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ZsZtion 7 ,t 7 gy °f Christian perfeaim-" “ »»< . 

‘,"‘i reoisiOB of on originoi Sponisl, wont 

e««W Teolocia de la Pereeccon Cr,st,aNa, firs, published in 1954. 

ince that time it has gone through four editions and sold many thousands 
of copies. J 

The principal author, Father Antonio Royo, O.P., has won wide renown 

m his native Spam as a preacher. For some ten years he has taught 

ascetical and mystical theology at St. Stephen’s in Salamanca, where he 

received the doctorate of theology at the Pontifical Faculty. In that time 

he has emerged as one of the outstanding theologians in Spain. A clear 

and incisive intellect which can penetrate to the depth of the most difficult 

theological questions is coupled with a clarity and simplicity of style 

which makes him easily understood hy all. His literary output is im¬ 

pressive. Besides his frequent contributions to theological reviexvs the 

following works have already been published or are in the process of 

preparation and soon to be released• Theology of Salvation, Moral 

Theology for the Laity, Theology of Charity, and Jesus Christ 

and the Christian Life. He is likewise the founder of the Preacher's 

Institute at the Pontifical Faculty at Salamanca. 

At Salamanca, Father Royo soon discovered the pressing need for a 

manual of spiritual theology which would avoid the two extremes of 

excessive abstraction and undue emphasis on the experimental and casuistic 

methods. His first intention to compile a textbook for seminarians was soon 

discarded in favor of a manual which would be suitable for the educated 

laity as well as for priests, religious and seminarians. The present volume, 

then, will serve admirably as a textbook of ascetico-mystical theology in 

seminaries, where the professor will know how to select the sections of the 

book which have immediate reference to the specialized study of asceticism 

and mysticism. But the book as a whole will be of invaluable benefit to 

all those who need a more detailed explanation of the principles upon PREFACE 

which the theology of Christian perfection is based and to those who leek 

detailed applications of those principles in the preaching of retreats the ] 

guidance of souls, and the direction of their own lives. ’ 

AT7’, °m’ T v,‘fa,ei lhe originnl Spanish edition 
for pubhcMon m Enghsh. He has changed the order of the chapters 

summarized and adapted certain sections, and rewritten some of the ma¬ 

terial m view of the English-reading public. 

Like Father Royo, a doctor in theology from the Pontifical Faculty at 

6-Stephensin Salamanca, Father Aumann is the founder of the Institute 

of Spiritual Theology and also the founding editor of the Cross and Crown 

Series of Spirituality. His many works and translations and his public 

lectures and extensive retreat work have earned him a justified reputation 
in America. 



INTRODUCTION 

One of the first problems which arises in the study of any science is the 

question of terminology. The study of the theology of Christian perfection is 

no exception. Although the traditional concept of theology is a remarkably 

unified one, by the middle of the seventeenth century the study of Christian 

perfection had not only become a well-defined branch of theology, but it was 

further divided on the basis of new distinctions introduced at that time. More¬ 

over, from the seventeenth century to the present day the differences between 1; 

the various schools have become so pronounced that they have led to theological jj 
conclusions which are in no sense compatible. 

The result has been what one would expect: there is no uniformity of 

terminology among theologians when they treat of the science of Christian Jj 
perfection. Even when the same terms are used, they are often understood 

in different ways by different theologians. Such a situation makes it a prime 

necessity to define one’s terms carefully and to indicate clearly the scope of f 

this branch of theology. 

If 

What we designate as “the theology of Christian perfection” has been called TERMINOLOGY jj 
by various names throughout the history of theology. Some have called it 

simply spirituality (Pourrat, S.S., Viller, S.J.); others have referred to it as 

spiritual theology (Heerinckx, O.F.M.), spiritual life (Le Gaudier, S.J., Schrij- : 

vers, C.SS.R.), supernatural life (de Smedt, S.J.), interior life (Meynard, O.P., 

Mercier, Tissot), or devout life (St. Francis de Sales). But the terms most com- 

monly used throughout the history of spirituality have been ascetical and 

mystical, although these words do not have the same connotation for all the 

theologians of Christian perfection. j; 
The word "ascetical” comes from the Greek verb meaning to exercise or Ascetical and j 

train, and it had special reference to athletic training. In his epistles St. Paul mystical 

makes frequent references to the Christian as an “athlete,” one who strives, J 
struggles and trains. In the primitive Church the “ascetics” were those who jj 
took public vows, especially of chastity, and led an austere life. Origen and St. j 
Athanasius make reference to such persons. 

But the word itself came into common Latin usage only in a later period. j 
The first to use the term seems to have been a Polish Franciscan named Dobro- 3 
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ifiat there is no unanimity among modem theologians in the use of A^wotds 

aseeticai and mysrieal. That very fact, however, makes it important for students 4 

of the theology of the spiritual life to understand the terminology of an author 

before accepting or rejecting his doctrine. Modem authors will generally fall 

into one of the following classifications in their use of the words ascetical and 
mystical: 

1) The terms are used interchangeably to designate the entire field of the 

theology of the spiritual life (Aureliano a SS. Sacramento, O.C.D.- Murawski- 

Kouet de Joumel, S.J.; Louismet, O.S.B.). 

2) Ascetical theology should treat of the purgative, illuminative and unitive 

ways so far as man progresses in them with the assistance of ordinary grace; 

mystical theology pertains to the extraordinary gifts and states which constitute 

infused contemplation or those gratiae gratis datae which sometimes accompany 

infused contemplation (Poulain, S.J.; Denderwindeke, O.F.M.Cap.; Farges; 

Naval, C.F.M.; Richstatter, S.J.; Pourrat, S.S.; Zimmerman, S.J.; von Herding,’ 

3) Ascetical theology pertains to the theory and practice of Christian spirit¬ 

uality as far as the threshold of infused contemplation; mystical theology per¬ 

tains to the practice of die spiritual life from the night of the senses to mystical 

marriage (Tanquerey, S.S.). 

4) The purgative and illuminative ways pertain to ascetical theology; the 

unitive way belongs to mystical theology (Saudreau; Zahn; Krebs). 

5) The distinction between the ascetical and the mystical ways is based 

on the predominance of the virtues (ascetical) and the predominance of the 

operations of the gifts of the Holy Ghost (mystical). The gifts, working modo 

divino, predominate in the mystical life; the virtues, working modo humano, 

predominate in the ascetical life (Arintero, O.P.; Garrigou-Lagrange, O.P.; 

Joret, O.P.; Schrijvers, C.SS.R.; Masson, O.P.; Menendez-Reigada, O.P.; 

Osende, O.P.). 

6) Although fundamentally in agreement with the previous interpretation, 

others base the distinction upon the activity or passivity of the soul so far as it 

operates by its own efforts under the virtues (active and ascetical) or under 

the influence of the Holy Ghost working in the soul (passive and mystical) 

(Cayre, A.A.; Mutz; Valensin). 

introduction 

THE THEOLOGY OF CHRISTIAN PERFECTION 

Since there is as yet no generally accepted term to designate the science of 

Christian spirituality, we prefer to call it simply the theology of Christian per¬ 

fection. This tide has the advantage of expressing three basic points which 

are not clearly expressed in any of the other tides: 1) that this is a true 5 



introduction theological science and a branch of the one theology; 2) that its proper ob¬ 

ject and purpose is to expound the theological doctrine of Christian perfection 

in all its amplitude and extension; 3) that there is no previous persuasion or 

assumption concerning such disputed questions as the necessity of infused 

contemplation for perfection, the dichotomy between asceticism and mysticism, 

the unity or duality of ways to perfection, etc. 

Since theology is essentially one by reason of the identity of its formal 

object in all its branches, it necessarily follows that all the parts of theology 

are intimately interrelated. Therefore, it should not seem strange that the 

theology of Christian perfection derives from dogmatic theology those grand 

principles of the intimate life of God which are shared by man through grace 

and the beatific vision: the doctrine of the indwelling of the Trinity in the 

souls of the just; reparation by Christ, the Redeemer of the human race; the 

grace of headship in Christ; the sanctifying efficacy of the sacraments; and 

other principles which are the foundation of Catholic dogma. Cardinal Man¬ 

ning spoke truly when he said that dogma is the source of true Christian 

spirituality. 

But even more intimate is the relation between moral theology and the 

theology of Christian perfection. As one of the great modem theologians has 

said,1 it is evident that moral theology and ascetico-mystical theology have the 

very same formal object quod. The reason for this is that the moral act by 

essence, which is the act of charity toward God, is also the primary object of 

ascetico-mystical theology. Hence between “moral theology” and “the theology 

of Christian perfection” there is only a modal or accidental difference, since 

moral theology considers the act of charity in all its aspects, as incipient, pro¬ 

ficient and perfect. Thus "casuistic” moral theology is concerned primarily 

with incipient charity and treats of the lawful and unlawful, or of that which 

is compatible or incompatible with this initial charity; “ascetical” moral theology 

insists principally on proficient charity, accompanied by the exercise of the 

other infused virtues; and “mystical” moral theology treats primarily of perfect 

charity under the predominating influence of the gifts of the Holy Ghost 

Nevertheless, there is no exclusive division between any of these parts of 

theology; it is merely a question of the predominance of certain activities which 

are common to all these parts. 

“Therefore, they are in error who wish to establish an essential difference 

between moral theology and ascetico-mystical theology by reason of the primary 

object, just as they would be in error who would attempt to make a specific 

distinction in the psychology of the infancy, adolescence and maturity of the 

same man.”2 

JCf. J. M. Ramirez, O.P., De hominis beatitudine (Matriti: 1942), I, n. 85. 

6 2Cf. Ramirez, loc. cit. 
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braces a much wider field In order to justify this amplitu! of "ubject matl 

Garrigou LagranSl.?. ^ ** theolo8ia^ Reginald 
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deduces the consequences of the truths of faith. and 

Supernatural theology is usually divided into two parts, dogmatic and mor-d 

gmatac theology has to do with revealed mysteries, principally the Blescrd 
Trinity, the Incarnation, the Redemption, Ge Holy EuclwkfLl 
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it is enunendy speculative and practical, as Ge science of God from which it 

springs.3 That is why he treats in detail in Ge moral part of his Summa not 

SUBJECT 
MATTER 

sCf. Summa, I, q. 1, aa. 2-8. 
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INTRODUCTION I only human acts, precepts and counsels, but also habitual and actual grace, 

j the infused virtues in general and in particular, the gifts of the Holy Ghost, 

their fruits, the beatitudes, the active and contemplative life, the degrees of 

contemplation, graces gratuitously bestowed, such as the gift of miracles, the 

gift of tongues, prophecy and rapture, and likewise the religious life and its 
various forms. 

Moral theology thus understood evidently contains the principles necessary 

for leading souls to the highest sanctity. Ascetical and mystical theology is 

nothing but the application of this broad moral theology to the direction of 

souls toward ever closer union with God. It presupposes what sacred doctrine 

teaches about the nature and the properties of the Christian virtues and of the 

gifts of the Holy Ghost, and it studies the laws and conditions of their progress 
from the point of view of perfection. 

To teach the practice of the highest virtues and perfect docility to the Holy 

Ghost and to lead to the life of union with God, ascetical and mystical theology 

assembles all the lights of dogmatic and moral theology, of which it is the 

most elevated application and the crown. 

The cycle formed by the different parts of theology, with its evident unity, 

is thus completed. Sacred science proceeds from revelation contained in Scrip¬ 

ture and tradition, preserved and explained by the teaching authority of the 

Church. It arranges in order all revealed truths and their consequences in a 

single doctrinal body, in which the precepts and counsels are set forth as 

founded on the supernatural mystery of the divine life, of which grace is a 

participation. Lastly, it shows how, by the practice of the virtues and by 

docility to the Holy Ghost, the soul not only arrives at belief in the revealed 

mysteries but also at the enjoyment of them and at a grasp of the profound 

meaning of the word of God, source of all supernatural knowledge, and at a 

life of continual union with the Blessed Trinity who dwells in us. Doctrinal 

mysticism thus appears as the final crown of all acquired theological knowledge, 

and it can direct souls in the ways of experimental mysticism. This latter is an 

entirely supernatural and infused loving knowledge, full of sweetness, which 

only the Holy Ghost by his unction can give us and which is, as it were, the 

prelude of the beatific vision. Such is manifestly the conception of ascetical 

and mystical theology which has been formulated by the great masters of 

sacred science, especially by St. Thomas Aquinas.4 

This being so, there can be no doubt that the theology of Christian perfection 

coincides in a certain manner with the field of the one theology. In its experi¬ 

mental and descriptive aspect it should take the soul as it is found at the 

beginning—even if it be in the state of mortal sin—and teach it the way to 

be followed, step by step, to the heights of Christian perfection. This is the way 

in which St. Teresa of Avila understood the spiritual life. At the beginning 

of her Interior Castle she speaks of “paralyzed souls who live in great danger” I 

and the ugliness of a soul in mortal sin, and then discusses the seven mansions | 

which lead to the transforming union.® 

I 

4Reginald Garrigou-Lagrange, O.P., Christian Perfection and Contemplation, tr. 

by Sister M. Timothea Doyle, O.P. (St. Louis: 1945), pp. 12-14. 

®Cf. Interior Castle, First Mansions, Chaps. 1-2. 

s 
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- “ uhk me tneology of Christian perfection should 

egm with a discussion of the conversion of the sinner who is far removed from 

any pracuce of religion or who lives as an unbeliever or pagan. We believe Sth 

oseph de Guibert, S J.,° that the study of the conversion of the Inner bt 

longs to religious psychology (if one treats of its modes, effects and motives) 

rinner)0rand to ^ H ** ** “ * ^ ** COnversion the sinner), and to missiology (if it is a question of the conversion of the infidels 

and pagans). But bearing in mind the possibility of sin, even mortal sin in a 

pious soul which sincerely aspires to perfection, we believe that a complete 

treatise of the spiritual life should embrace the entire panorama of this life 

ta, ,K (the jeshfjc.hon of the sinner) to ijjdhm“etZg£' 
the high grades of union with God. ° 

^firsTsee^me^rb3 ^effin^°n °u the°I,°8y of Christian perfection. Let DEFINITION 

authors f deflmb0nS tllat have already been proposed by various 

According to Garrigou-Lagrange, O.P., ascetico-mystical theology is nothing 

other than the application of moral theology to the direction of souls toward 

ever more intimate union with God. It presupposes whatever sacred doctrine 

teaches concerning the nature and properties of the Christian virtues and the 

gitts of the Holy Ghost, and it studies the laws and conditions of the soul's 

progress in view of perfection.* This part of theology, says the same author is 

a development of the treatise on the love of God and of the gifts of the Holy 

Ghost and has for its end the explanation of the applications which derive 

from them and lead souls to divine union.8 

According to de Guibert, S.J., spiritual theology may be defined as the science 

which deduces from revealed principles what the perfection of the spiritual 

hte consists in and the manner in which man as viator can tend to it and 

attain it.9 A. Tanquerey, S.S., states that this science has as its proper end 

the leading of souls to Christian perfection. Differentiating between ascetical 

and mystical theology, he holds that the former is that part of the spiritual 

science which has as its proper object the theory and practice of Christian 

perfection from its beginnings to the threshold of infused contemplation, and 

the latter has for its object the theory and practice of the contemplative life 

hrom the first night of the senses and quietude to the mystical marriage.10 

hor J. Schrijvers, C.SS.R., the science of the spiritual life has for its object 

1QlT!.ze Theology of the Spiritual Life, tr. by Paul Barrett, O.F.M. Cap. (New York: 
n. 6. 

' 7Cf. op. tit., Chap. 1, a. I. 

The Three Ages, tr. by Sr. Timothea Doyle, O.P. (St. Louis: 1947) I p 10 
8Cf. op. tit., n. 9. ’ 

10The Spiritual Life (Westminster: 1948), nn. 3, 10, 11. o 



introduction the orientation of all the activity of the Christian to supernatural perfection.11 

P. Naval, C.F.M., defines mysticism in general as the science which has for 

its object Christian perfection and the direction of souls toward that perfection.12 

All the definitions given are substantially in agreement and differ only in 

minor details. By taking what is common and best from all of them and adding 

the experimental aspect of the mystical state, we can formulate the following 

definition: The theology of Christian perfection is that part of sacred theology 

j which, based on the principles of divine revelation and the experience of the 

saints, studies the organism of the supernatural life, explains the laws of its 

| progress and development, and describes the process which souls are wont to 

follow from the beginning of the Christian life to the heights of perfection. 

Explanation We say that the theology of Christian perfection is a part of sacred theology 

in the sense that it is based on the principles of divine revelation, for it would 

not be theology at all if such were not the case. Theology is nothing more than 

the deduction of virtually revealed truths from revealed data by means of reason 

enlightened by faith. As one modem theologian has stated it, theology is the 

explicatio fidei, or the development of the data of faith.13 

The theology of the spiritual life also makes use of the experience of the 

saints, thus manifesting that there are two distinct but harmonious aspects of 

this branch of theology, one subordinate to the other. The basic element is 

revealed data and the virtualities contained in that revelation. This is what 

makes it true theology. But it is not licit to prescind entirely from the experi¬ 

mental element of which the mystics give testimony, for then one runs the risk 

of formulating an a priori system which turns its back on reality. This ex¬ 

perimental aspect is entirely subordinate to the theological, to the extent that 

the theologian will reject an experimental datum which is not in accord with 

the certain data of theology.14 Nevertheless, it is beyond any doubt that this 

experimental aspect is of great importance and is indispensable for a complete 

picture of the supernatural life, its laws and vicissitudes, could not be ex¬ 

plained sufficiently by the theologian who lacks the testimony of those souls 

who have lived this life in its fulness. We believe, therefore, that any definition 

of the theology of the Christian life would be incomplete if it did not in¬ 

corporate this experimental element which constitutes to a great extent the 

material for the investigation of the theologian. 

We further state that this branch of theology studies the organism of the 

supernatural life, and this is the first thing that the theologian should do 

liprinciples of the Spiritual Life, a. 1. 
12Curso de teologia ascetica y mistica, n. 1. C£. Garrigou-Lagrange, The Three 

^13Cf.Marin-Sola, O.P., La evolucion homogenea del dogma catolico (Madrid. 

19ii\yePunderline the word “certain” in order to forestall any rash and hasty 

10 interpretation on the part of speculative theologians. 

t 
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before he passes on to study the growth and development of that life. In this introduction 

section the theologian should restrict himself almost exclusively to the data 

°f revelation; bec„au,se * is only on this firm basis that he can establish the 

solid principles of the Christian life, which do not depend on the variety of 

experiences of individual souls or the opinions of particular schools of theology. 

Spiritual theology then studies the laws of the growth and development of 

the supernatural life. Once the characteristics of the supernatural organism 

have been explained, it is necessary to investigate the progressive growth of 

that life until the soul reaches the summit of perfection. The theological 

element, based on revealed truths.Jstill conserves its importance here and is 

again used almost exclusively, rather than the appeal to experimental data. 

Then this theology describes the process which souls will follow from the 

beginning to the end of Christian perfection. Theology is both a speculative 

and a practical science, although as a unity it is more speculative than practical.15 

But the theology of Christian perfection has many aspects which bear directly 

and immediately on the practical. It does not suffice to know the principles 

of the supernatural life and the theoretical laws of its growth and develop¬ 

ment; it is necessary also to examine in what manner this evolution and growth 

is developed in practice and the paths by which souls actually travel in their 

journey to perfection. And while it is true that God acts in a variety of ways 

upon souls and that in this sense each soul may be said to follow a path that i 

is proper to itself, there can be found in the midst of this variety certain I V 
common characteristics which enable the theologian to point out the basic 

steps along which the soul is wont to journey toward perfection. 

For this part of the theology of Christian perfection, the descriptive and 

experimental data are absolutely indispensable. The theologian should study 

them attentively and contrast them with theological principles in order to 

formulate the theoretico-practical laws which the spiritual director can apply 

to each soul according to the dictates of prudence. And this applies not only 

to certain stages in the struggle for perfection but to the entire journey, al¬ 

though the theology of Christian perfection aims especially at the great heights 

of perfection which souls ought to attain. So important is this aspect that, since 

res denominatur a potiori, our science derives its title from the ultimate goal, 

which is Christian perfection. 

, Having ^en the definition of the theology of Christian perfection, it should Necessity of tins 

be immediately evident that this study is of extraordinary importance. Nothing science 

is. so. important or excellent for man as that which will teach him the path 

and the means to intimate union with God, his first beginning and last end. It 

is true that only one thing is necessary, namely, the salvation of one’s soul, 

but only in heaven will we be able to appreciate the great difference between 

15Cf. St. Thomas, Summa, I, q. 1, a. 4. 



INTRODUCTION salvation attained in its lowest grade and the highest and fullest measure which 

is the salvation of the saints. These latter will enjoy a much higher degree of 

glory and will glorify God in a much higher measure for all eternity. Hence 

there can be no object more noble or more deserving of study than that which 

constitutes the essence of the theology of Christian perfection. 

The necessity of this study is manifest, especially for the priest as director 

and guide of souls. Without a profound knowledge of the speculative laws of 

the Christian life and of the practical norms of spiritual direction, he will 

travel blindly in the sublime mission of leading souls to the summit of per¬ 

fection. Thereby he will contract a grave responsibility before God if he 

should frustrate the possible making of a saint For that reason the Church 

as legislated for the establishment of chairs of ascetico-mystical theology in 

all the higher institutions of learning for the diocesan and regular clergy.16 

But even for the faithful the study of this branch of theology is most useful. 

Observe the importance which the Church has always placed on spiritual 

, \ reading. Few things so stimulate and arouse the desire for perfection as 

contact with those books which can open new horizons and explain methodical¬ 

ly and clearly the road to intimate union with God. The knowledge of these 

ways facilitates and complements spiritual direction and can assist in supply¬ 

ing for it in those cases, not infrequent, when souls lack a director. Bearing 

in mind the needs of such souls, we shall in the course of this book frequendy 

descend to practical counsels and details which would not be necessary in a 

book directed exclusively to priests and spiritual directors. 

In approaching the study of spiritual theology one should above all possess a 

great spirit of faith and piety. The relationship between theory and practice is 

so intimate in the study of these matters that he who does not possess a vital 

faith and intense piety will not be able to judge correcdy concerning the 

speculative principles of this science. Speaking of theology in general, St. 

Thomas says: “In the other sciences it is sufficient that a man be perfect 

intellectually, but in this science it is necessary that he also be perfect 

affectively, for we are to speak of great mysteries and explain wisdom to the 

perfect. But each one is wont to judge things according to his dispositions; thus 

he who is dominated by anger judges in a very different manner during his 

seizure of anger than when he is calm. Therefore, the Philosopher says that 

each one seeks his own end in those things to which he is particularly in¬ 

clined.”17 

It is also necessary to take into account the intimate relations of this part of 

theology with dogmatic, moral and pastoral theology. There are certain funda¬ 

mental points of doctrine which we shall simply recall but whose perfect 

knowledge demands a deep study of those branches of theology where they 

16Cf. A.A.S., XXIII (1931), P. 271. 

12 17Iw Epist. ad Hebr., cap. 5, lect. 2. 

rLU 111 T„ Pr°Per PJace- ln no other science as in theology does that 
famous axiom of Hippocrates have such significance: “The doctor who knows 

web dl ZoT “ rfCmC -?°eS n0t CVen kn°W medicine-" One must know 
Ll 1 K-r 3nd hS aUXlllary sciences in order to direct souls, and among 

atd pwchic mtbTnCeSfraif0nd empiriCal psychology and the somatic 

inent place ^ nCrV0US SyStem and mental illness ^Id a prom- 

fs^nrim,i !]ie0l1°8y;f CJhristian Perfection is a part of the one theology and 

its fu^damentd ", ft ^ Cfrom which * drives 
its fundamental principles) and since it contains much that is practical and 

xpenmen.Kfor it outlines for us the concrete norms for leading souls to the 

sJ?i of Perfection), the method to be employed in its study must be at once 

ctly theological-positive and deductive-and experimental and inductive 

substantiated by experience and the observation of facts. The exclusive use 

of one of the two methods leads to grave inconveniences. 

in J5efdTCriiPfTe 3nd indlfT meth°d’if used excdusive]y, leads to the follow- 

cL e 5;?0, lgn°T 1 SpilitUal the°l0gy is a branch of the one 
science of theology and converts it into a part of experimental psychology 2) 

It cannot constitute a true science, for although it does offer certain material 

on which a science could be constructed, as long as it does not investigate 

the causes of the phenomena studied and the laws which govern such phe- 

nomena there can be no science properly speaking. To assign causes and 

laws it is indispensable to resort to the principles from which the deductive 

method takes its start. Without this, the director would have to move in the 

narrow and confusing field of casuistry and be liable to many perplexities and 

enors. 3) I here is a great risk of placing too much importance on phenomena 

wiueh, however spectacular, are secondary and accidental in the Christian 

We. This would be prejudicial to that which is basic and fundamental, such 

as sanctifying grace, the virtues and gifts. In fact, one of the staunchest de¬ 

tenders of the descriptive and inductive method, while admitting theoretically 

the truth of the doctrine on the gifts of the Holy Ghost, has gone so far as 

to say that this doctrine is ‘little less than sterile for spiritual directors.”18 On 

the other hand, many modem theologians maintain that only the doctrine on 

the gifts of the Holy Ghost can solve the principal problem of spiritual theology, 

namely, of determining what pertains to the order of sanctifying grace and 

enters into its normal development, and what pertains to the gratiae gratis 

datae, which are properly extraordinary and beyond the ordinary exigencies 
°r grace.19 

i9n‘ ?0ldain’ S.J., The Graces of Prayer (St. Louis: 1928), Chap. 6, n. 19 
Reginald Garrigou-Lagrange, O.P., Christian Perfection and Contemplation, 

METHOD OF 
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introduction The exclusive use of the analytic or deductive method offers the following 

difficulties: 1) It tends to overlook the fact that the great principles of the 

theology of Christian perfection should be orientated to the direction of souls 

and should therefore be contrasted or correlated with the facts of experience. 

It would be a grievous mistake to be content with the theological principles 

of St. Thomas without paying any attention to the admirable descriptions of 

mystical experience given by such eminent authorities as St. John of the 

Cross, St. Teresa of Avila, St. Catherine of Siena and others. 2) There is the 

danger of admitting as incontestable, truths taken a priori which do not actually 

agree with experience and are not confirmed by facts, thus establishing a 

lamentable dichotomy between theory and practice, which would have dire 

results in the direction of souls. 

It is therefore necessary to make use of both the inductive and deductive 

method, or the analytic-synthetic method, which is both rational and experi¬ 

mental. One must study above all the revealed doctrine as found in Scripture, 

tradition and the magisterium of the Church. Then one must determine, by 

a deductive method, the nature of the Christian life, its supernatural organism, 

its growth, the laws which govern it, the essence of Christian perfection, what 

pertains to the normal development of sanctifying grace by an intrinsic necessity 

and what is extraordinary, etc. At the same time, it is necessary to observe 

the facts of experience, collect the data from mystics themselves who have 

lived these truths, examine the tests, trials, struggles, difficulties, methods used 

for attaining sanctity, results obtained, etc. With all this in mind, one will 

be careful to distinguish the essential from the accidental, the ordinary from 

the extraordinary, that which is absolutely indispensable for the sanctification 

of a soul and that which is variable and adaptable to different temperaments, 

circumstances, states of life, etc. Only in this way can one give norms and 

rules of direction which are precise and exact, not following certain a priori 

principles or certain variable casuistic norms, but concluding from solid theologi¬ 

cal principles and the actual experience of mystics and the direction of souls. 

Such is, in our opinion, the only legitimate method to be employed in the 

study of this branch of theology, and to this end we shall endeavor to develop 

this book. 

SOURCES OF THIS SCIENCE 

Having shown the method to be followed, we are led logically to discuss 

the various sources for the study of the theology of Christian perfection. 

14 They can be reduced to two general classes: theological and experimental. 

The inspired books offer the fundamental principles upon which the the- introduction 

oiogy of Christian perfection should be established. There one finds the 

speculative doctrine on God and man which is the foundation of all the 

spiritual life. Scripture speaks to us of the nature and attributes of God, his 

intimate life, the processions of the divine Persons, the Incarnation, the Re- THEOLOGICAL 

demption, incorporation with Christ, sanctifying grace, the infused virtues, SOURCES 

the gifts of the Holy Ghost, actual inspirations, the sacraments, the gratiae Sacred Scrintme 

gratis datae, etc. It also speaks to us of the final end or goal of the Christian ~ P 

life, which is the beatific vision in glory. At the same time, it instructs us 

concerning the precepts which pertain to the substance of Christian perfection 

and the counsels which enable one to reach perfection more readily. Moreover, 

we find in Scripture the sublime examples of the patriarchs and prophets of 

the Old Testament and those of Christ, Mary and the disciples in the New 

Testament. And if anything were to be lacking in our rich arsenal as regards 

the formulas of prayer, there is given to us the rich source of the psalms, 

hymns, doxologies and the Pater Noster as a nourishment for our interior life. 

There can be no doubt that Sacred Scripture is the principal source for the 

theology of Christian perfection, as it is for all the branches of theology. 

Another primary source for the theology of Christian perfection, which Tradition and 

completes and supplements Sacred Scripture, is tradition and the magisterium the ma<3isierium 

of the Church. It is known that the testimony is authentically preserved and 

promulgated by the teaching of the Church, either in its solemn magisterium 

(dogmatic definitions, the symbols and confessions of faith) or in its ordinary 

magisterium which is exercised principally by the teaching and preaching of 

the pastors of the Church throughout the entire world and by the practice 

of the Church in her liturgy, the writings of the Fathers, the unanimous con- ! 

sent of theologians, the Roman Congregations under the vigilance of the I 

Supreme Pontiff, and the unanimous consent and sense of the faithful. 

Although the fundamental principles of the theology of Christian perfection Reason and 

have been revealed by God and accepted by faith, human reason is not a iaitb 

stranger to sacred science but is an absolutely indispensable auxiliary, since 

it is necessary to deduce the conclusions which are virtually contained in the 

revealed principles. This cannot be done without the exercise of reason under 

the light of faith. Moreover, it is necessary to confirm the revealed truths 

by showing that there is nothing in them that is contrary to the demands of 

reason. In each theological problem one must state the question, make the truths 

of faith more intelligible by means of analogies and comparisons, reject the 

arguments of the incredulous by means of arguments of reason, etc. The 

theologian cannot prescind in any way from the tight of reason, although his 

fundamental argument must always be taken from the authentic sources of 

divine revelation. 
15 
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Writings 

of the saints 

Hagiography 

In addition to these three primary sources, common to all theology, the 

theologian who attempts to construct a theology of Christian perfection must 

also take account of other sources which are more proper to this part of 

theology which treats of perfection. 

Apart from the descriptive value of these works, they also have a special 

value conferred on them by the fact that the Church has canonized the authors 

and sometimes has declared them doctors of the Church. Hence the spiritual 

writings of certain saints have an incalculable value for the theology of Chris¬ 

tian perfection: St. Augustine, St. Bernard, St. Thomas Aquinas, St. Bona- 

venture, St. John of the Cross, St. Francis de Sales, St. Alphonsus Liguori, etc. 

Next to these doctors, one must place the writings of the great experts in the 

life of prayer, such as St. Gertrude, St. Brigid, St. Catherine of Siena, and 

above all, St. Teresa of Avila, of whom the Church prays liturgically that “we 

may be nourished with the celestial pabulum of her doctrine.”20 Nor can the 

t eologian limit himself to the study of those mystics who have been raised 

to the altars of the Church. There is a veritable treasury of spiritual teaching 

m the works of pseudo-Dionysius, Cassian, Hugh and Richard of St. Victor, 

Eckhart, Tauler, Blessed Henry Suso, Ruysbroeck, Gerson, Dionysius the 

Carthusian, Thomas a Kempis, Walter Hilton, Blosius, Louis of Granada, 

Francis of Osuna, Bemardine of Laredo, John of the Angels, Chardon, Louis 

of Leon, Alvarez de Paz, Alphonsus Rodriguez, Surin, Scaramelli, Olier, Berulle, 

Faber, Weiss, Marmion, Arintero, etc. 

The lives of the saints also offer valuable descriptive material for the study 

of the Christian life and place before our eyes models for imitation. Among 

these works the autobiographies are of special value or those biographies written 

by a saint on the life of another saint (e.g., the autobiographies of St. Teresa 

of Avila and St. Therese of Lisieux, or the life of St. Francis of Assisi by St. 

Bonaventure).21 

20However, such writings should be genuine and critically certain. As a rule it is 

safer to read the works that are instructive rather than personal letters or ardent 

exhortations, where exaggeration may easily creep in. Those works which have 

won the special approbation of the Church (St. John of the Cross, St. Teresa of 
Avila, St. Ther&se of Lisieux, etc.) and those which have been universally used by 

the faithful through the centuries (Imitation of Christ) are always safer than 

those which have a merely negative approbation or appeal to only a few. The words 

of St. Bonaventure are worth noting in this regard: “Si quaeras quomodo haec 

fiant, interroga gratiam, non doctrinam; desiderium, non intellectum; gemitum 

orationis, non studium lectionis; sponsum, non magistrum; Deum, non hominem; 

caliginem, non claritatem; non lucem, sed ignem totaliter inflammantem” (Itinerar- 

ium mentis ad Deum, cap. 7, n. 6). 

21The spiritual theologian must read the lives of the saints with a critical 

judgment. The ancient lives of the saints and even some of the second lessons of 
the Breviary are not as historically exact as would appear at first glance. 

sr ixTssTT+z: zi 
study the tendencies and schools of spirituality in order to avoid eLrs and „ 

llusions and to stress those means which experience has demonstrated to be f01?., , 

more efftcaaous for the sanctification of soul. It also enables the theologian SP“y 

to discover the common basis of spirituality in all the various schools and to 

distinguish what is nothing more than the particular tendency of a given 

school. History is the teacher of life, and perhaps in no other branch of hfstory 
can we be better instructed. y 

This source is subsidiary and of much less importance than the others since Psvchdnm, 

I °f Christianity differ radically from all other religions. Never- of refigioY 

he less, it is helpful to contrast the phenomena of the Christian religion with 

those of pagan religions which answer a basic need in man’s psychological 

™US °.ne C3n Stu.dy w;'th -terest and profit the states of consolation 
and desolation, the aseedcal and purgative practices, etc.22 

These sources comprise, not only those which come from one’s own experience FXPFRTMpntut 

and the experience of others, but the material offered by the physio-psychological SOTOCK 

sciences which is necessary for the correct evaluation and interpretation of 

many of the phenomena which occur in the spiritual life, especially in the 
mystical state. J 

The first teaches us the functioning of the internal and external faculties the 

formulation of ideas, the laws of the affective and emotional life, the nature of 7 97 

the human soul as the substantial form of the body, the interrelation between 

body and soul, etc. Experimental psychology complements the principles 

of rational psychology by means of the data of experience and experi¬ 

ment and an analysis of the phenomena of normal and abnormal or pathologi¬ 

cal subjects. The study of morbid states, whether physical or psychic, is of 

capital importance for distinguishing between the supernatural, the preter¬ 

natural or diabolical, and the natural and pathological. It is evident today 

that many of the phenomena which were formerly attributed too readily to 

supernatural or diabolical influence must now be attributed to pathological 

states. Hence this source is of great importance for determining the causes 

of visions, locutions, aridity, consolations, etc. 

No other source of information can replace entirely one’s own experience Personal 

J he is to judge correctly the ways of God. This is evident from the unsuccess- experience 

ul attempts of many rationalists to judge the cases of mystics and saints. Not 

^Cf. J. Marechal, S.J., “Essai sur letude comparee des mysticismes,” in Revue 

img~uest' Scientifiques, 1926, and Etudes sur la psychologic des mystiques (Paris- 
i937)> Vol. II, pp. 411-83. 
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introduction being Christians themselves, they lack the light of faith and therefore find it 

impossible to comprehend the supernatural, which is the foundation of the 

Christian life. Nor does it suffice to possess grace in its lowest or minimum 

degree if one wishes to judge the mystics and the ways of union with God. 

Certain things can he understood only by those who have a spiritual affinity 

for those things. Hence the principle repeated so often by St. Thomas Aquinas: 

“Each one is wont to judge according to his own dispositions.”23 In the same 

sense Banez wrote: “In identical circumstances he will be more learned in 

theology who possesses charity than he who does not possess it, because without 

charity one does not possess the gifts of the Holy Ghost united to faith, which 

illumines the mind and gives understanding to the little ones.”24 

Experience To one’s experience we must add the association with, and direction of souls. 

with souls He who wishes to know the ways of God cannot be content with a theoretics 

study of the mystical life nor even with his own personal experience, thoug 

he be a saint of the first rank. Not all souls ascend to the height of perfection 

by the same path or with the same ascetico-mystical practices. It is not enough, 

therefore, to know one particular path; one must be conversant with the great¬ 

est possible number. And although this knowledge will necessanly be incom- 

plete—for it is not possible to know the ways of all the souls that attain per- 

fection—nevertheless, by a constant observation of the various ways by which 

God leads souls, the theologian will learn two important facts: 1) not to hold 

for particular ways or methods as the only proven or possible ways of perfect ^ 

union with God, and 2) to respect the initiative and movement of God, who 

leads each soul by a special way to the summit of perfection. 
: 

DIVISION There is no more uniformity in the division of the theology of Chrisnan per- 

fection than there is in its terminology. But the confusion is understandabl 

when one considers that the subject matter is so ineffable and there are so 

many questions that overlap. It is generally more difficult to establish the proper 

order of a practico-speculative science. 

While we readily admit that the ascetical and the mystical phases are two 

distinct aspects of the spiritual life, as are the active and the passive phase* j 

we deplore the division of spiritual theology into these two parts In prac 

the life of the Christian striving for perfection usually oscillates between tii | 

ascetical and active phase and the mystical and passive phase; therefore r ; 

seems to be more in keeping with the facts of reality not to make a divisio , 

of the theology of Christian perfection along those lines. 

Moreover, ftere is the danger of falling into the em.r of p»mlahng wo i 

different perfections: the one ascetical and the other mystical. Therefore, . 

__ I 
23Cf In Epist. ad Heb., cap. 5, lect. 2. 

18 2*lnlam, lect. 4, ad 2am confirmationem, arg. 2. 
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INTRODUCTION 
the desire to preserve and safeguard the unity of theology as well as the unity 

of the way to Christian perfection, we choose rather to present first the doc¬ 

trinal principles upon which the theology of Christian perfection rests (Part 

i), then to consider Christian perfection itself (Part II), the negative aspect 

of growth m Christian perfection (the struggle against sin, the world, the 

flesh and the devil: Part III), the principal positive means of supernatural 

growth (Part IV), including the life of prayer (Part V), and certain secondary 

means, both internal and external (Part VI); We shall conclude our work 

with a discussion of mystical phenomena (Part VII). 
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1: THE END 
OF THE CHRISTIAN LIFE 

The consideration of purpose is the first thing required in the study of any 

dynamic work. And since the Christian life is essentially dynamic and per¬ 

fectible—at least during our present state of wayfarers upon earth-it is necessary 

that we should know where we are going and what is the end we hope to 

attain. For that reason St. Thomas begins the moral part of his Summa 

theologiae—man’s return to God—with a consideration of the ultimate end. 

Two ends can be proposed for the Christian life or, if one prefers, one end 

with two distinct modalities: the absolute or ultimate end and the relative 

or proximate end. We shall examine each separately. 

THE GLORY OF GOD 

The classical definition of glory is: clara notitia cum laude. This definition 

expresses something extrinsic to the one who is the subject affected by glory; 

yet in a less strict sense we can distinguish a double glory in God: the intrinsic 

glory which springs from his intimate divine life, and the extrinsic glory 

which proceeds from creatures. 

The intrinsic glory of God is that which he procures for himself in the bosom Intrinsic glory 

of the Trinity. The Father, by way of an intellectual generation, conceives a ^ 

most perfect idea of himself: his divine Son or his Word, in whom is reflected 

his life, his beauty, his immensity, his eternity and all his infinite perfections. 

As a result of their mutual contemplation, there is established between these 

two divine Persons—by way of procession—a current of indescribable love, an 

impetuous torrent of fire, which is the Holy Ghost This knowledge and 

love of himself, this eternal and incessant praise which God showers upon 

himself in the incomprehensible mystery of his interior life, constitutes his 

intrinsic glory, which is rigorously infinite and exhaustive and to which no 

created being nor the entire universe can contribute absolutely anything. It is 23 
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God's 

external glory 

the mystery of the inner life of God in which he finds an intrinsic glory that 

is absolutely infinite. 

God is infinitely happy in himself and has no need whatever of creatures. 

But God is love,1 and love is communicative. God is the infinite good, and 

goodness tends to diffuse itself. As the philosophers say: Bonum est diffusivwm 

sui. Here is the reason for creation. God desired to communicate his infinite 

perfections to creatures, thereby intending his own extrinsic glory. The glorifi¬ 

cation of God by creatures is therefore the ultimate reason and supreme finality 

of creation.2 

The explanation of this could not be more clear, even to the light of reason 

deprived of the light of faith. It is a philosophical fact that every agent acts 

for an end, especially an intellectual agent. Therefore, God, the first and most 

intelligent of all agents, must always act for some end. But the attributes 

of God and all his operations are not distinct from his divine essence, they 

are identified with it. Therefore, if God had intended in the creation of the 

universe some end distinct from himself, he would have had to refer and 

subordinate his creative action to that end—for every agent puts its operation 

at the service of the end which is intended—and hence God himself would 

have subordinated himself to that end, since his operation is himself. Conse- 

quendy, that end would have been above God; that is, God would not be God. 

It is therefore absolutely impossible that God intended by his operations any 

end distinct from himself. God has created all things for his own glory; and 

creatures cannot exist but in him and for him.3 

! 
( ! 

JCf. Jn. 4:16. 

2St. Thomas beautifully expresses how God, by his intrinsic and extrinsic glor)'> 

unites in himself the most perfect plenitude of all possible happiness: “Whatever 

is desirable in whatsoever beatitude, whether true or false, pre-exists wholly and in 

a more eminent degree in the divine beatitude. As to contemplative happiness, God 

possesses a continual and most certain contemplation of himself and of all thing?- 

and as to that which is active, he has the governance of the whole universe. As 

to earthly happiness, which consists in delight, riches, power, dignity and fame • • • 

he possesses joy in himself and all things else for his delight; instead of riches, ne 

has that complete self-sufficiency which is promised by riches; in place of power, 

he has omnipotence; for dignities, the government of all things; and in place or 

fame, he possesses the admiration of all creatures” (Sninma, I, q. 26, a. 4). 

3Cf. St. Thomas, Summa, I, q. 44, a. 4. In order to understand the finality of crea¬ 

tion, it should be noted that God works for an end not only ex parte opens but also 

ex parte operantis; not, however, as creatures do, for the desire of some end or 

goal which they do not yet possess, but simply for the love of the end which be 

already possesses actually in himself, which is nothing other than his goodness 

identified with his own essence. For that reason, St. Thomas says (De potentia, <!■ 

3 a. 15, ad 14) that the communication of goodness is not the ultimate end, but 

the divine goodness itself, for love of which God desires to communicate it; for 

God does not work for his goodness as desirous of that which he does not possess, 

END OF THE 

CHRISTIAN LIFE 

This does not presuppose a transcendental egoism in God, as some impious 

phdosophers have dared to say; this is the apex of generosity and disinterest. 

