who give themselves to prayer should in a special manner 
have always a devotion to St. Joseph, for I know not how any man 
can think of the Queen of angels during the time that she suffered 
so much with the Infant Jesus without giving thanks to St. Joseph 
for the services he rendered to them then. He who cannot find any- 
one to teach him to pray, let him take this glorious Saint for his 
master, and he will not wander out of the way. 

May it please our Lord that I have not done amiss in venturing 
to speak about St. Joseph; for although I publicly profess my devo- 
tion to him, I have always failed in my service to him and imitation 
of him. He was like himself when he made me able to rise and walk, 
no longer a paralytic; and I, too, am like myself when I made so bad 
use of this grace.3° 

c) Priests. St. Joseph was not a priest in the proper sense. 
He did not exercise the sacramental and juridical priesthood, for 
he was not chosen by the Lord or consecrated as His minister, nor 

® Saint Joseph, La Bonté en pensée (La Vie Spirituelle), March, 1942, 
pp. 258-259. 

* Op. cit., chap. 6. 
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did he receive the sacrament of orders or the priestly character. 
Yet he partook in a more eminent degree than any other creature 
of the spiritual and mystical priesthood. He was not Christ’s vicar 
or minister by consecration, nor dispenser of the divine mysteries, 
with the power to offer Christ’s body to the Father or to pardon 
the sins of men. But in the spiritual sense he was truly a priest by 
his intimate association with Jesus and by the virtues which en- 
abled him to fulfill in the sublimest manner the priestly aspira- 
tions of being another Christ—both priest and victim. 

Under this aspect St. Joseph is the perfect model and ad- 
vocate of the Catholic priest. Devotion to him is one of the most 
efficacious for imparting the sacerdotal spirit to young levites. 
This is not the place to explain the virtues which form the spirit 
of the priesthood or the degree in which the holy Patriarch pos- 
sessed them. We simply make the affirmation. 

It is clear that no one, after the Blessed Virgin, had more 
intimate contact with Jesus than St. Joseph during those long 
years of family life. But, above all, who dealt with Jesus in a 
greater spirit of faith and love? A priest’s mission is first and fore- 
most to give testimony of Christ’s divinity, and this he must do 
with his whole being, making known to souls the limitless good- 
ness and mercy of the loving Savior’s heart. Faith and love are 
the basis for an appreciation of and aspiration to the interior life, 
of the spirit of reparation, and of zeal for souls; and they are the 
essential qualities of a priest. 

Who treated the Redeemer with more reverence and purity 
than St. Joseph? Chastity is the precious pearl of the priestly life 
and must manifest itself in the most sincere detachment to all 
the goods of earth. The life of St. Joseph, who offered himself to 
God as a pleasing victim and fulfilled every divine command, is 
also a living lesson of silence and obedience. 

Cardinal Herrera says: “As we as priest exercise, in the su- 
preme sacrament and sacrifice of the altar, offices similar to those 

exercised by St. Joseph, we must endeavor to excel in holiness, 
purity, prayer, obedience, piety and all the other virtues which 
we praise in the holy Patriarch.” 34 

“Must not we priests of the Lord love the Saint who among 
* Breviarium pro meditatione, in festo S. Ioseph, p. 206. 
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men was the first to receive into his arms the Savior, and who of- 

fered to the Eternal Father those first drops of the Precious 

Blood shed in the Circumcision?” *? 
Among the liturgical prayers for the preparation of the cele- 

bration of Holy Mass or receiving Communion, is the one to St. 

Joseph, which not only comprises this doctrine, but reflects faith- 

fully the sentiments of the Church: 

Happy and blessed wert thou, O Joseph, to whom it was given 
not only to see and hear that God whom many kings desired to see 
and did not see, to hear and did not hear, but also to carry Him in 
thy arms, to caress Him, to clothe and defend Him. 

V. Pray for us, O Blessed Joseph. 
R. That we may be made worthy of the promises of Christ. 

Let us pray 
O God, who hast given us a royal priesthood, grant, we beseech 

Thee, that as blessed Joseph was found worthy to hold Thine only- 
begotten Son, born of the Virgin Mary, and to carry Him reverently 
in his arms, so Thou wilt make us worthy by cleanness of heart and 
innocence of works, to minister at Thy holy altars. May we today 
receive worthily the most holy Body and Blood of Thy Son, and in 
the world to come, merit to receive an eternal reward. Through Christ 
our Lord. Amen. 

4) Patron of the dying. It is rightly believed that Jesus 
and Mary were present at the death of St. Joseph. Sweet and 
happy death! For that reason he is the special patron of the dy- 
ing. The Litany calls him “hope of the sick,” “patron of the 
dying” and “terror of demons.” This particular patronage of St. 
Joseph is perhaps the most widely diffused. Benedict XV made 
special mention of the various associations which have been 
formed under the title of a happy death through the intercession 
of St. Joseph and advocated special prayers for this purpose on 
Wednesdays and during the month of March, which is dedicated 
to St. Joseph.*8 

® Il Devoto de San Giuseppe, L. I, c. 6. 
“Cf. A.AS., Vol. XII, pp. 315 ff. 



Veneration of 

St. Joseph 

MEANING AND DIVISION OF CULT 

CULT IMPLIES a twofold element: a certain testimony of the excel- 
lence of him to whom it is attributed, and our submission to him. 

St. Thomas says that it consists in a certain servitude. Merkel- 
bach defines cult as “the honor given with submission and rec- 
ognition of dependence to a superior and more excellent being.” ? 

Cult and honor. Both belong to the virtue of observance, 
but they differ from each other. Honor is the affirmation of the 
excellent goodness which another possesses, or the reverence we 
render him because of his excellence. “A person in a position of 
dignity is an object of twofold considerations: first, so far as he 
obtains excellence of position, together with a certain power over 
subjects; secondly, as regards the exercise of his government. In 
respect of his excellence there is due him honor, which is the rec- 

ognition of some kind of excellence; in respect of the exercise of 
his government, there is due him worship, consisting in rendering 
him service by obeying his commands and by repaying him, ac- 
cording to one’s faculty, for the benefits we receive from him. 
. . . Worship includes not only honor, but also whatever other 

1 Summa theol., Ila Ilae, q. 102, a. 2. 

*Op. cit., p. 392. 
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suitable actions are connected with the relations between man 
and man.” 8 

Honor and reverence. These are not identical. On the 
one hand, reverence is the principle which moves us to pay honor; 
on the other, it is the end of the honor which we render. “Rever- 

ence,” says St. Thomas, “is not the same as honor; on the one 
~ hand, it is the primary motive for showing honor, so far as one 
man honors another out of the reverence he has for him; and on 
the other hand, it is the end of honor, insofar as a person is 

honored in order that he may be held in reverence by others.” ¢ 
Distinction between honor, praise and glory. Praise is 

distinguished from honor in two ways. Praise is given by words, 
but honor by various external signs. In this sense praise is in- 
cluded in honor. Besides, by honor we render testimony to the 
excellent goodness of someone in an absolute manner, while by 
praise we testify to the goodness of someone with regard to the 
end. Honor is rendered to the greater, who have already reached 
the end. 

Glory, on the other hand, is the effect of honor and of praise, 
for it is by the manifestation of the goodness of someone that it 
comes to the knowledge of others. And this precisely is glory. It 
means a certain splendor or clarity. A gloss of St. Augustine on 
Rom. 16:27 observes: Glory is clear knowledge together with 
praise.® 

All these elements are included under the generic term 
“cult.” By it we render to God and to the saints reverence or 
veneration, honor, praise and glory, which should reflect the faith 
and confidence which we have in them and our aspiration to 
imitate them. 

Division of cult. Cult may be considered under various 
aspects. Here we shall mention only the four classes of cult com- 
monly referred to: latria, dulia, hyperdulia and protodulia. These 
terms are not interpreted etymologically, but according to their 
common signification. 

The cult of atria is the supreme worship which we owe and 

* Summa theol., Ila Ilae, q. 102, a. 2, c. and ad 2um. 
* Ibid., Ia Tae, q. 103, a. 1, ad 1um. 
* Summa theol., Ila Ilae, q. 103, a. 1, ad 3um. 
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render to God because of His infinite excellence. “Special honor,” 
says St. Thomas, “is due to God as the first principle of all things. 
. . . The good to which religion is directed is to give due honor 
to God. Again, honor is due to someone under the aspect of 
excellence, and to God a singular excellence is competent, since 

He infinitely surpasses all things and exceeds them in every way. 
Wherefore special honor is due to Him.” ® 

The cult of dulia is that which we pay to creatures because 
of their finite excellence, and there are various species, such as 

civil dulia, sacred dulia, natural dulia, supernatural dulia, etc. 