God did not seek his own utility in creation, for he could add nothing at 

all to his own personal happiness and perfection; but he sought only to com¬ 

municate his goodness. God knew how to organize things in such a way that 

creamres would find their own happiness by glorifying God. For that reason 

St. Thomas says that God alone is infinitely liberal and generous. He does 

not work because of any need, as if seeking something that he lacks, but only 

out of goodness, to communicate to creatures his own overflowing happiness.4 

Sacred Scripture is filled with expressions in which God demands and 

exacts his own glory: “I am the Lord, this is my name; my glory I give to no 

other nor my praise to idols” (Is. 42:8). "For my own sake, for my own sake, 

I do this; why should I suffer profanation? My glory I will not give to another” 

(Is. 48:11). “Listen to me, Jacob, Israel whom I named! I, it is I who am the 

first, and also the last am I” (Is. 48:12). “‘I am Alpha and Omega, the begin¬ 

ning and the end,’ says the Lord God, ‘who is and who was and who is coming 

the Almighty’” (Apoc. 1:8). 

Thus the glory of God is the end and purpose of all creation. Even the 

incarnation of the Word and the redemption of the human race have no 

other finality than the glory of God: "And when all things are made subject 

to him, then the Son himself will also be subject to him who subjected all 

things to him, that God may be all in all” (I Cor. 15:28). For that reason, 

St. Paul exhorts us not to take a single step which will not lead to the glory 

of God: "Therefore, whether you eat or drink, or do anything else, do all 

for the glory of God" (I Cor. 10:31). For we have been predestined in Christ 

in order to become a perpetual praise of glory for the Blessed Trinity: “As 

he chose us in him before the foundation of the world, that we should be 

holy and without blemish in his sight in love. He predestined us to be adopted 

through Jesus Christ as his sons, according to the purpose of his will, unto 

the praise of the glory of his grace, with which he has favored us in his 

beloved Son ... for the praise of his glory” (Eph. 1:4-6, 14). Everything 

must be subordinated to this finality. Even the soul’s salvation and sanctifi¬ 

cation must be sought for the greater glory of God. Our own sanctification 

and salvation cannot become our absolute ultimate end; even they must be 

but as desirous of communicating that which he already possesses. He does not 

operate for the desire of the end, but for love of the end. “The entire universe with 

all its parts,” says St. Thomas, "is ordained to God as to its ultimate end, in the 

sense that in all its parts it reflects the divine goodness by a certain limitation and 

for the glory of God” (Summa, I, q. 65, a. 2). Cf. also Ramirez, op. cit., I, nn. 

932-38. 

4Cf. Summa, I, q. 44, a. 4; q. 19, a. 2, ad 3. 
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sought only because our happiness consists in the eternal praise of glory of the 
Blessed Trinity.5 

Such is the ultimate and absolute end of the entire Christian life. In practice, 

the soul that aspires to sanctify itself must place as the goal of all its striving 

the glory of God. Nothing whatever should be preferred to this, not even 

e desire of one s own salvation or sanctification, which must be considered 

m a secondary place as the most efficacious means of giving glory to God. 

2” ™ T “ "Tn?e S'; AIph°"s,,s Li8““ in »hom h was said 
i , 111 1S ea nothing else but the glory of God, and one must 

bv St wmeT°r TVt Standard 0f Society of Jesus as enunciated 

this MhZ T^°y0h\Ad TJ°reW gl°Tiam DeL" M the 5311115 ad°Pted 
S l0Tf2 teachlllg ^ St. Paul, who gave this axiom to the 
Corinthians. Do all for the glory of God” (I Cor. 10:31). 

the^Christian v °Wn 50111 is not the ultimate end of 

atolutt AfBen 5 “ ‘he gl0ry of ll“ Trinity, which is 

for rthnt 1 1' A"d aI,h°"8h this t“*h » » fundamental 

appetl d™“7*ef it nevet.hcless does 

transformed through love iTthe"*?’ the soul “ 

the soul is fully identified with Cod transformin8 union 
moment of their existent i- j ' Gnl7 Chnst and Mary, from the first 

terminus of all sanctity on dT ^ i. nt fordlcatlon °f God which is the 

which aspires to sanctity as if, ' ^odlm8 should so preoccupy the soul 

to do all for the greater eW ^*r8^ldness °f self and the intention 

fection, St. John Tthe r* °l ^ A‘ ** 51111111111 of **mount of per- 

dwell only Itm ESS“<£?* -H- - -£> 

SANCTIFICATION 

h“ “* *■ ■ 

to saying that all Christians are called) *?Wn This is tantamoui 

Chrisrian life, a. least by a St^fd .S"-0*7 ”, °f * 

degrees, according to the measure of their predesn”' “U’ aldtough in variot 

mony of Sacred Scripture is clear and ? d,estlnatlon m Christ.6 The test 

__ P ClCar and unmistakable on this point: “Yoi 

5For a more ample explanation of title 

OA SP£T? n°Ctrine °f Shter Elizahsth of the Trinity^av' M-' Philipon’ OP> Th 26 6Cf. I Cor. 10:31. ' mmty (Westminster, Md.: 1955). 

end of the 

CHRISTIAN LIFE 

Ta t0 ht perfect» 7nn 35 y0Ur heavenlF Fadier 15 perfect” (Matt 

n j S31nntS CR°m- 1:7> 8:28; 1 Cor‘ 1:2>> “f^ this is the 
will ot Cod, your sanctification” (I Thess. 4:3). 

But when we speak of man’s sanctification or perfection, we must necessarily 

make a distinction, because of the double state or condition of man. Since 

mans sanctification and perfection are a participation in the divine sanctity 

and perfection, they will be measured by the degree of man’s union with God. 

ut man s union with God will be realized perfectly only in glory when 

through the beatific vision, he possesses and enjoys forever the goodness’ 

truth and beauty of the triune God. As a wayfarer here on earth, because of 

the soul s obediential potency to an ever increasing influx of grace and charity, 

a man can grow in perfection indefinitely. Death alone will put a definitive 

limit to any further growth in grace and charity. 

Man s ultimate beatitude, says St. Thomas, is his supreme perfection.7 But 

when we apply the term “perfection” to a soul in glory and to a wayfarer, 

the term is an analogous one; and therefore the analogates are essentially 

diverse. Nevertheless, if we know what constitutes man’s union with God 

in glory, we can deduce what constitutes that union with God in the state 

that precedes glory, for the selfsame entity whereby man merits glory is the 

principle of his spiritual life here on earth. 

The Angelic Doctor tells us that beatitude or perfection in glory requires Perfection 

two conditions: the total perfection of the one who is beatified and a knowl- in glory 

edge of the good possessed.8 These conditions are actually verified in the 

happiness of the blessed because, as Pope Benedict XII declares: “The souls 

°f the just see the divine essence by an intuitive, face-to-face vision, with 

no creature as a medium of vision, but with the divine essence immediately 

manifesting itself to them, clearly and openly.”9 And the Council of Florence 

stated: “Souls immediately upon entrance into heaven see clearly the one 

and triune God as he is, one more perfectly than another, depending on their 
merits.”10 

But since the divine essence takes the place of the intelligible species for 

the intellect of the blessed, the intellect needs something over and above its 

own natural powers in order to enjoy the beatific vision. This is actually 

the light of glory (lumen gloriae'), the need for which is upheld by the 

Council of Vienne, which condemned the opposite opinion.11 The nature of 

the lumen gloriae is not defined, but according to Thomistic teaching it is a 

created quality divinely infused into the intellect whereby it is intrinsically 

JCf. Summa, I-II, q. 3, a. 2 and ad 4. 
Cf. ibid., I, q. 26, a. 1. 

Constitution Benedictus Deus; Denz. 530. 

10Decree for the Greeks; Denz. 693. 
MCf. Denz. 475. 
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Perfection 
of wayfarer 

Tbe pha 

perfected and elevated.12 As infused charity vitalizes and supematuralizes 

the will, so the lumen gloriae supematuralizes and elevates the intellect, and 

both somehow arise from sanctifying grace, which is infused into the essence 

ot the soul. 

,i™”; “ *e ®'“nce between the perfection of the wayfarer and 

■he perfection of the bleated i„ glory? The union of die blessed with God 

Velemen,S in *' ”“Is of those who enjoy 
4e beaufie nnon, tanenfpng grace, charily and the light of glory. Here 

t S WS bri.,',‘ie ■" ,Ulfilld: ly toeans of 4e light of gloty, 

SLJT’ifT! .8<T t ****** ty o( the P'oof"^ of its 
faotr (he eleTZ ly grace” If, therefore, we wish to 

need only ask which of jh 'h'"^ ^ ^ |,trftaion of the ivayfarer, we 

■he ius, 4,its “ 

TM** hfZ°" i™' “lcli('calion ■>£ man as a wayfarer! 

chatity. Inleed,'Afcatdt: Z *T“! 

ticipates to some degree in the ve^ life '“T* * *** 

and is able to be united with Godwin l j *rou8h sanctifying grace 

glory there is the clear and ,mnL bond of supernatural charity. In 

earth the soul has only the dim rhT^ ^ vWon °f God> but here on 

the certain (but not infallible) confide SUp?rnatura0 knowledge of faith and 

“ ” ^ «. h di. pnndpir^Thl'"T ^ gra“’ 

ceed it is evident that sanctifying grace is as St TU SUpem3tural actions Pr°- 

of glory m us.« And, finally, since St £ 7^'°™S ^ ^nning 

will pass away but charity will not nass a , Uis tC S US 11131 faidl and hoF 

" IC1 effect our union with God here W3y’ l We 0911 566 tbat elements 

two realities which will last forever IT ^ nothin8 other than those 

Sincethetheologyofaristiar^l diarity> 
o man as a wayfarer and studies the sim ? COnce,rned widl the sanctification 

bfe in order to discover the laws of mowt^™T* 0rganism of the spiritual 

the supernatural organism and perfection> ^e shall now consider 

TOgatt *• — of Chrfsdau tSZ'ZSI? “d P““d ” 
'and the mystical state. 

5* of; Bomas' Stmma, I, q. U, aa 5 7- r tt 

lire ih‘d; II-II, q. 24 7 t7i I_I ' q' 5 a' 6, ad 2 

«S f&SlS.I*’ - 3' <3 2 ’ ***> ’■ »■ *■ 3. 

2: SANCTIFYING GRACE 

Man .a a mysterious bang, composed of body and soul, of matter and spirit 

h£T Vm'1 tt”, f0n" ”atUre ”d P“°»- I> he. been Z of 
him that he is a little universe or microcosm,1 a synthesis of all creation He 

has existence, as do inanimate things; he is nourished, reproduces and grows, 

do plants; he knows sensible objects and is moved toward them by the 

sense appetite or passions and has locomotion, as do animals; and like the 

ngels, but in a much lower degree, he can know the immaterial under the 

aspect of truth and his will can be drawn to the rational good. The mechanism 

unction of all these vital powers, in the triple order of vegetative sensi¬ 

tive and rational constitute the natural life of man. These three manifestations 

S nat3iral llfe are not superimposed one on the other by a kind of juxta¬ 

position, but they compenetrate each other, are co-ordinated and mutually 

complement one another, to lead to the one end or goal of the natural perfection 

ot the whole man. 

There is nothing in man’s nature which postulates or exacts, either proxi- 

mateiy or remotely, the supernatural order. The elevation to this order is a 

ota y gratuitous favor of God which infinitely transcends all the exigencies 

o nature.2 Nevertheless, there is a close analogy between the natural and 

e supernatural orders, for grace does not destroy nature but perfects and 

eevates it. The supernatural order constitutes a true life for man and has 

an organism which is similar to the natural vital organism. As in the natural 

w er we can distinguish four basic or fundamental elements in human life—the 

wing subject, the formal principle of life, the faculties or powers, and the 

operations of those faculties—so also we find similar elements in man’s super¬ 

natural organism. The subject is the soul, the formal principle of supernatural 

V\is ^notifying grace, the faculties are the infused virtues and the gifts 

o the Holy Ghost, and the operations are the acts of those virtues and gifts, 

e have here in outline or summary the elements which we shall consider in 

the succeeding chapters. 

St. Gregory, Horn. 29 super Evang. (M.L. 76: 1214). 

2Cf. Denz. 1001-07, 1009, 1021, 1023, 1079, 1671. 
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principles! forMAL principle of the supernatural life 

The human soul is a spiritual substance which is independent of matter in 

Jte being and its operations, although while it is in the body it makes use of 

of T= ChT,cMm,wT anJ f'0m rlnd a"d *b> from die teaching 

o *.soul “ H* aba«lU form of the body. By reason 
ot this substantial informing of the bodv bv tl„. „ 1 . , , , 

man, of animal, of living of bodv of < hi ™ ?’ haS 1116 of 

Consequendy the souf’cnvo, t ? and the vei7 fact of existence, 

communicates to the body the^”1311 ^ ff®1131 grade of perfection and 

exists.6 But the sod is nm i7?*"* ^ by whfch the "** *** 

to os in ,h. ordStf tag'Zttt TT' ? 

every created substance it needs f i • °rC er actlon or operation. Like 

case of the human soi d the C^S blCUb'CS 01 Powers f°r operation, and in the 

emanate from the essence of the d'C ln‘edect and the will, which 

the soul and from each other.7 ^ ’ * °U^* tliey are really distinct from 

th^fmmal'prindple^fdiaf'supematu'^fpf3111^ ^ Grace’ which is 
the soul in a static manner. The vi T * C’jS rooted in dle very essence of 

elements in the supernatural organism1 r^de” whlcl1 are 1116 dynamic 

preasdy to elevate them to the supernatural orde/ “ P°WerS 

We have said that sanctifying grace is the f i 

natural organism, as the spiritual Ll i thP f f °f 0Ur SUPer' 

vital organism. As an accidental particW, f°mal PnnciPle of our natural 

grace elevates us to the status of children ofC d ‘ j 7** n3tUre of God’ 

are sons of God," exclaims St. Paul “r!” c G°d 3nd heirs °f heaven. "We 

hens indeed of God and joint heir's with ™ 316 heirs aIso: 

cl!aZT XTm<m ^fore the Areopagus he^™ ®°m' 8:16-17). And in 

C 3re the ‘offspring of God” (Acts pTtox Tu™ are °f the race of 
_ ^ lhls same expression is 

;Cf. St Thomas, Sumnm, I, q. 76 a 1 
Council of Vienne; Denz. 481. 

this is thesis 16 of the 24 tb 

5- - ^ Congregation of 
7rC , .JThomaS’ Sum™> I, q. 77 a 1 ’ °914)’ PP- 383 ff 
'Cf. ibid., aa. 1-3, 6. 30 

n^ZfXh1' Th°ma - WhCn he.comments on ‘he words of St John, ex Deo 
his generation, since it is of God, makes us sons of God.”8 

Sanctifying grace can be defined; a supernatural quality inhering in the 

Z\7 ?\TS Ut 3 PhySiCaI 3nd f0rmaI Participation, although analogous 
and accidental, m the very nature of God precisely as God. Let us examine 

more closely the elements of this definition. 

of IS17 ^ 311 aTde,ntWhich m°difies or disP°ses a ^bstance. Four species 
q ity are usually distinguished: if a substance is disposed well or badlv 

Lr2Ts dt0 ItS1 VWe have qUaIitieS °f hahit and position- if the sul 
d Pr°td for 3Ctl0n 0r °Peratron, we have the qualities of potency and 

Passional the,S,ubstanCC 1S thsposed to receptivity, we have the qualities of 

passion and passible quality; and if the substance is disposed to quantity we 

have the qualities of form and figure. quanuty, we 

oflShr!dbe 6Vident 3tr °nCe th!lt SanctifyinS Srace cannot pertain to any 
f the last three species of quality, for grace is not ordained directly to opera 

nassiblo arC rCTy and Tf°tCnCy> nor is a hodily accident, as are pastion, 

must ?Ua ^ 7 3nd flgUre' By ellmination> therefore, sanctifying grace 

to h W a t0 the flKt SpCCieS °f quality> and within that species it pertains 

permanp . disPosition> since il is a quality that of itself is 
P rmanent and difficult to remove. 

]ifGraCe iS,clearly supernatural, as the formal principle of our supernatural 

’ ,IS 11131 which elevates us and constitutes us in this order. As super¬ 

natural, it far excels all natural things, transcending all nature and making 

-r lnt° thC Spher£ °f 1116 divine and uncreated. St. Thomas has said 

mmim,um degree of sanctifying grace in one individual is greater 

n the natural good of the entire universe.9 

That grace inheres in the soul is denied by those Protestants who hold for 

^tnnsic justification, but it is a truth of faith defined by tbe Council of 

rent. 0 St. Thomas bases the distinction between human love and divine 

°Ve on ‘he theological principle: ‘The love of God infuses and creates good- 

ncss in things.”!! jn us> ]ove is bom of the g00[} objectj reaI Qr apparent. 

U tj°d creates goodness in an object by the mere fact of loving it. And 

since love finds complacence in that which is similar to itself, the grace by 

®Comment, in Evang. Joan. 1:13. 

iH’ Summa> HI, q. 113, a. 9, ad 2. 

• anon ‘1 on justification: “If anyone say that men are justified only by the 

putation of the justice of Christ or simply by the remission of sins, thus excluding 

in t|fraCe 3nd charity which are infused in hearts by the Holy Ghost and inhere 

K em„’ °5 d131 die grace by which we are justified is simply the favor or benevo- 

* d God, let him be anathema.” Cf. Denz. 821. 

Cf. St. Thomas, Summa, I, q. 20, a. 2. 

sanctifying 

GRACE 

NATURE 
OF GRACE 

Quality 

Supernatural 

Inhering 

in the soul 
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which God loves us with the love of a friend elevates us in a certain manner 

to his level and deifies us, so to speak, by means of a formal participation 

m the divine nature “It is necessary that God alone deify by communicat¬ 

ing his divine nature through a certain participation of likeness.”12 Briefly God 

loves with an absolutely supernatural love the man who is pleasing to him 

0t G°tiS *' T“ *** ke loves, a folk* 

ha ™ S m mf Wh° iS pleasing t0 himseIf the reason for 
tnat supernatural goodness, namely, grace13 

°,he'fan th‘ “> expression 

1“ n 2°™Z “!ting b * “P'*' St. Thomas 

participate n t£ ihA L ^ ^ 3 determined thing does not 

SEE ZZStf! £££?«* «■« * 
PartidDation ™ 7 , g’ ls ProPerly said to participate in it.14 

intois divided 

The following examples should ,pa!?Cipfhon may bc univocal or analogous. 

members of a coZfol “ danfy ^ meaning this division. The 

reputation; the moon partfcinafpc™!!011- particiPate morally in its good or evil 

and fruits are virtually contained^- ^ of dic s°n; flowers 

even in the seed from which the treTvr, C wU1 Produce them and 

by men and brutes. If the physical ™ animdlty 1S Participated formally 

ticipate in the same thing and in thr 1 Qpatl0n re^ers t0 subjects that par- 

of all men in the same sense, we have wSL'T’ ^ humanit-v is Predicated 

tiapation refers to subjects in a diffJ Participation; but if the par- 

fa “8 “pMdct't™XlflS”u?»dWaoT “j *“ S“C,ityi"8 8ra“ 

granted us the very great and precious nr ? f°r examPle: “He has 

roay become partakers of the divine natu^rn’p0 **'*»”& them you 

P aims fact when it sings in the Pref ^r Pf' 1:4^ The liturgy also 

He ascended to heaven to make us ** .the ^ °f the Ascension: 

persuasively St. Leo speaks of this (ST f his divinity.” And how 

gmty. O Christian, and having been mad he Says: “Recognize your 

d° ^ dCSirc * — - the baseness oTyom £***« ** ^ «aLe, 
your tormer condition.”18 

12Ibid., I-H, q. 112> a , 

HQ!"q' 110, a' 1; De reritate, q. 27 a 1 
Cf. Metaphys., I, lect. 10. ’ ' L 

32 Sermo 21 (M.L., 54: 192). 

a T?" “ Which grace coafem s™cr™ 

i . ? . , , . dmne nature. God is not like creatures, for he and he grace 

rion IV I i 7 VCry eSSenCC) While aI1 stores are being by participa- 

evertheless, creatures are m some way similar to God, because as 

heZLTn pr< Tl SOmething Similar to itself. 11 is necessary that there 
be some likeness of the agent in the effect which it produces.18 But it cannot 

accord CrCatUreSJ ate likC G°d by ieaSOn °f 3 communication of form 
according to genus and species, but only according to a certain analogy, because 

God is being by essence, while creatures are being by participation11 Hence 

there are three classes of creatures which imitate God analogically and are 

tiKe nim in some respect: 

1) Irrational creatures, which participate in the divine perfection so far 

as they have being. This likeness is so remote that it is called a trace or 

vestige.18 

2) Rational creatures, which, so far as they are gifted with intelligence 

represent the perfections of God in a more express and determined manner’ 

hor that reason they are called the natural image of God. 

3) Souls in the state of grace, which are united with God by the love of 

friendship and therefore imitate him in a much more perfect manner. For 

that reason they are called the supernatural image of God. 

But in order to be perfect, does the image of God as author of the super- Physical 

natural order require a physical and formal participation in the very nature formal 

°d? Und(111btedly yes. Apart from the fact that this is a truth which 

is verified in revelation, there are theological arguments to support it. First, 

I 0Perahons proper to a superior nature cannot become connatural to a 

ower or inferior nature unless the latter participates in some way in the 

former, because as a thing is, so it acts, and its effects cannot be greater than 

the cause. But some of the operations proper to God-such as the beatific ' 

vismn, beatific love, etc.-are in some way connatural to man through grace, 

therefore, it is evident that man, through grace, in some way participates 

Physically and formally in the very nature of God. 

Secondly, from grace springs an inclination to God as he is in himself. 

i\ow every inclination is rooted in some nature and reveals the condition 

of that nature. But an inclination to the divine order cannot be rooted in 

a nature of an inferior order; it must be rooted in a nature which is divine, 

at least by participation. Moreover, this participation must be physical and 

ormal, since the inclination proceeds physically and formally from that par¬ 

ticipation. F 

leCf. St. Thomas, Summa, I, q. 4, a. 3. 

ibid., ad 3. 

18Cf. St. Thomas, In 1 Sent., dist. 3, q. 2, aa. 1 f. 



1K1?i;dlfy’. the.ln“ virtues are *e facuI*s Of supernatural operations in 

;:S’ klt,:t,1S eVlc3en; ?at> ^ration follows being, a supernatural opera- 

on which proceeds from the soul presupposes in the soul the presence of a 

supernatural nature, and this can be nothing other than a physical and formal 

participation m the nature of God himself. 

And let no one say that through the power of an actual glace a sinner 

Z ITT* “ Wi‘h0Ut ,he ”Kd °f ^dfyinfgntce “ 
o7« 2T" d 7 imtiM °“ ar8"meW' ™ Se speaking 

and not of a fo,L77S 7 S°“1 COnnaturall>' without S>W 

,o K“nd act withont ^ ,h“"6h 

0,oS*Mu1 pa!L>*7Jniic7h-inctna<trmi” thls physical and formal 

ticipation signifies that the V • ^ 1S acadenta^ and analogous. Analogous par¬ 

as the " n0t “nununic.ted to us univocally, 

or as the humanity of Christ k™ Y W3/ tbe natund eternal generation 

God through grace, neither bT^T T M“ does not become 

personal union nor by anv nanthekri ™ 8eneration nor V die hypostatic or 

substance, but by an analogous ™ ri Unl°n °f °UI SuI)Slancc with the divine 

exists in God ** **“ °f wbich that which 

and finite manner. Hie Z '*.** ^ in a limited 

and merely takes on the nronerriec e c- U™ace retains the nature of iron 

image of the sun does not acquire tb° *7 mirror which captures the 

jts splendor. In like manner, says St. Leo^'ri^ ^ SU,n bm merely reflectS 

hes in the fact that the divine gooLt ch- ■ 0n81nal di8nity of our race 

. The reason for the acciZT^ “ “ 3$ “ a resPIe“dent minor - 

is clearly explained by St. Thomas^T0" °f ^ d*Vine nature through grace 

nature of the thing of which it is the *27 institutes either the 

as matter and form are called substance And 7° °r U 1S 3 part of 1116 nature> 
u cannot be a ^ ^ e_And because grace is above all nature, 

° ! \S°7 Hence what is substantially iTn 7k * 1S 3n acddental form 

soul which participates in the divine g^dness^o 6C°meS accidental in the 

in 'he soul of Bm I:r„StthV“heS *“ habta*1 inheres 

but an accident, as we leam in philoLw 7 ,anoti« is 1,01 * substance 

°< Sn.ee, for as a mpeTamwl 7 7s ia way lessen 

inftnuely tnmsccnds all created oTS2.!’ 7 ‘K ** « 
treatable natural 

laSermo 12 (M.L. 54: 168) 

20Summa, I II, q. i10) a. 2 , - 

"'Canon II on justification; Denz. 821. 

i 

W°rdS °f ?' Thomas> t0 the effect that the good of grace in one 
dividual surpasses the good of nature in the entire universe.22 

Not all theologians admit that we share in the nature of God precisely as God 

Ca eta" friteaChinf bGSt inteipreterS °f TboauJSS sue£°J 
J n e esma, del Prado. The pnncipal arguments are as follows- 

MZ352SU.*‘divi" p”i!e,y 

« c5 as' h“s ’t Sk “S,7 

; I he supernatural participation could not otherwise be distinguished from 

‘Ako IfTt ^ipad°\The “““1 Participation in dte dWtoo „aZ 
so a formal parncipation, because man, as an image of God understand 

Z;netC” andkiS intelJeCtual hY nature as is God.^eref^e t^ne 

supemaniral.SUCh’ ^ t lC dlfferential note between the natural and the 

0 In order to transcend all nature and constitute the supernatural the 

supernatural form which is grace must be either God himself or something 

Ilf rnm°UChRS P°d Under 1116 f°™al. asPe« of his deity, for this alone transcend 
II nature. But grace is not God himself, as is evident, and hence it must 

necessanly be something which touches God precisely under the formality of 

asTdivine' ^ W°tdS’ * “ 3 ParticiPation of tIle divine nature precisely 

These arguments seem to us to be entirely conclusive. Of course, one should 

not think that through grace we participate in the divine nature in such a 

way that it is communicated to us in the same way that it is communicated 

o the second Person of the Blessed Trinity by the Father, or as the humanity 

nnst subsists in the divinity through the hypostatic union with the Word. 

Nor is the participation through grace to be understood in a pantheistic sense, 

°r we are referring to a participation that is accidental and analogous. St.’ 

homas; says that “grace is nothing other than a certain participated likeness 

0 the divine nature.”23 Taking the intimate nature of God as an exemplar, 

sanctifying grace is a perfect imitation which is effected in us by divine in- 

usion. In virtue of this infusion, anterior to any operation of the intellect 

or will, there is conferred on the soul a physical and formal perfection which 

|S rea| and supernatural and which is formally in God in an eminent degree, 

"this way there is produced in the soul a special likeness to God which 

ln Inite]y transcends that which is had in the purely natural order as an 
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In the nature 

of God precisely 

as God 

22Cf. Summa, I-II, q. 113, a. 9, ad 2. 

23lbid., Ill, q. 62, a. 1. 
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toctrinal linage of the God of nature. By reason of this intimate likeness to the divine 

principles nature as ivine, man becomes an offspring, as it were, of God. He becomes 

Gods son by adoption and forms a part of the family of God. Such is the 

sublime grandeur to which we are elevated by grace. 

THE SUBJECT 
OF GRACE 

EFFECTS 
OF GRACE 

Principal effects 

This question must be resolved in view of another question concerning the 

distinction between grace and charity. The theologians who deny the distinc¬ 

tion between grace and chanty state that grace resides in the will as in its 

Sariw nlaJceCt'b ^ ^ ** real distinction between grace and 

jg 1,“u ^ ^ 3nd - the very essence 

opinion ^ ar8UmentS are 0ffoed in P^f of the second 

tion primarily8 affectwlie^r311 ** f^fcted sanctifying grace. But regenera¬ 

te g2erSt2nt “ in ^ ^ 
the essence of the soul.2® essence. Therefore, grace resides in 

sou? SrtfvS"PCr:ain t0 being inhere in the substance of the 

sanctifying grace confers on tliT °,operation inhere in the faculties. But 

ordained to operation. Therefore sanctif f*pematura[ being, while charity is 

essence of the soul, and charitv in IT 8rraCC sll0uld inhere in the very 

O “Every perfection of , °r ^ faCulties’ namely> the will. 

But sanctifying grace does not nature"1 f35 natUrC °f 3 vfctuc-’*I 

by Its nature to operation.2® Therefore ? 3 Vlrtue nor ls il ordained 

non of the faculties of the soul hut of X sanctifylng grace is not a perfec- 

reason theologians speak of sanctifvino 6 essence °I the soul. For this 

! Having examined the nature of cmrtif,,; 

■ it inheres, it remains tot us to discuss the^tf”'* f”* in whicb 

Just The fire, effect of sancdt^“ **“ ■» ** of the 

the divine nature of which we have -,1 j ^.Ve us that participation in 

foundation of all the other effects which T** is the root and 

' Among the othe, effects, there Z, t"■“““*■* 

are mentioned by St Paul in his Enistle t uT 3C6 Pre'eminence which 

teteived a spirit of bondage so as to he ,1*' "T”? "No" 5>» Save not 

a spmt of adoption as sons, by virtue of t l fear’ but >’ou have received 

__ " ^ °f Wbch we cry: Abba! Father! The 

^For example, Peter Lombard, Henry Cfto v o 

Valeria X"1?.’ St Th°mas’ Giles ZfZe Bacon and Biel. 

^Cf Sr ^ ancCCnSeS and *e majoriw of mo"T \Medina> Soto> Suarez, 
m’ Snmma’ q. 110 a 4 theologians. 27 Ibid., a. 4. >H-iiu, a. 4, sed contra. 

2slbid., a. 3. 

Spirit himself gives testimony to out spirit that we are the sons of God l!,„ f 

CRom' SOS maF ."I'f1 ht“S W“d ot &d joint heireS'lltisC 

Ss- oSpSS^riSzr"- -—- 4 
1. Grace makes us adopted sons of God. To be a father it ic 

^“tlTa^ 'fir8 °ne\rfiC natUre' ^ who m^eH 
f , “DOt he fatber of work but only the author. On the other hand 

he author of our days is truly our natural father because he truly transmits 

to us, by way of generation, his own human nature. 

Is it a natural filiation of God which is communicated to us by sanctifvino 

r*';wT„^ hM °"'y “» ^ occotdingTo namtm 

effable • 11 °rC|' °n 7 t0 blm 1S tfiere transmitted eternally, by an in- 
effab e intellectual generation, the divine nature in all its plenitude. In virtue 

fth! natural generation the second Person of the Blessed Trinity possesses 

isGod^^STheref1V,nerbSenCe ? ***** and is God as as die Father 

the Persl nflr’w T1’ wb°Se buman nature is hypostatically united with 

in all Z CZ’ 'a"0' 3d0pted 5011 °f God> hut the natural Son 
m all the rigor of the word.29 

ouL?*7C?iad0\*rgh grace iS 0f a different hnd- h is not a question 

stand 2'ra fl IatJ°n but °f an adoPtive filiation. But it is necessary to under- 

w r-ttUtfJCOrreCtly in °rder n0t t0 form a deficient concept of this 
g eat dignity Adoption is the gratuitous admission of a stranger to a family. 

the fl IfCefordl considered as a son and is given a right to inheritance of 

th u- y 8, tinman adoption has three requisites: a) on the part of 

l SUbjeCtL there must be human nature, for there must be a likeness of 

re with the adopting father; one cannot adopt a statue or an animal; 

J on the part of the one adopting there must be gratuitous love and free 

toC:rf0-° °ne haS the right to be adopted and no one has an obligation 

• i °Pt; CT on die part of the goods or possessions, there must be a true 

§ to the mhentance of the adopting father-otherwise the adoption would 

oe purely fictitious. 

a Now sanctifying grace confers on us a divine adoption which not only fulfills 

tio theSC 1C.°nditions but Soes far beyond them. Purely human or legal adop- 

ofV tddmately reduced to a legal fiction, entirely extrinsic to the nature 

the eb°ne ad°pted' dt confers on the one adopted, before human society, 

rights of a son, but without infusing in the adopted the blood of the 

mi y, and hence without causing any intrinsic change in the nature and 

son°hty tbe adoPted m Gn tbe other hand, on adopting us as his 

ns> the one and triune God30 infuses sanctifying grace in us, which gives 

ton' St- Thomas, ibid.. Ill, q. 23, a. 4. 

cf- ihid; I, q. 45, a. 6; III, q. 23, a. 2. 
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us a mysterious real and formal participation in the divine nature itself. It 

is an intrinsic adoption which places in our souls, physically and formally, a 

divine reality which makes the blood of God circulate in our souls. (We speak 

metaphorically to capture a sublime truth.) In virtue of this divine infusion, 

the soul shares in the very life of God. It is a true generation, a spiritual 

birth, in imitation of natural generation, and it reflects, analogically, the eter¬ 

nal generation of the Word of God. As St. John says explicitly, sanctifying 

grace not only gives us the right to be called sons of God, but it makes us 

such in reality: “Behold with what manner of love the Father has bestowed 

upon us, that we should be called children of God; and such we are” (I Jn. 3-1). 

2. Grace makes us true heirs of God. This is an inevitable consequence 

St Paul ■*» expressl?: “If we « we 
frornW 1 aCL°m' 8:1?- How greatly tbis ^option through grace differs 

del ofl ftb , f0^011’ men 50115 -herit Inly at the 

But our % t " leSS 35 the are more numerous, 

heritan e thkh > c l and We sha11 Possess with him an in- 

1 “Foftht'inbT \numhei 0f inherit0rs' -11 never diminish or 

^Sdtee in" 6 ISLba"CaUy iDfinke- 11 is God himself, one in 

ST? 1 vom sWr50"5’ T?31 °bjeCt °f °ur inheritance a adopted 

Sen. *""d ^ be TCry ^ " ^d said to Abraham 
“ , d he 535,5 the to ^ery soul in grace. 

prind^Ta” tadiTTT/ G°d Which it are dre 

sons of God There will he W lc . e*ongs. through grace, to the adopted 

of diJTanth™ ntTrr“"i “ ,1,em “ **«*» all the riches 

end. Lastly, God will place at our d'^1-^ ^od himself, a joy without 

honor, his glory, his dominions TV Sp°5hon a extrinsic goods, such as his 

which will completely satisfy all T* W- tbe lneffable happiness, 

entirely gratuitous; but once possessed it d T 6 °f lustice- Grace 1S 

under the title of justice For the on' tF CSrUS tbe caPacity to merit heaven 

nature, and the value of a work co^S 1 3 bdng foI1°WS its essence or 

son who performs the work And sincl 7 tbe dignity of the per- 

in the soul of the just, any sunemah -B 3 <bvine ^orm which inheres 

and principle bespiks ^IS S ^ f ^ ^ root 

■Me to the same. Gmc and 87o“ am ri °”Jt° ^ with it a 

are substantially the same life. There ic °n 531116 P^ane and they 

grade or degree. It is the same life in itc - ^efn onty a difference of 

does not differ specifically from the matu??I Y^31 St3ge- ^ child 

The same thing is true of grace and elorv J ’ ^ 1S an adult in potency. 

grace is nothing other than the begb^rf*^^ ^„Jh°mas states that 

S1lbid., II-II, q. 24, a. 3, ad 2. 

immediately IcmT the YY “f CMst This derives 
immediately from the two already mentioned. The reason, as St. Augustine 

S h°Ub 1S Yl hC e’h° SayS “°Ur Father” t0 the Father of Christ what 
he say to Chnst but brother?^ By the very fact that sanctifying grace 

communicates to us a participation in the divine life which Chrisf possesses 

desired toPbrtUdebULneCeSSari!1y foll°WS tbat WC beCOme his brothers- He 
hs brokers ! °Ur,br0ther,ac60rdin8 to his humanity, in order to make us 

to- sr?:d;ngf rh;: ^,,that be mi^bt »a - biS 
to th Y S tL nSae,S tbat God bas predestined us “to become conformed 

(Rom SOn,tHat be Sh°uld be the firstborn among many brethren” 

are we ^ Vo I*hat WC 316 n0t br0tbers of Gbrist in nature, nor 
we sons of God by the same form that he is such. Christ is the firstborn 

among many brothers and also the only-begotten of the Father. In the order 

our eldelbrntlT * 6 °“n S°n; Y ^ ^ °rder °f grace and adoption he is 
other, as well as our Head and the cause of our salvation. 

„.ili;'r,7iVCaT; 7° Fath“ '° Io°l upon us as if were one thing 

EL***r H; l0VeS “ “ I* Son; he on Christ as on® 

rother and confers on us the nde to the same heritage. We are co-heirs 

th Chnst. He has the natural right to the divine heritage, since he is the 

Son who was constituted heir of all, for which reason he made the world.- For 

5“thZT £ ueTue hiTfOT Wh0m 3re 311 ^ and whom are 

ings th? I10 ll3d br0Ugbt man5, 50115 into 8,ory- to perfect through suffer- 

arf satct? d°r °f f T V3ti°n' F°r ^ h& wb° Sanctifi6S and they who 

them h?L1Cd 3re 3 fl°m °ne- For whlch cause be is not ashamed to call 

of the T T’t537?8' 1 WlH dedare thy name t0 my bretIlren; ^ the midst 
f the church I will praise thee’” (Heb. 2:10-12). Therefore, the brothers of 

r ,S, must sbare with him the love and heritage of the heavenly Father. 

wL • 3S n?odeIed us on Christ; with Christ, we are sons of the same Father 

Ch ' Z ? beavei1, A11 tbis will be effected by realizing the supreme desire of 

st: that we be one with him as he himself is one with the Father.35 

The foregoing are the three principal effects of grace, but they are not the < 

y effects. The others are as follows: 

4 Grace gives us supernatural life. The physical and formal participation 

me very nature of God, which constitutes the essence of sanctifying grace, 

mitC y ^n^ends the being and exigencies of every created nature, human 

angelic. By it, man is elevated not only above the human plane but even 
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33v l°an- to 21- n- 3 (MX. 35: 1565). 
,.“prace 0f the Ascension. 

4Cf.Heb. 1:2. 
5Cf. Jn. 17:21-24. 
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above the angelic nature. He enters into the plane of the divine, is made a 

member of the family of God, and begins to live in a divine manner. Grace, 

consequently, has communicated to him a new type of life, infinitely superior 

to that of nature; it is a supernatural life. 

5- Grace makes us just and pleasing to God. As a physical participation in 

8Te,neCeSSarily givCS US a sharin8 in the divine justice 

ol TLe f °f G°d arC really identified with his 
vvn essence Therefore, sanctifying grace is absolutely incompatible with 

mortal sin, which presupposes the privation of that justice and sanctity Hence 

?hl^relbe]Utand/'CaSn8 t0 G°d’ 35 he “templates in us an irradiation 
ot his divine beauty and a reflection of his own sanctity. 

the riL^mul I""**teaches when it states that the justification of 

also the sanctification Tni-p1? 1S n0t merely tbe remissi°n of sins but 

don 5“td^rl;T0\reralion o£ man by the voluntary **p. 

and from an enemy into a friend'” A ,.fjan 1S chan8ed from unjust to just 

the unique formal cause of tb ^ V ^ °n’ the CounciI adds that 

which makes Hm just bu t " > jUStice of G°d> not that 

given by him, renews us interiorly ’and mi' “ JUSt: °\TatheT’ that which, 

just but that we should be called such A “LT °n y t0 be rePuted as 

6. Grace rives us Z / ^ Sh<,Uld be SUch in very truth.’-'' 

grace, the most heroic natoraTwork! itouTcuT^ TT" sanctifyin8 

eternal life.” A man who lacks price • VC absolutely no value toward 

and the dead can merit nothing Supeman T5*4 the suPernatural order, 

possession of the supernatural lS PresuPPnses radically the 

in practical life. How much sufferino Fnn.Clp e is die greatest importance 

value in the eternal life, are comnti ^ ^"’i Which Could have extraordinary 

lacks sanctifying grace? While a — Skn 6 3nd use*ess because the soul 

capadtated for meriting anything at ah in Ter131 ^ ^ * radkally in' 

7- fr ««cw uJT1 on,er' 
natural order through his divine conse™' U d 35 WC 316 with God in the 

present to all creatures by his essence rm P°Wef’ wbich makes him truly 

increases this union to an ineffable degreeanTh^r"”61’*8 Sanctifying grace 

infinitely higher type of union. By Jal j and elevates it to an 

prc-Vn dle iust 50111 as a friend7 and noi nCW union> God is really 

plabbsblnga mutual exchange of love and f^l-35 and conserver, 

God and a kind of mutual transfusion of life betvveen die soul and 

m love abides in God, and God in him” Q T ^ lwe> 3nd he who abides 

__ n’ ‘ J' A. more intimate union 

36Dccree on justification Chan 7 n 
37Cf. I Cor. IB-1-3- St Tk o Denz‘ 799■ 

38Cf- St. Thomas, ibid.^l ^ q’ ,14> a- 2- 

, - , . . , , u, aparr rrom tne personal or hypostatic union sancti 

Which is proper and exclusive to Christ. The ultimate grades rf developZ oZZ 

mm theT T 3ttain " ^ 3nd CVen 1116 indi5S0luble --n proceeding ' 
from the beatific vision in heaven are not substantially different from the union 

which is established between God and a soul that has been justified by grace 

even m Us minimum degree. There is a difference of degree among these fypes 

of union, but they are all the same substantial order. ^ 

8 Grace makes us living temples of the Trinity. This is a consequence of 

vve ave just said, and Christ himself revealed this truth to us when he 

said: If anyone love me, he will keep my word, and my Father will love him 

3. w*~ W1' come to him and will make our abode with him” (Jn 14-23) 

with reaHty’ ri8°r°UsIy infinite> which sanctifying grace brings 
h it. We shall study this mystery of the indwelling of the Trinity in the 

following chapter. For the moment, having studied the static principle of our 

supernatural life, let us consider the role of actual grace in that life. It is not 

our intention to enter into the disputes which for centuries have divided the 

schools of theology concerning the nature and function of the various actual 

graces. We shall limit ourselves to a summary discussion of those points which 

pertain in a particular manner to spiritual theology. 

ACTUAL GRACE 

ctual graces may be defined as those which dispose or move in a transient 

manner for doing or receiving something in regard to eternal life. Ordained 

y their nature to the infused habits, they serve to dispose the soul to receive 

t ose infused habits when it does not yet possess them, or to put them into 

operation when it already possesses them. Actual graces are received into the 

acuities of the soul, sometimes elevating them so that they can produce in- 

eiberate supernatural acts—as happens with operating grace (gratia operansj)— 

and at other times to produce them in a deliberate manner (co-operating 

grzee—gratia co-operans). 

Actual graces cannot be reduced to any determined species since they are 

transitory qualities communicated by God and impressed on the faculties of 

e soul after the manner of transient movements or passions. Each actual 

grace is reduced to the species of habit or act which it moves, for example, to 

mtn, hope, etc. From these general notions we can readily discern the dif- 

erences between actual and habitual grace: 

1) Habitual graces (sanctifying grace, the infused virtues and the 

gifts of the Holy Ghost) are permanent qualities or habits which produce 

ITS NATURE 
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SS r&dITT thesoul 01 lhe fa“lfe °f AoJ 
",d 8n<i Whose final effect is often 

:i P>2J!i*tl'iIJrfS aK “ disP0si”g for action (radically or 

4 and gifts') V^8 0n WhCther °ne SPeaks of itself or the virtues 
and gjfts). Actual graces prompt and produce the act itself. 

mined facultteTor11dete^^T’ 3 reStricted area which affects deter- 

catend to the entire snpeJL ISZia 8"“‘ 

j ACWAL °MCE i”^iSfora^t*atol“^7 i" lhe d>"mic tnpematural order. It is 

| ^nce Ae natural order cannot dete^ ° ^ lnfused babits int0 operation, 

! order. Nor is it posable Tat L 1 ^ ^ °Per3tionS °f the supernatural 

cause a habit can be actuated only P°Wm aCtUate themselves, be- 

1 “osed it, and in regard ^ 3nd action <* *e agent which 

duced them can pm them intT^1 ^ °nl^ G°d who pro- 

necessary as is the influence of a hei T T °f God in this respcct is as 

act. Absolutely speaking, God could^M T* ^ m, 3Ct t0 reduce 3 potency to 

W lcb1S mfused into the essence of our ™1°P.and Perfect sanctifying grace, 

graces, without infusing any supemah l” ’ S™p y and s°lely through actual 

But tliis would be a -to the "acuities. 

’ eve op sanctifying grace without usinv * 6 ^J161 kand’ God could not 

pven us the infused supernatural habits 1““^ gIace* alt!loug!» he has 

‘“f Wlth°ut *0 previous divine motL habitS C°uld not be reduced 
mg other than an actual grace Eve “ the suPcrnatural order is 

ET °f thC ^ Holy Ghos7nCt °f 3n infu^d Virtue a"d every 
vh' kh3S 561 dlat ^rtue or gift in E I Sl!Pp0Ses a Previous actual grace 
-Wh y produces an act of ^ - ^Ylthough not every actual ^race 

The actual grace is nothing other than * 81306 rejected hV a sinner), 

the mfused habit to its oration. ** *""* influence which has moved 

ACTDAL^RACE J1601081'3"5 through the centuries have d 

^veen the various actual graces. We UstS °f Unctions 

D Operating grace and co-operatina ~ ^ PlindPaI <-es. 

UXZT h 3ttribmed °^ly t0 God^the Ifratin8 8race is that in which 

8raCC " Aa* - SIZ I" m°Ved but does not move 
11,1815 ** —anner of speaking ofTi " ^ 3nd -°ves at the 

3®Cf. St. Augustine, De gratia l u ngustine and St. Thomas.3® 

« theoli^y.1 Go-<^E>erati^1gr^1i^1^tal, ^mas, S„, 

Proper to the working 

I necessity of 
I ACTUAL GRACE 

2) Gratia excitans and gratia adjuvant. The first impels us to act when we 

are dormant or static; the second assists or aids us in the act once we are 
moved to perform it. 

3) Prevement grace, concomitant grace and consequent grace. The first 

precedes the act of man by disposing or moving the will; the second accompanies 

the act by concurring with man in producing the effect; the third bespeaks a 

relation to some anterior effect produced by some other grace.40 

4) Internal grace and external grace. The first intrinsically aids the faculty 

and concurs formally in the production of the act; the second influences only 

extnnsically, moving the faculty by means of the objects which surround it 

(.e.g., by the examples of Christ and the saints). 

5) Sufficient grace and efficacious grace. Sufficient grace impels us to work; 

efficacious grace infallibly produces the act itself. Without the first, we cannot 

act; with the second, we act freely but infallibly. The first leaves us without 

any excuse before God; the second is an effect of his infinite mercy.41 

As can be seen, these divisions of actual grace can easily be reduced to 

operating and cooperating grace. The gratia excitans and gratia preveniens are 

really operating graces; gratia adjuvans and gratia subsequent are co-operating 

graces; and sufficient grace and efficacious grace will be either an operating 

or a co-operating grace, depending on the particular situation in which they 

am given. But all these graces are transitory qualities which move the faculties 

of the soul to supernatural acts, either deliberate or indeliberate. 

Actual graces have three functions: to dispose the soul for the reception of the 

mfused habits of sanctifying grace and the virtues, to actuate these infused 

habits, and to prevent their loss. A word on each function. 

We say that actual grace disposes the soul for the reception of the infused 

abits either when the soul has never possessed them or when the soul has 

ost tbem through mortal sin. In the latter case actual grace carries with it a 

repentance for one’s sins, the fear of punishment, confidence in the divine 
mercy, etc. 

Actual grace also serves to actuate the infused habits when they are already 

possessed, together with sanctifying grace (or without it, as in the case of 

unformed faith and hope). This actuation, presupposing the possession of 

which operation the soul is aware that it moves itself, with the help of God’s grace, 

nder the influence of operating grace, on the other hand, which is proper to 

e and eminently contains co-operating grace, the soul perceives that it is 

-ed by God, letting itself be acted upon by him. Hence the relative passivity 
niefa is characteristic of the mystical state. 

40Cf. St. Thomas, ibid., Ill, q. Ill, a. 3. 

41Cf. Salmanticenses, Cursus theologicus, De gratia, dist. 5, n. 180. q 
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PRINCIPLES 11 *' P='f»>ing of die infused virtues and, 
consequently, the increase and growth of the supernatural life. 
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3: THE INDWELLING 
OF THE TRINITY 

The indwelling of the Blessed Trinity in the soul of the just is one of the 

truths most clearly revealed in the New Testament,1 which insists again and 

again on this sublime truth. This is evident from the following texts selected 
at random: 

If anyone love me, he will keep my word, and my Father will love him, 

and we will come to him and make our abode with him” (Jn. 14:23). 

God is love, and he who abides in love, abides in God, and God in him” Cl 
In 4.1/CN > 

Do you not know that you are the temple of God and that the Spirit of 

God dwells in you?” (I Cor. 3:16-17). 

uo you not know that your members are the temple of the Holy Spirit, who 

'S ln y°u> whom you have from God, and that you are not your own?” (I Cor 
6:19). 

For you are the temple of the living God” (II Cor. 6:16). 

Guard the good trust through the Holy Spirit, who dwells in us” (II Tim 
1:14). 

Scripture uses various formulas to express the same truth, namely, that God 

wells in the soul in grace. This indwelling is attributed to the Holy Spirit, 

not because there is any special presence of the Holy Ghost which is not 

common to Father and the Son,2 but by reason of an appropriation, since this 

is the great work of the love of God, and the Holy Ghost is essential love in 

* e bosom of the Trinity. The Fathers of the Church, and especially St 

ugustine, have written beautiful tracts on the indwelling of the Trinity in 

die souls of the just. 

r,! Although there are certain vestiges of this revelation in the Old Testament, the 

n revelation of the mystery was reserved for the New Testament. 

^Certain theologians (Lessius, Petau, Thomassinus, Scheeben, etc.) held this 

opinion, but the majority of theologians teach the contrary doctrine, which is de¬ 

uced from the data of faith and the teaching of the Church. Cf. Denz. 281, 703; 

roget, The Indwelling of the Holy Ghost in the Souls of the Just, pp. 58 ff. 45 
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ITS NATURE 
Theologians have written much and disputed much concerning the nature of 

“ Tg- We sha11 enumerate the principal opinions sustained by various 

authors, without attempting to settle a question which only secondarily affects 
the object and finality of our work. 

1) According to Galtier, the indwelling consists formally in a physical 

and loving union between God and the soul. This union is effected by Lctify- 

KEK °ne 3nd ^ ^ “and 

hke manner Tgra :e that the be impressedP consmmly; 1, in 

“ptoss of *0 divine es*^* 

physically present to them 11 tl- ’ *■'1S necessaiy (hat this divine nature be 

losLi^r d«s „„rii toH-r,pre,au?is ^ ^ 

“ ~ ,he 

had placed the fotS'Qutoeo[’S>toj^j" “?°hin8 of St Thomas as it he 

love, independently of the presence of • nS ™ ^P^tural knowledge and 

intentional presence Sudrez trier! imnJensity, that is, exclusively in the 

supernatural^friendship^which'diaritv ^smhl^h ***“ ^ of 
and which demands, God and the soul 

intentional presence of God in the so T a • presence antl not only the 

the power of this friendship God would u “ ^ wise’ he says> that by 

not already there by any other title (eT f,C°me tQ 1116 50111 even if he were 

tins explanation has not satisfied the maiorl’tv of °f itnmensity)-4 But 

ance it pertains to the affective order d 7 tlf°§lans’ Because friendship, 

for the formal presence of the divine Per^T ^ °^£r 3 sullicient explanation 

beloved to be physically ^ 35 «* does 1101 make the 

3) Orc hmnch the ' »*• 

Piets St Thomas in the sense that tl ”8 J°hn of St Thomas,® inter- 

sanctifying grace, through the operations ofW^L of Immensity, 

rom aith and charity, is the formal cause of the^ 8^3nd love wbich proceed 

souls of the just According to this opinion t 1,ndweIhn8 of the Trinity in the 

_ Plm0n’ and love proceeding from 

217^0Galtler’ SJ" U hahitati°* en nous des trois Personnel fR 

- ^Sudrez, Da trinity 12, 5 13. ^ PP' 

5John of St. Thomas, Cursus thedlogUA fo I 

gUa’m Iam- q. 43, dist. 17. 

S? and love do not constitute the presence of God in us buCpresupposing that 

God is already in the soul by the presence of immensity, the special presence of 

the divine Persons consists in supernatural knowledge and love or in the 

operations which proceed from grace. This theory, much more acceptable than 

e preceding, seems nevertheless to encounter an insuperable difficulty. If 

e operations of knowledge and love proceeding from grace were the formal 

cause of the indwelling of the Trinity, the indwelling would have to be denied 

ose baptized before the use of reason, to the just souls during sleep, to 

those who are not actually performing acts of knowledge and love, even though 

hey be in the state of sanctifying grace. To this difficulty, the proponents of 

the theory reply that even in such cases there would be a certain permanent! 

presence of the Trinity by reason of the possession of the virtues of charity 

and raith, which are capable of producing that presence. But this reply does 

not satisfy some theologians, because the possession of those virtues would 

give only the: faculty or power of producing the indwelling and, as long as 

speakiVerC 3CtUa^ °Peratlng, we would not have the indwelling properly 

4) Other theologians propose a blending of the first and third theories to 

explain the divine indwelling.® According to them, the divine persons are 

ma 6 present ln some way by the efficacy and conservation of sanctifying 

grace, since this grace gives a formal and physical participation in the divine 

nature as such and therefore gives also a participation in the intimate life of 

0 ret these theologians are careful to preserve intact the certain theological 

Principle that in the works ad extra God works as one and not as triune. Since 

1 e rmity is present to the soul in some way through sanctifying grace, the 

Just soul enters into contact with the Trinity by the operations of knowledge 

and love which flow from grace itself. By the production of grace, God is united 

0 t e soul as principle; by the operations of knowledge and love, the soul is 

United to the divine Persons as the terminus of those same operations. Hence 

1 e mdvvelling of the Trinity is both an ontological and a psychological fact: 

onto ogical by reason of the production and conservation of grace, psychological 

y reason of supernatural knowledge and love. 

. PerllaPs none of the theories offers an adequate explanation of the divine 

n wemng- But what is important for our purposes is not so much the nature 

°fj °f the indwelling as the fact of the indwelling, and concerning this, 

a theologians are in accord. 

^et Us now investigate the finality or purpose of the divine indwelling, which I 

0 much more importance1 in spiritual theology. There are ffiree purposes (- 

0r the indwelling of the Trinity in the souls p£ the just: 1) to make us share 1 
— . - .. .. * 

R aS^‘ Gonzdlez, De gratia, n. 212, in Sacrae Theologiae Summa (Madrid: 
S-A.G, 1953), I& p. 611. V q 
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divine life 

J ^ °°? ** “d “k °f °» “Odons; 3) ,o 
make God the object of fruition by an ineffable experience.* 

? a tWf,Cn 7e fy that God dwells ^ our souls as in his temple, we are expressing 

» w ich is supported by two famous passages in St. Paul 8 but we must 

S aXrd: Tef 5^*"“ in * *» th^f 

The presence of GodT r 7 * ^ rektionshiP to the tabernacle, 

living'temples o God nd ^ ***? to this; we are 

To acdfml , P°SSeSS tHe thrCe PerS°nS in a ^ manner. 

,Wi* » »ell .o recall rha, sancrifying 

S' pardiS bl “ ”d mak“ a „e«V 

This *c„L of ™d!£e Cd' and are- »"= o' Ood ” 
Scripture, as is that of the ,1 - ‘T “nstantly repeated in the pages of 

What does God do when he d 7 .IndwelI“g’ t0 which it is closely related, 

cate himself to that soul to cn!<7 3 ^ ? °ther than to communi- 

parriciparion in his LZ’ Zibbto ZJ’J? * a 

IS human generation bv a tri™ e ‘ A d , at generation is not verified, as 

J* »d»TS EZZr'i wTh ll“ ” t*- » 
but it presupposes a continued act of God JT wh°m,he receives his origin, 

friendship and grace. If God worn . °ng as the 50111 remains in his 

action from all the things which he ha6 t0 withdraw his conserving 

instant return to the »Jia^iLh3t.Cfa,f4 *ey would at that same 

-re for an instant to withdraw**.***.» Similarly, if God 

soul grace would cease to exist and the 7 ^i™ fr°m 81306 in the just 

trough grace, the soul i^ “ to bo 11 child of 

natural life, as the embryo in the womh f l "“T8 fr°m God it5 super- 

hfe from the mother. For this mason 2d Cl " * * °°nstant,y receiving 

If1 hve.V him, as St. John sTy^^T int0 *e world, that we 

that wc might have life and have it more “7* that he came 

2:20r MyS: "h iS n°W no lon8er I that live bm ChrTtT ^ ’““ 560 why 
’ Dut Ghnst lives in me” (Gal. 

Hence our divine adoptive generation k 

Word in lhe bo»“Tf ,t fT ***** »* «* e.emal 

“T^-TT, hGr’ 3nd our union with God 
. . * J* Menendez-Reigada OP t , 

enstmna (Madrid: 194R^ Ll.T, dones del Esviriu, Q . 
1959), II Chans 1 Q at ’ Chardon, OP Tl7 n 8ant0 V b* perfection 
beth of theTrinitl /m M‘ Ph%°n, O.p! The’Z" Z™ °f J««* (St. Louis: 

8Cf. I Cor., 3:16ri 7 f> * jo"516'’ Md-: 1947). Doctrine of Sister Eliza- 
9Cf. I Jn. ‘3:9 ’ ' ' , 

10Cf. I Jn. 3:1. 

>'S fju^rTs"”™- '-i- 
i3ibid. ' • • • 

nrougn grace is somewhat similar to that which exists between the Word 

nd the Father through the Holy Ghost No theologian would ever have dared 

to Sethis, were it not for the sublime words of Christ, spokeTat L^st 

shlfhnl0t f°r these °uly dnT pray’ but for those also who through their word 
shall believe m me that all may be one, even as thou, Father in me and I 

hasfs^nt^e ‘ And lhe T ^ “l^ W°rW may believe that thou 
that ! Td h 817 Whlch tbou hast 8iven me, I have given to them 
hat they may be one even as we are one: I in them and thou in me t£ 

they may be perfected m unity, and that the world may know that thou hast 

ent me, and that thou hast loved them even as thou hast loved me 14 

Cod k Stkn fS °ne, Wiah ^ Fathei by the unity of n^ure; we are one with 
God by the formal and physical participation of his own divine nature, which 

participation is nothing other than sanctifying grace. The Son lives by the 

her, and We live by participation in God. He is in the Father and the 

rather is in him;15 we are also in God and God is in us. 

Thus it is through grace that we are introduced into the life of the Trinitv 

w ic is the life of God, and God dwells in us and communicates his divine life 

o us. And it is the three Persons who dwell in us, since it is not the property of 

ny one Person m particular to engender us as sons of God, but it is an action 

ommon to the Three. They are in the just soul, all three Persons, engendering 

at soul supernaturally, vivifying it with their life, introducing it, through 

owedge and love, to the most profound relationships. Here the Father 

engenders the Son, and from the Father and the Son proceeds the Holy Ghost, 

us realizing in the soul the sublime mystery of the triune unity and the one 

i nmty, which is the inner life of God Himself. 

Life is essentially dynamic and active. We know the existence of a vital form 

lts nature by the activity which proceeds from it. Since grace is a divine 

°nn, its actuation must also be divine; this is an intrinsic exigency of grace 

as a formal participation in the nature of God. To live the divine life is to 
operate in a divine mode. 

This is precisely the function and finality of the gifts of the Holy Ghost, 

as we shall see. Human reason illumined by faith, which is the rule of the 

in used virtues, is a mover of relatively little power, a rule too lowly for the 

oty operations which attain God as he is in himself. It is true that the theologi- 

virtues have God as their immediate object, and God precisely as he is in 

I.1”’ Lut as long as they are subject to the rule of reason (even reason en- 

/g tened by faith), they must be accommodated to the human mode which 

s necessarily impressed upon them, and hence they cannot develop fully the 

“nmense virtuality which is theirs. This is the reason invoked by St. Thomas 
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The Holy Ghost 

as mover 

and ruler 



principles I fusedvh-tues be“ssity of §lfts Ae Holy Ghost, which perfect the in- 
SH i, communicating to them a divine modality and place them on 

a level which is stncdy supernatural, as is required by the very naZ of 

fs “riS ±rif'Un7 tinfluence °(thc *“** h”™» 
but formally divL n ? f8’ 3nd Ae resultin8 act« are materially human 

the divine life received through^2.'“ ** ultim3tely live in a11 its plenitude 

the divine activity'folmdi^e^Tf ^ ^ ^ Very distinct from 
the infused virtues the full resn Vlrt1fes- In ^le divine movement of 

cause and mov^nd for thT ? °f ** ^ is man’s- as i-ntediate 

own because they come from usH^11 1 6 °f ^ virtues are entirely our 

always under “t f “* ** « 
bind can proceed from a • > . Ver’ without whom no act of any 

order. But in the case of the 4! ^ natural or die supernatural 

unique mover is God, who places'the^ft^6 m0ti°n 1S utterIy different. The 
to receiving the divine movemp j* S m °Peratl°n, while man is limited 

offering any resistance and wittomXmodXX1^108 d°dlity’ without 

Therefore, the acts which proceed from th ^ chan8in8 its direction, 

die melody which a musician plays on hi*6 & II 316 dlVine in the way that 
instrument but formally from the mL 'nstrument materially from the 

way diminish the merit of tht so J Xh ° f * N°r “ in any 
°<^lity; for in spite of the fact that the H ,Se™"c s ^ divine motion by its 

soul adheres with all its power of frlH°Iy Gh°st is.the unique mover, the 

many times it simply lets itself be lerl t0 t lC divine motion, although 

passivity of the soul underle any ™-e. IBe 

that is, with respect to the initiative o/ib ^ ^ 1S 3 reIative passivity- 

the Holy Ghost. But once the divine mnH ^ WhlCh belon8s exclusively to 

Uvely and associates itself intensely with XT 1tbe ““l reacts ac- 

which it is capable and with all £ faj 5? Tt^i.* ** ^ P°wer of 

relative passivity of the soul, the vital iT " 7*1“ the divine initiative, the 

ni3” ^ ******* merit of 4e Xcti°n tf Ae exercise of free 

l°‘her- U™81' <WmZ and ”■«»% ™,- 

'u,n8 - ^ ^ of ^ Ghos! 
-7- urspintua! hfe. It is no longer human 

®The gifts of the Holv Chnc* a 

4 ~ 4 the strict 

“ 4e strict sense, the “('?17 causality “ he “ morcd ■* 
to a vital act that it nrtw. a re would cease to Kp m?n,Were 311 instrument 

proper form. Hen<£ t* 3 Vital P^Sle aS f°r il » P»I*r 
human reason elevated bv ^ conc^u<ded that the sift* %1 v °Perate by its own 

« two PrincipaltusS wHcff6 “f' b PmdSon H Holy Ghost and 

50 -»•h",o'*1 ~-■ 

reason which rules and governs but the Holy Ghost, who acts as the rule and 

mover of our acts, putting the entire supernatural organism in motion until 
it attains its full development. 

It is a fact testified by the mystics that in the most profound center of their 

souls they experienced the august presence of the Blessed Trinity working in¬ 

tensely in them.17 “I used unexpectedly to experience a consciousness of the 

presence of God,” says St Teresa, “of such a kind that I could not possibly 

doubt mat he was within me or that I was wholly engulfed in him.”18 Again 

she writes that the Trinity reveals itself, in all three Persons, and that the soul 

perceives quite clearly, in the way I have described, that they are in the in¬ 
tenor of her heart.”19 

The number of texts from the mystics could be multiplied indefinitely.20 

Ihis divine experience of contemplative souls is so clear that some of them, 

through this experience, came to know the mystery of the indwelling of the 

I nmty even before they had heard anything about it.21 Actually, the experience 

of the mystics is a verification of the lofty teachings of theology. St. Thomas, 

writing as a theologian, makes the following startling statement: “By the 

gift of sanctifying grace, the rational creature is perfected so that it can freely 

use not only that created gift but even enjoy the divine Person himself.”22 

And m the same place he writes: "We are said to possess only what we can 

eely use or enjoy; and to have the power of enjoying the divine Person can 

only be through sanctifying grace.”23 

Here in all its sublime grandeur is the most intimate purpose of the indwelling 

o the Trinity in our souls. God himself, one in essence and three in persons, 

ec°mes the object of an ineffable experience. The divine Persons are given 

0 us that we may enjoy them, to use the amazing expression of the Angelic 

octor. And when this experimental joy reaches the culmination of the trans- 

orming union, the souls that have reached this summit are unable to, and do 

not wish to, express themselves in the language of earth. They prefer to taste 

m silence that which in no way could be explained to others. As St. John of 
the Cross says: 

Wherefore the delicacy of the delight which is felt in this touch is im¬ 
possible of true description,24 nor would I willingly speak of it lest it should he 

supposed that it is no more than that which I say. There are no words to ex- 

, St. John of the Cross, The Living Flame, Stanza 1, n. B. 

197 bi^e’ C^aP' 10> 
2op/en'°r Gasde, Seventh Mansions, Chap. 1. 

21pr ?.°u'ain’ S‘J-’ Graces of Prayer (St. Louis: 1928), Chap. 5, nn. 2-48. 
22c ’ ”nilip°n, op. cit., Chaps. 1 and 3. 

Sum™, it q 43> a_ 3> ad L 

2iIhld-> a. 3. 

cu] -t- J0^11 is here speaking of the substantial touches of God, which is the 
nunating point in the mystical experience of the divine indwelling. 
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this life we may not have perfect fruition^r^ ^“1 For althou8h ™ 

touch, being of God, savors rf eternal lifers * ^ “ 8Iory, nevertheless this 

inintSaWe^nne^wharAr experiences the divine indwelling 

experiences^as if by ~ 

although nothing^ seen by rffe^s dthe^of A 77™ by siSht- 
is no imaginary vision. Here all threp P f tbe body 01 °f the soul; for it 

soul and speak to the soul and J PerS°nS “mmunicate themselves to the 

attributes to the Lord, «* gospel 

23“ * « ** the ^soul 

infinitely SmSola^wh'l*0^ Substantial,y the same, is 

enlightened by faith. St. Teresa exclaims “ot 7 77 °f ^ throu«h reason 

there is between hearing and believinv A ’ °j 'C p mc' ^hat a difference 
to realize how true they are'”2? Til0 8 hese words and being led in this way 

between the knowledge of faith and ‘ ^ ‘ !'S inequality and difference 

mystical or experiltlfp^nmentzl knowledge is dear: 

SluW Sdf’ "5° Lh bas for its real object 
anc‘r, a"d three in persons Faith t if m an ‘de<'d manner, one 

of gS'” ?°d.in.0ne essen«- With that le fS tHat there are three distinct 
order But l!^ u “* blrnself’ hut this knowled supcrnatural knowledge 

Ae obiec, f mySdCaI exPerience wh°h d8,e d°fS not surpa* ‘he ideal 
the object of faith and the object of e’77 ^ ** ideal object palpable, 

1 have in mind a fruit which is ?T l ^ t0taUy identified- 

deceive'^rne \T ?*“ k is a tasty £ Va* tast^ but I have never 

eX a d,7 J'VS God - known by aiU anl ^ Wb° toId me d«* not 
I PUt the fnt’t to my mol d/?SSeSSed b7 charity (fides 

7o7msT7yCe:hat k was tru7ww landLie"m t0eat and then 
as known by mystical experience^ °f US sweetness and 

lclhe LiVmg Flame’ Stanza 2 n 10 

:CC9S,,£' Seventh Mansions, Chap. 1. 

28Mendndez-Reigada, op. dt., Chap. 1. 

state of grace is a mystic in potency, and every potency begs to be reduced to 

this whafm "Li I’'' e^en’enCe f6 Pre$enCe °f God within his soul (and 
his is what constitutes the most characteristic phenomenon of the mystical 

poissr°all thf-'f Tl P°int °[7WX k ^ n0t b£CauSe be does not yet 
p ssess all the infused elements which are indispensable for this experience 

nor because God prevents this passage to the mystical experience, bm simpty 

earth ? hbrs: he haS n0t yet '0talIy detached himself from the things of 

experience ^be h ^ ‘ °bstadeS wbkh Prevent this ineffable 

^dven him iff".? yedSPr£ad ^ r8$ t0 ^ t0 ^ tbin^ he not 
L the Id Tb f U y and, Un,reSerVedly t0 God t0 let him work these marvels 

he soul- This is precisely the teaching of St. Teresa: 

doubThi^If f 6 L0I-d inVitCS US alb 2nd Since he is Truth itself,'we cannot 
doubt him. If his invitation were not a general one, he would not have said- 

* .,fYe you *?'drink.” He might have said: “Come, all of you, for after all 
y ill lose nothing; and I will give drink to those to whom it pleases me ” 

te “d f “y 1 ” ““ *“ noSSTack U11S living water unless they stop on the way.29 

After such explicit testimony from St. Teresa, which is nothing less than a 

nr0m 1116 fidd °f experience of the theological prindples on the 
indwelling, would it not be ridiculous to ask whether all are called to 

mystical state? Whether this enters into the normal development of grace? 

vvtiether it is licit to desire the mystical state? Whether there is one or many 

yS °ynion with God? A contemporary theologian points out; 

rpalrH/5' Stupendous Phenomenon [of the indwelling of the Trinity], whose 

Is 77 guaranteed by Sacred Scripture, is it something mystical or ascetical? 

child 6 P^nT°ny °f some few souls or the common heritage of all the 
nf A1"” , f?°d? Ffow I^tty our divisions and distinctions appear in the face 
jf . esl subhme realities which faith teaches! The fact of the mission of the 

■ "C ,ersona unifies all the phases of the Christian life from baptism to the 

Mcubrf fmatfimony- • ; • The ^ of die divine Persons is not something 
peculiar to the ascetical or the mystical phase nor even to the higher stages 

th ermyStl,CIaI state ^tbe awareness of the divine indwelling may be, but not 

grace99 ^ divine Persons are given to all who live in the state of 
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fk^^StanzT PeTfection‘ Ghap. 19; cf. also St. John of the Cross, The Living 

30S T ^ 
68 ~n. '<?an1°’ 0-P-, Vida santa y ciencia sagrada (Salamanca: 1942), Chap. 6, pp. 

■ cf. also St. Thomas, Sumrna, I, q. 43, aa. 3, 6. 53 
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4: THE INFUSED 
VIRTUES 

«^»a £? ™Krr r’rnmral »<*his 
operates through its faculties or'mj'^ °Peradve lts proper essence but 

from the soul as from their pronefroot'Vl K'and ™11- wl>ich emanate 

supemamral otgauism. Sanctifying grace ‘i""8 °CCUrs in “S”d " the 
essence of the supernatural „ Y S 8 ’ h 1S> as Jt were, the soul or 

a dynamic but a static element^for5^’- ™ ^ immed,ately operative. It is not 

tion but in the order of beino' TV,1 1S n0t .* Per^cctd0Q in the order of opera- 

accident and not a substance it netJTT 1S 111311 abbou8b 8race itself is an 

natural order and, like all substanr * ° £SS 3CtS 3S a ^stance in the super- 

operate. The* ficuWef “ “f ” <* P°™« in ordei to 

wth grace itself, from which thev a ^ mfuSed by God in the soul together 

Powers are nothing other than the * ’nSCParabIe'1 Some of these supernatural 
Ghost.* 0161 th3n Ae lnf^ed virtues and the gifts of the Holy' 

existence 
and necessity 

the virtues themselves 

The existence and necessity of the inf a 

nature of notifying grace. Grace! a i TT f°1IowS from very 

growth and development until it reaches fob V*! ^ by its nature seeks 

grace ttself is not immediately ^***■ But since sanctifying 

remote pnnciple of all our supema^al i -g ? i$ 50 radicaIIy aa the 
--- 3tUra operations), it follows that grace 

‘With the exception of faith anri l, 

* *Ut -*■- 

-nues^m general, we suJ* «* the theology of the 

». who interne Sine geology byTrummer, 

d mands and postulates certain immediate principles of operation which flow 

from grace nseif and are inseparable from it. If this were not the case, man 

d be elevated to the supernatural order only as regards his soul but not 

as regards his operative powers. And although, absolutely speaking, God could 

graces' thTs T 
b~SfTld Pr°dl!Ce 3 V10lenCe in the buman psychological structure 

aid th n ° the trC““endous disproportion between the purely natural faculty 
and the supernatural act to be effected. And such violence could not be 

econciied with the customary suavity of divine providence, which moves all 

things according to their natures. From this we deduce the necessity of certain 

upematural operative principles so that man can tend to his supernatural end 

n a manner that is perfectly connatural and without violence. 

As St. Thomas points out: . 

^ “ n0! fitting that God should provide less for those he loves, that they 
may acquire supernatural good, than for creatures whom he loves that thel 

merely d^V^1113 T'*' N°,W he S° provides for natural creatures that not 

foms anT™ m0VE ST ‘° c 1 natUlal aCtS> but be beSt0WS on them certain 
JfT P I!6'5 ThlCj arC, tbe PrinciP]es °f acts> order that they may 

by theTaremt Ttr !? f6* ™Vemel}ts’ a“d the movements where 
J, at% move.d by God become natural and easy to creatures. . . . Much 

suSnST’ i°CS - 6 int° tb°Se be m0VeS toward t}ie acquisition of 
be mml ? f°d C6rtar {°T™ or suPematural qualities whereby they may 

moved by him sweetly and promptly to acquire eternal good.3 

^infused virtues may be defined as operative habits infused by God into 

of rea^ouTl h Tk *? ^ t0 function accordin8 t0 tbe Rotates reason enlightened by faith. 

Operative habits” is the generic element of the definition, common to all 

atural and supernatural virtues.4 From the psychological point of view an 

operauve habit is a quality, difficult to remove, which disposes the subject 

o function with facility, promptness and delight. It gives the subject facility 

c°r operation because every habit is an increase of energy in relation to its 

corresponding action? it gives promptness because it constitutes, so to speak, a 

second nature in virtue of which the subject quickly gives himself to action; and 

causes delight in the operation because it produces an act which is prompt 

‘acue and connatural. F ’ 

Infused by God” is a radical difference between the infused and acquired 

virtues.5 The natural or acquired virtues are engendered in man by means of 

repeated acts. The only cause of the supernatural or infused virtues is the 

Vlne ‘rtfusion; hence their name, “infused virtues.” And we say that they are 

Ifumma, HI, q. ]10, a. 2. 

5pf bt7Thonias. ^id., I II, q. 55. 
• tbtd., q. 63, a. 4, sed contra and ad 3. 
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J?od int0 Ae faculties of the soul because we are speaking of opera¬ 
tive habits that are immediately ordained to action. Their purpose is to suner- 

““wabt'ot™? tr 'le,a,in8 th? " ‘he °r<ler of «race »nd making 
fcZlT« wt,r .”s “• Without them, or without the 
actual grace which supplies for them (as in the case of the sinner before 

,u*t,it would be impossible to, ma„ to perf™ 7a ” t 0f 

h.7 r i; 7de fr7tor",,o *■£■> - oft ,:f, ”s. 
? S""il”'y “d aMl<W kneeeu die uadi,si 

eaToe ot Th0“S “As tK» 

wise the vileT»h„b"7 ’ Ch ““ the Pri“iP1'* °( *ada. » 

of the soul from grace,”6 6 P°Wers are moved 10 act- flow into the powers 

the infused Xtues is thatly^mn nf^l.c "!'" ' ''!’ 7 acquired mi 
dispose the faculties to follow A- 0rma obJect- The infused virtues 

as do the acquired virtues but of ° ^ ^ command> not of simple reason, 

operation for the acquired vile! 162500 d Umined by faith. The motives of 

motives for the operation of the H T?7 3nd natural motives; the 

Hence d,. ^ "I*™*™! mo,™, 

reason of the formal object, which • ,1 °nC ^0m tbc otber ^ °f virtues by 

specific difference in the definition ^ ° m°St cbaracterist'c element of the 

to constitute vvi^them^e^prindpifl ^ ^ faculties 01 P°wers 

l15 “—-T to bear in mindTaVthe iTT^ T° 3nswer ** ^stion 

the natural faculties or powers by elevari VlrtUeS are meant t0 perfect 

sequendy, rhe supernal ” ™“”8 ^ supernatural order Con¬ 

i',? *' aupemamml LT. IT** tr°m *= union of the 
J has its radical power in Ae n *5 * As a vital act, 

a y completes by giving it the pow f W^*cb tbe infused virtue essen- 

supernatural act springs from the natural0? ?pemat“ral a«- Hence every 

formed with the supernatural rim,. ,,faCU? or Power precisely as in- 

,WI1 “ "" "pemanrra, o* taa% has 
nmllec. or will; formal ™ The mdrca power, fot example, is the 

IXefStU u1316 pnnaple of action is the corresponding 

never attll ZT’ heroic and perfZ H*,?**"*. moral virtues, 

ferencc bem-7 Tf 0bi” °f indrfi”M>' a»d 

’ d which by "'8ht 
-- regulated by reason enlightened 

56 eIbid., q. 110, a. 4, ad 1. 

by faith and by supernatural prudence. The magnificent article on this point 

m the Summa theologiae manifests the lofty idea which St. Thomas has of the 

mtused virtues as compared with the acquired virtues.7 

The infused virtues are inspired and regulated by the teaching of faith 

nceming the consequences of original sin and our personal sins, the infinite 

grandeur of our supernatural end, the necessity of loving God more than self 

Ae need to imitate Christ, which leads us to self-abnegation and renunciation. 

pT °lt}f 15 attamed by Pure reason> even by a Socrates, an Aristotle or a 
Plato. With good reason does St. Thomas say that the specific difference 

objZr the acquired and infused virtues is evident by reason of their formal 

lbjeCtL°f 1Very Virtue is 3 8°od c°nsidered as in that virtue’s proper 

ZrV rS tLei°bjeCt °f temperance is a g°°d with respect to the pleasures 
connected with the concupiscence of touch. The formal aspect of this object is 

Wh’ch {vces tlle mean in these concupiscences. Now it is evident 
mat tne mean that is appointed in such concupiscence according to the rule 
o human reason is seen under a different aspect from the mean which is 

hxed according to die divine rule. For instance, in the consumption of food 

the mean fixed by human reason is that food should not harm the health of 
me body nor hinder the use of reason; whereas according to the divine rule 
it behooves man to chastise his body and bring it under subjection (I Cor. 9-27) 

by abstinence in food, drink and the like. It is therefore evident that infused 

and acquired temperance differ in species; and die same applies to the other 
virtues.8 

Nor does it change matters to object that habits are known by their acts 

and the act of infused temperance is identical with that of acquired temperance 

(.namely, the moderation or control of the pleasures of touch) and that there- 

ore there is no specific difference between them. St. Thomas answers this 

° Jecdon by conceding the identity of the material object but insisting on the 

specific and radical difference by reason of the formal object: “Both acquired 

and infused temperance moderate desires for pleasures of touch, but for different 

reasons as stated: wherefore their respective acts are not identical.”9 Therefore, 

according to the teaching of St. Thomas, the infused virtues differ from the 

acquired virtues, not only by reason of their entitative elevation, but also by 

reason of their formal object, which makes them substantially superior to the 

acquired virtues.10 

1lbid., q. 63, a. 4. 

8Loc. at. 

ibid., ad 2. The identity of the acts is purely material and not formal, as St. 

omas insists: “Although the act of the acquired and the infused virtue is 

a ena% the same, it is not the same formally” (Iw 111 Sent., dist. 33, q. I, a. 2). 

further study on this point, see Garrigou-Lagrange, The Three Ages, I, pp. 

1Q~7 on Froget> The Indwelling of the Holy Ghost in the Souls of the Just, pp. 

'•202; Arintero, The Mystical Evolution, Vol. I, pp. 204-215. 
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principles Ihm mtendls*t habOP “T’1' we a" 10 PIace fa infused virtues. Are 

«ZdT2fT* -y 811 g',he infused vim,es d°»«at aactly °.B etther ca.ego^ although dtey are m„Ie habits than they are 

Potencies . ' le7 ^ave something of a potency so far as thev oive 

or habits '^e dynamic supernatural order, but thev are not rw • 'V. Ppwer m 
speaking. And this for various reasons/ Potencies strictly and formally 

if thdr a? 3nd C3n aCquir£ habi*> and 
new habits which is a m tr ? encies, they would be able to acquire 

infused th6y W°Uld thCn ^ 3CqUired and 

act2evl!iy;POtendeS 3re indiffoent to 8°°d ^d evil, but virtues cannot 

intellect ™ “ 7”*“ intensity (for examPIe- the 

knowledge may increase) but the • f” USelf increase> although its 
of intensity. bUt mfused virtues do admit of an increase 

Hence the infused virtues IvU 

P°tencies. "8 more to the category of habits than to 

But the infused virtues alcr. i„„i 

since they do not give complete fadlity ino °f ^ definition of habits, 

true habits. They confer, it is true m J™0"’ wbicb * characteristic of 

ness for good, but they do not gi^ an iflination- *ase and prompt- 

remove all the obstacles to good as ^ beC3USe thcy do not 

sinner who experiences great difficulty in 7 ,tbe Case of the converted 

of his past acquired vices, in spite oiV/' fafonnance of good because 

iCyT'^rr-a,i *■ toStSr s atThhe h“ 
from rV, V e° tbe ^acdlty which proceeds frn °maS distln8uishes very 

feredt rngr inhesi0n re8arding the oW? and that which Proceeds 
fared by the mfused virtues from the firstly ° TTf Tbe first is con- 

proceed^ ° tbe second- “Facility in n/r ^ their lnfusi°n into the soul, 

S0UICes: from custom rand 10rmirn8 tbe 3Cts of virt^ can 

SjrSl fr°m kS be8inning) an7from Virtue d°« not give 

S5£ and ,his* ‘ZtZL'Efr** « «•* *■ 
n 8 e mtused ^rtue at its very be¬ 

ne reason why the infnsnd • 

zgsrsrr1 habits~is sH^7xTtIy int°either °? these 
kind of particinari13 ”teg0ries any more thaTcwT C3nn0t ProPerIy 

certain E^J*^** can'he ltc7’ rf ^ they L a 

and permanent accident. is Ca|f8°nes' Thus sanctifying 7 ^ ^ 3nd bY 3 
h reduced to the species nf 8 ^ C6’ 3S a sPiritual 

58 ~^L.. .... .. ^ °f <,“ah'5' »s » 
nln IV Sent., dist. 14 q 2 a o 

’ ’•2' *'2-ad * n. viK».»,s, a. 
10, ad 15. 

habit, and the principles of supernatural operation are reduced to the species 

of the!eyhabitsP/atlVe ’ alth°U8h ^ d° DOt bave a11 the cha^teristics 

The principal differences between the natural and supernatural, or the 

acquired and infused virtues are the following: 

By reason of their essence. The natural or acquired virtues are habits 

m the strict sense of the word. They do not give the power to act (for 

the faculty has that already), but they give facility in operation. The 

supernatural or infused virtues give the power to act supernaturally (with¬ 

out them it would be impossible, apart from an actual grace), but they do 

not always give facility in operation. 

By reason of the efficient cause. The natural virtues are acquired by 

our own proper acts; the supernatural virtues are infused by God together 

with sanctifying grace. 

By reason of the final cause. By means of the natural virtues man con¬ 

ducts himself rightly in regard to human things and performs acts in accord¬ 

ance with his rational nature. The supernatural virtues, on the other 

hand, give man the ability to conduct himself rightly in regard to his 

condition as an adopted son of God, destined for eternal life, and to 

exercise the supernatural acts proper to the divine nature by participation.13 
By reason of the formal object. In the natural virtues it is the good 

according to the dictate and light of natural reason which is the rule or 

formal object; in the supernatural virtues it is the good according to the 

dictate and supernatural light of faith or conformity with the supernatural 
end. 

From the foregoing distinctions it is evident that the infused virtues are 

specifically distinct and extraordinarily superior to the corresponding acquired 

°r natural virtues. 

There are four properties which the infused virtues have in common with the 

acquired natural virtues: 1) they consist in the mean or medium between the ] 

two extremes (except for the theological virtues, and even these do so by reason 

0 the subject and mode); 2) in the state of perfection they are united among 

emselves by prudence (and the infused virtues by charity also); 3) they 

are unequal in perfection or eminence; 4) those which imply no imperfection 

pcrdure after this life as to their formal elements.14 

Besides these characteristics, let us review the characteristics or properties 

ich are exclusive to the infused virtues. 

«■ hierkelbach, Summa Theologiae Moralis, I, n. 619. 

14~T St. Thomas, Summa, I-II, q. 63, a. 3. 
f-f- ibid., qq. 64-67. c 
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doctrinal 

PRINCIPLES j ts Ti? iways sanctifying grace and are infused together with 

1 s^L^Vac;rn among Ae ^ -* - 

rcsLJhtZaZTeaUy diStinCt fT°m SanctifyinZ It suffices to recall in this 

S theInCZneseantltatiVe “ into *£ usance of the ^ 

are really distinct from theZlT1» *"* ^ mt° ^ P°tencies. which 

virtues. This has Ef dmomtmed C0TTeSV°nding aceluired natural 

me^My!^ We ** explain this 

Me has great imXee^n^5 ^ SpidL ^ P^cular diameter- 

Christian perfection.16 VD18 question °f the mystical state and 

the teaching of the ChurclT St* pi”! ^ * dear from ScriPture and 

to practice die truth in Jove and ^ *** EPhesians: “R^ are we 
head, Christ” (Eph. 4:15)’ t_ .1 up in all things in him who is the 

that your charity may more and m C 1* lpp!ans he says: “And this I pray, 

(Phil. 1:9). And he prays for die Rol^L “ kn0wled8e and discernment" 

,n the power of the Holy Spirit” 6R ^ir fjj/011 may ah°und in hope, and 

graee and in the knowledge oflur L^d i b ^ St Peter writes: “Grow in 

Following the lead of the aposdes, diTchf'h(I1 Pet 3:18> 
lncrease of faith, hope and charity!* H asks in the hturgy for an 

6) They give us fjle • . . 