According to St. Thomas, dulia “may be taken in a wide sense as 
denoting reverence paid to anyone on account of any kind of 
excellence, and thus it comprises piety and observance and any 
similar virtue whereby reverence is shown toward a man. Taken 
in this sense, it will have parts differing specifically from one an- 
other. In another way it may be taken in a strict sense as de- 
noting the reverence of a servant for his lord, for dulia signifies 
servitude. Taken in this sense it is not divided into different 
species, but is one of the species of observance.” 7 

Specific difference between cults of latria and dulia. 
There is much difference between the reasons of servitude with 
respect to God and to man, just as there is difference in their 
respective rights of dominion. That of God is full and absolute; 
that of man is merely a certain participation. St. Thomas says: 
“Servitude is due to God and to man under different aspects, 
even as lordship is competent to God and to man under different 
aspects. For God has absolute and paramount lordship over the 
creature wholly and singly, which is entirely subject to His power; 
whereas man partakes of a certain likeness to the divine lordship 
forasmuch as he exercises a particular power over some man or 
creature. Wherefore dulia, which pays due service to a human 
lord, is a distinct virtue from latria, which pays due service to 

the lordship of God.” § 
Hyperdulia and protodulia. The cult of dulia has specif- 

ically distinct parts. We are not taking hyperdulia and proto- 

® Tbid., Ila Ilae, q. 81, a. 1, ad 4um; a. 4. 

*Tbid., la Ilae, q. 103, a. 4. 

8 Thid., Ila Ilae, q. 103, a. 3. 
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dulia here as species into which dulia is divided, but in the sense 
which we shall proceed to explain. 

Hyperdulia signifies, at times, all supernatural worship, as 
the most excellent. St. Thomas writes: “Hyperdulia is the highest 
species of dulia taken in a wide sense, since the greatest rever- 
ence is that which is due to a man by reason of his having an 
affinity to God.” ® But in its most common and at the same time 
most proper sense, hyperdulia signifies the cult of supreme dulia 
due to the Blessed Virgin. The Angelic Doctor says: “Latria is due 
to God alone, and it is not due to a creature so far as we venerate 
a creature for its own sake. For although insensible creatures are 
not capable of being venerated for their own sake, yet the ra- 
tional creature is capable of being venerated for its own sake. 
Consequently the worship of latria is not due to any mere ta- 
tional creature for its own sake. Since, therefore, the Blessed Vir- 
gin is a mere rational creature, the worship of latria is not due to 
her, but only that of dulia: but in a higher degree than to other 
creatures, inasmuch as she is the Mother of God. For this reason 

we say that not any kind of dulia is due to her, but hyperdulia.” 1° 
Protodulia etymologically signifies first or supreme dulia. 

There is discussion among authors as to whether or not it is a 
species of worship distinct from simple dulia. We are not taking 
it here as a specifically different cult, as is commonly believed of 
hyperdulia, but as belonging to the same species. Therefore, sub- 
stantially it does not exceed the limits of the cult of dulia, al- 
though it does denote the supreme degree of dulia. It is not a 
diverse or intermediate species between the cult of dulia rendered 
to the saints and that of hyperdulia rendered to the Blessed 
Virgin. 

THE CULT OF THE SAINTS 

From the doctrine of St. Thomas we may distinguish two 
principles upon which are based the cult of the saints and the 
various degrees of the same. 

1) The cause for honor (or cult) is the excellence of him 

* Ibid., a Ilae, q. 103, a. 4, ad 2um. 

* Summa theol., Ila, q. 25, a. &. 
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who is honored.1! The reason is simple. We have already shown 
that honor is nothing other than reverence rendered to someone 
because of his excellent goodness. So that cult is not specified by 
the acts of submission constituting it, but rather by the excellence 
which we recognize or should recognize in him whom we honor. 