‘T’T facility {„ those h™r,/”j"‘per”‘‘’“m! ",s hM »0‘ <h« 

Sf *' rel*»=« toe, «priarte±*jL"e? which explain, 
, " “PP0^ ■" his fonnet j/i ^mlty in the practice of the 
-etceme by fte in(used „ ~ to these difficulties be 

TT 7* *• aC,r<l He acquired 

“S l,ab;t of »equired vim,« “ ‘u TnS,Cf"y’ !«*»* -he 
Scb a."8,syPernaturaI habit of the i.t j' ' ‘““pable of intrinsically 
“* stance eatrinsically b, virtues. But they can render 

dt'*<ed “»4i™ranmLttades ” perverse inclina- 

■O They 2 «5h*l,Sya.C.,'S 816 rem”red' ** 

*" * to the *"tod si, He reason 

_ Pr0!,eite fora sanctifying 

15Cf. ibid., q. 110, a. 4 ad ! 
t*Cf. ibid., q. 68, a. 2. aP 

7Collect, Thirteenth Sunday aft«. r> 

"aSt.Tboraas.DeJlf"^^- 
C0Www»> a. 10, ad 14. 

nope can remain and they in an unformed and imperfect state as die last 

are *-’* “d ** - ia -* 

8) They cannot diminish directly. This diminution could he caused onlv 

morlaT3 T 01 byihe CTti0n °£ the acts of 1116 corresponding virtue for 
ml sin does not dimmish but destroys the infused virtues. Butdiey cannot 

leatitTr f7 Venkl ^ beC3USe thiS’ 3 d~ the path wS 
leads to God, leaves intact the tendency to the supernatural ultimate end 

cessation oTthT 1 f ! N°T they bc diminished by the 
cessauon of the acts of the virtues, for as infused virtues they were not ac- 

Ae1tssLfn ofPetltti0M°f ^ “Bn0t ^ leSS£ned or diminished by 

indirecdv bv ve 'T T Z’ may ** diminished 
ndireedy by venial sms so far as these sins stifle the fervor of charity impede 

P ogress in virtue, and predispose to mortal sin.20 ’ P 

DIVISION OF THE INFUSED VIRTUES 

tit infused virtues ordain the faculties to the end or goal, and others 

m reg3rd f 1116 mfans’ The first §rouP are the theological virtues; v : 

grace m fi,8r°UP the m°ral ^rtues. The first correspond, in the order of 
grace t0 the pnnapJes of the natural order which direct man to his natural 

Del :C SeC°nd corresP°nd to the acquired virtues of the natural order which 

anal k3n m re,gard t0 1116 means- 0nce a8ain the close similarity and 
gy between the natural and the supernatural orders are evident. 

Sr— of the theological virtues seems to be clearly stated in Sacred THEOLOGirar 

pol 41115 evident from several texts of St PauL ,Tlie chariV of God is \mmn5 

fR rr In. 0Ur heartS by the HoIy SPirit who has been given to us” r . 

ab'lf5 5^’ "witbout i£ is impossible to please God” (Heb. 11:6); “there Xlstence 

1 e faith, hope and charity, these three; but the greatest of these is charity” 

fo f *n tbe Gouncil of Trent, the Church stated in equivalent 

mmias that man receives with sanctifying grace the other gifts of faith, hope, 

l407Cfc^nCil of Trent- canon 28 on justification (Denz. 838); also see Denz. 
Oo’ Thomas, Summa, I-II, q. 1, a. 4. 

cf- St. Thomas, ibid., q. 24, a. 10. 61 



principles ence Jhere JT“ 4116 3CtS are moused, it must be concluded that refer- 

uuest on a T t S PTT * habits or the “fused virtues. Nevertheless, the 
question as to whether this doctrine has been expressly defined by the Church 

sav £ theT°M rT05- Vega’ Ripalda- Su^ez and Pope Benedict XIV 

2 venf^iom bm ^ ^ ** 40 4he Council of Trent 

- nr; ss r ir^ 

he identified charity with the Holv Ch t ,,Sent“ces erred ln this matter; 

The existence A i , 7 Gh°St 3nd thus destroyed it as a virtue. 

sanctifying grace. Since MttoJSft!¥******. by the Very nature of 
pnnaples to grow and develon to rv f ately °Peratlve> 11 requires operative 

must refer to the supernatural e A a/ ®ctl0n‘ Among these principles, some 

to the means which lead to that “ 08Ica| vdtues), and others must refer 

ns force principally from the suavity^ 11145 ar8ument takes 
N *nown to us through revelation rkmgs of divine providence, made 

and ordained directly and immXteirjG?165 ^ Whkh WC are direCted 
have God himself as their material oK G d f °Ur suPcmatural end. They 

as their formal object Since they are strict ^ °ne °f bis divine attributes 

Wnm. them int0 die soul, and their exigence™l Tmatural> °nly God can infuse 

There are three theological virtues- faitb t °Wn °nly throu8h revelation.22 

this number is that by these three imm}’ ^ charity' The reason for 

fectly. Faith enables us to know and ,mb With God is realized P«" 

makes us desire him as the sTpreiTil ^ G°d as First Truth; hope 

y c °ve of fnendship, so far as he is ‘ US' cbarity unites us to him 

re no other aspects of union with God 8°odriess “ himself. There 

;f£97^ 5fS3 
—r s 

St "S'^ LTSt”ot “s 
h“V' a J from bid. and hope, 

”Cf“s7 71, Chap. 7 and „ ’ , ‘h and hope 

62 T" i^na. 799, 800 and 821. 

Number 

subset Without chanty, as always happens when one commits a mortal sin 

insta^ 15 f0t!dlre?L °PP°Sed t0 fakh °r h°pe- 14 is evident that in all these 
instances faith and hope remain in the soul in an unformed or non-vital state 

since chanty is the form of the virtues, and for that reason they lackle 
proper and true reason of virtue.24 y 

perteion".tvTiSh T ^ ^ «eMIati»" “J ode, of 

ffath tenl J tl!' 8en,efr ” ot »"»" *e first is to W 
1 A c • , 4 d 116 ^hoPe^> and lastly to attain (charity).26 Although this 
gradatmn is by reason of acts, that by reason of the habits is the same faith 

and imnehf0Pi Td h°pe preCedes charity> the intellect precedes the will 
and imperfect love precedes perfect love. 

According to the order of perfection, charity is the most excellent of the 

eo ogica virtues ( And the greatest of these is charity”—I Cor 13-13) be- 

cause it is the one that unites us most intimately with God and the only one 

sav th I166 that Pe\dU\eS m eternity- As t0 the otlier two, Medina and Banez 
in se, as a theological virtue, faith is more excellent than hope because 

espeaks a relation with God in himself while hope presents God to us as 

good lor us, and also because faith is the foundation of hope. On the other 

than VaitjT “ Cl°Sdy reIa4ed 4° charity’ and in this sense k is more Perfect 

According to the doctrine of St. Thomas, which is held by the majority of 

eo ogians, faith resides in the intellect, and hope and charity in the will 27 

umong the mystics, St. John of the Cross; in spite of the fact that he is 

lomistic in his doctrine, places the virtue of hope in the memory. This is 

undoubtedly because he followed the division used by many of the ancient 

mystical theologians who spoke of a threefold spiritual faculty: intellect, 

memory and will, and more especially because this was a convenient division 

°r explaining the purification of the memory in the mystical state. 

Th 
til e,existence of the infused moral virtues was denied by numerous ancient 

e° ogians (Scotus, Durandus, Biel), but today it is admitted by almost all 

eologians, in accordance with the doctrine of St. Augustine, St. Gregory 

an St. Thomas. The basis of this doctrine is to be found in Scripture. Thus 

m the Book of Wisdom we are told that nothing is more useful in the life of 

3,man tkan temperance, prudence, fortitude and justice. “If one loves justice, 

e rruits of her works are virtues, for she teaches moderation and prudence. 

Justice and fortitude, and nothing in life is more useful for men than these” 

25nr ^4‘ Thomas, Summa, I-II, q. 65, a. 4. 
o wf. loc. cit. 

We refer to a priority of nature and not of time, for all the infused virtues 
^used into the soul simultaneously. 

'“'f. Summa, II-II, q. 4, a. 2; q. 18, a. 1; q. 24, a. 1. 
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doctrinal 

PRINCIPLES 

Nature 

S pH;’£7 ^ Wi,h fr“”'1 ‘°Ve- >■”' kveli* 

elaLtTb^tteSdl ^ ‘le !Crip"ral •”* !•« 

^ -**■ ot “xffc- rr tfr, w“ 
ss stsatr i~ “• Xt s 
*=■ One «di « fay i, :^ZS^mmS ^ *“*+“ 

moral virtues Jfa ,'llC “( th' infusel 

theological virtues in particular. The tbe11? “*1 “ general and 1116 
very nature of grace so that it r K j0gIca Vlrtues are demanded by the 

natural end; thHj* ™ ^aHy °riftated to the super- 

ntrn, because to be ordained to the j "ded. by t lC tllcological virtues, in 

The relation which the moral virt, T req“res a disposition to the means, 

the order of grace is the same as th Wldl ^ dteological virtues in 

virtues and the acts of synderesis anr^ 16 atljn ^iween the acquired natural 

The infused moral l ^ ** WiU-8° 

to follow the dictate of reason ill^e/w the facuIties of man 

vvhich lead to the supernatural end The A 7 ln reIation to the means 

object-and in this they are diSnJshed^ G°d M their ****** 

*e honest good distinct from God-^et theoIo8ical virtues31-but 

supernatural end, and in this wai n, ^ °rdain human acts to the 

responding acquired natural virtues.33 7 “** distinguisbed from the cor- 

The means which are recmW»j l , 

pertain sense, to all the acts of man indu^j^fd m°raI **“« refer, in a 

Cry aCtS °f the theological virtues in °n,the Part of prudence) 

- ’ " 51,116 of the fact that these virtues 

~i5^ICor-2:14;Jas.I:5 

*emagisterium °f 1116 
which states that atbJri1* ®ement V teaches as"™ ^ ^ 0ther virtues in 
CDenz. 48B). The ^ere are infused into i c10^ pr°bable the opinion 
there is infused into thT” C.atechis™- of St. Pju“ v 85ace ancl the virtues 

De sacr. bapt., cap. 2). ^ 81306 311(1 “the noble cortege^H tJ*rOU8h baptism 

^!^rr2L- **q-* a. s. 8 311 the virtues” ® 
S2lbid., q. 63, a. 4. 

are superior m perfection to the moral virtues.33 For although the theological 

virtues considered in themselves, cannot be excessive, and fn this sense ley 

do not consist m the mean or medium as do the moral virtues*1 they tan 

neverthdess go to excess in the manner of our operation, and it is that Inner 

mode which falls under die moral virtues. So it is that the moral virtues 

must be numerous, because there are so many ways in which the faculties can 

operate and these must be regulated in view of man’s supernatural end. 

infutdh,rtLeS'$liSheS 3 fondamentaI PriHdP1® of distinction for the moral 
nhised virtues. For every act in which there is found a special aspect of 

g dness, man must be disposed by a special virtue.’’3* Accordingly, there will 

^ “3ny m.°ral virtues as are species of honest objects which the 
ppetmve faculties can discover as means leading to the supernatural end 

ZZ°™S S^dies and discusses “ore than fifty moral virtues in the Summa 

1*was not his in,endon ,o give us a «- 

vi^T SinCe and?nt tim6S k has been the custom t0 reduce the moral 

an!! T,° f°Ur pnnC1Pal ones, namely, prudence, justice, fortitude and temper- 

and' nT ^XPrcSSly n3med “ SaCred Scriptnre, as we have already seen, 
/e Called the wrtues “ost profitable for man in this life.31 They were 
known to the ancient philosophers-Socrates, Aristode, Plato, Plotinus, 

kacero, etc. Among the Fathers of the Church, St. Ambrose is apparendy 

suhdJv^ j "l them,cardmaI virtues.33 The scholastic theologians unanimously 
divided the moral virtues on the basis of the four cardinal virtues. 

34pr' nQ’ q' 58’ a' 3; q' 66> a‘ 6- 
K?C'Jbir-\ q' 64> a- 4’ U'U> q- 17’ a- 5> ad 2. 
Hlbtd., II-II, q. 109, a. 2. 

Sum hC daSSlflCati°n °f the infused moral virtues made by St. Thomas in his 
whirlT* 1S surPnsingiy similar to the Classifications of the acquired natural virtues 

Plato Tif16 /^ade by the ancient philosophers such as Socrates, Aristotle and 
anai’• c Philosophers deduced their classifications from a close and penetrating 

fruitfn? • human psychology. The theologians base their classification on two 
comol pnnciPles> namely, that grace does not destroy nature but perfects and 

order uTent? \ 3nd 11131 God 0311 have no Iess providence in the supernatural 
le); rfn 111 die natural order. As a result, they establish almost a perfect paral- 

that fj,5etween [he natural and the supernatural orders. This does not mean, however, 
p . j 5re cannot be more infused moral virtues than those which have been enum¬ 
erated by the theologians. 

sun* IS 3 d,i^erent matter when treating of the theological virtues. Being striedy 
virtu™3^3 3nd having no parallel in the natural order or among the acquired 

es; me philosophers ignored them completely. Their existence is known only 
ugh divine revelation. In this revelation, however, it is expressly stated that the 

37pflcal virtues are no more than three in number (I Cor. 13:13). 
Cf. Wisd. 8:7. “Moderation” is called "temperance” explicitly in the Douav 

'ersion. * 

isExpositio in Lucam (M.L. 15:1738). 
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CARDINAL 
VIRTUES 

Nature 

£££££ Zr Tk "T “ d'rd tr°" d,e U,i” «»*■ 4e kings 

man sTtSI??“ **““ h“« *” ** mod life of 

poims of ■ T ‘h'-J "rtue! 01,1 be “Ued cardinal from mo 
IDINAL 0t .ln a less Pr°P« sense, because they are certain general conditions 

pnl~ '"SZfor 7 7“ 7 *“ 
Nature t • ’ , ’ d and moderation); more properly, so far as they 

material of the given pnnClpally shines forth the general 

r„" speri ™es-not -* *-*»( 
have their own proper matter ,k- u • ° 0tb.Cr Vlrtues.40 Consequently, they 

those general conditions of all viSe^shTnTfordf ^ °bjeCtS ^ 
is true that all the virtues should ™ ^ * 2 maMmum degree. It 

eral conditions, but it does not foil 1 w SC,)me Way in 111056 four gen* 

will be produced by prudence all recall, zTh ^ ^ type of discretion 
and all moderation by temperance Th ° -Y JUSdce’ a11 firmness by fortitude 

conditions in a principal manne ’ a** ™tUeS are those which effect those 

do not do so exclusively. Other virtu ’ ^ ** u^’. by antonomasia, but they 
to a lesser degree. es a so share in these qualities, although 

The principality of the cardinal • 

influence vvhich they exercise over thdrTnUldem0nStrated predsely in the 
which are like participations derived ^bbonn8 and subordinated virtues, 

mumcate to the other virtues their mor'fe u,C- pnnciPal virtues, which com- 
lnfluence. These are called potential » / dleir manner of being and their 

is to function in secondary matters ? -°f the Cardinal virtue; their role 

corresponding cardinal virtue44 Tk„ ^j”"8 Ae Principal matter for the 

manifest in the subordinated’virtues b” T\°f ^ princiPal virtue, is. 
difficulty will more easily conquer the J ^ haS COntluered the principal 

In this sense each one of tb a ^ °ne‘ 

which contains beneath itself T be C0nsider6d as a genus 

potential Pans. The integral parts refer toT"’ SUbjective Parts and the 
merits which ought to concur for £ * ^ USeful 01 necessary comple¬ 

te C and COnstancy are integral parts CXerdse °f the virtue. Thus 

chlZn0US -^mated ^ ^ 116 »**»*** parts are 
chastity are subjective naric . the Pnncipal virtue TL,.c u • ^ 

>° imilco CU'TL’'' n“ 'SuoTrd0' ,he principj 

__ d° W,,h <0 Cm, l 
39Summa, I-U, q. 61 a 4 

40This is the teach ino c c 

66 “a■St■ ■"»—> “‘5° “4St- Apgrnu,.. 

rhough ,h„ canno, ever be done perfectly, because one cannot realize in this 

matter the condition of equality which is required for strict justice « 

But does the principality of the cardinal virtues over the other virtues pertain 

also to their intrinsic excellence? Evidently not, for religion and penance are 

more exceHent virtues than justice, since their object is more noble. Humility 

for alTthe* other Virtues. ^ “ 3 m°re aaxUent 38 3 Temovens prohibens 

Nevertheless, it is necessary to preserve the principality of the cardinal 

perfect ma mg7h a ^ ^ Pei{0Im ^ £unction in a more 
perfect manner than do the other virtues. Thus commutative justice has more 

of the reason of justice than do religion or penance; the matter or object of 

VI,rtUe ,may be more exce]Ient than that of the principal or 
virtue, but the mode of the cardinal virtue is always more perfect 

argument^616 316 PredSely ^ ^ be pr°Ved by various 

By reason of the object. The good of reason, which is the object of 

virtue, is found in four ways: essentially in reason itself and by participa- 

ion m the operations and passions, while among the passions there are 

ose which impel to acts contrary to reason and others which withdraw 

rrom what reason dictates. Hence there should be a virtue which safe¬ 

guards the good of reason itself (prudence), another which rectifies 

external operations (justice), one which goes against the passions which 

depart from the dictate of reason (fortitude), and one which refrains the 
disorderly impulses of passion (temperance).43 

By reason of the subject. There are four potencies of man capable of 

emg subjects of the moral virtues, and in each one of them there should 

e a principal virtue: prudence in the reason, justice in the will, fortitude 

m the irascible appetite, and temperance in the concupiscible appetite. 

Ts a remedy against the four wounds of original sin. Thus against 

ignorance of the intellect is placed prudence; justice is necessary against 

e malice of the will; against the weakness of the irascible appetite 

ortitude comes into play; and for the disorder of the concupiscible appetite 
13 the remedy of temperance. 

FoMh reS€rVe for 3 ]ater discussion the treatment of the virtues in particular. 

virtues'2 bdng’ Imwever, we offer the following schemata of the moral 

virtu65’ 3S ,treated in tIle Bumma, grouped around the principal or cardinal 

4e H 1° q Cb tbey are rdated- We shall also point out in passing the gift of 
t0 {jie° y Spirit, the fruit of the Holy Spirit, the beatitude which corresponds 

various virtues, and the vices which are opposed to the various virtues. 

42Cf. loc. cit 

MI, q. 61, a. 2. 
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A) Integral parts 

, ( re£arding the past: memory (q. 49 a. 1") 
a) considered in itself ) J 

h) in its predispositions 

regarding the future: understanding (a. 2) 

regarding others: docility (a. 3) 

regarding self: sagacity (a. 4) 

reasoning (a. 5) 

regarding the end: foresight (a. 6) 

O ngh, u* ^,«lng e;Kamumca. Acumvathn & 

regarding obstacles: caution (a. 8) 

B) Subjective parts or species 

a) for governing oneself: monastic prudence I™ 3 mler: regnative prudence (q. 50, a. 1) 

in the subjects: political prudence (a. 2) 

m the family: domestic prudence (a. 3) 

Cn JW- m WM: military Prudence (a. 4) 
Q Potential parts (q. 57,-a. 6) 

a) for right counsel: e„fcuZ;a(q.51aa ^ 

J f0r jud8mg according to common ml 

Corresponding Gift of run w ^ 

— «>• * - 1-3) 

Contrary Vices I, ( Precipitation (a. 3) 

^ Caa' 1'2') | Consideration (a. 4) 

l inconstancy (a. 5) 

negligence (q. 54) 

, . , , ( P^^ence of the flesh Caa 1 O'! / 
W fake pn.den« (,.„) ! ^ ' s*fe (a. 4) 

I .( 

\ excessive solicitude (aa. 6-7) ( fa* (a. 5) 

A) INTEGRAL PARTS (q. 79) 

a) do good (i.e., the good due to another) 

b) avotd evil (i.e., the evil harmful to another) 

B) SUBJECTIVE PARTS OR SPECIES 

a) toward the community: legal justice (q. 58, aa. 5-6) 

of ruler to subjects: distributive justice b) individually 
(particular justice) 

among private persons: commutative justice 

C) POTENTIAL PARTS (q. 80) 

toward God: religion (q. 81; also penance after sin) 

toward parents: piety (q. 101) 
|dulia 

a) lack of equality/ toward superiors: observance (q. 102) < ^ 

) J obedience 

f . t \ Cq- 104) 
tor benefits received: gratitude (q. 106) 

for injuries received: just punishment Cq. 108) 

I in promises 
fidelity 

Cq- HO, a. 
3, ad 5) 

^ in word and 
deed: 
simplicity 

Cq. 109, a. 
2, ad 4; q. 
HI, a. 3, 
ad 2) 

| association with others: affability (q. 114) 

for moderating love of wealth: liberality (q. 117) 

for departing for just cause from letter of the law: 
eauitv Cn 19fH 

1 regarding truth: veracity Cq. 109)< 

b) lack of strict debt: 

equity (q. 120) 

Corresponding Gift of the Holy Ghost: piety (q. 121, a. 1) 

CoRRESPONDrNG beatitude. meehness Ca. 2) 



VICES CONTRARY TO JUSTICE 

A) Against justice in general: injustice (q. 59) 

B) Against distributive justice: respect of persons (q. 63) 

C) Against commutative justice: 

murder (q. 64) 

mutilation (q. 65, a. 1) 

flagellation (a. 2) 

imprisonment (a. 3) 

against things: theft and robbery (q. 66) Ion the part of judges (q. 67) 

on the part of the accused (q. 68) 

on the part of the guilty (q. 69) 

on the part of witnesses (q. 70) 

i on the part of lawyers (q. 71) 

contumely (q. 72) 

defamation (q. 73) 

murmuring (q. 74) 

derision (q. 75) 

cursing (q. 76) 

fraud (q. 77) 

against persons 

outside of judgment 

c) in voluntary exchanges 

D) Against the potential parts of'justice' 

I superstition (q. 92) 

j undue worship (q. 93) 
idolatry (q. 94) ’ 

divination (q. 95) 

vain observance (q. 96) a) against religion 

(tempting God (q. 97)' 
perjury (q. 93) 

sacrilege (q. 99) 

simony (q. 100) 

impiety (q. 101, prologue) 

excessive love (q. 101, a, 4) 

disobedience (q. 105) 

,n&ratitude (q. 107) 

( cruelty 
shment / 

Cq.108,.,2, 

irony (q. U3) . 

( adulation (q. 115) 

I Sp,nf °f contradiction (a. H6) 
^ { avarice (q. ng) J 

(prodigality (q. 119) 

legal Pharisaism (q. 120, a. J, adn 

O against truth 

g) against friendshi 

FORTITUDE (MI, q. 123) 

A) its principal act: martyrdom (q, 124) 

B) NO subjective parts (q. 128) because of its determined matter. 

C) INTEGRAL AND POTENTIAL PARTS* 

v ( as to the end: magnanimity (q. 129) 
a) regarding action / 4 J 

( as to means: magnificence (q. 134) 

? . ( patience (q. 136, aa. 1-4) 
agamst present evils < 

b) regarding resistance ' lonS.animity (a. 5) 

! perseverance (q. 137, 
aa. 1, 2, 4) 

constancy (a. 3) 

Corresponding Gift of the Holy Ghost: fortitude (q. 139, a, i) 

Corresponding Beatitude: hunger and thirst for justice (a. 2) 

Contrary Vices 

{timidity or cowardice (q. 125) 

impassibility (q. 126) 

audacity or rashness (q. 127) 

/ presumption (q. 130) 

b) to magnanimity ] amhition Cq- 131) 

) vainglory (q. 132) 

\ pusillanimity (q. 133) 

, ... ( meanness or niggardliness (q. 135, a. 1) 
TO map™ hrpnr/* / 

b) to magnanimity 

O to magnificence 

d) to patience 

( wastefulness (a. 2) 

insensibility 

O to perseverance 

impatience 

! inconstancy (q. 138, a. 1) 

pertinacity (a. 2) 

PerJhTto le^r^angere6' ^ *° dan8erS °f death; potential parts 



TEMPERANCE (IMI, q. 141) 

A) INTEGRAL PARTS 

a) shame (q. 144) 

b) honesty (q. 145) 

B) SUBJECTIVE PARTS OR SPECIES 

n (in food: abstinence (a. 146) 
a) regarding nutrition ) 4 J 

( in drink: sobriety (q. 149) 

,, ( temporarily: chastity (q. 151) 
o) regarding procreation j 

( perpetually: virginity (q. 152) 

C) POTENTIAL PARTS 

a) regarding delight of touch: continence (q. 155) 

) against anger: meekness (q. 157) 

c) against rigor of punishment: clemency (q. 157) I in esteem of self: humility (q. 161) 

1 y movement: bodily modesty (q. 168, a. 1) 

m games and diversions: eutrapelia (q. 168, a. 2) 

m dress and adornment: modesty in dress (a 169") 

C_™ Gift „ ™ Holt <W (q 'f . 

Co.u.L^o Beatitiide: of (q Cq- ,41' *' ’■ 

Contrary Vices 

a) against temperance in general j iWCWsMi^ Cq. 142, a. 1) 

« .8.™. .ta,nce! glmny >«■ -• 

O against sobnety: drunkenness (q. l50) 
d) against chastity: luxury^. 

e) against continence: incontinence (q I36j 

0 agamst meekness: anger (q. 158) 56) 

8) agamst clemency: cruelty (q 159V 

b) against humility: pride (q. l62) 

j) against ^odi^mod^ty^affectut^8^^67106 Cq- 167) 

JO against eutrapelia: foolish mirth C* 167) 

0 against modes,, of dress: excessive ad^Z >68’ «* * 

5: THE GIFTS OF 
THE HOLY GHOST 

In general usage, a gift signifies anything that one person gives to another 

out of liberality and with benevolence.1 We say “out of liberality” to signify 

at on the part of the giver a gift excludes any notion of debt or obligation 

not only m justice but in gratitude or any other kind of debt. And we say 

with benevolence” to signify the intention of the giver to benefit him who 
receives the gift gratuitously. 

The exclusion of all debt of justice or gratitude is necessary by reason of the 

gi t, otherwise there would be no way of distinguishing between a gift and a 

reward or recompense. Likewise, there should be no need of any compensation 

or recompense incurred on the part of the one who receives the gift. We are 

not treating here of a do ut des situation but of a completely gratuitous be- 

stowal which exacts nothing in return. A gift is something unretumable, as 

• 1 nomas says, quoting Aristotle.2 Nevertheless, the notion of a gift does 

not exclude gratitude on the part of the one receiving the gift; even more, 

n sometimes demands the good use of the gift, depending on the nature of the 

gnt and the intention of the giver, as when one gives something in order that 

the receiver be perfected by its use. Such are the gifts which God bestows on 
his creatures. 

The first great gift of God is the Holy Spirit, who is the very love by which 

^od loves himself and loves us. It is said of the Holy Ghost in the liturgy 

°r the Church that he is the Gift of God.3 The Holy Ghost is, therefore, the first 

gift of God, not only as substantial love in the intimate life of the Trinity, but 

as 116 dwells in us through the divine mission. 

From this first gift proceed all other gifts of God. In the last analysis, what¬ 

ever God gives to his creatures, both in the supernatural and in the natural 

order, is nothing more than a completely gratuitous effect of his liberal and 

th 1^Cor.dlng t0 A. Gardeil, O.P., in his article on the gifts of the Holy Ghost in 
t].e ylctionnaire de theologie catholique, a gift is “the gratuitous and benevolent 

a"5fer °f fhe ownership of something to another person.” 
I-II q. 68, a. 1, obi. 3. 
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principles of the Holy Ghost^f I ? ^ WC haVC ieCeived hom God is a “g* 
| the Holy Ghos^ hut tbs expression may have various specific meanings: 

CS f-tTde Ae 8iftS of the Hol>' Ghost are all those gifts of 
^which is^ Hol sl^J 

tor example, the natural gifts given by God to his creatures. 

cluig^aairrlT11"’ ^ 3re ^ «** Whkh’ without necessarily in- 

of gnce and cLarif ZF"*0?f ^ ** 50111 ba » *e state 
gif^are pidp2 Z ° the supernatural order. Such 

servile fear of God sureman **1 ^“7 datae> actual prevenient graces, 

3) In a more nrn ? attntI0n and unformed faith and hope. 

elude the first grL^TcocU T ^ ^ ^ H°ly Gh°St whkh in' 
state of grace and friendship with" rPr,CSl'ppose or Place the soul in the 

parity, faith and hope informed b^chari^ Te^fi *** 
the seven gifts of the Holy Ghost. 7 ty’ 1 infused moral virtues, 

areA^se^hiuTlTre now ^ **“ giftS of the Holy Spirit 

gifts of the Holy Ghost4 ° StUdy “ particular> namely, the seven 

the gifts themselves 

EXISTENCE The existence of the gifts 0f the Hnlv Pt 

revelation, since they are supernatural 2“" *<> us only through 

the light of natural «»-.Twfc Wtich “”>Pteely «nscend 

ton* on ,he gifts „f ,)ie H, m“ ^ ”■>' this in ,he 

that in the doclrine on the gifts „ .l„ ?, S*»»m« theologine, and says 

bond m Sacred Scrips, “ "!>“><> Mow the mode of salting as 

S, f' „**<*“"» Mnihon lX j;r>al T m- Ut ™ fct investi- 

ot iiaSfiSLS 

— foondadon 

-___ y^host. And there shall come forth 

4This division is based on ft e n 

hTfc,"lr“7e,f> have «f St TJtanast "Aldimigh all 

only in the gift which iTa nY timself is not given to°d *rou?1h love> which 

of charity” (In 1 Sent., dist particiPation in that l“ 3 theSe giftS b? 
74 6Cf. Summa, MI, q. ^ a a' 3- ad 4). V ® *at Iove> namely, the gift 

a rod out of the root of Jesse, and a flower shall rise up out of his root And 

standiT th the.L°rd Sha11 ref uP°n him: tbe spirit of wisdom, and of under- 
standmg, the spint of counsel, and of fortitude, the spirit of knowledge, and 

(Is^lTS ^"d he shaI1 be fllled witb spirit of the fear of the Lord” 
Us. 11:1-3). This text is clearly Messianic and properly refers only to the 

Messias. Nevertheless, the Fathers of the Church and the Church herself 

have extended the meaning to the faithful of Christ in virtue of the universal 

pnnaple of the economy of grace which St. Paul enunciated: “For those whom 

of predestined t0 become conformed to the image 
his Son, that he should be the firstborn among many brethren” (Rom. 8:29) 

rom this it is inferred that whatever perfection is found in Christ, our Head' 

'* 1S C™umcable> is found also in his members united to him through 

grace. And it is evident that the gifts of the Holy Spirit pertain to com¬ 

municable perfections, if we bear in mind the need we have of them Hence 

S“fT 15 50 pr°di8,al in for those things which are necessary^ 
d at least as prodigal as nature itself, we may rightly conclude that the 

ven spirits which the prophet saw descend and rest upon Christ are also the 

patnmony of all those who are united to him in charity.6 

In addition to this text, which the Fathers and the Church have interpreted 

a a clear allusion to the gifts of the Holy Ghost, authors are wont to cite 

°tter texts from the Old and New Testament.* We shall omit them, not only 

cause it is not our task here to investigate the true meaning of these texts, 

ut because it seems evident that the use of most of those scriptural texts 

n lead to nothing but conjectures. It must be admitted that the doctrine on 

e gifts of the Holy Spirit in Sacred Scripture rests almost exclusively on 

e text from Isaias, although that text, explained, confirmed and clarified by 

^ fr°m.Isaias ,offers n0 few exegetical problems. P. F. Ceuppens, O.P., 
reallv 5tudy ,°f 11115 ProbIem and offered the following conclusions: 1) The gifts 

is nnteS.St 3nd proceed frorn Yahweh, for the spirit of Yahweh in the Old Testament 
Testa ™6 ^CTSOn be Holy Ghost but God himself. But since in the New 

2radiialfnt-1116 WOlk °f 81306 is ascribed 111 a sPccial manner to the Holy Ghost, 
of the Vn foeology foe Holy Ghost was acknowledged as the author 
butn glUS'.'). e gifts were conferred on Christ after the manner of habits; 

the made 111 Isaias of 1,16 conferral of these gifts on the members or 
infused -1 °f Chnst- Although the real distinction between the gifts and the 

rasea virtues is nowhere mentioned in Isaias, nevertheless a vestige of the distinc- 

may perhaps be found in the repetition of the word "spirit.” 4) It is not 

seven” nr taU,gbt eitber ln lsaias or 111 any otber Place “ Scripture that there are 
time eFi15 o Holy Gbost- This doctrine was only perfectly expounded in the 
ttneof the Scholastics. Cf. Angelicum, VI (1928), pp. 525-38. 

Nn °e^e, are foe principal texts cited: Old Testament—Gen. 41:38; Exod 31-3* 

vS v4’o: Deut> 34:9’ JudS- 6:34! Ps- 31:8> 32:9, 118:120, 144, 142:10,’ 
NewT:28’ 7 ^ 22’ 9:17' 10:1°i Skach 15:5i h■ lh2> 6:1; Mich. 3:8! 
26^ntament-Lk- I2:12> 24:25^ Jn- 3:8- 14:17' 26: Acts 2:2, 38; Rom. 8:14 

I Cor. 2:10, 12:8; Apoc. 1:4, 3:1, 4:5, 5:6. 

GIFTS OF THE 

HOLY GHOST 

75 



doctrinal 

principles 

Fathers 
o{ the Church 

Magisterium 
of the Church 

76 

tTT'TV1Church »d *w«* 
Holy Ghos.,8„r„lii ChS b„7n *e“uS“”“ °f the **» »f 

grace. Some theologians believe that theY^ ^ ^ 1116 State of 
ly revealed in Scripture-8 others . °U 6 existence of the gifts is formal- 

which is proximo fidei. mam ^ ^ U 1S at m0St a certain conclusion 

the Holy 'Gh^u^^^tidef T'c °f ^ *** °f 
mg names are St. Justin, Origen St C A.™° 8‘he Greek ^iheis the outstand- 

Among the Latins, the primacv in tV ’ *' fe80ry Nazianzen and Didymus. 

St. Gregory the Great and to a 1 questlon §oes t0 St. Augustine and 

Ambrose and St. ^ & Victorinus, St. Hilary, St. 

summary of their teaching. °mas we find a synthesis and complete 

Only one council of the Churr-L _ > 

Holy Ghost, affirming them of n.ritt 6?reSsIy of the seven gifts of the 

St Damasus.10 Whether or not thTr^ Syn°d he,d in 382 under 

“ di’P““<l n°tbing can be sSfor ”*“* “ lte «“*> 

Ve„i Creator referee nmldc Z ^ ta ,te liuir8y- I" *0 kymn 

sepuformis munere digitus patemae d ** °f 1116 Hol7 Ghost: Tu 

for Pentecost the Holy Ghos^ is asked T tT the Se<iuence of the Mass 

f ^ntihus sacrum septet £ ^ ^ D* /**»« * 

feast we read: Solemnis urgebat dies 1 ^ ^ f°r Matins of the same 

sep/tcs signat heata tempora And in ”Iystzco septemplici orbis volutus 

f* T‘ ™»o DeJVi«rt " I'’*" a"0lher ”*«"« is made to 
kw Atm Spirits two vultu preamur cemuo illapsa nobis caelitw 

In the administration of the 

with ban* extended over *e (*2““.? W»P prays 

et i JZ Pimum Sanctum Paraclytum conf'rnied: Emitte in eos septi- 
tntellectus. Amen. S," * “T A™. Spirit™ 

_ “ A„e„. Spiritum 

5 »' Holy Ghost 

namely, the existence which follows from t^0 fo** ^0ther Premise of 

;L°r d— - 
f9^fe 0ini728GfardFei1’ ^ ^ SnadintPfep*>/0Undadons tac the 
1940- h Ferrero, LoS fanes ,7^r t’ m Dictionnaire de 

10Cf. Dcnz. 83. Esp,rifM Santo (Manila: 

et pietatis Amen. Adimple eos spiritu timoris tui. . . .u Hence the Church 

in the solemn moment of the administration of a sacrament recognizes and 

app ies to each of the faithful the famous Messianic text from’lsaias 

The Catechism of the Council of Trent, which enjoys great authority 

among theologians says that “from these gifts of the Holy Ghost . . We 

the"H °5 CnnStJan living’ and through them are aHe to know whether 

worH ! dWCllS ^ TT In 311 ^ Catholk throughout die 
vorld there is a section which treats of the gifts of the Holy Ghost. Lastly 

ope Leo XIII, in his admirable Encyclical Divinum lllud Munus, of May 9 

897 recalls and makes his own the testimony of Catholic tradition on the 

existence, necessity, nature and marvelous effects of the gifts: 

OTace a*d1a2S’hveJUfi^an’ ^ iS *° fy> he who lives the hfe of divine 
grace and acts by the fitting virtues as by means of faculties has need nf 

ose seven gifts which are properly attributed to the Holy Ghost. By means 

these gifts the soul is furnished and strengthened so as to be able^to obey 

S suchaeff- 3nd rfi“5 and impUlSe‘ Wh^^ ‘hese gifts are 
such efficacy that they lead the just man to the highest degree of sanctity 

o such excellence that they continue to exist even in heaven, though 
m a more perfect way. By means of these gifts the soul is excited and en- 

floweSh^ SCek a/tei and attain the evan8ehcal beatitudes which, like the 

bcatimd*3 C°me f°rth m the Spnngtime’ are s'2ns and harbingers of eternal 

On the question of the existence of the gifts of the Holy Ghost, the teaching 

o theologians interests us only as a witness to the tradition of the Church 

ance they could not create a doctrine which treats of supernatural realities’ 

be theology of the gifts underwent a slow and laborious development through 

e centuries, but its existence was always universally admitted by all, except 

or rare exceptions. Today there is no theologian who denies the existence 

0 the gifts of the Holy Ghost, although there is still great discussion con¬ 

cerning their nature and function. 

, In 8^nerah we may conclude with respect to the existence of the gifts of 

e Holy Ghost, backed by the solid support of Scripture and the testimony 

tradition, that we can be absolutely certain of the existence of the gifts of 

e Holy Ghost in all souls in the state of grace. Even more, there are some 

eologians of great authority who maintain that the existence of the gifts of 

e Holy Ghost is an article of faith.14 Although the Church has not expressly 

^Rituale Romanum, c. 9, n. 3. 

Catechism of the Council of Trent (New York: 1923), Part I, Article VIII 
i tie beven Gifts.” ’ 

^Reprinted from the Tablet (London) by the America Press (1938), p. 15. 

dociri °n? Ahem’ ^oIm of St Thomas, the greatest of the commentators on the 
de bw p A.quinas on the giffs of the Holy Ghost. He says that it is not only 

also th ,? dl6Se gdtS were in Christ and were supernatural, but that it is de fide 
in T tt atn. ese gifts are given to us and are supernatural. Cf. Cursus theolosici 
n WI> thsp. 18, a. 2, n. 4 (Paris: 1885), VI, p. 583. 
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DOCTRINAL 

PRINCIPLES 

number 
OF THE GIFTS 

defined this point, if we consider the constant teaching of the Fathers of the 

Church through the centuries, the mind of the Church in her liturgy and 

m the administration of the sacraments, the unanimous consent of theologians, 

and the sense of all the faithful throughout the world, it would seem that 

one has sufficient basis for saying that this is a truth of faith proposed by 

die ordinary magisterium of the Church. Those who would not dare to say 

Ais much wiH at least affirm that it is a theological conclusion that is most 
certain and proximo ftdei. 

theologian's"0 queStion wblcb 1S gready disputed among exegetes and 

Sf"roo.p"”dpal involved: 1) ?„ Sacred 

S"”]e„Classi“"y ‘“'f'vted ,o signify a certain in- 

atd for fc rift°' Isaias “ Site «« enumer- ’ tor the gift of piety is not mentioned. 

indSnSdriTt^l ” th“,hat “ <* I-i“ «fe. to an 

pertain to the Messias as ’“f “l“ of, government whidt 

however, insist on the nnmlJ! and tbe scholastic theologians, 

they esish Zi, cLSSS,„”Tiand -enfold gif. 
St Thomas dedicates an in op • ° ■ Parfbebsms with the infused virtues, 

this number.16 8 nl°US 3mc 6 in bls Smwmh« theologiae to justify 

What are we to think of all t 

follows. First of all, it is true that in SniT °P™on’ one sbouId conclude as 

to designate an indefinite nlenih,4 ,PtUrC,the number seven is often used 

passage in W B„"It“fZ"'fP'd“'?.6* “ *e leaning of the 

against the fact that there are W r°m *^ls any conclusive argument 

p'enitude m,y iTLpZZ jhe H°V »ost. Anally, 

number which is not known exactly oZ.”6 ’ r'1' "US mean an indefinite 
ber and thus express all the tvkqiM* l x^ay be restricted to a definite num- 

of foe FatheZL ££ TtSZ?,? 

tration of the sacraments and in ™ i fln ber bturf>y> in the adminis- 

sent of theologians, the plenitude e en^h^, and the unanimous con- 

second sense. Hence, as the sacra^"^ by ISa'aS should be taken in this 

is to be found the plenitude of the are, ,s^ven in number and in them 

operato, so the gifts of the Holv ofT** G°d 813015 t0 men «* °Pere 

plenitude of the movement of 2“5 “ T? ^ habit5> comprise the 

to us through those gifts.17 Wlne P'r’t wbicb are communicated 

lerf’ ?euppen*'ft- «'*•» PP. 526-27. 
.!JJvSumma- i n, q. 68, a. 4. 

•70 . s explanation is proposed bv Aid 

.... p- “• "d fa s“-“ t 

Secondly, as regards the Masoretic text which enumerates only six gifts, gifts of the 

nothing can be concluded against the existence of the gift of piety. Various holy ghost 

explanations have been offered for this omission in the text,18 but whatever 

the reason, it is certain that the gift of piety is mentioned in the Vulgate 

(which is substantiated by a declaration of the Church which states that 

there are no dogmatic errors in this version),19 in the version of the Septua- 

gint, in patristic tradition, in the official teachings of the Church, and in the 

unanimous teaching of theologians. To prescind from this enormous weight 

of authority because of certain textual obscurities in the Masoretic text would 

seem to be excessive. Many things formally revealed in Sacred Scripture did 

not appear in their fulness except through the interpretations of the Fathers 

and the magisterium of the Church. Such seems to be the case with the gift 

of piety. Whatever the text of Isaias, St. Paul marvelously describes that reality 

which theology recognizes as the gift of piety when he writes to the Romans: 

"For whoever are led by the Spirit of God, they are the sons of God. Now 

you have not received a spirit of bondage so as to be again in fear, but you 

have received the spirit of adoption as sons, by virtue of which we cry: ‘Abba! 