2) The greatest reverence is that which is due to man by 
reason of his affinity to God.!? This is easy to understand, yet we 
must note that in order to determine the cult due to a saint it is 
not necessary to know certainly his degree of sanctity. It suffices 
to consider the dignity and supernatural ministry conferred upon 
him by God. On this question Miecowiense writes: “The Church, 
in celebrating the memory of the saints, does not so much con- 
sider the degree of sanctity which they attained on earth as it 
does their usefulness to posterity. It honors them out of gratitude 
and offers a higher worship to those who gave a more beneficial 
service, in the propagation of the Church, in the excellence of 
their teaching, or in the fulfillment of their ecclesiastical min- 
istry.” 18 

For this reason there is due to the Blessed Virgin the cult 
of hyperdulia, as the Sacred Congregation of Rites has expressly 
declared: “The Church honors the Queen of angels with more 
veneration than the other saints, for as the Mother of God, there 
is due to her not the cult of dulia, but that of hyperdulia.” 14 

This cult of the Virgin is not only more eminent than that 
of the other saints, but specifically distinct and exclusive. “The 
Mother of God,” says Merkelbach, “should be honored with a 
cult of supernatural dulia which is more eminent, proper to her 
alone, and specifically distinct, for which reasons it is justly called 
hyperdulia.” 1° The reason is clear, since Mary possesses a dignity 
above the grandeur of all other creatures, as the Mother of God, 
the co-redemptrix of the human race and mediatrix of all graces. 
The divine maternity is a dignity of specifically superior order, 
because it belongs to the order of the hypostatic union, tran- 

4 Summa theol., IIIa, q.25, a.1. 
2 Summa theol., Ia Ilae, gq. 103, a. 4, ad 2um. 

Op. cit., disc. 120, p. 216. 
™“ Decree of June 1, 1884. 
BOP Ct. Pi. 307: 
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scending, intrinsically and physically, the order of creation. This 
excellence of the Mother of God consists in her special affinity to 

God. 

THE CULT OF ST. JOSEPH 

Cult corresponds to excellence. Therefore, the basis of this 
question is the excellence of St. Joseph or his affinity or proximity 
to God. Concretely, it must be determined whether the degree 
of his excellence or his affinity to God constitutes a species dis- 
tinct from that of the other saints. 

Several authors have claimed for our Saint a specifically dis- 
tinct cult. Petrone writes thus: “He (St. Joseph), being different 
from all the other saints, belongs really to the order of the hypo- 
static union. So that it is not simply a question of protodulia or 
supreme dulia, that is to say, the highest level of dulia, but rather 

of a specifically distinct cult. And if a fourth species of cult may 
not be admitted, it would be well to attribute to St. Joseph the 
cult of hyperdulia, but of a lower degree than that of the Vir- 
gin.” * We must remember that Petrone upholds the opinion, 
which we do not admit, that St. Joseph belongs physically and 
intrinsically to the order of the hypostatic union. 

Macabiau also favors this argument of a specifically distinct 
cult for St. Joseph. “This cult,” says Lepicier, “has a most strong 
defender in the unknown author of the treatise, De la ampli- 
ficacién del culto de San José, esposo de Maria y padre de 
Jestis.” 17 

CONCLUSION: St. Joseph should be honored with the cult of pro- 
todulia or of supreme dulia, not specifically distinct, but supreme 
in the species of dulia. 

1) He should be honored with the cult of protodulia or 
supreme dulia. Many ancient authors greatly exalt the cult 
which should be attributed to St. Joseph, but without taking care 
to employ the theological terminology which would adequately 

* Art. cit., p. 40. 
“ Op. cit., P. III, a. 2, p. 288, note. 
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express it. There is, for example, St. Bernardine: “If then the 
whole Church is indebted to the Virgin Mother, because through 
her it was made worthy to receive Christ, there can be no doubt 
that after her, it owes a singular reverence and grace to St. 
Joseph.” 18 

Others make use of the same terms which we have men- 
tioned, e.g., Cornelius a Lapide: “For this reason we owe to 
Christ the cult of adoration and of latria; to the Blessed Virgin 
that of hyperdulia, and to St. Joseph, that of supreme dulia.” 
And Cardinal Gotti: “I confess that to St. Joseph we owe a 
worship inferior to that of Christ, which is latria, and to that of 
Mary, which is hyperdulia, but to him there is due a cult of 
supreme dulia above that of all the other saints. Because cult is 
the testimony of honor and excellence, and there is no other 
grandeur like that of St. Joseph, excepting that of Christ and of 
Mary.” #° Lepicier: “St. Joseph must be honored with a special 
cult of dulia.” 2° And he explains that the cult of supreme dulia is 
not to be understood as specifically distinct. 

Finally, among the moderns, there is Garrigou-Lagrange: 
“The cult due to St. Joseph is not specifically higher than that 
called dulia; however, we must rightly believe that it is superior 
to that of any other saint. The Church has placed his name in the 
Collects immediately after that of Mary and before the apostles, 
as we see in the A Cunctis. Besides, he now has a special Preface, 
and to him is dedicated the entire month of March.” 74 

The reason for this doctrine is easily explained. The cult of 
dulia in its most eminent degree is due to one who possesses a 
greater excellence and a closer affinity to God. But St. Joseph 
possesses a dignity and an excellence very superior to that of all 
the other saints, excepting the Virgin Mary, as has been proven. 
Therefore, the cult rendered to him should be in proportion. 

This superior excellence is his: a) as the spouse of the 
Mother of God; b) as the reputed father of Christ; c) because 
he received a plenitude of grace and glory; d) because of his 

*% Sermon I on St. Joseph, a. 2. 
NID, CH AY yh hy EAS Ne 

wOp Hct, Pa UW; a. 2; p. 274. 

™ Art. cit., pp. 207-208; Bover makes the same affirmation 
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singular and powerful intercession with God. Moreover, this cult 

must be at least that of supreme dulia, since St. Joseph is truly in- 

cluded in the order of the hypostatic union, not physically nor 

intrinsically, it is true, but morally and extrinsically. 

This supreme honor is what the Church recommends for 

our glorious Patriarch. In the Decree Urbis et Orbis of Decem- 

ber 8, 1870, proclaiming St. Joseph the patron of the Catholic 

Church, we read that he was always honored with the highest 
praise because of his sublime dignity: “Because of the sublime 
dignity that God conferred on this most faithful servant, the 
Church has always honored him with the highest praises, after 
the Virgin Mother of God, his spouse, and implored his inter- 
cession in extreme cases.” Pius IX, in his apostolic letter In- 
clytum Patriarcham, also affirms that the Church honors the glori- 
ous St. Joseph with the highest cultus and venerates him with 
ardent devotion and piety. He occupies a superior hierarchy, by 
reason of which he should justly be honored, at least with the 
highest degree of the cult of dulia which we render to the saints. 

2) The cult of dulia rendered to St. Joseph is not of a dis- 
tinct species, but it is the highest degree of the species. On 
this point we may be guided by the Congregation of Rites. In 
1889 the Congregation was requested “to decree for the blessed 
Patriarch St. Joseph, spouse of the Mother of God, the cult of 
supreme dulia,” and the sacred Congregation responded nega- 
tively. But the intention, according to Cardinal Lepicier, was the 
refusal of the cult of supreme dulia as specifically distinct, since 
the Saint did not cooperate intrinsically in the Incarnation of the 
Word. “As St. Joseph,” he writes, “did not cooperate intrinsically 
in the Incarnation of the Word, there cannot be rendered to him 

a cult specifically different from the cult of dulia, even though he 
shines among all the saints for his admirable gifts and preroga- 
tives.” “For that reason,” he adds, “this author (Macabiau) 
falsely supposes that St. Joseph worked intrinsically in the In- 
carnation of the Word, that is to say, in the same manner as the 

Mother of God, although in an inferior degree. Therefore, if by 

supreme dulia is understood a cult within the same species as 
dulia, this doubtless can be admitted, since his glory above the 
angels and saints is recognized. But as a distinct cult between 
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the dulia offered to the saints and the hyperdulia given to the 
Virgin Mary, it must be denied.” 22 

Michel, in his article in the Dictionnaire de Théologie 
Catholique, comments on this decision of the Church: “Certain 
authors have thought and declared that the cult of St. Joseph, 
exceeding that of the other saints, should be called protodulia. 
Even though it appears that there is a difference of degree and 
not of species, the Church has refused up to the present to sanc- 
tion this expression, because it seems to indicate an intrinsic co- 
operation of St. Joseph in the Incarnation.” 

However, this expression, defined and limited as Lepicier 
himself proposes, does not appear to indicate anything contrary 
to the mind of the Church. On the contrary, it seems proper to 
the extrinsic cooperation of St. Joseph in the hypostatic order, ac- 
cording to many theologians. Moreover, it appears that the 
Church’s intention, rather than denying a specifically distinct 
cult for the holy Patriarch, is to rule out the erroneous claim that 
he belongs intrinsically to the hypostatic order. 