Father!’ The Spirit himself gives testimony to our spirit that we are sons of 

God" (Rom. 8:14-16). 

St Thomas studies the metaphysical nature of the gifts of the Holy Ghost THEIR NATURE 

by asking whether they are habits,20 in order to determine the proximate 

genus in the essential definition of the gifts. The reply is in the affirmative, 

and theologians of all schools hold for the same response, with a few notable 

exceptions. Hugh of St. Victor says that the gifts are like seeds of virtue, a 

certain preparation for them, after the manner of first movements and aspira¬ 

tions of the soul.21 Vdzquez says that the gifts are actual movements and not 

habits.22 Cardinal Billot, who introduced so many innovations in his treatise 

on the infused virtues, instead of admitting that the gifts are habits, identifies 

them with actual graces which do not necessarily presuppose the presence of 

habits in the soul and can be received even by sinners.23 

Against all these opinions, and in accordance with the doctrine of St. Thomas, 

we hold the following proposition: The gifts of the Holy Ghost are strictly 

supernatural or per se infused habits. 

18See Ferrero, Los dones del Espiritu Santo (Manila: 1941). 

1BCf. Council of Trent, Sess. IV (Denz. 785); Vatican Council, Sess. Ill (Denz. 
787). 

20Cf. Summa, I II, q. 68, a. 3. 

21Cf. De sacramentis, II, p. 13, cap. 2 (M.L. 176: 526). 

£Cf. In 111, dist. 44, c. 2, n. 7. 

23Cf. L. Billot, S.J., De virtutibus infusis, q. 68. 79 



™pNL£ ^at th£y 3r" StrfIy ^P^matural or infused per se is evident. Their in- 

tunate nature (the formal quod and formal quo objects in scholastic termi- 

noogy) transcends completely (simpliciter) the powers of nature, so that 

they cannot be acquired by human efforts. Therefore, either the gifts do not 

“St or necessarily infused by God. The arguments are af follows: 

thn\°mAthte °f SfCTed ScriPtme. Speaking of the Holy Spirit, 

th H>rf r ,W : He Wl11 dwdl with y°u> and ^ in you” (Jn. 14:17). But 

men and h h°St ? ^ “ ““ With°Ut his 8®* the gifts also dwell in 
men, and hence they are not acts or transitory movements but true habit** 

facultieTo °fh A,m0Ti ViTtUeS- The moral virtues dispose the 

The S sIf ,t0? ^ ^ °f reaS°n; therefore' they ™ habits. 

movement JL UT* ** *>ul * the 

Se Holv cLt fX : they also are habi«- The gifts of 

moral iLes dl t ^ ** resPect to Holy Ghost as the moral virtues do with respect to reason. 

By reason of the necessity nt tl,„ n;u~ i_i .. 

First 
difficulty 

s^rizL°t ,h‘gif,s fcr The 
W M >* “ »ul pennanentiy, and 

hy St Thomas as l n £y are necessary for salvation is demonstrated 

without which one cannot obLn life £^17,1^7 
all the elect but he A*,- , i , e Holy Ghost always dwells in 

Psych^Ta^T^r dWdl ^ h" °ther 8ife”25 
habitually moved or can he *sPosltlve qualities by which men are 

But the gifts by definition ^ a.PrinciPal™ver are the habit, 

habitually moved or can be ^ quabties by which man is 

gifts are habits. The major isOdeT- > Y ^ H°ly Gbost Therefore, the 

habit and a simple disposition Th 1 eXpresses tbe difference between a 

of that kind of *e very nature 

is proper and characteristic of the .f"Spiratl0n of the Holy Ghost, which 

Against this doctrine, which is of j . 

synthesis, various difficulties can b • ? a ™Portance in the Thomistic 

see more dearly the nature of the gifts^2 dr S°^udon wiB enable us to 

be moved by the ^splration^or^intti1185 necessity- But for a man to 

suffices. Therefore, the gifts ” “71°^ H°ly Gbost a" actual grace 

is sufficient on the part of the idlStm§uish the minor. Actual grace 

on the part of the soul, we subdistinm' U"*1*’ W° COncede; h is sufficient 
-Srr ^bdistinguish: actual grace suffices where the 

CF. Summa, III, q. 68 a 3 Th- . , 

hc, saylthat the spirit of the LoStr/l Cha^Cter seems implicit also in 
Cf- AWw' II, cap. 56 (M.L 75 598) 1^ (et *^«ceO upon Christ. 

motion is not produced in the manner of a habit, we concede; it suffices where gifts of the 

the motion is produced after the manner of a habit, we deny. Therefore, in holy ghost 

virtue of these distinctions, we deny the consequence and nexus. We explain 

as follows: The movement of grace can be considered in two ways: 1) so far 

as it proceeds from the Holy Ghost, and thus every movement of the Holy 

Spirit in man can be called and is an actual grace; 2) so far as this movement 

is received in the soul, and this requires another distinction: a) so far as it is 

a certain impulse or illumination genetically considered which could be granted 

even to sinners; b) as a special movement so that the soul must have some 

disposition to receive it and to be moved promptly and easily under its in¬ 

fluence. And this again can happen in two ways: i) to be moved in a human 

manner, according to the rule of reason enlightened by faith (and for this we 

have the infused virtues); ii) to be moved in the manner of the movement 

itself, that is, in a divine or superhuman manner, and for this we need the 

habits of the gifts of the Holy Ghost. 

From this it can be seen that Billot incorrectly identifies the movement of 

the gifts with actual grace. With all due respect, we must reject his theory 

for the following reasons: 

0 Actual grace is required for every act of virtue, even the most im¬ 

perfect; but the movement of the gifts is not required for every act of 

virtue. Therefore, they are two distinct things. 

2) Actual grace is given even to sinners so that they will be con¬ 

verted; but the movement of the gifts presupposes the state of grace, from 

which the gifts are inseparable. Therefore, the two cannot be identified. 

T he ultimate disposition already corresponds to the form; but the ultimate Second 

disposition to receive the movement of the Holy Spirit corresponds to the difficulty 

movement itself. Therefore, the gifts are not required as habits. 

Response. It is necessary to distinguish. The ultimate disposition for receiv- 

‘ng the movement of the Holy Spirit will correspond with the movement 

tiself in ciclii secundo, we concede; in actu proximo primo, we subdistinguish: 

the disposition produced by the Holy Ghost will be possessed in the form 

°f a habit by infusion, we concede; in the form of an act, we deny. And we 

explain: Potency bespeaks a relation to act in four ways: 

1) radically, and in this sense it is nothing other than the nature itself 

of the subject-agent—in our case the human soul—in which the power 

or faculty is rooted; 

2) as ordained to the first remote act Qactu primo remoto'), and this is the 

nature endowed with the potency or faculty (for example, the soul en¬ 

dowed with intellect and wall); 

3) as ordained to the first proximate act Qactu primo proximo), and this 

is the nature, not only endowed with the power or faculty, but also with gj 
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diliiculty 

Fourth 
difficulty 

Ithe habits and dispositions, acquired or infused, to work promptly, with 

ease and with delight; 

4) as ordained to the second act Qactu secundo'), and this is the very 

operation or movement of the faculty in question. 

Novv the disposition for this last operation is certainly bestowed by the move¬ 

ment itself, and is the last disposition. Only in this sense is it said that the 

ultimate disposition corresponds to the form. In the objection, 3) and 4) were 

confused. Whence, one can see how violent would be the motion of the 

Holy Sprat without the habits of the gifts. It would be absolutely possible, 

but it would be a violent movement for the soul because the soul would have 

to leap from the actus primus remotus (2) to the actus secundus (4) without 

passing through the actus primus proximus (3). 

m°t0r Pow<jr agent is infinite, no previous disposition is 

SLt '0r m0VKnf"« but ■”»>»> P°wa of the Holy Spirit is infinite. 

S ™rbC”S ” "0‘ » be moved by 

y„?rP“Ti' I1™ alte*<Jy admitted that, absolutely speaking the Holy 

Sto oTletr pmT P0W“ ot ,he ”ul ““out ** of to 

S,1l™ys^ltra”„d °f <«— P-**-* 
to receive the divi ^ ■ deares that men dispose themselves freely 

ZSZSSiZZz* 7“ ?* — >* - 
beyond all doubt It is nm • 8!^S exist~a ^act we believe established 

of »ha. toe to ^UeS“°“ WhM H°Iy Gh“‘ “Uld d0’ b0* 

divine movements' ™ S“P<:“atu':al habits is “ >”ale t,ie 

wish that the acts of the virtue f l*’ ° ^ 50115 ^0<b God does not 
even in the mode of their nrn4 e suPernatural order be less perfect- 

Which ** WOrkS 0f ^ natural order 
moved by God in the suDemati l 3 *ts' ^et us not forget that man, though 

and eve/though under the motive’ ? m°Ved ^ his own free will; 

in a much more passive man^T ° ^ die Holy Spirit he is led 

•irrnes, he always remain, endowed^”* ^ “ j”"" °£ 'he intusf 

ihe”„r^^ttrr ? — 
Man receives £ £ » °£ f* 

him readily moved by the samp c i°y Ghost a perfection which renders 

Ghosh man is convired Z . 2"' ” f” “ he * »»ved by the Holy 

Holy Ghost. Therefore, die gift, of LThoI m™ insmimcnt °f the 

It IS not fitting for an instrument t„ ilSpmt are not habits- because 
principal agent2® 10 - Perfected by a habit but only the 

2«Cf. St. Thomas, Sarnt^, i.II; q. 68> a 3> ob. 2 

Response. This reason is valid for the instrument that is completely inert, gifts of the 

which does not move itself, but is moved (as a brush or hammer). But man holy ghost 

is not such an instrument; he is moved by the Holy Spirit in such wise that 

he also moves himself, so far as he is endowed with free will. Therefore, he 

does need a habit.27 Whence it follows that the gifts of the Holy Ghost are 

not purely active habits nor purely passive habits, but rather passive-active. 

In relation to the divine movement they are receptive or passive habits, but 

with respect to the vital reaction of the soul they are active habits. To sum- 

manze, as man by the acquired virtues is disposed to be readily and easily 

moved by the dictate of simple natural reason for his naturally good acts, and 

by the infused virtues to be moved by reason enlightened by faith to super- 

natural acts in a human mode or manner, so by the gifts of the Holy Spirit 

the just man is connaturalized, so to speak, for the acts to which he is moved 

by a special instinct or impulse of the Holy Ghost in a divine or superhuman 
manner.28 

Until the time of St Thomas it was not settled whether the gifts were really GIFTS 

distinct from the infused virtues or whether there was only a rational distine- AND VIRTUES 

tion between them. But thanks to die marvelous synthesis of Aquinas, the real, 

specific distinction between the virtues and the gifts has been established. It 

is true that some theologians will still raise a discordant note, especially among 

the Scotists, but there are so few exceptions in modern theology that it can 

be said that the opinion is now unanimous among theologians. 

In spite of certain variations in expression, the doctrine of Aquinas is the 

same in all his writings.29 He begins by listing certain erroneous opinions and 

answering them. 1) The gifts are not distinguished from the virtues. But if 

™s he so, why are certain virtues called gifts and others not? 2) The gifts 

perfect reason; the virtues perfect the will. That would be true if all the gifts 

were intellectual and all the virtues wrere affective; but such is not the case. 

3) The virtues are ordained to good operations; the gifts are ordained to 

resist temptation. But in fact the virtues also offer resistance to temptations. 

4) The virtues are ordained simpliciter to operation; the gifts are ordained to 

c°nform us with Christ, and especially in his passion. Yet Christ himself impels 

us t0 be conformed to him in humility, meekness and charity; and these are 

rirtues, not gifts. 

Having rejected the errors, St. Thomas proceeds to explain the positive 

octrine. In the first place he cites St Gregory, who distinguishes perfectly 

Summa, I-II, q. 68, a. 3, ad 2. 

, Cf. J. B. Gonet, O.P., Clypeus theologiae Thomisticae, tract. Ill, de virtutibus el 

j‘s* dl’sp. I, a. 1, § 1. 

. ,°Gf- Summa, I-II, q. 68, a. 1; In 111 Sent., dist. 34, q. I, a. 1; In Isaiam, cap. 11; 

M G< cap. 5, lect. 8. 83 



8t fl0m the theoI°8ical and cardinal virtues. The gifts are repre- 
principles sented by the seven sons of Job; the theological virtues are represented by his 

three daughters; and the cardinal virtues are represented by the four comers 

of the house The exegesis of St. Gregory may be dismissed as ingenious, 

u there can be no doubt of his conviction that the gifts are distinct from the 

virtues the point St Thomas wished to prove. St. Thomas then states that, if 

we consider simply the name “gifts,” we cannot find any difference between 

fronT^h VlrtUCS 3nd thC 8iftS beCaUSe they are a11 8ifts received gratuitously 

n °IdeT t0 distinguish between the gifts and the virtues, 

for we find that th \ ° manncr in which Sacred Scripture expresses itself, 

Sta iu, ns U.1T. =£. "*« •!>» w F„ i. is 
rest upon him”* fm u sPint wisdom and of understanding shall 

Aese seven am hem 5“} ^ «*.<*** §iven t0 understand that 

inspiration denotes motion twkhom ^ “ “* ^ insPiration’ and 

a *•"*“ Principle of movement; 

God. . . Now’itisetidemtW ^ the °ther e^nsic to him, namely, 

its mover; and the perfection of tU 3moved must be proportionate to 

whereby it is disposed to t*. if m°bd.e 35 sucdl consists in a disposition 

exaltedVe mover the mom Tf ^ itS mwer‘ Hcnee the more 

mobile is made proportionate touts'* d'C disposition whereby the 

a more perfect V we,« ** a disciple needs 

master. Now it is evident that hums. ^ e e a higher teaching from his 

is natural for him to be moved bv hi^11 Vlrtue^ Perfect man according as it 

tions. Consequently, man needs yet higher*1 “p "S interi°r and exterior ac- 
disposed to be moved by God Ttie 8 rr Perfections whereby he can be 

because they are infu JbytoTbm 3*?““ *“ Caded W not only 
to become amenable to the divine ; • . ecause by them man is disposed 

Lord God hath opened my ear and iT'10?’ ac.cordinS to Is. 50:5: “The 

Even the Philosopher says . ’ that f inot re?lst; I have not gone back.” 

stinct there is no need to take eonn«.l°r °S?. wbo are moved by divine in- 

to follow their inner promptings since thf0* "8 t0 h,1™311 reason, but only 

than human reason. This, then§is what , 6 moved by a principle higher 

“n to' “ “ i-W «&• 

mm, but we shall invSgM S^thlf “ 'h'S ?*' “T0*'1"0” of the doc- 

between the virtues and the gifts To d e,*easons f°r the specific difference 

characteristics of the virtues and the oiftc 1 j’ f 6 need ordy b'st the common 

Pduclpa, ptopemesLTe tlTr * ^ 

2) They ^"1“ W* 

CyTO t”* "f"“d * « »d are toSty and ,herefore 

slSumma, 27 (MX- 75 ■ 544). 

4n T, , , -m u■ me human faculties. gifts of nn 

matter 7 " “ °^Ct circa ^): moral | hoJ cho™ 

5? V"? have the same final cause (remote end): the supernatural 

to tme°n ^ indpient ^ ‘biS W°rld and ^summated in the worlcl 

The following are the differences between the virtues and the gifts: 

baJe the TeaSOn°Jthe m0t0T MMSe- As habits, the virtues and the gifts First 

ordertu rmm1"1 G°d’ 1116 author °f the -pematoral 
order. But the motor cause or pnnaple is completely distinct. In the virtues 

and hu,man reason (for the lnfused virtues, reason illumined by faith 
and under the previous motion of God through an actual grace). The 

fvbo’ °n the u thfr band’ are under the motor principle of the Holy Ghost 

For tha0^ thC tVl tFl 35 hiS dirCCt 3nd immediate instruments, 
reason the habits of the infused virtues can be used when we 

acn?!’dPreSiPPOfn8 ,an actual grace> but the 8ifts of the Holy Spirit are 
actuated only when he wishes to move them. 

tha?wbi r°n 1 the fTd 0hjeCt AS i$ kn0Wn’ tbe formal object is Second 
£ VhlCh P[°perly sPeabes an act or a habit. Habits and acts may have 

common the same two extrinsic causes (efficient and final) and even 

e same material cause (which is a generic element and not specific) 

cWd thCy dlfff by rCaS°n °f thdr fonnal obiect> Ae habits must be 
aassed as specifically distinct, though they agree in all other respects. 

d, uS,Pr^;1SeIy what happens with the infused virtues and the gifts of 

e Holy Ghost. They have, as we have seen, the same efficient cause 

nnal cause and material cause, and yet their specific difference is evident 

y reason of the distinction between their formal objects. 

The formal object may be considered under a double aspect: a) that 

y w ich the act is constituted in its proper nature and is distinct from 

very other act by reason of a determined aspect or reason Qohjectum quo; 

to sub qua); b) that which is a terminus of the act or habit under 

e precise aspect of being (objectum quod). For example, the act of 

ea ing has for its formal constitutive object (objectum quo) the taking 

0t something which is another's-it is this which is its formal cause and 

essentially constitutes this act an act of stealing. The formal terminative 

Ject of £his act (objectum quod) is the object taken, the thing of another 

as such. Let us now apply these notions to the questions of the gifts and 

the infused virtues. 

The terminative formal object (objectum formale quod). The termina- 

. Ve fonnal object of human acts, considered as moral, is the honest good, 

In contradistinction to the useful or delightful good which, as such, 

cannot be a norm of morality. Under this aspect the gifts do not differ g5 
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from the virtues, for both tend to the honest good. But this honest good 

has two aspects, depending on whether it comes under this dictate of reason 

illumined by faith or the rule of the Holy Ghost. But this aspect falls into 

the area of the formal quo object or the ratio sub qua, which is the properly 

differentiating element and specifying element 

The constitutive formal object (objectum quo'). The formal object 

quo or ratio sub qua is totally distinct in the infused virtues and in the 

gifts. In the infused virtues die proximate and immediate rule is human 

reason enlightened by faith, so that an act is good if it is in accord with 

this dictate and evil if it departs from it. In the gifts, on the other hand, 

the proximate and immediate rule of action is the Holy Spirit himself, who 

directly governs and moves the gifts as his instruments, impressing on 

them his direction and causing the acts to be produced for divine reasons 

which surpass even the level of reason illumined by faith. 

Thus the acts of the gifts proceed from a formal motive which is com- 

petey stinct. This argues for a specific distinction between the gifts 

fn , 6 vntucs, habits are specified by their acts and acts are specified 

y eir orma o jects. Hence specifically distinct objects evoke specifically 

s net acts, and these latter correspond to specifically distinct habits. 

rj/ y, TeaS°!t °lthe human and divine mode. This difference necessarily 

WS r0m Le or_e8°‘ng- An operation must be of the same mode as the 
motor cause which impels it and the norm or rule to which it is adjusted. 

iE£ - ** ror ““ “d — 
oneratinne t, e’ tlCy necessarily impress their acts or 

SHi"iI iT" ”20n d,eolhet h»d' »»d «- 
*= H* Gbl * >e “ mote <”* md « their rule or norm 

to dS m2 L “ 7 “ ^ VeSKd With 3 «*W. corresponds 

fZ 7 s Tf j”r? n0,,n' ”“ly' 3 diri“ ” superhuman mode. 

portance t aifal a T”“ Tr"” of exceptional tin- 

of the infused virtues by Z'ot of *eT' 0 43 “perfection 

and the inevitable necestitv that A- -f Human m°de. °f their °Peratl0n 
a divine mode of oncrarin • l come to their aid to give them 

reach full perfection^) the’ Wthou^ which infused virtues can never 

Holy SpiriTin a hiiman °f an °Peration of the gifts of the 

precisely an element of snerfi ° ,°rcmanner’ w^ereas their divine mode is 

4) By reason of hi, n humano would be a contradiction, 

virtues when we wish.Tu” the rifr d*V™e ™ilL We can use the infused 

he wishes. These latter habits are not ^ 0perate °nIy when 
and the reason is clear All h u v '“f61 our c°ntrol as regards use, 

reason am subject * 
their exerase because they are our 

86 

acts in every sense of the word.** But the gifts are habits which confer gifts of toe 

on the soul only the facility to be moved by the Holy Ghost, who is the holy ghost 

unique motor cause in those operations; the soul can do no more than 

co-operate in these operations or movements, though it does so consciously 

and fredy by not placing any obstacle and by seconding the impulse of 

the Holy Spirit with its own docility. 

In the actuation of these habits, we do no more than dispose ourselves 

(.for example, by restraining the tumult of the passions, affection for 

creatures, distractions and phantasms which impede God’s action, etc.), 

so that the Holy Ghost can move us as and when he pleases. In this 

sense we may say that our acts are the dispositive causes for the actuation 

of the gifts. That is what St. Teresa of Avila means when she says: “The 

Lij j °f Pray£r 1 exPerienced 'Hiich seems to me supernatural I 
should describe as one which cannot, in spite of all our efforts, be acquired 

by industry or diligence; but we can certainly prepare for it, and it must 

be a great help if we do.’’33 It is therefore necessary that the subject dis¬ 

pose himself so that die gifts may operate in him, not by a proper and 

formal disposition (for that is conferred by the gifts themselves), but by 

ndding oneself of the impediments (sicut removens prohibens or causa 

per accidens) to the end dial this docility to the Holy Spirit can become 

real by passing into action and not be merely potential by the simple 

possession of the gifts of the Holy Ghost. Moreover, in a certain sense 

our actions can also be a meritorious cause for die actuation of die gifts, 

although in a remote manner, in the sense that by our supernatural acts 

we can merit the increase of grace, of the infused virtues, and of the gifts 

o the Holy Spirit as habits. And in the measure diat the gifts of the Holy 

Ghost grow in perfection, they will be more readily actuated and will 

operate with greater intensity and will, in turn, conquer and resist more 

easily the obstacles or impediments, much as fire more quickly consumes 

dry wood than wet wood. But however great the degree of habitual 

perfection which the gifts may attain in us, their actuation will always 

be entirely beyond the scope of our powers and free will. The Holy Spirit 

will actuate them when and as he wishes, and we shall never do so of 

our own account. 

5) By reason of activity and passivity. This difference also follows Filth 

tom the first difference between the virtues and the gifts. In the exercise 

° *n^use<^ virtues, the soul is fully active; its acts are produced in 

a human manner or mode, and the soul is fully conscious that it works 

32Tf 

and ' §?eS wit^out saying that our actions are always under the divine premotion, 
® the case of the infused virtues an actual grace is required for their exercise. 

Cf. Spiritual Relations, Relation V. 
87 
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when and how it pleases. The soul is the motor cause of its own acts, 

though always under the general divine motion of an actual grace. The 

exercise of the gifts is entirely different The Holy Spirit is the unique 

motor cause of the gifts, and the soul passes to the category of a simple 

recipient, though conscious and free. The soul reacts vitally on receiving 

the motion of the gifts, and in this way we preserve freedom and merit 

under the operation of the gifts, but the soul merely seconds the divine 

motion, whose initiative and responsibility belong entirely to the Holy 

Ghost And the action of the gifts will be the more pure and perfect 

as die soul succeeds in seconding the divine motion with greater docility, 

wi out trying to divert it by movements of human initiative, which would 

be to impede or obstruct the sanctifying action of the Holy Ghost 

It follows from this that the soul, when it feels the action of the Holy 

Ghost, should repress its own initiative and reduce its activity to second¬ 

ing die divine movement It is passive only in relation to the divine agent; 

ut it can be said that the soul works also that which is worked in it, it 

produces what is produced in it, it executes what the Holy Spirit executes 

™ 3 qUCStIOn °f 3,Ctivity received-34 of ^ absorption of the natural 

T " , J * T""' acUvit!'' o( a “Wmalion of the faculties to a 

^d ** has absolutely nothing to do tvith 
the stenle inactivity of Quietism. 

o/thflM,1ChiTTh1 >■“" *e infused virtues and the gifts 

bew^°he^r« !, f eS'fMsh »<*«! -d specific differences 

mode of operation ™of“the'S^Gh 'he.iff,ili'>' °f • double 

answered in the affirmativf by a few thS Gh°St' P* qUCStion has been 
theological teaching.3® The 0nlv eol°gians who oppose the common 

have tried „ thT°f some 

mode of operation. ^ ° ^h01"35 as holding for the double 

firmed Aa7oL° ofdi^sT cha^t “ dear: he haS rePeated]y ab 
most charactensuc notes of difference bThveen the 

34Cf. St. Thomas, Summa, II-U „ c-> . ~ , , 

35Father Cris6gono de Jesus ^ L 

CAvda: 19331 pp. 21-24: San JuanleTct ^endio de ascetica y mistica 

n-n ?P; mentions the following'SU °^Ta cientifica 7 Uteraria [Avila: 
lllot, Nicholas of Jesus-Mary, Joseph of Tr*,8 vr SPPP°r,t ^is doctrine: Cardinal 

far as we can see, only Joseph Denis *e Carthusian. As 

mode of operation for the gift of wisdom. exPlmitly that there is a double 

I 

virtues and the gifts is their distinct mode of operation.36 The distinct mode of 

operation is necessitated intrinsically by the distinct formal objects and the 

distinct rules or measures which are followed. The virtues operate in a human 

manner or mode, following the rule of reason enlightened by faith; the gifts 

operate in a divine manner or mode under the impulse of the Holy Ghost 

How, then, could anyone affirm on the authority of Aquinas that the gifts 

could also operate in a human manner or mode?37 

out even prescinding from the authority of St. Thomas, which is definitive 

m spiritual tiieology,38 and examining the matter objectively, it seems clear to 

us that it is impossible to defend a human mode of operation in the gifts of the 

Holy Ghost. In the first place, it would be superfluous and would multiply 

things without necessity. Why should we postulate a human mode of opera¬ 

tion for the gifts when we have at our disposal the activity of the infused 

virtues? Are they not supernatural quoad substantiam and do they not operate 

modo humano? Then why multiply entities without necessity? 

Moreover, the fact that the gifts have a formal object and a motor cause 

whjch are divine makes it impossible for the gifts to operate in a human mode. 

homas states clearly: “The mode of a thing is taken from its measure. 

Hence the mode of operation is taken from the rule or measure of the action, 

herefore, since the gifts are meant to operate in a divine mode, it follows that 

e operations of the gifts are measured by another rule than the rule of 

uman virtue, which is the divinity participated by man in such a way that 

e does not operate humanly but as God by participation. Therefore, all the 

guts share in this measure of operation.”39 

f,m^SPeCla!ly,.in bis Commentary on the Sentences, St. Thomas insists on this 

the virtal iStinCtT: <,The giftS are distinguished from the virtues in this, that 
(In in qS peri®7™ uieir acts in a human mode and the gifts in a superhuman mode” 
... • en\ dist. 34, q. 1, a. 1). “[The gifts! are above the virtues so far as they 

tji- 3 suPerhuman mode” (ibid., ad 1). “Therefore, since the gift does not surpass 

the oift i. eXCept by reason of its mode” (ibid., ad 5). “It is not necessary that 
gtts be more perfect than the virtues as regards all conditions, but according to 

“Thr m°f 6 °* °Perati°n which is above the human mode” (ibid., dist. 35, q. 2, a. 3). 

whirl, Slitjtra-nSCends tbe Virtue “ this’ that 51 operates in a superhuman mode," 
caused hy a higher measure than the human measure” (ibid., dist. 

a- 3). Cf. also ibid., q. 1, aa. 2 and 3. 

s t0 the objection that St. Thomas wrote his Commentary on the Sentences 

fh 3 young man and therefore this does not necessarily represent his mature 

tender!iF*6 S3me dooirine is taught in the Summa theologiae. De Guibert con- 
bv r • 3t ^t- Thomas changed his teaching, but he was answered definitively 
245-24?18nU^-Lagrange. Cf. F. Joret, O.P., in Bulletin Thomiste, I (1925), pp. 
II IT Por St. Thomas’ teaching in the Summa, see I-II, q. 68, a. 2, ad 1; 

S8; T 139, a. I; I-II, q. 69, a. 3; see also De cavitate, a. 2, ad 17. 

in . ceticae mysticaeque theologiae capita si quis pemosse volet, is Angelicum 

ricF-T-,1?155 doctorem adeat oportebit,” Pope Pius XI, Studiorum ducem, A.A.S., XV 
P- 320. 

w HI Sent., dist. 34, q. 1, a. 3, resp. 
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inal The reason for the error on the part of those who favor a human mode of 

ples operation for the gifts is their belief that the mode of the gifts’ operation is 

something accidental and does not affect their intimate nature. They do not 

seem to realize that it is a question of an essential mode, imposed by the 

formal constitutive object of the very essence of the gifts, which is the divine 

rule to which they are accommodated.40 Consequently, to deprive the gifts of 

this essential divine mode is to destroy the gifts. If the formal reason of being 

of the gifts is the adjustment to the divine rule or measure, one cannot deprive 

the gifts of this mode of operation without incurring a contradiction. Either 

the operation of the gifts is adjusted to this divine rule or it is not. If it is 

adjusted, we have the divine mode of operation; if it is not adjusted, it cannot 

an act o e gifts, because it lacks the formal constitutive ([objectum formale 
quo or ratio sub qua) for the gifts. 

In the second place, if the gifts of the Holy Spirit could have an operation 

m the human mode, this operation would be specifically distinct from its 

operation m the divine mode. But it is elemental in philosophy that two 

specifically distinct operations argue by ontological necessity for two specifical- 

hbitS arC distin8ui^cd by their operations and these 

"'1' r 4s“8U“h'd ** *>**■“ Bu, if the gifts ate habits, and 

operation in0peratlon]ln tbc human mode specifically distinct from the 

habit had n vane mo c> u would inevitably follow that one and the same 

*** To admit this, it would be 
nec^sary to re ect the most fundamental principles of philosophy. 

tinguis^between %*** argUment is the t0 ** 

and 1116 formal obiect of a habit- It 

are specifically distincIorThe att oTthefl ^ many material obiects whicb 
a loaf of bread a watrh nr c tbe^ u 1S immaterial whether one steal 

but they all constitute the 511111 ° m°ne^' These things are specifically distinct, 

these tWs It wH^lTnmaterial °bjeCt °f tbe «*■ The formality of 

erty of another. Thus onTandth I ^ ^ they 316 1116 pr0P" 

are materially distinct if considered iTth^ T*- aCtS 

all distinct if considered in their mn 1 ^ pbyS1Cal entlty> but are not at 

must always be one because it is the'wlTf°?nally' The formal obieCt 
give food to the hungry or to rWh l ^ °b]eCt wblcb specifies a habit. To 

but formally they are both the i ° f nabed are materially distinct acts, 

-_" ' 150,11 the result of one habit or virtue of mercy. The 

40Cf. St. Thomas, loc. at. 

41A diversity of objects according 

ing to species and consequently a CfUSes a diversity of acts accord- 
q- 54, a. 1, ad 1). q 3 d,versity of habits" (St. Thomas, Sumtna, MI, 

In the distinction of potencies or 4, L* l 
materially but in its formal aspect as is not to be considered 

90 Thomas, Summa, III, q. S4, a2, ad l)"8 Specificall>’ °r even generically” (St. 
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material object does not bespeak any relation to the habit, but only the formal 
or constitutive object.43 

As a final argument, let us reduce the contrary position to a practical con¬ 

clusion. Any actuation of the gifts of the Holy Spirit which would destroy Final 

the nature and finality of the gifts is theologically absurd. But the actuation ar^umeat 

of the gifts in a human mode would destroy the nature and finality of the 

gifts. Therefore, it is theologically absurd. 

According to the doctrine of St. Thomas (and this is a point admitted by all 

the schools of theology) the gifts of the Holy Spirit are supernatural habits 

which, moved by the direct and immediate impulse of the Holy Ghost as 

his instruments, have as their finality the perfection of the infused virtues. 

There is no disagreement or discussion among theologians on this point But 

the operation of the gifts in a human mode would destroy the supernatural 

nature and finality of the gifts. 

First, it would destroy their nature, for if the gifts of the Holy Spirit could 

operate in a human mode, it would follow logically and inevitably that in that 

human modality we could actuate the gifts at will, with the help of ordinary 

pace; for the human mode of operation, even when it touches the supernatural, 

is connatural to us; it does not transcend the rule of reason enlightened by 

aith. But if a habit with two specifically distinct operations is unintelligible 

in philosophy, an actuation of the gifts of the Holy Spirit produced by man 

himself with the aid of ordinary grace would be a monstrosity in theology. All 

eologians admit the impossibility of our actuation of the gifts at our own 

good pleasure; in each case there is required a special impulse of the Holy 

pirit independent of all human initiative. This requires that the gifts be 

rect and immediate instruments of the Holy Ghost. 

But there is more. If the gifts could operate in a human mode, in that 

uman modality they would cease to be direct instruments of the Holy Spirit 

and would become instruments of man or of the soul in grace, as are the 

infused virtues. 

Secondly, according to St. Thomas the gifts have as their finality the perfec¬ 

tion of the acts of the infused virtues. But an operation of the gifts modo 

umano would be completely incapable of attaining this end, especially as 

regards the theological virtues, in whose perfect development Christian per- 

fcbon consists. For the theological virtues, as St. Thomas teaches,44 are in 

emselves more perfect than the gifts, and if they need the gifts to attain 

u perfection, the reason lies in the fact that, since all the infused virtues 

actuated modo hximano, it is necessary for this human element to disappear 

ne replaced by the divine and totally supernatural mode conferred by the 

Thomas, ibid., a. 4. 
Summa, I-II, q. 68, a. 8. 91 
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| docxrinai. gifts, the mode which enables the virtues to operate mystically. Only then ; 

I principles will the infused virtues produce perfect acts, completely divine, as befits 

H suPemaUlral nature- But if the gifts worked in a human mode, they 

| would contribute nothing to the perfection of the virtues. Their acts would 

continue to be imperfect and in a human mode. Hence, however we look at 

the question, it is evident that the gifts of the Holy Spirit do not have and 

| cannot have anything but a superhuman and divine mode of operation. This 

their nature demands as direct and immediate instruments of the Holy Ghost. 

OF THE GIFTS kere establish three propositions of which the first is the most im- 
10 portant in mystical theology. 

proposal viXts.8^" 'he ,Mr Sp'"‘ am fr* <ke verfeaim of the infused 

, Jfl!C,;rT!1.ar8“',',enl," Simple “d cIear' Tl“ are necessary for rhe 

bT™=J W * T rK',if ‘heSe haVe whid. cannot 
'he,n5el“ Wt 4c influence of the gifts. But this 

is precisely the case with the infused virtupc .1 . r 

for the perfection of the infused yirtui are 

ceSn fmtr,fePZ!r h-'?*"'' “ <« of dtcmselves conec. 

ap™; rr Tt tr-ir* f ,hr 
for the perfection of the infused virmes mt^b ^ A ^ 
premise. vvftat must be proved is the minor 

Above all, we should not forget tW tL„ - r , . 

case of the student of theology who h °mp ete material object. Such is the 

knows something of theology and h 1^ T * ,studied certain tracts. He 
pletely and imperfecdy. D e as Bie habit of theology, but incom- 

E.g., the student who ha^gone'o^an ^ sh°uld attain its obiect 
and carelessly. entire assignment, but superficially 

sufficient use). weakly lowed in subject (e.g., through lack of 

? ** fat““d to can be cor- 

to be extended to new objects, to inrr Y °- n0t n6ed 1116 influence of the gifts 

4) By reason of an inLndc Z^T tbeir acts. 

92 occurs, for example, in the habit of Sth^/.l° the habit itself- ^ 
C non visis) and hope (_de non 

possessis). Neither the virtues themselves nor the gifts can correct these im- gifts of the 

perfections without destroying the virtues themselves. iioly ghost 

5) Because of the disproportion between the habit and the subject in which 

it resides. This is precisely the case with the infused virtues. The infused 

virtues are supernatural habits, and the subject in which they are received is 

the human soul, or, more exactly, its powers and faculties. But according to 

the axiom, quidquid recipitur ad modum recipientis recipitur, the infused 

virtues, on being received into the soul, are degraded, so to speak, and acquire 

our human mode of operation, because of their accommodation to the psycho¬ 

logical operations of man. This is the reason why the infused virtues, in spite 

of being much more perfect in themselves than the corresponding acquired vir¬ 

tues, do not give us the facility in operation which we obtain from the acquired 

virtues. This is clearly seen in the sinner who repents and confesses after a 

life of sin; he could easily return to his sins in spite of having received all the 

infused virtues with grace. 

Now it is evident that if we possess imperfectly the habit of the infused 

virtues, the acts which proceed from them will also be imperfect unless some 

superior agent intervenes to perfect them. This is the purpose of the gifts of 

the Holy Ghost. Moved and regulated, not by human reason, as are the virtues, 

but by the Holy Ghost, they bestow on the virtues, and especially the theo¬ 

logical virtues, that divine atmosphere which they need in order to develop all 

*heir supernatural virtuality.45 

This necessity is also seen from the formal motive which impels the act of 

the infused virtues. As long as the object or motive does not surpass human 

reason, even enlightened by faith, it will always be an imperfect motive—even 

though materially the act is the same as that of the gift of the Holy Ghost. 

This does not mean that the infused virtues are imperfect in themselves; on 

the contrary, they are most perfect realities, strictly supernatural and divine, 

br fact, the theological virtues are more perfect than the gifts of the Holy 

Ghost.40 But we possess them imperfectly by reason of the human modality 

which inevitably attaches to them because of their accommodation to the natural 

psychological functions under the control of simple reason enlightened by 

aith. Hence the imperfection of the infused virtues is not in themselves, 

but in the imperfect mode with which we possess them. From this flows the 

necessity for the gifts of the Holy Spirit to come to the aid of the infused virtues, 

disposing the faculties of our soul to be moved by a superior agent, the Holy 

Gbost, who will actuate them in a divine mode, in a mode completely pro¬ 

portioned to the most perfect object of the infused virtues. Under the in¬ 

fluence of the gifts, the infused virtues will be, so to speak, in their proper 

Milieu. 

leer Thomas, Summa, I-II, q. 68, a. 2. 
Gf- he. cit. 9 i 



DOCTRINAL 

PRINCIPLES 

Objections 

°f ai the infused virtues, those which most need the aid of the gifts are 

, the theological virtues, ,n which Christian perfection essentially and principally 

consists when they have reached their full development. By their very nature 

t lleTe 7 IT 7t * 7 ** ^ ^ give us a Participation 

verf love of h 1F^°L ^ ^ G°d ba$ °f bimself (faith) and of his 

US deske bim for ourselves as our 

are necLa7v( 7' 7 °bjeCtS’ abs°lutcly transcendent and divine, 

undLTLlel777,7a m0dality that is human as Ion§ « they remai^ 

demand bv their o r °f ”**?* CVen though enli8htened by faith. They 

of'L Z IT6 P7eCti0n’ 3 ieguIati0n or -le which is also 

the necessity of the^fr 7’' T ^ argument used by St. Thomas to prove 

towhichrein movfS ’f*"! “ “»“* the «Pematuial en* 

by the theological virtueHto: motio ^ ? * S°m^how and ™perfectly informed 
in addition die promntina • ° ^eason does not suffice unless it receive 

This aro„m„ , - i „ P f G°d’ they are the sons of God.’”47 

do not transcend the^eL/realn^s T— AIthough they 
they do not refer immediatelv to tb regards dleir immediate objects (since 

end), they are ordered to a 6 SUPt'rnatural end but to the means to the 

form and their life in that trl” pCriajltura^ ^nd and receive from charity their 

must receive a divine mode which vvill ad “f t0 be perfeCt> Aey 
orientation to the supernatural end Tb 7 and accommodate them to this 

oF Ae infused virtues, ab - * 

First objectiol°mPletC ^ Pr°P°Sltl0n by anSwerin8 the principal objections. 

the theological vtataej"^ ^ theoIo8ical virtues when they are inferior to 

formally but only7extrinlcalW^bv ^ *eol°8ical virtues intrinsically and 

- iect ln which the virtues reside Tb 7: 7'nf tbe lmPerfection of the sub¬ 

plane which is proper to the theoW 1- 6leVate the object to the divine 

perfect possession of them. ^ 2? "T and thuS give ™n a full and 

bestow a divine mode. Hence L 7fTZ “*hua*a -ode of operation and 

as such, but the faculties in which 7 PCrfeCt the theological virtues 

t at the gifts are necessary for Chrkri! Vlrt’;les reside- It follows from this 

fused virtues, especially the theological With°ut them, the in- 

but would always remain imperfS in aU tbeir virtuality 

~fioe. cit. operations—not by any defect 

Thomas, Sitmmct T-TT /r 

. 7ci\h}1 q- 68' a-’ 4- ’ a‘ 2: IHI’ q- 23’ aa. 7, 8. 
f JCf. ibid., a. 8. 

of the virtues, but because of the subject in which they reside. In this sense gifts of the 

the theological virtues have a special need of the corresponding gifts, because holy ghost 

their inherent supernatural perfection demands a divine modality which only 

the gifts can bestow. 

Second objection: 

In order that the infused virtues be developed and perfected, it is sufficient 

that their acts be produced with ever increasing intensity. But this can be 

effected by an actual grace, independent of the gifts. Therefore, the gifts are 

not required for the perfection of the virtues. • 

Response: Actual grace, accommodating itself to the human mode of the in¬ 

fused virtues, will make them develop in the line of this human modality, but 

for them to rise above this human modality (which will always be an imperfect 

mode) and to acquire the divine modality which corresponds to the essence 

of the infused virtues, there is required a new habit capable of receiving 

directly and immediately the movement of the Holy Ghost. This human reason 

can never achieve even under the impulse of an actual grace.51 

Third objection: 

But cannot the Holy Spirit directly produce in the infused virtues tbe divine 

mode of operation without recurring to the gifts? 

Response: If we admit that the Holy Ghost would exert violence on the 

rational creature and make it depart from its connatural mode of action without 

first bestowing on it the necessary dispositions for receiving a higher modality, 

the answer is yes. But if otherwise, the answer is no. This is the reason so 

often alleged by St. Thomas to prove the necessity of the infused virtues: 

the suavity and facility of divine providence, which moves all things according 

to their proximate dispositions, natural or supernatural. For the rest, this 

objection has to be answered in view of the doctrine on the existence of the 

gifts of the Holy Ghost, which we have already demonstrated. 

We conclude, therefore, that the gifts of the Holy Spirit are necessary in 

order that the infused virtues reach their full perfection and development, 

and this opinion is commonly admitted by all the schools of Christian spiritual- 

tty- Now let us consider the second proposition, which is much more difficult 

to prove, although of less importance for mystical theology. 