DEVELOPMENT OF THE CULT OF ST. JOSEPH 

1) Silence of the first centuries. The authors distinguish 
between private cult, or devotion of the faithful to St. Joseph, 
and public cult, oficial and solemn, approved and practiced by 
the Church. Private devotion to St. Joseph may be said to have 
existed since the first centuries of the Church. In the various 
feasts which the Church celebrated from the beginning, such as 
the Birth of Jesus, the Circumcision, the Adoration of the Magi, 
etc., there is no doubt that St. Joseph’s memory was united to 
that of Jesus and His Virgin Mother. The Fathers, in their 
scriptural commentaries, have always given him a place. 

But it is true that public devotion was long delayed. It was 
first established in the Eastern Church, the tradition dating as 
far back as the second century. In the fourth and fifth centuries 
there are more decisive testimonies. 

In the Latin Church it began in the ninth century, but it 
was not general until the thirteenth century. Lambertini writes 

2 Op. cit., P. III, a.2, p. 288, note. 
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in his discourse relative to placing St. Joseph’s name in the Litany 

of the Saints: “The beginning of this (cult) in the Western 
Church goes back to the end of the ninth century.” 

In the fifteenth century devotion to the Saint was extended 

throughout Europe. The authors have suggested many reasons to 

justify this silence of so many centuries. In the words of St. 

Bernardine of Siena: Only a short time ago Holy Church intro- 
duced the solemnity of St. Joseph in order to avoid scandal to 
the heretics; and for this very reason she never calls him “father” 

except with a limitation or qualification, such as “putative.” ** 
It was necessary to prevent the danger of Jesus being thought 

the natural son of Joseph, just as He is the natural son of Mary, 
and at the same time to protect the perpetual virginity of the 
Blessed Virgin. Isolano gives several other reasons, all worthy of 

consideration: 

a) St. Joseph comes between the Fathers of the Old and the 
New Testament. But festivities in honor of the ancient patriarchs is 
very rare. Therefore, de Casali writes: ““The Church has no solemnity 
of St. Joseph because he descended into limbo and belongs to the 
Old Testament.” 

b) It is also partly because the ministry, the miracles and the 
benefits of St. Joseph were unknown until the truth and splendor of 
the Church having been well established, they were manifested to 
the people. 

c) In addition, the first Fathers ordinarily celebrated only the 
feasts of the martyrs. 

d) The Nativity, Circumcision, Adoration of the Magi, Pres- 
entation in the Temple and sojourn in Egypt are considered feasts 
in honor of Christ, the Blessed Virgin and St. Joseph. Therefore, no 
other feast was sought to venerate this Saint of the Lord.24 

2) Increase in devotion to St. Joseph among the Christian 
people. Let us recall those notable words of Isolano: “The Holy 
Spirit will not cease to incite the hearts of the faithful until 
throughout the entire Church militant he is honored with a new 
veneration, and monasteries will be built and churches raised in 
his name, his feasts being multiplied and celebrated more sol- 

* Sermon on S. Joseph, a. 3. 
MOp cits PETV, es 8, poieSa 
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emnly.” *® These inspired words of the renowned Dominican 
theologian have to a great extent already been fulfilled. 

This remarkable development had its roots particularly in 
the hearts of the people, and from them it grew to the splendor 
of public cult, as the Roman Pontiffs themselves acknowledge in 
their documents. Nor should we be surprised, since this universal 
movement is, after all, the work of the Holy Ghost, as has been 
manifested in other truths of faith. Marin Sola has written: 

In reality, many dogmatic propositions either infallibly defined 
or condemned by the Church, which today seem clear and easy to 
prove from Sacred Scripture or theological reasoning, are clear only 
because of our vital universal Christian faith. This Christian feeling 
has often been first in discovering these truths, even though reason- 
ing had to follow for their confirmation; and the Church, assisted 
by the Holy Ghost, had to define them. But they would perhaps 
never have been known or defined without the faith of the people. 
This faith is held especially by the saints, but it is also given to all 
Christians, especially those who are in the state of grace.’ 26 

Mufiiz makes the following comment: 

These words of Father Marin contain much truth, not only theo- 
logical, but also historical. Today we have a very worthy concept of 
St. Joseph—so much so that theologians, Thomists as well as non- 
Thomists, teach that he surpassed all the saints in virtue, even the 
apostles themselves, although St. Thomas seems to have denied this 
latter statement. Where, then, have the theologians found this doc- 
trine? Undoubtedly from Christian sentiment. The beautiful theology 
of St. Joseph has been formed from the basis of these affections and 
these sentiments. Besides the internal and principal cause of this 
evolution of the dogma, which is the Holy Spirit, various other ex- 
ternal and historical causes have been at work, either advancing or 
retarding it.?7 