The gifts of the Holy Ghost are necessary for salvation. Second 

The Angelic Doctor expressly asks this question and answers in the affirma- proposition 

twe. In order to prove his answer, he emphasizes the imperfection with which 

possess the infused virtues, as we explained in the preceding proposition. 

The gifts are perfections of man by which he is disposed to be amenable 

to the promptings of God. Hence in those matters where the promptings of 

51Cf. John of St. Thomas, Cursus theologici, in I-II, disp. 18, a. 2. 95 
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» there is^X^aneed^ a ^ ** ** P""**1* °f the H°ly *** 

vSSnST^ £*??. * God in ^ys: first, with its natural 

perfection, the theological viSle^And though th'TJ* "!? a suPe™atural 
than the former the former ic f “ j,gh thls latter perfection is greater 

than the latter; ’for man has the fomer ^ t m°re perfect manner 
possesses the latter imperfectly he™ m,hlS comP!ete possession, but he 
But it is evident dSS °?T we W and ^ve God imperfectly, 
perfectly can of itself work possess®s a nature or a form or a virtue 

operation of God, who works (-although “ot excluding the 
But that which possesses a nature nr fJ 6ry n.ature a»d m every will), 
work unless it be moved hv ,1, fon?r.,or Vlrtue lmperfectly cannot of itself 

can shineT^ ft P™ ft "hkh “<*■ 

imperfectly, sheds only a borrowed liohr°a’’ ,has lhc nature of 
medical art perfectly can work hv , .g, Agam> a Physician who knows the 

fully instructed, cannot woTbv him^ ’ ^ Ws disdpIe’ wh° is not ** 

Accordingly, in matters^ Sject toTum" ^ ^ * 
natural end, man can work thrnnob fi • r<:ason and directed to man’s con- 

man receives help even in these thinesV1^8”161^ °f b‘S reason; and if a 
God, it will be out of God’s sunemh8 a* W3y special promptings from 

to the philosophers, not everyone who tad ’the g°odnes,s' Therefore, according 
the heroic or divine virtues. But ? th^ squired moral virtues had also 

to which reason moves insofar as it k ^ ^ lrectcd to the supernatural end, 
y the theological virtues, the movem/V* ?lanner and imperfectly informed 

dmre be present in addition the promoting °f ,reason does not suffice, unless 
This is m accord with Rom. 8-14 “m 8 d Tvcment of the Holy Ghost, 
axe the sons of God„; md H h? the Spirit of God, they 

ead me into the right land w kp. ^ ouay) it is said, “Thy good Spirit 

t"hT I*31 knd *e bTied unU h° ^ C™ ever theV 
the Holy Ghost. Therefore, in order to ^ and moved thither by 

for man to have the gifts Gf *e Hdy Ghost'P®* *** end’ il is “r^ 
To many theologians this Avh,- l 

they confuse the question de jurelvith excessive’ bl“ that is because 

fact, many are saved without any operat,'6 ^ ^Cto' As 3 matter of 

but never without the habits of the Sts 2R °! S® °f the Holy Ghost’ 

in no way compromises the eeneril a.U • 1S comPletely per accidens 

Chnstian life the actuation of the Sk ^ ° the development of the 

sometimes physically necessary in order °T ^ *ntense> is morally and 

—_ t0 preserve grace, and in this' sense 

“Summa, I-II, q. 68j a 2 

MS 
—-srrj; i sETdB 

the actuation of the gifts would be necessary for salvation. Such is the case 

of the martyr; either he makes a heroic act of fortitude in giving his life for 

his faith (which can scarcely be realized without the help of the gift of fortitude 

to make this most difficult act possible), or he commits a mortal sin by 

apostatizing. There are many other cases in which one must perform a 

heroic act of virtue or lose sanctifying grace. The reason is given by St. 

Thomas: the insufficiency of human reason, enlightened by faith, to lead 

us to the supernatural end without obstructions. 

But there is still another reason, based on the corruption of human nature 

as a consequence of original sin. The infused virtues do not reside in a sound 

nature but in a nature inclined to evil, and although the virtues have sufficient 

power to conquer all temptations opposed to them, they cannot de facto over¬ 

come some of them without the help of the gifts, especially those violent 

temptations which arise unexpectedly. In those circumstances in which resist¬ 

ance or a fall are a decision of the moment, a man cannot depend on the slow 

deliberation and discursus of reason but must act quickly, as if by a super¬ 

natural instinct, that is, under the influence and movement of the gifts of 

the Holy Ghost. Without this movement of the gifts, a fall is almost certain, 

granted the vicious inclination of human nature wounded by original sin. It 

is true that these situations are not usually frequent in the life of a man, but 

it does not follow from this that the gifts of the Holy Spirit are not necessary 

for salvation, even though they may not be necessary for each and every 

salutary act. 

The gifts of the Holy Ghost are not necessary for each and every salutary act. 

This question seems to have arisen in modem times by reason of a false 

interpretation of the doctrine of St. Thomas as stated in the Summa, I-II, q. 68, 

a- 2, ad 2. There are some who hold for the necessity of the gifts for every 

salutary act,64 and they base their opinion on the citation which follows: 

% the theological and moral virtues man is not so perfected in relation to 

e ^Pematural end that he does not always need to be moved by the instinct 

0 the Holy Ghost.” But what St Thomas seems to mean here is that man is 

not so perfected by the theological and moral virtues that he does not need, 

at tlmes> to be inspired by the interior Master. The word semper can have two 

jneanings: always and in every instant Qsemper et pro semper), and always 

at not in every instant (semper sed non pro semper). Undoubtedly, St. 

omas is using the word in the second sense. We admit that the text is 

0 scure and difficult to translate, but the thought of the Angelic Doctor is 

c ear if we keep in mind the general context of the article as a whole and 

e doctrine of the Summa. The following are the proofs of the proposition 

as stated: 

GIFTS OF THE 

HOLY GHOST 

Third 

proposition 

4Among the authors who hold for the necessity of the gifts for every salutary 
c are Lehmkuhl, Cardinal Manning, Gaume and Pierrot. 
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1) St. Thomas says in this article that the gifts are necessary because without 

them we know and love God imperfectly. Then without the gifts we do 

know and love God-even though imperfectly. Therefore, the gifts are not 
necessary for every salutary act 

2) Wilhoul the gifts, human reason cannot avoid all folly, ignorance and 

other defects Ccf. Joe. cit, ad 3). But the fact that it cannot avoid all defects 

.mphes that human reason can avoid some. Therefore, the gifts ate not necessan 

for evety act of vtrtue On the other hand, it is certain that one can perform 

a supemanrral act of faith with the help of an actual grace and without an, 

wt IT, f S,"Ch f 'le ““ ot * 0”““ “ th. state of mortal », 

atd chad, , 81 v f H0l)' Sridt “S«ber widr sanctifying gmee 

*• 

salmanTan'tm'Ir'''0”’ ‘t“ *“ m n0‘ for each and ever, 

Tern Jd m ^ ^ *" in >he 8~»1 eatrse of life for perfect 

put one’s saltZ Sj^y,8"" ^ ™“!>eC“d “"I**- M ““U 

RELATIONS OF THE GIFTS 

8®- in three articles of his 

the famous text of Isaias-6® what is the § ^ Conrveniently enumerated in 

^** ^ “d 

Basing hrs answers on the authority of Isaias 11.9 c* ,. , , 
enumerauon of the gifts a y r , as “.2, St. Thomas finds the 

a parallelism between the moral ■T ° tbe k°dy of the article he sets up 

all the faculties of man which canbe ^ tbe giftS and concAdes that in 

Holy Spirit must correspond with , pnnaples of human acts the gifts of the 

that St Thomas changes his mind Sh°^d be noted’ however' 

canon of the first four gifts m anj 7 . when he 116315 of the classifi- 

theological virtues, something he had 3 “ assigns corresponding gifts to the 

- 8 d not done in Ac I-II, where the classifi- 

°«On this question see A. Gardeil OP ; .i 
de theohgie catholique, col. 1779 ’’ article “dons” in the Dictionnaire 

Sr*' cn> q- 68>a-4- “‘ibid., a. 5. 

s8Ibid., a. 7. 

59C£. q, 8, a. 6., where tt 

98 °Pinion- • Sonias expressly states that he has changed his 

cation is made only by analogy with the intellectual and moral virtues/ 

definitive classification is as follows: 

m reason 

to penetrate the truth: understanding iof divine things: wisdom 

of created things: knowledge 

of practical conduct: counsel 

in the active life 

piety 

fortitude 

fear of the Lord 

corresponding to the 

moral virtues 

does not mean that in the I-II the gifts are not considered to be related 
° the theological virtues; on the contrary, St. Thomas expressly states that "all the 

Snts pertain to these three virtues, like certain derivations from the aforesaid virtues” 

rh a. 4, ad 3), but he prescinds from them in making his classification. For 

at reason he corrects himself in the II-II. 
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(/ in relation to others (God, parents, country): piety 

in the appetitive power ) ( a8ainst fear of danger: fortitude 

I in order to oneself /_• . j. , , 
^ \ against disorderly concupis- 

I cence: fear of the Lord 

St. Thomas proves there is a connection among the gifts of the Holy Spirit 

by pointing out that, as the virtues perfect the faculties of the soul to enable 

them to be governed by reason, so the gifts perfect those faculties to enable 

them to be governed by the Holy Ghost. But as the Holy Spirit is in us through 

sanctifying grace and charity, it follows that he who is in charity possesses 

the Holy Ghost together with his gifts. Therefore, all the gifts are connected 

widi charity, as the moral virtues are all united in the virtue of prudence. 

Without charity, it is not possible to possess any of the gifts; nor is it possible 

to lack them if one has charity. 

As it appears in the Vulgate, the enumeration of the gifts is as follows: 1) 

wisdom; 2) understanding; 3) counsel; 4) fortitude; 5) knowledge; 6) piety; 

) fear of the Lord. St. Thomas says that Isaias places wisdom and understand- 

lng as the first simpliciter; but counsel and fortitude are placed before the 

others because of the matter which they treat and not because of their 

principles and their acts. By reason of their proper acts, the gifts would be 

classified as follows: 

!/ wisdom \ 

in the contemplative life “ndeff ^8 corresponding to the 
J knowledge i intellectual virtues 

( counsel ) 

Their 

connection 

Their 

excellence 
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I I wisdom 

understanding 

counsel 

fortitude 

/ knowledge 
regarding common things j piety 

( fear of the Lord 

Svtf t Vi'1"1’ M™ of *0 relations among the gifts them- 

S^h! ao» “IT? Whe,l”r d" *° 1= Preferred to dte 
guts. He answers with a distinction The riftc om r i , . 

tellectual and moral virtues but the' tit 1 • i perfect than Ae ** 
the rift. Hi. o ’ theological virtues are more perfect than 

, 8‘tts. His argument is simple. With resnert ,u a i • . . _ „ 

:“uafwrr “ •htc,Hsiy GVhis ~■ZSrL'Zi 
- principle oflnm ° t" 4^ fft '1“ “ ^ 
more perfect than ihp i - quentiy, as the intellectual virtues are 

theological virtues are more pUfethanth “ft6 Hnd govern’ 50 Ae 
if we compare the rifts with n, , tbe ^fts which they regulate.61 But 

are more perfect, for they perfect thcT lnifllectual and moral> tbe gifts 

of *he Holy Spirit, whiK^'es^ If? *> W1°» 

faculties to follow the impulse of P r - “ human reason or the other 

feet motor principle j* ,s ™"if« *at to the more per- 

•Ore folllngLSnr^^r “ ^ 
. 0 Tire gifts are to the theological h^T 
intellectual virtues. what the moral virtues are to the 

God himself as their immediate Xect^M ^ giftS because they have 

m following the inspirations of the HolvV^ ^ n ^ refer only t0 docility 

the intellectual and moral virtues bera„L ^°St‘ ,But the gifts are superior to 

Holy Spirit, whereas through the virtu them we are ruled by the 

3) By the gifts the faculties of ZeZZ "! by reason- 

to follow the impulses of the Holv Chn.rU 316 periecdy Prepared and disposed 

4) The intellectual and moral virtues mPP A l 

eration or disposition, because if man jsP u ®fts in 1116 order of gen- 

of reason, he is prepared and disposed to receive !?°?. f° follow the dictateS 
the divine motion of the gifts. 

61Cf. Summa, I-II, q. 68, a. 4, ad 3. 

St. Thomas studies the beatitudes and the fruits of the Holy Ghost at great 

length, but we shall limit ourselves to summary observations. This will suffice 

for our purpose, but not on that account is the reader dispensed from a care¬ 

ful study of the beautiful text in the Summa. We shall first consider the fruits 

which are more perfect than the gifts but not as perfect as the beatitudes. 

When the soul corresponds with docility to the interior movement of the 

Holy Ghost, it produces acts of exquisite virtue which can be compared to the 

fmit of a tree. Not all the acts which proceed from grace have the characteristic 

of fruits, but only those which are mature and exquisite and possess a certain 

suawty or sweetness. They are simply acts which proceed from the gifts of the 
Holy Ghost.63 

They are distinguished from the gifts as the fruit is distinguished from the 

branch and the effect from the cause. They are also distinguished from the 

beatitudes in the degree of perfection, the beatitudes being more perfect and 

more finished than the fruits. Therefore, all the beatitudes are fruits, but all the 

ruits are not beatitudes.64 The fruits are completely contrary to the works of the 

flesh since the flesh tends to sensible goods, which are beneath man, while 

1 e Holy Spirit moves us to those things which are above.65 

As regards the number of the fruits, the Vulgate enumerates twelve. But in 

e original Pauline text only nine are mentioned: charity, joy, peace, longanim- 

frii a“ab’bty’ Sadness, faith, meekness and temperance. St Thomas says, in 

agreement with St. Augustine,66 that the Apostle had no intention of 

enumerating all the fruits but wished only to show what type of fruits are 

pro uced by the flesh and what are produced by the Spirit; hence he mentions 

same of them by way of example. Nevertheless, St. Thomas adds, all the acts 

° 1 e gifts and the virtues can in some way be reduced to the fruits enumerated 
by the Apostle.67 

b more perfect than the fruits are the beatitudes. They signify the culmina¬ 

tion and definitive crown of the Christian life on earth. Like the fruits, the 

latitudes are acts and not habits.68 Like the fruits, they flow from the virtues 

3n tbe gifts,69 but they are such perfect acts that we must attribute them 

I2,0' Summa, I-II, qq. 69, 70. 

tjle ,et they are not exclusively from the gifts, since they may also proceed from 

stii ■^IrtjUeS' ^CC0rding to St. Thomas, those virtuous acts in which the soul finds 
adp 3 cons°iati°n are fruits of the Holy Spirit. Cf. Summa, I-II, q. 70, a. 1, 

ITI, q. 70, a. 2. 
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more to the gifts than to the virtues.70 In spite of the rewards which ac¬ 

company them, they are an anticipation of eternal beatitude here on earth.71 

In the Sermon on the Mount, our Lord reduces the beatitudes to eight: poverty 

of spirit, meekness, tears, hunger and thirst for justice, mercy, purity of heart, 

peace and persecution for justice’ sake.70 We may also observe that the number 

is a mystical number which indicates something without limits. St. Thomas 

dedicates two articles to the exposition of the eight beatitudes and their cor- 

responding rewards The following is a brief summary and schema of the 

onship among the virtues, gifts and beatitudes as set down by St. Thomas.73 

Virtues 

'Charity .... 

1 Faith . 

Hope ... 

Gifts 

/Understanding . 

(Knowledge . 

Beatitudes 

....Peacemakers 

.Pure of heart 

Prudence . 

.Poor in spirit 

Justice. 

..... l ne merarul 

Fortitude . 

.... lhe meek 

.Hunger and thirst 

Temperance ... 
for justice 

.... Poor in spirit 

The eighth beatitude (persecurinr, • . , , 
as the most perfect of all it coma- r 3ustlce sake) is not listed because, 

greatest difficulties and obstacles.74 ^ ^ em,3races a11 1116 others amidst the 

or?rs 
m their essence, that is, so far as they ^rfectAe YY dis,Jn?ion- Considered 

the movements of the Holy Ghost th 'f ^ lacUtles soul to follow 

manner, since in heaven we shall' YJf re™ain 111 glory in a most perfect 

the Holy Spirit and God will be our -11™^ Y y <loc*le t0 the movements of 
-- 11 * our all m all, as St Paul says.70 But if we 

nnril, q. 70, a. 2. 
71lbid., q. 69, a. 2. 

72Cf. Matt. 5:3-10. 

T3Cf. Summa, I-II, nq, 68-69- TT tt „ or. 

102 2cfi3>ads: ' ’ 19, 45, 52, i2i> 139311(1 Hi’ad3- 

consider the matter of the gifts, it will disappear in part, because in heaven gifts of the 

ere no longer exists such matter nor is there any reason for it to exist. For holy ghost 

example, the gift of fear will be changed to reverential fear before the great¬ 

ness and immensity of God, and the same thing, mutatis mutandis, will happen 

to those gifts which pertain to the active life, which will have ceased in 
heaven.78 

From this article we should note especially: 1) Man is moved more perfectly 

by the gifts as he more perfectly subjects himself to God. In glory we shall be 

moved most perfectly by the gifts because we shall be most perfectly subjected 

to God. 2) The active life terminates with the life on earth;77 therefore, the 

works of the active life will not be matter for the operations of the gifts in 

eaven, but all of those gifts will be preserved in their proper acts as referring 

to the contemplative life, which is the life of the blessed. 

The gifts of the Holy Ghost are seven supernatural habits, really distinct from SUMMARY 

e infused virtues, by which man is disposed fittingly to follow in a prompt 

manner the direct and immediate inspiration of the Holy Spirit in a mode which 

is superior to the human mode of operation and toward an object or end which 

e virtues (hie et nunc) cannot attain by themselves. For this reason the 

gi ts are necessary for salvation. The gifts arc more perfect than the in- 

te‘ ec/ual ancl moral virtues but not as perfect as the theological virtues from 

Which they are derived and by which they are regulated. They are connected 

among themselves and with charity in such wise that he who possesses charity 

possesses all the gifts, and he who does not have charity cannot possess any 

0 the gifts. The gifts will perdure in glory in a most perfect manner. The 

® wis^°m and understanding are the most perfect. The others can be 

°r ered in various ways, according to whether one attends to dieir proper acts 

or t e matter which they treat. The habitual and perfect rule of the gifts prevails 

w on the soul is habitually and perfeedy subject to God. The gifts produce 

certain exquisite acts called the fruits of the Holy Ghost and certain works 

w ich are still more perfect and are called beatitudes. 

wlY reServe a detailed study of each of the gifts for a later part of this work, 

ff.re We s^a^ be able to give it a more practical and concrete orientation. It 

ices here to point out that with the gifts the supernatural organism is com- 

• ? e‘ Sanctifying grace is the principle and foundation of this organism, the 

sed virtues its faculties or powers, and the gifts of the Holy Ghost are 

nstruments of perfection in the hands of the divine Artist. 

ttpc Thomas, Summa, I-II, q. 68, a. 6. 
toc- cit., obj. 3. 



6: SUPERNATURAL GROWTH 

FIRST 
CONCLUSION 

SECOND 
CONCLUSION 

Lxsmng for a later treatment the discussion of the particular means for grow¬ 

ing m perfection, we shall here discuss the fundamental laws of the growth 

oft%Trral,°rganian°f Sanctif*n8 8race' the virtues and the gifts 

the effidS ^ ??■ S3nCt,fyin8 8race increase and develop in us? What is 
the efficient cause of this increase? What are the laws which govern the growth 

iS AiS effected?We shall fnswer 
these questions m the form of definite conclusions. 

Sarvtifying grace is meant to increase and develop in our souls. 

1 ne proof of this conclusion can be stafprl , c • 

according to St John (I Jn. 3:9) the seed of C 7^, ■ I7’"8 ^ ? 

soul in the sacrament of baptism ThP f f P ^ *** 1$ sown m ** 

gmce is meant to increase and develo^lr^ * SanCtifying 

G°L1ZJ! ‘T? “““ °f *• >mm“ of «r life. 
Any living thing that has not yet reached its f.,11 J , , 

can, under normal circumstances vrn ^and development 

plenitude. In the natural order our £di7v 1 mCleaSe ^ k 3ttainS that 
own proper development, that is it evJ g?niSm mcreases and grows by its 

creased by the incorporation of new P°J6rS 3nd i$ 

naniml life cannot grow in this way Grace is h f ^ a 

and it must grow in the way in which it « 1 nnature static and inert) 

through a divine infusion; therefore it r, ^ But 81306 is b°m in US 

infusions. Our natural powers would strive" in V^n** ^ 
completely impotent to effect anv ,t0 lncrease grace; they are 

Only from without can the soul receive ^ 1116 help of actual g1305, 

is grace, and only God can produce tW^ degrees of 11131 ^vine being which 
ITT" 1‘°*dCg,«s of pace i„ ,h= soul. 

actuated-and consequently thev F°mt view* Habits cannot be 

the same prindple that be Perfected-except by 

gifts are supernatural habits caused for r *e mfused virtues and the 

actuate them and increase them. ^ d a one- Therefore, only God can 
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Hence the action of God is the principal efficient cause of the growth of 

the supernatural life. The soul in grace can merit that increase under certain 

specified conditions, as we shall see, but as to the increase itself, only God can 

cause it.1 It is clear that the action of God as the direct and immediate cause 

of the increase of the infused habits is not arbitrary, but is subject to the laws 

and conditions which the divine will has designed to determine and establish. 

3) Ordinarily, the increase of grace is produced in two ways: ex opere operato 

by the sacraments, and ex opere operantis hy supernatural meritorious acts and 

by the impetratory efficacy of prayer.2 

Let us examine each of these elements separately: the sacraments, merit 
and prayer. 

f is 3 4x11111 of faith that the sacraments instituted by Christ confer grace ex 

opere operato, that is, by their own intrinsic power, independently of the 

subject.3 The Council of Trent specifically states: “If anyone says that through 

the sacraments of the New Law grace is not conferred ex opere operato, but 

that faith alone in the divine promise suffices to obtain grace, let him be 

anathema.”4 

Let us recall briefly the theological doctrine on the sacraments. It is of faith 

at the sacraments of the New Law contain and confer grace on all those 

who receive them worthily. As the Council of Trent says: “omnibus non ponenti- 

us °bicem.’'s Baptism and penance confer the first infusion of grace; the other 

we sacraments confer an increase of the grace already possessed. For that reason 

2C)' ^ Thomas, Summa, I-II, q. 92, a. 1, ad 1. 

<T) n tbe sacraments> see the Council of Florence, Decree for the Armenians 
L enz. 695 and 698) and the 6th canon on the sacraments of the Council of 

rent (Denz. 849); on good works, the Council of Trent, Decree on Justification, 
aP- 10 (Denz. 803) and canons 24 (Denz. 834) and 32 (Denz. 842); on 

3jer’. see 8t' Thomas, Summa, II-II, q. 83, aa. 15-16. 
t is understood, of course, that this is true as long as no obstacle is placed to 

849 reCeptlon ol grace (cf. Council of Trent, Sess. VII, canons 6 and 7; Denz. 
"?4D- In other words, the subject must have the proper dispositions for the 

the 3nd 1x1114ful reception of a sacrament. The sacraments of the living require 
4^tate of grace; the sacraments of the dead require supernatural attrition, 
aess. VII, canon 8 (Denz. 851). 
Die. tit. 

THIRD 

CONCLUSION 
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thf, f!rSt tW° 5301311161113 are called sacraments of the dead; the other five are 

called sacraments of the living, since they presuppose supernatural life in the 

soul. Nevertheless, at times the sacraments of the dead may produce an in- 

crease of grace per accidens, and the sacraments of the living may sometimes 

confer the first infusion of grace per accidens. This would happen in the case 

ose w o receive the sacraments of baptism or penance when they are 

already justified by charity or perfect contrition, or in those who, in good faith 

and with supernatural attrition, receive a sacrament of the living without 

knowing that they are in mortal sin.6 

of cilcumstances’ f^e sacraments produce a greater or less infusion 

for 8 t0 0r leSS ^ of ^ sacrament.7 The reason 

eoull rn Jri 3 T? n°ble C3USe produces 3 more noWe effect. We say “under 

Sit inttr f f°WeVer’ hKUmt “ inferiOT received with a 

Sit ZZ T°r ,m7 Pr°duce 3 8reater ^ce than a sacrament of 

trctr~d T little devotio11- 0ne and the same sacrament will 

but will produce ° 81306 “ a11 who receive it with identical dispositions, 

■ , pi0du“ »»“ n who h,vo be,,or dispodtW 

imPOna“in Sometimes mo much 

were (he «lv XT, ' V*"' T* ^ —»», « if the, 

^»ho„s of the one who'LTes ~^ 

6Cf. St. Thomas, Summa, III, q. 72 a 7 aA o r nr o 
d«t. 23, q. 1, a. 2. q ’ 7’ ad 2; ln 1V s™t., dist. 9, q. 1, a. 3; 

confirmed by the CouncU of vtt’^ Aan others has been expressly 
«Cf. St. Thomas, Sum™, nK.®? ~ 3 (Den, 846). 

this doctrine that not only does he rece,V • lhe Kalmanticenses conclude from 

with a more intensive disposition hut n t ^race who receives a sacrament 

perfect hut less intensive disposition VnJ° on be who receives it with a more 

grace receive Communion, one with an 6’ J™0 People in the state of 

vvith a contrition of two degrees the latter °f ^our degrees and the other 

a though in the given case more weak, is rCCeiVes R^ater grace because contrition, 

although the attrition was more intend r?°c P*61 ****** than attrition, 
commum, dist. 4, n. 127. Salmanticenses, De sacramentis in 

9We should not forget that the Cou 1 t -r 

of the sinner (Decree on Justification Char,° 71 speab'ng of the justification 

tions of the recipient as a fundamental refCrS 1° 1116 supernatural disposi- 

measure of that justification: "We are trulv V” determinin8 die degree or 

withini us, each one according to his own mL if”? are 5ust> receiving justice 

to each one as he wills (I Cor. 12-m fT6’ wh]ch Ae Holy Spirit distributes 

and co-operation” (Denz. 799). tWocm^S ?C0!*nS t0each one’s disposition 

inc W1 000111 m t{le sacraments of the livino justification, and a fortiori 
106 elements necessary for supernatural merit de condigno* presuppose in die soul the 
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it is of great importance that the recipients of the sacraments make a careful 

preparation and cultivate an intensity of fervor. The example of the vessel 

and the fountain is classical. The amount of water contained in the vessel 

depends not only on the fountain but also on the size of the wssel. The 

vessel of our soul is widened by the intensity of our fervor or devotion. 

SUPERNATURAL MERIT 

This is a most important question in the spiritual life. St. Thomas studies it 

at great length in various parts of his works, and in the Summa theologiae 

he dedicates an entire question (I-II, q. 114) of ten articles to the subject 

We shall summarize his doctrine here. 

Merit signifies the value of an act which makes it worthy of a reward. 

Actio qua efficitur ut ei qui agit, sit justum aliquid dari."10 There are two 

types of merit: condign merit (de condigno), which is based on reasons of 

justice, and congruous merit (de congruo'), which is not founded on justice 

or even pure gratitude, but on a certain fittingness by reason of the act and 

a certain liberality on the part of him who recompenses. Thus the agent has a 

stnct right (de condigno) to the wage which he has merited by his act, while the 

person who has done us a favor is entitled (de congruo') to our grateful rec¬ 

ompense. Condign merit is further divided into merit in strict justice (ex 

toto rigore justitiae) and not of strict justice (ex condignitate). The first re¬ 

quires a perfect and absolute equality between the act and the reward, and 

m the supernatural order this type of merit is proper to Jesus Christ exclusively. 

The second presupposes only an equality of proportion between the good 

act and the reward, but because God has promised to recompense those good 

aqts, the reward is owing in justice.11 Moreover, some theologians further 

divide congruous merit into fallible congruous merit (if it bespeaks an order 

t0 a reward solely on the title of fittingness) and infallible conguous merit (if 

t0 this fittingness is added a promise by God to bestow the reward).12 

Man cannot, by his natural powers alone, produce acts that are meritorious 

0r eternal life.13 No one can merit supematurally except in virtue of a free 

Sift of God; hence merit presupposes grace.14 But so far as it proceeds from 

ii?‘ Thomas, In IT Sent., dist. 15, q. 1, a. 3, ad 4. 

12" St. Thomas, Summa, I-II, q. 114, a. 1. 

Cf. V. Zubizarreta, O.C., Theologia Dogmatico-Scholastica (Bilbao: 1937), III, 
n. 304. 

8t* Thomas, Summa, I-II, q. 109, a. 5. 

U-ibid., q. 114, a. 2. 

Nature 

and kinds 

Elements 

of merit 
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• grace, the meritorious act bespeaks an order to eternal life through a merit 

based on justice.** It is of faith that the just man can by his good works 

lncrease 0 grace and, consequently, an increase of the infused 

as well^Tl-r ? ^ °f ** H°ly Spiri° Which accomP^y grace, 

on iftifLt f M I11016356 °f gl0ry- ThuS Canon 32 of the Decree 
on Justtfrcauon of the Counci of Trent expressly states: “If anyone say that 

thev aTe nT-I)5 '"I ** “ are 1116 of God in such a way that 

works which 1 ,°f blm wbo is iustified; or that, by the good 
by him the grace of God and the melt of 

merit SmL of" 8 he is)’ 0ne does not truly 

(if he dies in ar**^*’ T™1 lfe and the attainment of that eternal life 

(Del. 842) X “ inCrease of 8Ior>’: let him be anathema" 

be^riet'rdSrr and Where *« is no ^dom there can 

"Our acts” savs St Th^ 3 aCt’ if OTdered t0 God> can be meritorious, 

free will moved by Gold!35’ t* meritorious so far as they proceed from 

under the freedom of the ^bence eveiT human act that falls 

„ . , wJl ■' <0 God, can be meritorious."** 

what matters is themotireTnd ma^ f 7what type of act is performed; 

a materially T”1” of t**8 *■” Whence it follows that 

God is of itself much mo. ^ ^ wlt^ ardent charity solely to please 

charity or for V1« X“"“““4 **“ * great deed realized with less 

especially evaluated by the vimTeVf'd, .suPen*a»*'al ”*'*** is 

with which an act is nerformeri A ^'e lntensity of the love of God 

of die other viriues dqSuTLf" ^ °f merit. The merit 

in the production of their acts C leSS “®uence which charity has 

But the movement of the soul tr, 1 !? consists in the fruition of God. 

proper act of charity 2?* of ** d-ne good is the 

darned to this end, since all the other Ijt ** 0ther virtues are or- 

fore, the merit of eternal life nertain.^ 316 lmPerated by charity. There¬ 

to the other virtues so far as the; 6 ^lrSt p^ace to charity and secondarily 

TTtem is yet another reason: the ac* If “Tl ^ Ch3rity”18 

are more voluntary because they oroceT^ Undfr tbe lmpulse of chanty 

are more meritorious. "It is likewise e -j °,m °Ve’ Por that reason also they 

with the greatest voluntariness Whe^ diat wbat we do out of love we do 
• Whence also on the part of the voluntariness 

15Cf. ibid., a. 3. 

1#IKi> II-II, q. 2, a. 9. 

17Cf. St. Thomas, De veritate n 24 i , 

which is required for merit it is evident that merit pertains especially to 

charity.”19 

In order that the actual growth or increase of charity be effected, a more 

intense act is required than the habit which is actually possessed. “Charity 

does not actually increase by any act of charity whatever. But any act of 

charity disposes for an increase of charity, so far as by an act of charity a man 

becomes more prompt to continue working through charity, and as this disposi¬ 

tion increases, the man breaks forth in a more fervent act of charity through 

which he strives to grow in charity, and then charity is actually increased.”20 

This more intense act logically presupposes a previous actual grace which is 

also more intense. 

Notice the practical importance of this doctrine. If properly understood, it 

is one of the most efficacious means of combatting slothfulness and tepidity 

m the service of God. Without acts which are constantly more fervent, our 

supernatural life can become practically paralyzed (at least on the score of 

supernatural merit, since other laws govern the sacraments) even when we live 

in the state of grace and perform many good works, but with tepidity and 

indifference. An example will clarify this point. With the increase of grace 

and the other infused habits, something occurs which is similar to an increase 

on the scale of a thermometer. If a thermometer, which now registers 72 de¬ 

grees, is to register 76 or 78 degrees, it is necessary that the surrounding 

an or water rise to that degree. If there is no rise in the surrounding element, 

the thermometer will not register an increase. The same thing occurs in 

regard to the increase of the habits. Since this increase is nothing more than 

a greater radication in the subject, it is impossible that an increase be effected 

without a more intense act. To use another simile, this more intense act is 

ike the more powerful stroke of the hammer which drives the nail of the 

nabit more deeply into the soul. 

But must we then conclude that remiss acts, those performed with tepidity, 

^difference and with less intensity, are of no value whatever in the super¬ 

natural life? We must answer with a distinction. As regards the essential 

mcrease of the degree of grace which is actually possessed and of the degree 

essential glory in heaven, those acts are completely sterile and useless. The 

egree of grace does not increase nor does the degree of glory in heaven, which 

corresponds to the degree of grace on earth. Nevertheless, these acts serve 

tw° purposes: first, the soul will not become cold and thus predispose itself 

r mortal sin which would rob it of grace,21 and secondly, the soul gains 

2IM ’mma’ II U> q- 24> a. 6. 
^ Jote that this coldness refers only to the dispositions of the soul and not to 

e degree of grace formerly achieved, which never diminishes but can only be 

iS completely by a mortal sin. Short of mortal sin, the degree of grace 

ready attained never diminishes. 
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Objects 
of merit 

I by them in heaven an increase of accidental glory, which is, as Banez says, 

the reward of a created good and not of an infinite good.22 

No one can merit the first grace for himself, nor final perseverance, nor the 

grace to rise again from a serious fall.23 But one can merit the first grace for 

another, aldiough only by a merit de congruo,24 The reason for the first 

three assertions is based on the theological axiom that the principle of merit 

does not fall under merit This is evident as regards the first assertion, be¬ 

cause without grace one cannot merit grace; otherwise the natural would 

have a claim on the supernatural, which is absurd and heretical.25 As to final 

perseverance, it is an infallible effect of predestination to glory, which is totally 

gratuitous. d the third assertion is also evident, because the nature of 

ment depends on the supernatural divine motion, which would be cut off 

by the grave sin. The reason why one can merit the first grace for another 

is pure congruence. Since the just man and friend of God does God’s will, 

it is reasonable according to the laws of friendship, that God should comply 

with man s desire for the salvation of another. 

craces hv’^ can merit for himself the actual efficacious 

£2 I ,.??1 condign merit, but we can all merit them by congruous 

”v L l ’'-S Pn“ye'S ",hkl! have the P">P» qualifications, and fallibl, 

active of Ll °“ T “ “d" “rfO. for *0 actisal graces con- 

Zter-f? - a - -t- n-r 
Whatever is neee Statement 15 the dmne promise to grant us infallibly 

humble, confident aS prLeTerirg^Ou/ri ^ ^ 1°' V" ^u- 
special promise given in v.v f mp e 8°°d worts do not have this 

only congruous and fallible 7f “d f" lheit m“it “ 

“TO. Hue , « ' * “ *“ “ “ »f *“ -* 

Msgr?Ti*’•1H^ v-. ;: ■ 

ot Bli“ CDe“-1021'1023' 
6t- 1 nomas, Sunima, MI n 114 L q‘t i_. 

»>f: Principium meriti non poiest \ln ™* re§ard John of St. Thomas 

divina qua aliquis movetur a Deo m 16 meritum; sed auxilium et motio 

interrupat per peccatum tenet se ex na7^°n Succu™bat tentationibus nec gratiam 

est principium operandi, et in hoc *nl Pnncipii meriti quia auxilium et motio 

non potest cadere sub meritum.” “Co Um c.onsistlt Quod moveat ad opus; igitur 

• • . unde qui mereretur auxilia mru^T^!*0 651 c°nt*nuatio primae productionis 

sequenter mereretur ipsam continuationem nri ™ .?ratiae\ ^ Perseverantiam, con- 

quod se tenet ex parte Dei moventis Clpu m®nti’ 9uod est gratia secimdum 

posse sub meritum cadere motionem d£j^erVandum’ * ' • Quod Pr°bat non 
est conservativa gratiae quae est nrino- ’ non quamcumque, sed quatenus 

q- 1H. .9, 1 rurdllfteP'™ »«*•” Cf. C»„« VologW, h M 
- Cf. Matt. 7:7; Jn. 16:23. censes on the same article, nn. 89-109. 

since the works do not merit it of themselves, nor has he promised to give 

it to us in view of good works. 

The difficulty encountered in the performance of a work does not increase 

the merit of the work, except perhaps indirectly and per accidens as a sign 

of greater charity in undertaking the work. Merit is determined by the good¬ 

ness of the work in itself and by the motive which impels us to perform the 

work. As St. Thomas points out: ‘The good is of much greater importance 

for the basis of merit and virtue than is the difficult. Whence it does not follow 

that whatever is more difficult is more meritorious, but only that which, besides 

being more difficult, is also better.”28 

The reason is that the principle of merit is in charity. Therefore, it is more 

meritorious to perform easy works with a great degree of charity than to 

accomplish very difficult works with a lesser degree of charity. Many luke¬ 

warm souls carry a great cross with little merit, while the Blessed Virgin, with 

her ardent charity, merited more by her simplest and smallest acts than all the 

martyrs together in the midst of their torments. 

Temporal goods can also be merited de condigno, so far as they are useful 

for gaining eternal life.26 

The necessary conditions of merit are outlined below: 

a positive act30 

a morally good act 

a free act (without freedom the act would not be 

human and voluntary) 

a supernatural act (proceeding from grace and charity) 

that he be a wayfarer (in the next world one 

cannot merit) 

that he be just and a friend of God 

/ CONDIGN - 

On the part 

of the work 

On the part of 

the one meriting 

On the part 

of God 

the acceptance of the work for the reward which he has 

promised 

Strict—same as above 

congruous ) Broad—same as above, except 

1) state of grace31 

2) promise on part of God as rewarder.32 

II-II, q. 27, a. 8, ad 3; cf. I ll, q. 114, a. 4, ad 2; nil, q. 123, 

3' tiA ad 2; * 155, a. 4, ad 2; q. 182, a. 2, ad 1; q. 184, a. 8, ad 6. 

3«Pf Thomas, Summa, I-II, q. 114, a. 10. 

k'f. ibid., q. 71, a. 5, ad Is “Meritum non potest esse sine actu sed peccatum 

esse s'ne actu.” The omission of an evil act is not meritorious as such. 

32~j\ St. Thomas, Supplementum, q. 14, a. 4. 

luis promise is necessary for merit which is infallible, but not for merit de 

^sruo which is fallible. 
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DOCTRINAL 

PRINCIPLES 

Revival of 

merit 

Merits which are destroyed by mortal sin revive and are of value for an 

eternal reward when the sinner is restored to sanctifying grace. But according 

to the more probable opinion, merit does not always revive in the same degree 

as was possessed before the mortal sin, but according to the actual dispositions 

of the subject when he recovers sanctifying grace, and this will be either in 

an interior, an equal or a greater degree.33 

Note well the great practical importance of this doctrine. It is a pure illusion, 

besides being a grave imprudence, for the sinner who sins with the greatest 

o ease to think that after the sin he can recover everything he has lost by 

means of penance. Apart from the fact that God could deny him the grace 

WeT ?? Crhr Whi,Ch h WOuId be Cutely impossible for him to 

o f Sn\ ? likdy that he ^ from his sin with a degre* 
of ^ncufying grace Which is less than he previously possessed. It is very dlffi- 

Sen weakened b ‘-ST* **“* “* °f reP<“e P™ers ^lat have 

than that hv w. Is presupposes an actual grace which is more intense 
Aan that by which he made himself unworthy through the commission of 

PRAYER 

effects 

St. Thomas assigns four distinct values tn ™ • r 

petratory and a certain spiritual delight Whl Satutacto^> ^ritorious, im- 

pointing out the impetratory value of ™ W “ C WC m0St interested m 

the other three values. P aycr’ we must first say a word about 

■*« I- » dea, not m,y (ton, the (act 

have offended by our sins whirb anc* subjection to God, whom we 

springs from chadty, th^rf^•" h“P»!« 

made is of itself a difficult task for im Sf3Ctl0n for sin- Finally, a prayer well 

and firmness of will which it reau- S?U!S’ by reason of the attention 

the difficulty involved.3* The Coundl’ fT? U * aIs° satisfactory as regards 

factory value of prayer.35 0 ° rent exPressly mentions the satis- 

Like any other act of supernatural • 

value from charity, from which it cm • prayer receives its meritorious 

_ U s*™® by means of the virtue of religion, 

33Cf. St. Thomas, Summa III „ on _ 
34Cf. ibid., II-II q. 83 ' J’ q- 89> a- 5 and ad 3. 

-Cf. Sess. XIV, can. 13; 923. 

of which it is a proper act As a meritorious act, prayer is subjected to the 

conditions for any other virtuous act and is ruled by the same laws. In this 

sense prayer can merit de condigno whatever can be merited in this way as 

long as the proper conditions are fulfilled.36 

The third effect of prayer is a certain spiritual delight of the soul. This 

effect is produced by the mere presence of prayer-as St. Thomas says, Vrae- 

sentialiter efficit.37 But in order that prayer actually produce this spiritual 

delight, attention is absolutely necessary; spiritual delight is incompatible with 

distractions, voluntary or involuntary. For that reason, ecstatic prayer, in which 

the attention of the soul is the greatest possible by reason of the concentration 

of all one’s psychological energies on the object contemplated, carries with it 

the greatest delight that can be attained in this life. And it is natural that 

this should be so. Prayer nourishes our intellect, arouses our sensibility in a 

holy manner, and stimulates and strengthens our will. It is truly a refectio 

mentis which by its very nature is meant to fill the soul with sweetness. 

But it is the impetratory value of prayer which interests us most as an element 

o increase and development of the Christian life independent of merit. Let 

us first see the principal differences between the meritorious and impetratory 

aspects of prayer. As a meritorious act, prayer implies a relation of justice 

in regard to a reward; its impetratory value implies a relation simply to the 

mercy of God. As meritorious, it has an intrinsic efficacy for obtaining a reward; 

as impetratory, its efficacy rests solely on the promise of God. The meritorious 

e macy is based above all on charity; the impetratory value is based primarily 

°R d be object °f merit and of impetration is not always the same, 

a ough sometimes these two aspects may coincide. Let us now examine the 

question of the infallible efficacy of prayer. 

foyer, when it fills the requirements, infallibly obtains what is asked in 
virtue of the promises of God. 

This thesis is definitely de fide, based as it is on innumerable significent 

^Ptural texts: 

Ask, and it shall be given you; seek, and you shall find; knock, and it shall 

opened to you. For every one who asks, receives; and he who seeks, finds; 

and to him who knocks it shall be opened (Matt. 7:7-8). And all things 

A fT y°U ask f°r in prayer, believing, you shall receive (Matt. 21:22). 

whatever you ask in my name, that will I do, in order that the Father 

may be glorified in the Son. If you ask me anything in my name, I will do it 

Jn- 14:13-14). If you abide in me, and if my words abide in you, ask what- 

6Ver 7°u will and it shall be done to you (Jn. 15:7). Amen, amen I say 

3T^St- Thomas, Summa, II-II, q. 83, a. 7, ad 2; a. 15. 
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First 
condition 

Second 

condition 

Third 
condition 

to you, if you ask the Father anything in my name, he will give it you. 

Hitherto you have not asked anything in my name. Ask, and you shall receive, 

that your joy may be full (Jn. 16:23-24). And the confidence that we have 

towards him is dm, that if we ask according to his will, he hears us. And 

we know that he hears whatever we ask; we know that the requests we make 
of him are granted (I Jn. 5: 14-15). 

It is impossible to speak more clearly or with more insistence. The divine 

promise regarding an answer to prayer stands out in full certainly in the sources 

a dTlfTi. Bj- What C0nd‘ti0nS are re<luired that prayer infallibly obtain 

21 'T prTises? St Boreas assigns four of them to which 

3re tCd ^ °Aer aUth0rS ^ reduced: *a‘ one 
one nmv nZ ■ ! T *"* ' whkh is necessary for salvation; that 

of these conditions^ partiaL^7 ^ P™™'33 Let us examine 

gra^eairwavsndfmldne *** t himdf i$ tbat the granting of a divine 

r Wh° " PIOperly a"d it may be that 

On 4a 

fact disposed to be heard If it l H ^ ^ flttln«Iy’ is by tbat ver>’ 

prayer at all. This is not to say howeveTS’at^ ^ ^ *"* 
inefficacious. On the contrarv i?’• tbat prayer for others is always 

have infallible certainty of 7’ f ?t3mS wbat is asked; but we cannot 

dispositions of the^2nl l,anSWer WC Cannot certain of *e 

our neighbor for a certain effectTrouchT “k G°d Aat he disp0SC 

promised this to anyone and theref ^ ^ lnflnite mercy> but God has not 

o»=Pny li we t°‘ otan * 
at all which in any wav is n«- ecessary for salvation. This means anything 

under the infallible imitation^ * ***** 

the growth or increase of the inhL/v.Vn T lmpetrate by Prayer 

Ghost, and even those things which cann^5 ^ °f giftS of the Holy 

dent from this that the area of im ^ . * m any way be merited. It is evi- 

Thus by impetialion *•» *a, o£ merit. 

to fall into a grave irto^rfo™^!?^^0115 «** in order n°! 

perseverance which is infalliblv ™ j ,tery act or even the gift of final 

under the guidance of the Ho^rT^ etemal salvation- The Church, 

these graces which no one can merit requ.ently begs in the liturgy for 

One must pray piously, and by this word" ^^ 
dibons which are required on the nart f t, . Thomas refers to all the con- 

confidence, attention and petition m a ° 6 '^dividual who prays—humility, 

all these subjective conditions under Gbdst> Some authors include 

which, they say, no one can pray 1^1 ^ ^ St3te °f ^ "" 
_ Y P $ly- But the7 are mistaken. St. Thomas 

38Cf. ibid., a. 15, ad 2. 

raises this very objection, and this is his solution: “The sinner cannot pray 

piously in the sense that his prayer is informed by the supernatural habit of 

the virtue of piety, which he lacks, but he can pray piously in the sense that 

he can ask for something that pertains to piety, just as he who does not 

have the habit of justice may nevertheless desire something that is just. And 

although the prayer of the sinner is not meritorious, it can nevertheless have 

an impetratory value, because merit is based on justice, while impetration 

is based on pure gratuity or liberality.”39 

Consequently, although the state of grace is undoubtedly most fitting for 

the infallible efficacy of prayer, it is not absolutely necessary. It is one thing 

to demand a wage that is due in justice, but it is something quite distinct to 

beg for an alms. In the second case, no other titles are necessary but one’s 

need. What is always necessary, however, is the previous impulse of an actual 

grace, which can be given and actually is given to sinners. 

The prayer must be made with perseverance. The Lord repeated time and 

again the necessity of perseverance in prayer until we obtain what we ask. 

Recall the parable of the friend who came to beg for bread (Luke 11:5-13), 

of the evil judge and the importunate widow (Luke 18:1-5), the moving 

episode of the woman of Cana who insisted in spite of an apparent rebuff 

(Matt. 15:21-28), and the sublime example of Christ himself, who frequently 

spent the whole night in prayer and in Gethsemane prayed in great anguish 

to his heavenly Father (Luke 6:12; 22:44). 

Such are the conditions for the infallible efficacy of prayer. In practice, 

however, we obtain many things from God without fulfilling all these con¬ 

ditions because of the superabundance of the divine mercy. But if we do fulfill 

all the conditions, we shall infallibly obtain, by reason of the divine promise, 

even those graces which we could not merit in an absolute sense. 

SUPERNATURAL 

GROWTH 

Fourth 
condition 

GROWTH OF THE SUPERNATURAL ORGANISM 

% the worthy reception of the sacraments, hy the performance of works 

which are supernaturally meritorious, and hy the impetratory efficacy of prayer, 

die infused habits all increase at the same time, and this increase is effected 

a greater inherence or radication in the subject. 

The reason for the simultaneous increase of all the supernatural habits— 

sanctifying grace, the virtues, and the gifts of the Holy Spirit—is that they all 

nave an intimate connection with grace and charity. For that reason, the in- 

i91hid., a. 16, ad 2. 

FIFTH 

CONCLUSION 



• t 

, ] 

Crea$e. °f faC" eflftS a corresponding increase in the entire supernatural 

organism. As St Thomas says, it is comparable to the simultaneous growth 

or the fingers of the hand.40 

The reason why this increase consists in the greater radication of these habits 

in the subject is that the very nature of grace, the virtues and the gifts require 

it. As liferent forms or supernatural habits, they can increase only in in¬ 

tensity. I he subject participates more and more in this form by a greater 

radicauon of the form, which results in a greater facility and intensity in the 

operations which proceed from it.41 

consequence “P?113"1 “^fusions follow from this doctrine. The first is the im- 

po ^bihty that an infused virtue could be perfect by itself alone, that is, 

without others being perfect also. United as they are among themselves and 

I7eST WhlCVna CCrtain manner they flow and ‘0 which they 

bv a more i T 3vin^ c aritY as their form, when some of them increase 

In Sr 7 diaW Wi*h them ^ entire -pematural organism. 

^rmeS n cTl ^ which is *e principle of the 

and g fts which I 15 T f0rm °f the and in all the other virtues 
and gifts whi h are inseparably connected with grace and charity. 

creaThTall SheTth ^ ^ VirtUe is accomPanied by an in- 

ETeffectJd an “ ^ * does ** Mow that there is 

or gifts The facility deTT T faallty ln the use of those other virtues 

virLVST^oTer T «* to 3 P3^ 

will find in practice (or at W cafffd^°ped 3S. SUPernatural habitS’ 

which proceed from extrin<nV • i- f d ln Practlcc) certain difficulties 

in the Subject because of 

'end in ^ 3 

- J ^ "^n.n.1 habit of the rime^f£$? °f ,W thi" he P"*** 

the^LT^le™"0",'*^ ““ ** ls *“ '•>= Sto* «' 

vit.es which ate fffl'‘Even to 

-JV-he «e^se of *. o^et *.e, For 

of this doctrine in ascetical and mvstirn? tlTi 3 ^L^ot4ce tbe S4ngular importance 

implies the growth of all the infused virt? 7*e, °f grace and charity 

as habits. It is therefore impossible that T, ^ tbe Holy Spirit 

jxfrfccnon without the gifts having incrcasedTTjT^/each a state of relative 

with greater frequency and intensity soTweT S3?e degree and b«ng actuated 
thefoll mystical state. ^ S° that the soul is normally introduced into 

41Cf. St. Thomas. Summa T-TT „ „ „ 

42Cf- ih*d., MI, q. 65, a. 3 ad 2 2’ *’ ^ n'D’ q' 24> a- 5- 
116 «Cf.iWi, ad 3 ’ 2’ 

Second 
consequence 

cannot practice the virtue of magnificence, for this requires the expenditure of supernatural 

great wealth in the service of God or for the benefit of ones neighbor for the growth 

glory of God. Nevertheless, he can and does possess the habit of this virtue 

in a perfect state and is disposed to practice it at least in preparation: animi, 

as the theologians say, if the possibility should arise. 

We terminate this brief review of the development of the Christian life by 

distinguishing between that which is ordinary or normal and that which is 

extraordinary or abnormal in this development. We understand by the normal 

development of sanctifying grace the evolution of its intrinsic virtualities, the 

expansion and increase of its dynamic elements (the infused virtues and the 

gifts of the Holy Ghost) under the corresponding divine motion. Whatever 

the infused virtues and the gifts of the Holy Spirit can attain by their simple 

actuation under the divine movement evidently pertains to the normal develop¬ 

ment of sanctifying grace. On the other hand, that must be considered ab¬ 

normal and extraordinary which by its very nature is not contained in the 

intrinsic virtualities of grace under its double aspect of static and dynamic. 

Such, it seems to us, is the sense in which ascetical and mystical authors, 

whatever the school to which they belong, should understand these expressions. 

Those who deny the universal call to the mystical state allege, in proof of 

meir opinion, that the mystical state is outside the exigencies of grace,44 

whereas whatever would be within the exigencies of grace would be completely 

ordinary and normal in its development. 

but for the time being we are interested simply in defining our terminology, 

ter we shall demonstrate that the mystical state does fall perfectly within 

e exigencies of grace and is for that reason the normal and ordinary path 

to sanctity for all souls in grace. 

• Crisdgono de Jesus, O.C.D., Compendio de Ascetica y Mistica, (Avila: 

Part HI, c. 1, a. 1, p. 159. 
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1: CHRISTIAN 
PERFECTION 

Having examined the nature and organism of the supernatural life and having 

defined the fundamental laws of its growth to perfection, let us now see in 

what perfection consists. After a brief introduction on the concept of perfec¬ 

tion in general, we shall explain the nature of Christian perfection, its obliga- 

tion for all Christians, its principal degrees, its possibility, and its relationship 

with the difficult problem of predestination. At the same time we shall examine 

complementary questions. 

The word perfection” comes from the Latin word perficere, which means PERFECTION 

to make completely,” “to terminate,” or “to finish.” From this comes the word Ir* GENERAL 

perfect, which signifies "that which is completed or finished,” and the word 

perfection,” which signifies the quality of being perfect A thing is said to 

perfect when it has all the being, all the reality which is due to it accord- 

m8 to its nature. A blind man is physically imperfect because he lacks the 

use of a faculty which is due to human nature; but the lack of wings does not 

agnify any imperfection in man, because man by his nature is not meant to fly. 

The etymological meaning of the word perfection gives us a clue to the 

authentic real definition. The very word “perfection” is an analogous term, 

and this allows for the true use of the word in several different senses. It 

c°uld not be otherwise, because perfection is a transcendental concept which 

J^n be applied to all things that exist, in view of the philosophical axiom, 

a tiling is perfect so far as it is in act” Qunumquodque in tantum est perfectum 

tn quantum est in actu). But an analogous concept derives its ultimate mean- 

lng and significance, not from its lowest application, but from its primary 

and principal analogate. The reason for this is, as St. Thomas points out,1 that 

*n the concrete order the analogy of proper proportionality virtually contains 

e anaI°gy of attribution. In other words, the analogy by which being is predi- 

Cate<^ God and of creatures is formally the analogy of proportionality and 

Un 1 Ethic., lect. VII, in fine. 121 



Christian virtually the analogy of attribution.2 The important conclusion which follows 

perfection from this is that in the concrete order all analogous perfections imply either a 

dependence, upon the one source or an ordering to the one goal and, more¬ 

over, analogous perfections admit of degrees of more or less which are essentially 

dependent on one another. Thus God, who is pure act, is being in all its 

actual plenitude and is perfection by essence. In reality he is the only abso¬ 

lutely perfect being; all other perfections are denominated by his perfection; 

an all other perfections are in some way or other a participation in his 
absolute perfection. 

Although the term “perfection,” taken in the abstract, is an analogous and j 
transcendental concept, as soon as we speak of a particular type of perfection 

or descend to the concrete order we immediately leave the realm of the 1 

transcendental and arrive at that of the predicamental. Hence as soon as we j 

gm to iscuss Christian perfection we are dealing with a predicamental 

perfection. And that is not all. Analogous terms are predicated of things that 

are essentially diverse and only accidentally the same. This means that when 

ir- i nstian P^r ect'on we must break the term down into its elements 

rl“nC *? ',V lich that term most Properly refers. We shall, therefore, 

” • , aS drsi0n 0f Pcrfccti0n as he applies it to the spiritual life, 
n order to discover the nature of Christian perfection properly speaking, and 

tian7rfenc" temi ,,perfeCti0n” ^ t0 Ae Various ££» ofChris- 

St3teS •that 31171111118 i$ PCrfeCt inS0far as k is in act and im- 

Metm-hvriS'b35 U 15 ^ TnCy'3 ThCn’ in his commentary on Aristotle's 

V fectio^ b ^ t3t 3ie of using the term 

neiAer^excess'not-11^^ ^m8 ^nothing due to its nature; when there is 

attained S prZ ol ^ T 

states that perfection is threefold: T) whela tW! i f" 

i“Zl'aZZl S l Wt,“ “ al“ *e faculties required for 

thinTeS 1 r »d 3) when i, attains to 

-2 J* «zZrL%rirr'T ** 
lection" that according to which a th ll T *1 ^'ifying as “first per- 

of its form, and as "second perfection” t “bstanM,ly by reason 

end or goal which cons t “d' B“' 
perrection may be either an operation 

According to J. Ramirez, O.P. in tU 
tionality is annexed per accidens et in nil- ncrete orc*er every analogy of propor- 
De analogia, p. 75. *” °U^uo t0 an analogy of attribution. Cf. 

3Summa, MI, q. 3 a. 2. 

"Cf. lib. V, cap. 18. 

122 6Summa, I, q. 6, a. 3. 

as such (as the end of the violinist is to play the violin) or something distinct j Christian 

that is attained through an operation (as the end of a builder is to construct perfection 

a house). But the first perfection is the cause of the second because the form 

of a thing is the principle of its operation.6 

From what we have seen thus far as regards perfection, it is apparent that 

first perfection is identical with substantial perfection or perfection in esse; 

second perfection may be either the operation itself or the attainment of some 

goal distinct from the agent. Note that St. Thomas does not place perfection 

in operatione as a middle state between perfection in esse and perfection in 

assecutione finis; he states only that sometimes perfection consists merely in 

an operation and sometimes it consists in the attainment of an extrinsic goal. 

Nor does this mean that both types of perfection may not be found in one 

and the same agent. Thus man’s formal beatitude consists in the perfection 

in operatione which is the beatific vision; and man’s objective beatitude con¬ 

sists in the perfection in assecutione finis which is God. We can see from the 

foregoing why St. Thomas maintains that beatitude and perfection are synony¬ 

mous terms.7 

But we have not yet finished with the divisions of perfection. In the first 

chapter of his treatise, De perfectione vitae spiritualis, as well as in the Summa,8 

St. Thomas divides perfection into perfection simpliciter and perfection secun¬ 

dum quid. The former comprises that which belongs to the very nature of a 

^ung (an animal is perfect simpliciter if it possesses all that is required for 

its animal life); the latter perfection is accidental in relation to the formal 

and substantial perfection (an animal is perfect secundum quid as regards its 

blackness or whiteness, its size, etc.). Lastly, St. Thomas speaks of that which 

constitutes perfection essentially or per se and that which constitutes perfection 

mstrumentally, depending upon whether perfection consists in charity operating 

according to the precepts or according to the evangelical counsels.® 

THE NATURE OF CHRISTIAN PERFECTION 

e are now in a position to apply the various members of the division of per- 

j^kon to Christian perfection, but before doing so, it is necessary to recall 

at the term “perfection” is an analogous term and will not apply to each 

*lbid; q. 73, a. l. 

"Cf. ibid., q. 26; I II, q. 3, aa. 1-2. 

JH U- q. 184, a. 1, ad 2. 

Iht'd; a. 3. 123 
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and every element of the division with equal rigor. This should be evident 

from the division itself as well as from the notion of analogy. 

From the various distinctions already given, we can list three general head¬ 

ings under the notion of Christian perfection: 1) perfection simplidter (the per¬ 

fection due a Christian as raised to the supernatural order); 2) perfection 

sccunditm quid (the perfection which is accidental to the proper perfection 

ot the Christian); and 3) instrumental perfection. Under perfection simplicity 

we have first perfection (which is also called perfection in esse or substantial 

perfecuon) and second perfection (which consists either in an operation or 
in the attainment of an end). 

'T”* ” “r ,he elements of Christian perfection ac- 

3”*“ 'he r"csr8 dirm 0f As regards first perfection 

SUls‘an'ia! Petlecdon), i, is common teaching tha, it con- 

nannal ^ 
As to second „„ c e to a Chnsban in the supernatural order. 

mon theological rr3rh°n’ T' aVe ^ IGSt'munV of Scripture as well as com- 

in its elicited act nr a aE second perfection in operations is charity, either 

Z* St S ”*» virtues. Second perfection in ussecu- 

S To ,y' Cha'i,>' “ which unites us dh 

prises the elicited a”o' SA?3'1'" “i'° Perfecdon secundum quid com- 

ins*,me„mlPX“\1out”ra"ra,,,irS ^ ^ ”d 
these statements bv statina n A i CVangellcal counsels. Let us now amplify 

logically follow from them ” ^ 31111118 the Geological conclusions which 

T’my>u * faction of dunUy. I. 

exclusively in the perfection of chari^hm COnshts integrally and 

its most essential and characteristic e£Lt fcl dJ3”* “ prindPal elemef 
measure of charity in a man is the me 1.^l5 561156 we must Gat Ge 

such wise that he who has attained the S^pernatural perfection, in 

neighbor can be called perfect in th perfectlon of Ge love of God and of 

while he may be only relativelv a ^ S<!11Se t^ie worcl (.simplidter), 

in some other virtue.11 This second " perfect if he is perfect only 

supernatural order, granted the rLuT perfection is impossible in Ge 

and charity.12 Understood in this wayC tT °f ^ lnfused wiG grace 
-- e Present conclusion seems to many 

2**Th°mas- II-1I, q. 184, a. 1. 

,hr Is ^rfectsecu^^ttiJinTegtd T*0,1“ “ charity; but 

1 ad 21* Tt0maS’ De Wectione vitae sriritodif^t^f 1561:131115 t0 Ge spiritual 
»__ ^ritual,;; cf. Summa, D-D, q. 184, a. 

12CF. ibid., HI, q. 5. 

theologians to be a conclusion which is proximo fidei because of Ge evident Christian 

testimony of Sacred Scripture and Ge unanimous consent of tradition.13 perfection 

From Sacred Scripture. This is one of Ge truGs which is most often repeated Proof 

in Scripture. Christ himself tells us Gat upon Ge love of God and of neighbor of the thesis 

depends the whole Law and the prophets (Matt. 22:35-40; Mk. 12:28-31). 

The texts from St. Paul are very explicit and abundant. Here are a few of 

Gem: JBut above all these things have charity, which is the bond of per¬ 

fection” (Col. 3:14); ‘love is Ge fulfillment of the Law” (Rom. 13:10); “so 

there abide faiG, hope and charity, Gese three; but the greatest of these is 

charity” (I Cor. 13:13). Even faith, according to St. Paul, receives its value 

from charity: “For in Christ Jesus neither circumcision is of any avail, nor 

uncircumcision, but faiG which works Grough charity” (Gal. 5:6). The oGer 

virtues are nothing without charity (I Cor. 13:1-3). 

From the magisterium of the Church. This same doctrine has been amply 

commented upon and developed by the Fathers of the Church14 and has been 

sanctioned by Ge magisterium of Ge Church. In Ge bull Ad conditorem of 

John XXII, one reads the following words: “Since Ge perfection of Ge 

Christian life consists principally and essentially in charity, which is called Ge 

nd of perfection by the Apostle (Col. 3:14) and which unites or joins 

man in some way to his end . . . ,”15 

Theological argument. The proof given by St. Thomas is that Ge perfection 

o a being consists in Ge attainment of its ultimate end, beyond which there 

ls noGing more to be desired. But it is charity which unites us wiG God, Ge 

u timate end of man. Therefore, Christian perfection consists especially in 
charity.18 

The fundamental reason which St. Thomas gives is clarified by an examina- 

tion of Ge nature and effects of charity. Charity alone unites us entirely 

wiG God as Ge ultimate supernatural end. The oGer virtues prepare or 

mtiate Gat union, but Gey cannot terminate and complete it, since Ge moral 

virtues are limited to Ge removal of Ge obstacles which impede us in our 

Progress toward God and Gey bring us to him only indirectly, by establishing 

e proper order in Ge means which lead us to God.17 As regards faiG and 

°pe, Gey certainly unite us wiG God, since Gey are theological virtues, but 

“ey do not unite us wiG God as the absolute ultimate end or as Ge Supreme 

°°d who is infinitely lovable in himself—Ge perfect motive of charity. They 

a l5?‘ ^ de ^'ul^>ert> S.J., The Theology of the Spiritual Life (New York: 1953), 

“Cf. Rouet de Joumel, S.J., Enchiridion asceticum (ed. 3), nn. 89, 687, 734, 

78J. 789, 1262, 1314, etc. 

Cited by J. de Guibert, S.J., Documents ecclesiastics christianae perfectionis 

it? spectantia (Rome: 1931), n. 266. 

liPr' S?mma> II-H, q. 184, a. 1. 
Cf- thid.. I ll, q. 63, a. 3, ad 2. 125 
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Correct 
understanding 

unite us with God as the First Principle from whom there come to us the 

| knowledge of the truth (faith) and perfect happiness (hope). Charity regards 

God and unites us to him as the end; faith and hope regard God and unite 

us to him as a principle.18 Faith gives us a knowledge of God which is 

necessarily obscure and imperfect (de non visis), and hope is also radically 

imperfect (de non possessis), while charity unites us with God in a perfect 

manner even in this life by giving us a real possession of God,19 and by 

esta is mg a current of mutual friendship between him and ourselves.20 For 

at reason, c arity is inseparable from grace, while faith and hope are com¬ 

patible, m some way, even with mortal sin (unformed faith and hope).21 

Chanty presupposes faith and hope, but it surpasses them in dignity and 

ey?nd aU doubt’ therefore, charity constitutes the very essence 

- i r.1S ^n. Per ^ctl0n» it presupposes and includes all the other virtues— 

out chanty, these are lacking in value, as St. Paul expressly teaches.23 

f Nevertheless, it is necessary to understand this doctrine correctly in order 

not to fall into lamentable error and confusion. From the fact that Christian 

perfection consists especially in charity, it does not follow that the role of 

!l“te\VrTS ■S P / aCcidental or that *ey do not form any part of the 

nrsL,d?nShanf " uCti0n- ^ W°rd -t mean totally, 

^nt - The' C°? T essence of a thing with its physical 

ti^*simnle^DerfeetiaP^p1Ca!. °f Chlistian Potion * constituted by 

totalrternf d " 1 * bC itS PMcd essence, which is 

perfection as charity. " ' 3 6 ^ mfuSed VirtUCS in the same de§ree of 

*“ ** T* Vfaue* and wiA greater reason faith 

“if 6n7 CVen When COnsidered themselves, 

and should be comnZled^d^ many oTth^ ^ Christiai^ Hfe ca" 

even prescinding from thf^^ 861 my virt^ 
charity may have had on it asser lnfluence which imperating 

7 d °n As a matter of fact, when the Church wishes to 

ibid-’IHI’ q- 17, a. 6. 
Cf. ibid., I ll, q. 66, a. 6. 

20Cf- ihid-, II-II, q. 23, a 1 

*•***•■ 4. 
23Cf. I Cor. 13. 

2<In scholastic philosophy onp . A 

thing that which is conceived as the first^3^ S metapbysical essence of a 
and the source or principle of all its otW *nowatle property of that thing 

understood the conjunction of all the nm p.ectl0Ils- By the physical essence is 
a thing in the real order. Properties and perfections which belong to 

judge the sanctity of a servant of God in view of possible beatification, she Christian 

does not consider charity only but also the exercise of the other virtues to a perfection 

heroic degree. This means that the infused virtues are integral parts of 

Christian perfection. 

Christian perfection consists integrally in the elicited act of charity and in the SECOND 

acts of the other infused virtues imperated hy charity which are of precept25 CONCLUSION 

It is necessary to distinguish in the Christian virtues what is of grave precept, Preliminary 

what is of light precept, and what is of counsel. So far as something is of notions 

grave precept it is per se essentially connected with charity, in such a way 

that without it charity itself would cease to exist because of a mortal sin which 

the transgression of a grave precept implies. As to the light precept, a thing is 

required, not for the very essence of charity, but for its perfection, since the 

perfection of charity is incompatible with a voluntary venial sin which follows 

me transgression of a light precept. But in a matter of pure counsel, a thing 

is only accidentally related to charity and perfection, since acts of pure counsel 

do not affect the substance of charity nor its perfection. 

We must also note that the act of the infused virtues can be considered in 

two ways: in itself (the elicited act) and as imperated by charity. An act of 

humility performed precisely as an act of humility is an elicited act of that 

rirtue. 1 he same act performed for the love of God is an elicited act of the 

virtue of humility and at the same time an act commanded by the virtue of 

charity. So too, the essence of a thing can be taken in two senses: in the 

abstract or as regards its formal principle (metaphysical essence), and in 

die concrete or integrally (physical essence). 

Finally, perfection can be considered either habitually (in actu primo') or 

actually (in actu secundo). The first is substantial or radical perfection; the 

second is accidental perfection or perfection simpliciter. For the first type of 

perfection the simple state of grace suffices; for the second, there is required 

a notable degree of development of the active principles which emanate from 
grace. 

In view of the foregoing distinctions, we say that actual perfection (perfection 

S!mpliciter and in actu secundo') consists essentially (in the sense of the physical 

°r integral essence), not only in the elicited act of charity itself (the meta¬ 

physical essence), but also in the acts of the other infused virtues; not in them- 

^F’es (in this sense they are only secondary or accidentally related to per¬ 

son), but precisely as they are imperated by charity and are of precept. 

0 Since Christian perfection cannot be considered as a simple form but Proof 

®ust be considered as a moral whole integrated by the conjunction of those con- oi the thesis 

unions which perfect the life of the Christian, we are evidently dealing with 

P- M. Passerini, O.P., De statibus hominum . . ., in q. 184, a. 1. 127 



CHRISTIAN 

PERFECTION 
a plenitude which presupposes the perfect submission or rectification of our 

enure moral life. But this total rectification is not achieved by charity alone, 

tv ich refers only to the end; it also presupposes the complete rectification of 

the means which are ordained to that end, by subjecting and rectifying the 

disordered passions which place obstacles and difficulties to the act of charity. 

Hence it follows that the acts of all the other infused virtues-whose precise 

work is that of above-menUoned means-form a part of the very essence of 

Ghnsuan perfection considered in a physical or integral manner. 

nrecents TT* P&?CCti°a’ as St n°mas teaches,2* consists essentially in the 

manv othend iT “t 2“ Nonethe]ess> since in addition to charity 

must enter 4( 4 ^ ^ PKC^ts’ we must conclude that they also 

“led bv Lb l CSSenf C°nCept °f Christian Action. In the areas 

^ cm7 "1 f T 3 8ieat many matters which fall under 

duties hZ eS 7 3np ethers lightly. Only by the fulfillment of the grave 

hghdy arf fuS06 ? V°SSMe’ °nly when *ose duties which bind 

patible ith an” “ Thus initial charity is incom- 

^pmiosesX Sln’ Ch3rity With venial sin-and this nece* 

are prescribed, gravely^rEhtlv TlT^ VirtUCS in those matters whkh 

counsel are simply excluded8from 4^ VlrtU°US aCts which are Purely of 
also are most Jrfril nn i * .AlS necessary minimum, although these 

3) OnTil l 3 -Certam CXtent they m3y even be necessary. 

attribute an essential role To ^Ihe^ct^TTh °f ScriptUre whidl 
obedience, patience, humility etc This f 11 ^ 1°*er. ^rtues, such as faith, 

the Church in the beatification nf it, ° °WS b be wise from the practice of 

in all the Christian virtues and T Se.rVants 9°d’ vvbich requires heroism 

not lose sight of the fact that 4, ^ °n I m C^lar‘ty' Nevertheless, one must 

the essence of Christian trfet°f ^ °ther virtues pertain to 

pertain to it only secondariL a T’ "T “ themselves (in this sense they 

penned by charity, which isThe fo^ToT^’ ^ 35 they 3re 
function of charity as the form of all 4 * 0ther Virtues.22 The proper 

the acts of all the virtues tn l • 6 Virtues is to direct and ordain 
___ "ues to ,ko ultimate supernatural end, even those.of 

r ,, t .l hoinas> Summa, II-H a , a n 

n„? ,5he V,T,eS> we d° not rnea’n that ’it is8;^-537?11^ *at charity is tbe {om 
r Uoani,Certab ^C0tists imagine but 4 ^ 11?tn"sic and essential form, as 
form, as St. Thomas teaches. He uses’ the * j ^ *e extrinsic and accidental 

*e mfused virtues three dtfferent^kmLrrd effective- We can distinguish in 

hah'f113 01 f'Hvbfying grace, which is as it pnfciP^es: °ne radical, which is 
habus; another essential or intrinsie ^i’h l 6 1001 °f a11 the °*er infused 

m Particular, and still anoSeTriS^ ^ W ^fic form of each 

which, ordains and directs the virtues t^The ® accidental fonn, which is charity, 

sense is it said that charity is the form ofa^^£3^en,L 0nly ® this third 
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faith and hope, which without charity would be unformed although they would 

still retain their proper specific form.28 

In what way does charity exercise this command over the other infused 

virtues in relation to the supernatural end? Is it a mere external impulse 

from without? Or does it communicate something to them of its own proper 

virtuality? Obviously it is necessary to reject the doctrine which makes charity 

the intrinsic and essential form of all the other virtues. It is impossible that 

it should be such, since all the virtues would be essentially the same thing 

as charity, unless we were to admit the absurdity that one virtue could have 

two distinct substantial forms.29 But neither should one think that the im¬ 

pulse of charity toward the supernatural end is purely exterior to the act of 

the other virtues. By reason of this impulse, the acts of the other virtues 

receive from charity in a passive manner a real intrinsic mode through which 

both the acts themselves and the virtues from which they flow are perfected.30 

28C£ St. Thomas, loc. cit.: “In morals the form of an act is taken chiefly from 

the end. The reason for this is that the principle of moral acts is the will, whose 

object and form, so to speak, are the end. Now the form of an act always follows 

rrom a form of the agent. Consequently, in moral matters that which gives an 

act its order to the end must needs give the act its form. But it is clear that 

charity directs the acts of all other virtues to the last end and, as a result, also 

gives the form to all other acts of virtue; and it is precisely in this sense that 

charity is called the form of the virtues, for these are called virtues in relation to 
informed’ acts." 

29St. Thomas expressly states that charity is called the form of the other virtues, 

not because it is their exemplary or essential form, but by way of an efficient 

cause (loc. cit., ad 1). Cajeta n makes the profound comment that charity not only 

'Morins effectively because it directs and ordains—this is common to every director— 

ut because a certain passive participation in its direction and ordination is, as it 

'vere> the form which constitutes the other acts as virtuous simpliciter. 

30Charity informs not only the acts of the other virtues but the virtues them¬ 

selves as habits, as St. Thomas expressly teaches in De veritate, q. 14, a. 5, ad 9. 

properly speaking, charity informs the act of the virtue, but by consequence it 

■Morins the habit of the virtue. The following explanation is given by the Carmelites 

Salamanca: “Cum aliquis actus attingit aliquem finem, nequit non dicere verum 

Mdinem, sive habitudinem realem ad talem finem; ergo quando actus virtutis 

Mlerioris ordinatur ad finem caritatis illumque attingit, nequit non importare verum 

Mdinem et realem habitudinem ad talem finem: cumque hujusmodi ordo non 

conveniat actui virtutis inferioris ex propria ratione, sive ex parte virtutis proximae 

3 qua elicitur, opus est quod ilium participet ex influxu caritatis, cui per se convenit 

Mum finem attingere. . . . Insuper actus virtutis inferioris ratione ordinis ad Deum 

Mtirnum finem consequitur valorem adaequatum ad merendum vitam aetemam 

condigno. Sed hie valor non est ens rationis, nec denominatio extrinseca, sed 

niiquod praedicatum reale; ergo ordo, quern actus virtutis inferioris habet ex 

Motione caritatis ad ejus finem est aliquid reale: cumque talis ordo non pertineat 

3d speciem praedicti actus, sequitur esse aliquid sibi intrinsece superadditum” 

'De caritate, dist. 7, n. 49). 
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THIRD 

CONCLUSION 

v j iS, eyi,dent.that i£ there were n0 matter capable of being directed to the 
| end, the directive form of charity would have nothing to inform and could 

not be exercised Charity would have to be limited exclusively to its own proper 

act. Consequently, we must conclude that Christian perfection is not a simple 

orm but a moral plenitude constituted principally by the act of charity and 

secondanly by the acts elicited by the other virtues under the impulse of 

chanty, which directs them to the ultimate supernatural end. 

eh„,ed m n.ore monstrel, and myera.es the ecu of the other rimes in a 

manner that ts more intense, actual and universal. 

C™”*'"’;"' h“ patK wl,lch we “ ‘"mine separately. First, 

SS d,e mcasure ^ charitr *<>*«» “= p»p« 
KbS W," * lVe P””"'1 question of whether 

WTI°"ly ^ “ m°re a« » even by remiss acts. 

hf affils ',b^0maS' ”, “ eV,d"' *" ,hey Acrease only by a more intense 

h-ti.tS'l 1 "Ba'<! “ Chari,y" B”> »” conclusion would 

charity6 anT acr rt °PPOSiK “P™ the increase of 

«&■' z:i it2 ot tt*. 
have already seen that Christi* c 3nty W°U C also mcrease it. Since we 

of charity, it is obvious that n.P” eCb°n consists especially in the perfection 

elicited act wiA teater nte > , that Ais virtue F»*«» * 

Christian perfectiorfiteelf. ^ *”*** 3 increase of 

coincides with the degree of love^To ” “ ‘hat ,he *S>“ of sancdt>r 

corresponds always a UJ £/£ !££ W' °f “ a"d 

fecfim,Thl^”r*e fcm oUUfc "““es”* ^Pf 

tr^n ~ te 
wiU be greater as charity imperatesfact's Td?’’’ ?“ Ch,is,ian P0rfection 

manner that is more inLse.TtS °,h" “ * 

In a more intense -manner Tki. : • , 

the doctrine which we have just exnW™!;2 appI.ication and corollary of 
charity. amed regarding the elicited act of 

More actual. Whether the merit 
virtual influence of charitv nr r , a supernatural act requires the 

_____ chanty or whether the habitual influence suffices 

31 ‘Charity does not actually increacp 

chanty disposes for an increase of charitv 3Ct °£ c^arity> but each act of 

man to be more prompt to act again out oTl**- ^ °ne, act of charity disposes a 

a man breaks forth in an act of more fervent l30*5! and, &S t£lis aPtness increases, 

m chanty, and then charity actually increase” ^ w^ic^ he strives to increase 
y eases (Summa, II-II, q. 24, a. 6). 

is a question disputed among theologians, but it is evident and admitted Christian 

by all that the most perfect influence of charity is the actual influence, perfection 

Consequently, in the measure that the imperating power of charity over 

the virtues is more actual, the acts elicited by those virtues will be more 

perfect, since the motive of charity is more perfect and more meritorious 

than that of all the other virtues. There is a great difference between 

an act which is performed simply for the proper and specific motive of 

a given virtue, such as humility, and that same act performed for the love 

of God, which is the perfect motive of charity. 

More universal. It would never be possible that the actual influence 

of charity should imperate all the human acts of a man in this life. The 

Council of Trent has defined that no one can absolutely avoid all venial 

sins during his whole life unless by a special privilege, which does not 

seem to have been granted to anyone except the Blessed Virgin.32 There¬ 

fore, there is no doubt that certain acts will be produced, namely, venial 

sins, which are in no way informed by charity. But in the measure that 

the acts informed or imperated by charity are more numerous and extend 

to a greater number of virtues, the integral perfection of the Christian 

life will be increased more and more. 

The perfection of the Christian life is identified with the perfection of the 

double act of charity—primarily in relation to God and secondarily in relation 

to one’s neighbor. 

It is elementary in theology that there is only one virtue and one infused 

habit of charity, by which we love God for himself, and our neighbor and 

ourselves for God.33 All the acts which proceed from charity, whatever be their 

terminus, are specified by the same formal quo object, namely, the infinite 

goodness of God considered in itself. Whether we love God directly in him¬ 

self or whether we love our neighbor or ourselves directly, if it is a question 

°f the true love of charity the formal motive of this love is always the same: 

Ae infinite goodness of God. There cannot be any true charity for our 

neighbor or ourselves if it does not proceed from the supernatural motive 

°f the love of God, and it is necessary to distinguish carefully this formal act 

°I charity from any inclination toward the service of our neighbor which is 

k°ni of a purely human compassion or any other purely natural motive. This 

being so, it is evident that the increase of the infused habit of charity will 

provide a greater capacity in relation to the double act of charity. The capacity 

°f loving God cannot be increased in the soul without a corresponding in¬ 

crease in the same degree of the capacity for loving one’s neighbor. This truth 

constitutes the central argument of the sublime first epistle of St. John, in 

!!Can°n 23 on justification; Denz. 833. 
Cf. St. Thomas, Summa, II-II, q. 23, a. 5; q. 25, a. 12; q. 26, aa. 1-4. 131 
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CONCLUSION 
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r which he clearly explains the intimate connection and inseparability of these 
I two loves. 

Nevertheless, in the exercise of love there is an order which is demanded by 

the very nature of things. By reason of this order the perfection of charity con- 

s pnmanly m the*°Ve of God> “finitely lovable in himself, and secondarily 
e ove o neig r and ourselves for God. And even among ourselves 

d our neighbors it is necessary to establish an order which is based on the 

l t0 ^ °f the 8°°ds in which one shares. Hence 

ne.rbor h r “ preferenCe t0 the 8°°d of his 
^ h' Sood of his neighbor ?o his ™» 

•J?rST/0,Jth“ T'™ “ “afe 0t values is> “ St Thomas explains, he- 

J toSlL “If “a r"?1' °f ‘he 800d °» »hkh <>“ We of charity 

IhaT^eZJ r ,r , ’ ’0,e ^ directly shares l 
who is ,1,ev“lent "ho' one must first of all loye God, 

that good and ia.il 3,800’‘'Ik secondly oneself, who shares directly in 

that good!31 But shicTdie fid °h ^ ‘V* companion in dre sharing of 

dundance from tSte ”fl * * T m ‘f «"<? h a certtrin re- 
the soul of our neiohlJ • 1 3 as re8ards the participation in beatitude 

forewemL^placete l-3! ?" T “Ul ^ °Ur ™n My, and there- 
good.85 Spm 3 good our neighbor before our own corporal 

charity; frimLlyTn Htfecfoe 'charity °{ “ffetive and effective 

It is necessarv tn h • u y nd secondarily in effective charity. 

the other effective orTctive °f T Iwe °f God: one affecdve and 
to God and to everything ’ that Say?’ By dle ^irst we are attached 

and we do whatever he commands ^ fc by ** SeCOnd we serve God 
God; the latter makes us do the^ill 2?ltes Us t0 the goodness of 
placence, benevolence, aspiration, A .The one fills us with com- 

that our spirit is submerged in God an!f M lo?^ngs. ,and spiritual ardors, so 
in us the firm resolution the dorirWl ■ e.nded "nth him. The other places 

by which we fulfill the mandates of ,mtt\ntl.on and the unswerving obedience 

accept, approve and embrace whateter^111^11,3nd by which we suffer, 
makes us take pleasure in God- thp ntt? COm.es “om his divine will. The one 

Since Christian perfection™! t g^tT P''“ 

duces its elicited act more intensivelv o a • the measure that charity pro¬ 

virtues in a more intense actual and * • lmPerates the acts of the other 

-to * * a. * ,•rumvrod * is * 
35Cf. ibid., q. 26, a. 5. 

^Treatise on the Love of God, Chap. 6. 

fection depends primarily on affective charity and only secondarily 

tive chanty. The reasons are as follows: 
on effec- 

1) Unless the influence of charity informs the soul in some way the 

internal or external acts of any acquired virtue, however perfect they may 

be in themselves, have no supernatural value, nor are they of any avail in 
relation to eternal life. 

2) The supernatural acts which proceed from an infused virtue and 

are realized with a movement of charity which is weak and remiss have 

a meritorious value which is equally weak and remiss, however difficult 

and painful the acts may be in themselves. We should not forget that 

the greater or lesser difficulty of an act does not of itself add any essential 

“ t0,_the 3Ct' Merit dePends exclusively on the degree of charity with 
which the act is performed, although difficulty may accidentally cause some 

increase of merit by reason of the greater impulse of charity which 

ordinarily will accompany the act.37 

^ other hand, the acts of any infused virtue, however easy 

and simple in themselves, have a great meritorious value, if performed 

with a more intense movement of charity, and are of the highest per¬ 

fection. Thus the slightest action performed by Christ, the simple acts 

o cooking and housecleaning done by Mary in the house at Nazareth, 

had a value incomparably greater than the martyrdom of any saint. 

4) The same conclusion follows from the fact that Christian perfec¬ 

tion consists especially in the proper or elicited act of charity (affective 

chanty) and only integrally in the acts of the other virtues imperated by 

charity (effective charity). 

Nevertheless, subjectively or quoad nos, the perfection of divine love is 

o «« manifested in the practice of effective charity; that is, in the practice 

. e Christian virtues for the love of God, especially if it is necessary for that 

exercise to overcome great difficulties, temptations or obstacles. Affective love, 

a t ough more excellent in itself, is often subject to great illusions and falsifica- 

j°n- 1 *s very easy to tell God that we love him with all our powers, that we 

dean t0 ^ martyrs’ etc-’ and then fail to observe silence, which costs a great 

lo ess tban martyrdom, or to maintain, with an obstinacy mixed with self- 

'e> a point of view which is incompatible with that plenitude of love which 

is^ T decdared- On the other hand, the genuineness of our love of God 

^niuch less suspect when it impels us to practice silently and perseveringly, 

spite of all obstacles and difficulties, the painful and monotonous duties of 

ay Christ himself teaches us that a tree is known by its fruits 

atf. T15-20) and that they will not enter the kingdom of heaven who 

a. d gt- Thomas, Summa, II-II, q. 27, a. 8, ad 3; III Sent., dist. 30, a. 3 and 
’ aa 3; De virtutibus, q. 2, a. 8, ad 4. 
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merely say, “Lord, Lord,” but only they who do the will of his heavenly 

Father (Matt. 7:21). This same truth is taught in the parable of the two 

sons (Matt. 21:28-32). 