3) Liturgical progress of the cult of St. Joseph. We shall 
limit ourselves to a few of the highlights: 

Op. cH, Po UL 'c..65p.- 171. 
* Evolucién homogenea del dogma catilico, sec. 5, c. 4, n. 220, p. 240 

(Valencia, 1923) 
“Ta Virginidad de San José (Ideales, Salamanca, October, 1927, 

p- 210). 
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a) It is not known exactly when the public cult of St. Joseph 

began. Undoubtedly the churches of the East preceded those of 

the West, as happened with the cult of the Virgin Mary. To the 
Benedictine Abbey of Winchester is given the honor of being the 
first to celebrate the feast of St. Joseph about the year 1030. 

b) According to Cardinal Lambertini: “In the eleventh 
century this cult increased with the coming of the Carmelite 
Friars to the West. It was their praiseworthy custom to venerate 
this holy man. . . . Other religious families followed their ex- 
ample, notably the Franciscans and Dominicans, in the four- 
teenth and fifteenth centuries.” °° 

c) The Roman Pontiffs: Sixtus IV ordered the inclusion of 
the feast of St. Joseph in the Roman Breviary and Missal. The 
Office was of simple rite. Innocent VIII raised the same feast 
to double rite. Gregory XV, in a decree of May 8, 1621, ordered 
the solemnity celebrated throughout the world with the rite of a 
double. Clement X, on December 6, 1670, made the feast a 

double of the second class. Clement XI, by a decree of February 
4, 1714, raised the feast of St. Joseph to a double of the second 
class for the universal Church with a special new Mass and Of- 
fice. Benedict XIII introduced the name of the Saint to the 
Litany of the Saints by his decree of December 19, 1726. Pius 

VII permitted his name to be inserted in the prayer A Cunctis 
after that of the Virgin and before the apostles Peter and Paul. 
Pius IX, on September 10, 1847, extended the feast of the 
Patronage of St. Joseph to the whole Church, under the double 
tite of second class. Besides, he declared him patron of the 
Catholic Church on December 8, 1870, and elevated the feast 
of March 109, the Passing of St. Joseph, to a double of the first 
class, with a Credo. Leo XIII was an ardent promoter of the de- 
votion to the heavenly patron of the Catholic Church. Following 
his encyclical, Quamquam Pluries, he wrote many decrees de- 
claring St. Joseph the official patron of various nations and 
energetically recommending the devotion to the Holy Family. 

The feast of the Patronage of St. Joseph, which we celebrate 
on March 19, merits special mention. In 1869, a petition was 

* Discourse relative to placing the name of St. Joseph in the major 
litanies. 
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sent to the Sacred Congregation of Rites, begging that “the 
solemnity of the Patronage be elevated to the rite of first class 
with an octave and extended to the whole Church.” To this re- 
quest the Congregation gave a negative reply. Later on it was 
extended to the whole Church and celebrated on the third Sun- 
day after Easter. Today it is celebrated under the title of Feast 
of St. Joseph, Spouse of the Blessed Virgin Mary, Confessor 
and Patron of the universal Church. It is a feast of the first 
class, according to the apostolic letter of Pope John XXIII, 
August 15, 1960. Finally, Benedict XV instituted the feast of the 
Holy Family, to be observed throughout the world. 

God grant that the words spoken so prophetically by Isolano, 
which today we see partly realized, will be more and more ful- 
filled: 

Before the day of judgment all peoples must know, honor and 
adore the name of the Lord and the great gifts of God which He 
Himself has placed in St. Joseph, but which He has left almost in 
obscurity throughout a long period. For this cause the name of St. 
Joseph will overflow with the gifts of all goods of the earth. Temples 
will be built in his honor; the people will celebrate feasts and offer 
vows to him, and he must fulfill these. The Lord will open the ears 
of the understanding and great men will search out the inner gifts 
of God that are hidden in St. Joseph, and they will find an exceed- 
ingly precious treasure such as was never found in the Fathers of the 
Old Testament. . . . There shall be celebrated a supreme and ven- 
erable feast for him. At the inspiration of the Holy Spirit the Vicar 
of Christ on earth will command that the feast of the adoptive father 
of Christ, the spouse of the Queen of heaven, of this exceedingly 
holy man, will be celebrated in all parts of the kingdom of the Church 
militant.?9 

Op. et... UL 6.7, pay. 
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