SIXTH 
CONCLUSION 

For its complete expansion and development, as is required by Christian per¬ 

fection, charity must be perfected by the gift of wisdom. 

This is a simple application of the general doctrine of the necessity of the 

gifts for the perfection of the infused virtues. Without the influence of the 

gifts, the infused virtues operate according to the rules of natural reason il¬ 

lumined by faith, according to a human mode. Since they are in themselves 

supernatural and divine habits, the infused virtues demand by their very 

nature an exercise in a divine or superhuman mode, a quality which properly 

corresponds to them as supernatural habits. As long as the gifts of the Holy 

Ghost do not impart to these virtues that divine mode which should be char¬ 

acteristic of them and which they lack of themselves38 (since they are sub¬ 

jected to the control and rule of natural reason illumined by faith), it is im- 

possi e at e infused virtues should attain their perfect expansion and 
development 

While this is true of all the infused virtues, it is especially true of charity. 

p61”,? u, m°?t ^Ct ^ drtue 4n 4tse^> indeed the most divine and excellent 
e virtues, arity demands by a kind of inner necessity the divine 

osphere of the gifts of the Holy Ghost in order to give all that it is capable 

sufE‘ t rU ,°f.llUmLan leaSOn’ CVen when illumined by faith, is in- 

removed fr° C anty al, ^'V'ne m°dality. Natural reason is infinitely 

JTw SUpC™ral order and * absolutely incapable, not only of 

^ 2n id?"/ ^ daim 0n supernatural order.39 And 

S and illured by 2e 

Sr ft." tr —* grace, is the operator of the virtuous hnhi> ,„,i „ . r .J . 

it its own human modality. In order that “FT 
necessarv that h,,ma„ * d that chanty have a divine modality, it is 

and that the habit itscfTbT cEnvwted ^ ^ 3nd °perat0r of the ^ 

without resistance the divide ,J5w ‘fV $ubjeCt whkh recdv£S 

Holy Spirit himself. Only undefthe^An!^ ^hich P^eeds from die 

(which without destroying faith jves ! °f ^ °f understandlng 
s gives it an intense penetration of the super- 

38Such is the express doctrine of «-n 
the virtues in this, namely that thp vV* maS: r Sifts are distinguished from 

the gifts above the human mode” (In III C acts in a human mode, but 

39As the Church teaches aeainTt h Ti” St H q' a' O- 
Council of Carthage (Denz. foi ff Vr^38-?115, and Semi-Pelagians; cf. XVI 
Council of Orange (Denz. 174 £f) ’ '^°unci °f Ephesus (Denz. 126 f.), H 

natural mysteries)40 and especially under the influence of the gift of wisdom Christian 

(which makes the soul taste divine things by a certain mysterious connatural- perfection 

ity)41 will charity reach its full expansion and development in the measure re¬ 

quired for Christian perfection. 

It follows from this as an inevitable consequence that the mystical state is 

necessary for Christian perfection, since the essential characteristic of the 

mystical state consists precisely in the actuation and predominance of the gifts 

of the Holy Ghost. There is not and cannot be any perfection or sanctity which 

is purely ascetical and based on the human mode of the infused virtues. It is 

necessary that the human modality which characterizes the infused virtues 

be replaced by the divine modality of the gifts; and this is the mystical state in 

the technical and strict sense of the word. 

Charity can increase indefinitely in man as a wayfarer; consequently, Christian 

perfection has no definite terminus in this life. 

In proving this thesis, St. Thomas states that there are three ways in which 

the increase of any form may have a limit or terminus.42 The first is on the 

part of the form itself, when it has a limited capacity beyond which it cannot 

advance without the destruction of the form itself. The second is by reason 

of the agent, when it does not have sufficient power to continue increasing 

the form in the subject. And a third is on the part of the subject, when it 

is not susceptible of a greater perfection. 

But none of these three manners of limitation can be attributed to charity 

m this life. Not on the part of charity itself, since in its proper specific nature 

11 is nothing other than a participation in infinite charity, which is the Holy 

Spirit himself. Not on the part of the agent, who is God, whose power is 

infinite and therefore inexhaustible. And not on the part of the subject in 

which charity resides—the human will—whose obediential potency in the hands 

°I God is likewise without limit, so that in the measure that charity increases, 

tbe capacity of the soul for a further increase is likewise enlarged. Therefore, 

charity encounters no limitation in its development as long as man is on this 

earth, and it can for that reason increase indefinitely.43 

It will be quite different in heaven. There the soul will have reached its 

terminus and at the moment of its entrance into heaven its degree of charity 

will be permanently fixed according to the measure of the intensity it has at- 

tained up to the last moment on earth. It is true that even in heaven charity 

c°uld increase indefinitely as regards the three points we have just enumerated, 

"Bh°mas; Summa, II-II, q. 8, a. I. 

4-b 2- 

JJf» q. 24, a. 7. 
this doctrine was officially stated by the Church in the Council of Vienne; 

Denz. 471. 
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since in heaven the nature of charity does not change, the power of God is not 

diminished, nor is the obediential potency of the creature limited. But we know 

with certainty that charity will not increase in heaven because it will have 

been fixed in its degree or grade by the immutable will of God and because 

the time of meriting will have passed.44 

Christian perfection consists essentially in the precepts and secondarily or 
mstrumentally in the counsels. 

St Thomas invokes the authority of Sacred Scriptures to prove this doctrine.45 

We are told in Deuteronomy (6:5): “You shall love the Lord, your God, with 

all your heart, and wnth all your soul, and with all your strength.” Again in 

Leviticus (19:18) it is stated: “You shall love your neighbor as yourself.” On 

“P the L°rd’ dePends a11 ‘he Law and the prophets (Matt. 

22.4.0). Therefore, the perfection of charity, in which Christian perfection 

consists, is demanded of us by precept. 

tlerMseTdee<:St'^l10maSuargUeS, We w that Christian perfection consists 

fn the lot T It* ITT * Ae love of G°d and secondarily 

conftiJte th° ?lb;riBut b°th Ae We °f God and the love of neighbor 

tian perfection’co T! ^ °f 3,1 the commandmcnts. Therefore, Chris- 

authority of St. Paul-^ThTend o/di^6 preCeptS:, T*1*5 is confirmed by the 
is evident that no W c ,d f. 8<)sPeI ls charity” (I Tim. 1:5), for it 

for attaining the end Tl, ^i, jd 1S placed in the end but only in the means 

hd:ednot fce 7 11J to the healA 
which he administers to that end.’ ^ ^ P ^ 3 W °n the medicine 

instrumentally in Ae^oun^ls^Tof h^0" and 

as are the precepts, but in a different waV The^ 316 t0 chanty’ 
those things which are contra™ tr. t . 6 PrecePts are ordained to remove 

not exist; the counsels are restrictedUni°n J”*? whkh charity COul? 

impede the facile exercise of rk i remova* °f the obstacles which 

contrary to charity. It is evident frSSth 3 theSG thingS 3re n0t t0tall>’ 

Christian perfection but are only instrume C0Unsels are not essential for 

From this magnificent doctrine im “ * attamm8 Christian perfection, 

especially concerning the obligation^ Sll ConcIusions can be drawn, 

perfection. For it is evident that if Pk • • Ghnstlans ln regard to Christian 

_ h3t Chnstlan Perfection consists principally in 

Such is the common teaching of all a,- i 

of die Church on this point, but it is 0gians‘ ^ere is no express definition 

of the Church, repeated by all the Fathers binary magisterium 
O toH i'ti ..1___! 11 1 _ or tile I .nilVAk_1 1 1 

the precepts—which means that no Christian whatever is exempt from them_ 

it follows that every Christian, whatever his state or condition, is obliged to 

aspire to perfection. We are not treating here of a counsel, but a precept, and 

it therefore obliges all. 

The counsels do not oblige all Christians, but all Christians ought to sanctify 

themselves by the conscientious fulfillment of the precepts and by the affective 

practice of the counsels, which means the spirit of the counsels. It is necessary 

to distinguish between the effective or material practice of the evangelical 

counsels (poverty, chastity and obedience), which is not universally obligatory, 

and the affective practice or spirit of the counsels, which obliges everyone. 

The first is usually verified by public vows (as in the religious state); the sec¬ 

ond affects all Christians regardless of their state in life. No one is obliged 

to take a vow of poverty, obedience or chastity, but all are obliged to practice 

those three virtues in a manner that is compatible with each one’s state in life. 

It is also necessary to keep in mind that, in addition to the traditional 

evangelical counsels, there are many other particular or private counsels which 

proceed from interior inspirations of the Holy Spirit and pertain to works of 

supererogation (a greater practice of prayer, a greater spirit of sacrifice, greater 

detachment from worldly things, etc.). Although they do not properly constitute 

a true precept, these counsels represent a particular invitation or a concrete 

manifestation of the will of God for a particular soul, and they cannot be 

ignored without committing an act of infidelity to grace, which is difficult to 

reconcile with the complete and integral concept of Christian perfection. 

This question has already been resolved in the previous conclusion, of which it 

IS n°thing more than the logical consequence. If Christian perfection does not 

consist in the counsels but in the precepts, it follows that it is of obligation for 

aT rince the precepts bind all Christians. But it is well to examine more 

carefully the whole problem and to complete the picture with its complementary 

etails and secondary questions. 

Christians are obliged to aspire to Christian perfection. We say all 

nnstians in order to signify that the obligation to aspire to perfection is not 

restricted to priests and religious. They are obliged a fortiori by their priestly 

°rdination or by religious profession, but the fundamental obligation regarding 

election stems from the very nature of grace, which is received as a seed 

at rhe reception of baptism and by its very nature demands an increase. We 
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I are treating, therefore, of an obligation which is common to all Christians by 

reason of their baptism in Christ 

They are obliged, and not simply “invited,” although this obligation admits 

of varying degrees, as we shall see when we distinguish the various classes of 

persons. The obligation is to aspire or strive. By this we mean that one is not 

obliged to be already perfect at the beginning of the Christian life or even at 

any determined moment in that life, but simply to aspire positively to Christian 

perfection as an end which one seriously proposes to reach. 

The Chnstian perfection to which we refer is not simply the radical per- 

ection or perfection in first act (which would signify simply the preservation 

of the state of grace) but perfection simpliciter or in second act. This pre¬ 

supposes the eminent development of the entire supernatural organism of 

sanctifying grace, the infused virtues and the gifts of the Holy Ghost. 

We prove this thesis from various sources: 

From Sacred Scripture. Let us listen to the words of Christ himself: “You 

“^re 10 even as your heavenly Father is perfect” (Matt. 

? which CSCrr SjVCrC Pronounced by Christ in the Sermon on the Mount, 
r which was addressed to all men Thic W- .1 . , . c 

’ the Fathers of the Church. h b ^ unammous teachln8 of 

sa^that^iJTh^h °n thc.co™mar>dment of the divine Master. St. Paul 

blemish in his sight” (EphTi) Ile'sa "t? ^ ^°Uld be h°ly 3nd with°U! 
we all attain tn the -1. c r •, SayS lbewise that we must struggle “until 

God to perfect ma !" r ° '!l ' an<^ deep knowledge of the Son of 

»11 of God, cncSicL^CI Th.r 1?,^ T“ “ t 

because I am ho^" (I pTl-wSw j"' ? 'Yoa sha11 U h°lr’ 

one can be con Jerei so tLfcc bf " ™ »° 

just, let him be iust sHll- / i t 7 h 0t be more Perfect: “He who is 

22:il)! J Sbll: 3nd hG Wh0 is My. let him be hallowed still” (Apoc. 

that it wtuTd^^ d°C.trine is 50 wel1 attested to by tradition 

so often cited by the Fathers of th ^ru V3^e(y of texts- The famous axiom, 

on the road of God falls back ” He 1 UrCb’ < He wb° does not 8° forward 

St^ds de teacb7 of P°pe Pius XI in his 

teaching. “Let no one judge ” says the H i 3S ai?p e Proof from the Church’s 

tains only to a select few and that all 4/ Fatber’ ',tbat this obligation per- 
3t 311 others are permitted to remain in an 

inferior grade of virtue. They are all obliged to this law, absolutely and without Christian 

exception.”46 perfection 

Theological argument. When St. Thomas teaches that perfection consists 

in the precepts, he implies that charity, with all its grades and modes, in¬ 

cluding that of heaven, is of precept for everyone. Charity is not commanded 

of us in any determined limit or degree beyond which it would be merely 

a matter of counsel, but it is commanded in all its extension: ‘With all your 

heart, and with all your soul and with all your strength” (Deut. 6:5; cf. Matt. 

22:37). Of all the spiritual elements in the Christian life, charity alone has 

the role of end or goal. Not only is charity the end of all the other precepts, 

which are given to us the better to fulfill this end, but it is also an end for 

us because by charity we are united to God, our ultimate end and our supreme 

perfection. Now when one treats of the end or goal, it is not possible to point 

out a determined measure; and here in the question of Christian perfection 

this is much less possible than in any other instance, because we are treating 

of the supreme end which shares in a certain way in God’s own infinity.47 

A very important conclusion follows from this doctrine, and with it we are 

able to solve the objections which may be brought against it. The perfection 

of charity is commanded as an end or goal to which one must tend and not 

as the immediate material which must be practiced at once.48 The difference 

is enormous. If the perfection of charity were commanded as something to be 

possessed at once, all who are not perfect would be in a state of mortal sin 

because of the transgression of a grave precept On the other hand, as St. 

Thomas explains,49 since perfection is commanded as a goal or end, he does 

not transgress the precept who has not yet reached full perfection, as long as 

he travels toward perfection and actually possesses charity at least in a minimum 

degree—which consists in not loving anything more than God, against God or 

as much as God. Only he who has not reached this lowest grade of perfection 

gravely violates the precept to strive for perfection. 

It is clear that one must not go to the opposite extreme. The fact that one 

does not violate the precept as long as he possesses the substantial perfection 

°f charity in its lowest degree does not mean that he is not obliged to travel 

continuously toward the full perfection of charity. For the precept aims at this 

HU and complete perfection, not as the immediate material but certainly as an 

end to be sought. Consequently, he who consciously and deliberately re- 

^bes not to progress further but to be content with the lowest perfection 

(simply the state of sanctifying grace) would undoubtedly violate the precept 

Pius XI, Rerum Omnium, Jan. 16, 1923, A.A.S., XV (1923), p. 50. 

S’--,Thomas, Summa, II-II, q. 184, a. 3. 
. , Cf. Cajetan, Commentaria in Summam theologicam, II-II, q. 184, a. 3; Passer- 

q. 184 a. 3, nn. 70, 106, etc. 
i9Loc. dt., ad 2. 139 
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prindeieSto«>reSOlVe the question’ k is necessary to keep in mind the following 

1) All Christians are obliged to love God above all things and, con- 

quent y to tend to perfection at least in a general manner by using the 

means offered them in their state of life. 

ii.^ ^.n add*tlon t0 Ais general obligation, the religious contracts a special 

igauon by reason of his religious profession, which obliges him to strive 

or perfection properly speaking by the practice of the evangelical counsels 

m the manner determined by his rule and constitutions. 

r .• C <vi-:eSjn pdest’ abbough he is not in die canonical state of per- 

^ VlrtUC °f his prieStly ordination and his ministerial 

the nn ^pr0perIy and to surpass in perfection 
the non-clencal or lay religious.51 

the type of sinT prblCqdes ™ mind, we can answer the question concerning 

no' S' for would“”«”i‘ »l» consciously ,„d delibciely decide, 

XwSh. * ,d “ *“ ■»■»» “ consecrated to Cod by 

Liguori eaptessly teaches' dSS-**,' & A,phonS“ 
from the verv nature of th- ’ t: 1 a conclusion which logically follows 

g»vc “ rs *-* * A <*. 
to strive for perfection.53 ^ °f ’1S State m llfe’ wbicb is Precisely 

re8ardini! r*» 
not de jure in the state of ne f ^ l° StnVe b)r Christian perfection. He is 

lofty dignity of the priestly Lncu " T “ .*he reli8ious> but bY reason of the 

is much higher even than that of "the ]Iy “ fequired, him a sanctity wbich 

orders,” says St. Thomas,0 “requires' nJ^ relI?0Jus'r“Tbe worthy exercise of 

goodness, so that as they who receive ord^ ^ °f g00dnCSS’ but excellent 

degree of order, they may also be above the T the P60^6 in the 
________ above them by the merit of holiness.”54 

“ (Westminster, 

1948) nn. 353-406. q S'S- The Spiritual Life (Westminster, Md.: 

5i£ St- Tbrnaas. Summa, II-H q. 184 g 

The religious sins mortally who 8' i 

°r5n3CTt0cbe^,nCerned "a* “ hi any wav” ^ f0t t0 strive for perfection 
53Cf. St Thomas, Summa, II-IlI 66 M°ralis’ 1V> «• 16). 

cc 487 and 593. b 166, a. !, ad 3 and 4; Codex JurisCanonici, 

“Suppl., q. 35, a. 1, ad 3. 

Let us now see what St. Thomas says regarding lay religious: “If, however, Christian 

the religious is also without orders, as is the case of religious laybrothers, then perfection 

it is evident that the pre-eminence of orders excels in the point of dignity, 

since by holy orders a man is appointed to the most august ministry of serving 

Christ himself in the sacrament of the altar. For this requires a greater inward 

holiness than that required for the religious state. . . . Hence, other things 

being equal, a cleric who is in holy orders sins more grievously if he does 

something contrary to holiness than a religious who is not in holy orders.”55 

Presupposing this doctrine, it is easy to establish our conclusion. If the lay 

religious who seriously neglects his striving for perfection sins mortally, as 

St. Alphonsus teaches, and if in similar conditions the secular priest who neglects 

his obligations sins even more seriously than the lay religious, it follows that 

the transgression of the precept of perfection (if it is a conscious and deliberate 

transgression) constitutes a mortal sin for the diocesan priest.56 

It is quite another matter with the laity. They also are obliged to strive for OBLIGATION 

Christian perfection—not by reason of any special obligation as are the re- OF THE LAITY 

ligious and the priest, however, but because of the general obligation con¬ 

tained in the first commandment. By reason of this principle, in order that 

a lay person be free of any grave transgressions of the general precept con¬ 

cerning perfection, it suffices that he possess charity in its minimum degree.57 

This involves using the means that are necessary not to lose charity and not 

disdaining or excluding perfection positively;58 and this, in turn, supposes in 

practice a certain tendency for perfection and the exercise of certain works 

of supererogation.59 This would not suffice for the priest or religious, since 

5oSumma, II-II, q. 184, a. 8. 

B6It should be noted, however, that (according to the more probable opinion) 
the special obligation of striving for perfection, both as regards the priest and the 

religious, is identified with that of worthily fulfilling the various duties of the 

priestly or religious life, and these of themselves are efficacious for leading them to 

™e heights of perfection. By reason of the precept of perfection they are obliged 
to fulfill those duties more and more perfectly, following upon the growth of 

~arity. And charity should increase until death, as St. Thomas teaches (cf. Summa, 

flTI; q. 24, aa. 7-8). 
57 One does not transgress the precept if one does not attain to the intermediate 

degrees of perfection, provided one attain to the lowest” (St. Thomas, Summa, II-II, 

*184, a. 3, ad 2). 
8If one were to exclude positively and by contempt the obligation to strive for 

Perfection, it is certain that even a lay person would sin mortally against the precept 

01 Christian perfection (cf. St. Thomas, Summa, II-II, q. 186, a. 2, ad 2). 
69It is common doctrine, as stated by Sudrez in the following words: “It could 

scarcely be morally possible that a person, even a lay person, could have the firm 
resolution never to commit a mortal sin, without by that very fact performing some 

work of supererogation and having the intention, either formally or virtually, of 

01ng so” (De religione, IV, I, cap. 4, n. 12). 141 
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diey are obliged to strive for perfection not only by the general obligation which 

| is common to all Christians but also by a special obligation proceeding from 

religious profession or priestly ordination. The general obligation could be 

ruihlled by those minimal dispositions which we have spoken of regarding 

the laity, but they would be lacking in their special obligation which binds 
them as religious or as priests. 

This question is much more complex than it would appear at first glance. 

By gathenng together certain principles from different parts of the writings 

ot St. Ihomas, we can reconstruct his thought on the matter. 

1) In answering an objection, St. Thomas points out that one would 

2 S' PrcCept °f Ch,arity *’ Satisfied Passing *e substantial 

Ss:; E&rhe would *■^ ** 

To fulfill thpS n0t en°—1 S'mP^y t0 avo*d Ae rejection of Christian perfection. 

I: re *** 
which consists . ’ y * T homas. There is an external perfection 

“d ““ “ interior dispositions (for ettantple, 

material of the coumd.jTS' Wlfeed'BuT*'^ CwlliCh “l"" f°?“ 
of charitv whirl. p„„r- , • , . . - “ut there is an internal perfection 

to this perfection all are obliged'^oTndTl/ nd8hb“ * * * “d 
it actually In a word if 8 . nd’ a“b°ugh they do not as yet possess 

t h ^ he 
it in reality? 

wTarc^not “T* °f aCd°“ 01 aS tIle objecTof love, 

obliged it on L leveUtre Thf °” °f ”*». bn. we are 

demands a determined and precise materiaTT VEvery mIe °f acti°n 

the greater good, he would be obliged to dun t T°bl,ged t0 praCtlCe 

fore, as regards external actions sifcr 1 wh,.cb 1S undetermined. There- 

undetermined, neither are we obliged tn ^ °bliged t0 tbat whicb i$ 

of W we are obliged dte good itlfTSSt 5? ” 'he ^ 

« - no, disdain prf* 

in the third quotation he teaches that r, & 006 i™USt deSlre Perfection; and 

this mean that the aspiration to the more perfe^ 1— ^ 8163161 g°°d' Do6S 
^)er * is limited to a simple affective 

60Cf. Sttmma D-II, q. 186 a 2 ad o 
6,Cf- In Epist. ad EUb., 6:1.' 

62Cf. In Evang, Matt., 19:12. 

and sentimental tendency, to a pure romanticism on the plane of love, without Christian 

ever reaching the energetic and definitive “I will”? Let us turn again to the perfection 

Angelic Doctor: “The will is not perfect unless it be such that, given the op¬ 

portunity, it realizes the operation. But if this prove impossible, as long as the 

will is so perfected as to realize the operation if it could, the lack of perfection 

derived from the external action is simply involuntary.”63 

This principle gives us the key to the true solution of the problem. The 

interior will is not a true will if, when the occasion offers itself, it is not 

translated into works or action. Consequently, one could not say that interior¬ 

ly he loves the greater good or the more perfect if, given the opportunity to 

practice it, he fails to do so without a reasonable cause. The reason given by 

St. Thomas to prove that we are not obliged to the more perfect in the level 

of action is that no one is obliged to the uncertain and undetermined. There 

are so many things that we could do each day which are more perfect than 

the things that we actually do. But since they are so numerous, so uncertain 

and so indefinite, we cannot be obliged to practice them, nor is there any fault in 

omitting them and using that time in performing actions which in themselves 

are less perfect. But if it should happen tbat a better good presents itself to 

us as a particular and specified good, and after taking account of all the 

circumstances of place, time, obligations of one’s state, etc., it is presented 

to us as the better good here and now, we are no longer dealing with some¬ 

thing which is merely objectively or materially the more perfect, and there¬ 

fore undetermined and uncertain, but with that which is subjectively and 

formally more perfect, and therefore concrete and determined. Presented in 

this form, as a definite and concrete good, we are obliged to practice that 

good under pain of resisting grace. And to resist grace without a reasonable 

cause (and this would never happen if it is a true inspiration from the 

Holy Ghost) cannot fail to constitute a fault, at least an imperfection, if one 

d°es not wish to admit a true venial sin. In the majority of cases it will he 

3 culpable negligence and therefore a venial sin. In these cases it is evident 

that this would suffice to justify the doctrine of the obligation to do the more 

perfect or to choose the better good when it is presented here and now in 

'few of all the circumstances. To say otherwise would be to maintain that 

foe Holy Spirit authorizes us to commit culpable negligence. 

"Phis leads us to examine briefly the concept of imperfection, with which 

"e shall complete our discussion of the obligation to strive for Christian 

Perfection. 

There are two theological opinions on moral imperfections. The first opinion CONCEPT OF 

holds that there are no positive imperfections distinct from venial sin, that IMPERFECTION 

13> that all. positive imperfections are true venial sins. The second opinion 

63Summa, HI, q. 20, a. 4. 143 
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maintains that venial sin and imperfection (even positive imperfection) are 

| twe> istinct t ings, or that there are imperfections which of themselves are not 
venial sms.64 

Generally speaking, imperfections imply the omission of a good act which 

is not of precept but simply of counsel or the remiss performance of an act 

of precept, that is, the performance of an act with a lesser degree of fervor 

than that of which the agent is capable. What is to be thought of this 

quesnon? It seems to us that the truth can be found in a synthesis which would 

gather together the valid arguments for either opinion. 

In theory it seems to us that it cannot be denied that there is a difference 

2? ?r Tt SmT P0Sitive imperfection- For sample, if one possesses the 

20^ HiT an Ten5ity0{ 30 degrees’but performs act °f 

alunfcl hCfhaS Perf0rmed 3 ™ a« a"d has on thlt 

vS fact hT has 3n ,lmperfection- But ^ i« not lawful to say that bv that 
act i Wed committed a venial sin. Venial sin is evil, but the imperfect 

Nor dol it suffi/T ’ CVe!! °U8h k ^ leSS g00d than c°uld have been, 

now Sms to us m Wb " “ <**** t0 pracdce *ba* which here and 

do the better act and d TT ?erfeCt and that, as a consequence, to fail to 

cease to be a eood art° r ° l-C CSS per^ect without sufficient motive would • 

proceeds from a less perfect act th^re t0gCtIier with the imperfection which 

prudence, sloth, lack of charity,’ etc. ‘ We l° be 2 VCnial $in °f im' 

is imperfect8 When^nf recktsS^1101 t0 ^ 8°°d SimpIy because i£ 
is performing a good action alth °r 501116 otber v°luntary prayer, he 

venial sins which proceed from vohf * ”7 perhapS be accompanied by 

one would have to say that Z venial 7 °n the 0tber hand’ 
makes it evil, in which case it „ u it0ta y corrupts the good act and 

perfectly, and this is obviously ablfrd OnT ^ ^ 111311 l° Pr3y 
good m itself with that which i« i • ’ . , mUSt not confuse what is less 

us here and now S tbat whicb * good for 

good is not an evil, nor is the * fbfre and now. The lesser 

and evil nor precepts with counsels** 3 8°°d' We must not confuse good 

TT»e first opinion is held by Passerini R ii 
second opinion is held by Lugo, ®lUa^Hu8Ueny' Ve™eersch, etc.; the 

Cf Jordan Aumann, O.P., "The Theolom ^’ i GaTgou~Lagrange, Cathrein, etc. 
CathiUc Theological Society of AnS% °r J«‘al Sin>” 111 Proceedings of the 
Tke M„ra,„y of 1 ***«*, J 1 C 0 

65The transgression of a grave nrerPm • ’ Thom,stlc Studies, 1943). 

hght precept is a venial sin, while theand the transgression of a 

144 S ldendfy ^Perfection wS vPnT ° “ Simple Counsel is an im' 
144 denial m the practical order of all classes of co’3 Ts" W0Uld be equivalent t0 3 

In spite of all this, it is very difficult in practice to decide the distinction 

between less generosity and actual negligence or sloth. In the majority of cases 

there will be true negligence, imprudence, sloth or a lack of charity, and, 

therefore, a venial sin. It is true that the accompanying venial sin does not 

compromise the goodness of the imperfect act, but it is something which is 

connected with the act, and for that reason there is an obligation to avoid it. 

But apart from this obligation, if we perform the imperfect good act, the 

act itself does not cease to be good in itself, although it be less good than it 

could have been and is accompanied by certain venial sins which proceed, 

not from the act itself (which would be a contradiction), but from the 

evil dispositions of the subject. There is an obligation to avoid the imperfection 

by reason of these adjacent sins and not by reason of the less perfect act 

which is in itself a good and not an evil.66 

In this way the two opinions concerning moral imperfection can be har¬ 

monized. No one is authorized to commit imperfections; he should avoid them 

at any cost. But the obligation to avoid them does not follow from the fact 

that an imperfection as such is evil, but because it is almost always accom¬ 

panied by other evils, such as venial sin, which one is bound to avoid. 

CHRISTIAN 

PERFECTION 

RELATED QUESTIONS ON PERFECTION 

Since perfection consists formally in the perfection of charity, the grades of 

the one and the other will coincide. Therefore, to speak of the grades of 

Christian perfection is to speak of the degrees of charity. 

In asking the question concerning the various degrees of charity, St. Thomas 

uses the classical division which is based on the three ways or stages of the 

^Cardinal Mercier distinguishes mortal and venial sin as follows: “Mortal sin 

ls t"e repudiation of the ultimate end. Venial sin is the fault of a will which does 

n°f depart completely from the end but deviates from it. 
Imperfections are not opposed to the end nor do they depart from it, but they 

are a Iack of progress in the direction of the end. 
Venial sin is the failure to do a good which could and ought to be done; it is, 

merefore, the privation of a good and for that reason it is an evil, since evil by 

definition is the privation of good. 
Imperfection is the non-acquisition of a good, the simple absence of a good, 

®tT?Sation of a good; and hence, in a strict sense, it is not an evil, 

ab 31131 3 man does not Fave wings is not an evil (physical), but it is simply the 
7?“ce °f a good. That a man does not have eyes is the privation of an organ 

’’ ke ought to have, and this is an evil (physical). 

la • e.se same notions are applicable to the moral order.” (Cf. Cardinal Mercier, 
We htierieure, appel aux antes sacerdotales.~). 

THE GRADES OF 
PERFECTION 



Spi,ritual. life:, Purgative, illuminative and unitive, but he modifies the termi¬ 

nology m order to use terms which are more closely related to the virtue of 

c arity. or him, as for St. Augustine, charity admits of three degrees: in- 

apient, proficient and perfect.67 He quotes the well-known text of St. Augus¬ 

tine: As soon as charity is bom, it takes food; after taking food, it waxes 

strong; and when it has become strong, it is perfected.”68 These are the three 

grades which correspond to the beginners, the proficient and the perfect. 

,n Pr;:8,.th“ theSi\St- 711011135 retums to ai1 analogy with the natural 

j iW 1 C rCcq!1Cntly eniPlo>'s' die physical and psychological growth 
and develnp^ of human ]ife one ^ three ^ * s; * 

^ “ 3n, matUrity: 3re ch3r3«erized by the appearance and 
occurs in A activities which are more and more perfect. Something similar 

an indefinite ° c ^tPl0US*1 one cou'd distinguish in this growth 

under the th 6 j ° degrees’ growth and increase can be summarized 
under the three fundamental grades we have given. 

PuSfJtTwhiet8"668 °f1CliariJy are ^guished according to the different 

incumbent on t'T " K** inCrease of ^rity For at first it is 
his concupiscences vvlin”11"7 UIjlse f chiefly with avoiding sin and resisting 
beginners in whom rlT *'V' 111 °PPOSition to charity. This concerns 

the S plac^Ws^- t“ * be fed ^ Stored lest it be destroyed. In 

is the pursuit of’the proficilL^wW \-V* pr0grCSS in good’ and ^ 
hy adding to it Man’s third ^ cble^ aim B t0 strengthen their charity 

ment of gS, and Ab bdfnvsT ^ t0 T chiefIy atuni°n with and enjoy- 
to be with Christ. 8 tlc per^ect> who desire to be dissolved and 

from one term therTapproach ln .Iocal motion that at first Acre is withdrawal 

ing more Aan divisions which characterize ^ ^ f ***% 316 a°^ 

variety of aspects in Ae Christian life The 1 3f 8feral way the ,illfinlte 
winding paA and its staaec ff - The paA of the supernatural life is a 

differ with each individual. WeTTusTneTeIvT7°™™* levels whkh wffl 

are so many self-contained compartments and That A ^ 513865 

ume m one stage will never participate in A h .th°Serwho are at 3 glVe° 

Sometimes Ais happens in a tra \ ^ 3CtlVlUes of another stage-7° 

live stage experiences per modum actZ T™"’ 3S 3 S°ul in the pUrg3' 
It frequently happens Aat Cod r,; tb<? graces °f the illuminative stage. 

^ cBge of ,h, spiritual life 

chanty. Likewise, on Ae path of the a St3gj ?r £Ven t0 1116 perfection of 

obstacles and difficulties which proceed ?nCed,it may haPPen Aat Aere are 
__ h Pr0ceed from the evil inclinations of human 

theol> IIa Hae, q. 24 a 9 

\ ”9 4 CP. L. 35; 2014). 
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nature or there may be greater or less impulses toward Ae summit of Christian 

perfection. In a word, in the age of the perfect it may be necessary to return 

to Ae struggles against evil inclinations and to Ae practice of certain virtues 

which are not as deeply rooted as Ae individual had Aought. Human psy¬ 

chology is too complex to enable us to place these things in a rigid framework.71 

This is a question which is intimately connected wiA Ae material we have 

already discussed. The doctrine which states Aat charity can increase indefinite¬ 

ly in this life is certainly sublime, and it appeals to Ae infinite aspirations of 

generous souls; but it seems to imply a very serious contradiction. If, however 

much it may increase, charity never reaches its terminus in Ais life, it would 

seem necessary to conclude Aat true Christian perfection is impossible, be¬ 

cause one could not imagine a degree of charity which is so perfect Aat it 

could not be more perfect. 

inis ditticuity Ad not escape Ae attention of St. Thomas. He himself asks 

the question in two Astinct places in his Summa theologiae, first in relation 

to charity, and secondly in relation to man.72 By summarizing Ae doctrine 

of Aese two articles, we shall be able to solve the question regarAng Ae limit 

of Christian perfection and Ae attainment of the perfection of charity in this 
life. 

St. Thomas establishes Ae Aesis of the possibility of perfection by using a 

proof from auAority. The divine law cannot command Ae impossible; but 

Christ commands us to be perfect as our heavenly FaAer is perfect (Matt 

5:48); Aerefore, it is certain Aat perfection is attainable in this life: 

The perfection of Ae Christian life consists in charity. But perfection im¬ 
plies and presupposes a certain universality, since, as Ae Philosopher says, that 

ls perfect to which nothing is lacking. Hence we may consider a Areefold 

perfection. One is absolute, and answers to a totality not only on Ae part 
of Ae lover but also on Ae part of Ae object loved, so Aat God be loved 

as much as he is lovable. Such perfection as Ais is not possible to any creature, 

but is competent to God alone, in whom good is wholly and essentially. 

AnoAer perfection answers to an absolute totality on Ae part of Ae lover, 
so Aat Ae affective faculty always actually tends to God as much as it possibly 

can; and such perfection as Ais is not possible so long as we are on Ae way, 
but we shall have it in heaven. 

The Aird perfection answers to a totality neiAer on Ae part of Ae object 

loved nor on the part of Ae lover as regards his always actually tending to 

God, but on the part of the lover as regards Ae removal of obstacles to Ae 

movement of love towards God, in which sense Augustine says, “Carnal desire 

ls the poison of charity; to have no camal desires is Ae perfection of charity.” 

Such perfection as Ais can be had in Ais life, and in two ways. First, by the 
removal from man’s affections of all Aat is contrary to charity, such as mortal 

7lCf. J. Arintero, O.P., The Mystical Evolution, I, 16-24. 

2Cf. Summa, II-II, q. 24, a. 8; q. 184, a. 2. 
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I an; and since there can be no charity apart from this perfection, it is necessary 

r tor salvation. Secondly, by the removal from man’s affections, not only of 

whatever is contrary to charity, but also of whatever hinders the mind’s af¬ 

fections from tending wholly to God. Charity is possible apart from this perfec- 

tion, for instance m those who are beginners and in those who are proficient.73 

Consequently, to be perfect in this life requires the exclusion of anything 

that impedes the totality of the affective movement toward God. At first 

glance, it would seem that St Thomas is content with requiring very little, 

but if one penetrates the meaning of his words, it becomes evident that he is 

referring; to.a sublime perfection. The totality of the affective tendency toward 

God excludes not on y venial sin but all deliberate imperfections or volun¬ 

tarily remiss acts. It demands that the soul work to its full capacity. It does 

not mean a constant and ever actual manner of operation, which is not 

IMssible in this life, but the habitual tendency to the practice of the more 

fections and remit acts.^ “ Permits’ the voluntary inher¬ 

it does not follow from this that, if there evict* . 1 

perfection, one could not be said to be free of ah d ^ 7 

could not be said to be perfect 7“ CbriZ^ c ^ fK’ consecluentl>’’^ 
much Othemnc^ t i\ , nstian perfection does not demand this 

this lifcmTJ ,1 WOU d “mI>lettIy impossible .o attain perfection in 

befehn nm,SeT "d WealneSS °f !— nature. Even in 

tion in grace of those souls who’ have ^ ^ 

accustomed to make the reservation tW 7 7 H .transforminS union are 

sins and not to venial sins and u i*^ conflrmati°n refers only to mortal 

James (3:2) states- “In mi • U °SS t0 voluntary imperfections. As St 

we say that we haiie no 2 i ™ ^ °ffend’” and St‘ add" “If 
_ ’ e deceive ourselves, and the truth is not in us” 

73Sumnw, H-II, q. 184, a. 2. 

°'C.D. 0Compendia de Ascetica y 

of voluntary imperfections-says that e ement of Perfection—the absence 
«?uls. The absence of defects must to , ement must be identical in all perfect 

difference in the degree of charity in two 7 t° Ut6 fnd universal. There can be a 
to be perfect but there cannot 7 S77’ without either of them ceasing 
of voluntary defects. All perfect snnl difference whatever in the absence 

jfcfects; the slightest defect would destrovTff ^ TaIly cxempt from deliberate 
be the absence of defects. 7 p fectlon because there would no longer 

We cannot admit this doctrine Tt ,v j /■, , 

venial sinsexcept by a special privilege 7s * 3* ™ A‘S life we cannot avoitl a!l 
(Denz.833). Much less, fhexefore is It’7! 77 enj°yed the Blessed Virgin 
ttons. Therefore, one must conclude either tLf6 t0,av?ld ad voluntary imperfec- 

* 77 77 c”tain voluntary imperfections fand perfecbon. is not possible in this 
pauble with the state of perfection The tniA / ^en venial sins) are not incom- 

samts committed venial sbs and moral im^rfetiMs iS ** even the ^teSt 

(I Jn 1:8). The reason is that, even when the faculties and powers of the Christian 

ans orme soul are habitually ordained to God, they cannot be so in such perfection 

a perfect manner that they will never be distracted or will never become 

attached to created goods and thereby commit certain imperfections or venial 

sins. Only the beatific vision completely exhausts the capacity of the soul 

and thereby prevents it from the slightest deviation or distraction to anything 

other than God. Even the slightest imperfection is impossible in heaven, but 

on earth it is impossible to avoid all imperfection.75 

It is clear that these imperfections and venial sins do not cause the transformed 

soul to descend from its lofty state, because they are transitory actions which 

eave no trace in the soul and are rapidly consumed by the fire of charity. 

ey are like drops of water which fall into a blazing fire and are evaporated 

in an instant; they even cause the fire to bum more brightly, because on 

encountering something contrary to itself the act of charity comes forth with 

greater force to destroy it. 

Christian perfection cannot consist in the absolute perfection of charity, either PEE 

on die part of the object loved (since God is infinitely lovable) or on the part AN] 

of the subject in the sense of an ultimate grade of charity possible in this life GO 

(since there is no such grade). There can be no terminus to the charity of 

me soul on earth, but it can increase indefinitely, as we have already seen. 

either can there be any degree of charity which fills perfectly the soul’s 

capacity for charity, since St. Thomas teaches that each new increase of 

I “7 erdarges the capacity of the soul, whose obediential potency is limit- 

ess. Therefore, if the degree of charity which constitutes perfection is not 

mited by the nature of charity itself, by its relation to its proper object, or 

7 its relation to the subject, what is it that determines the degree of charity for 
each soul? 

No other answer is possible hut the free will of God. We are dealing now 

his °nC m°St ^*dden aspects of divine predestination. God distributes 

graces among creatures in various degrees and without any other deter- 

m'nf°n kut his own free will, as St. Paul teaches.77 These are the mysteries 

w tch escape the powers of human reason (cf. Rom. 11:33), but so far as 

e are able to understand these things, the most profound reason for the 

versity of graces is that which St. Paul teaches in his marvelous doctrine 

the 6 ^ysdca^ Body: “But to each one of us grace was given according to 

measure of Christ’s bestowal.... And he himself gave some men as aposdes, 

tan Thomas, Sumtna, I-II q. 4, a. 4; Suirez, De Beatitudine, dist. 10, sect. 1; 

nrc’ Pe Ultimo Fine, dist. 2, a. 4, § 2. 
7Tq H-II, q. 24, a. 7, ad 2. 

, • J. Lor. 12:11. St. Thomas teaches the same doctrine in regard to charity; 
• turnma, II-H, q. 24, a. 3; III, q. 7, a. 10. 149 
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and some as prophets, and others again as evangelists, and others as pastors 

and teachers, in order to perfect the saints for a work of ministry, for building 

up the body of Christ, until we all attain to the unity of the faith and of the 

deep knowledge of the Son of God, to perfect manhood, to the mature measure 

of the fulness of Christ” (Eph. 4:7, 11-13). 

There can be no doubt about this. According to St. Paul, the unequal dis¬ 

tribution of graces has a finality which pertains to the totality of the Mystical 

Body of Christ. Here we touch one of the most profound mysteries of our 

faith: our predestination in Christ. It could be said that the God of predestina¬ 

tion did not take into account, when effecting man’s predestination, anything 

e se but that immense reality of Christ in his personal and in his mystical 

aspect. Everything else disappears before the gaze of God, if it is lawful to use 

511 a.nguage. And precisely because everything is subordinated and orientated 

to Christ it is necessary that there be in the members of Christ a "disordered 

order a harmonious dissonance, if one may speak in this paradoxical language, 

v. 7«PTrrP°Se °!,achievin8 dle suPrcme beauty, the great symphony of the 

rn! • • WC a<?^ t0 ^act ^at fQrmation of the Mystical Body 
f Christ is not the ultimate purpose of creation, but that the whole Christ- 

both Head and members-is subordinated to the glory of God, the supreme 

hnahty the alpha.and omega of the works of God ad extra,™ we shall have 

f Cr i*n *tS eSfntial ^nes marvelous plan of our predestination 
the onJy °ne that can give us some notion of the purpose of the 

mequdity with which God distributes his graces among the som of men. 

harmonized ?b ^li c r^j l° ^ “ dlC beatific visi°n shall we see perfectly 

C“ddt W °f G0d 3nd man’s fedora, the inalienable rights of the 
Creator and the meritorious cooperation of the creature. 

in whiA wfc^nt6 °f the distribution of graces, is there any way 

God for a particular0 t 68166 Pedection and charity determined by 

tTcreaturi nm on ^ c° Way\Since *« * -idieT on the part of 

determined degree of perfection it Ml title whkh W°uld 
that decree or even ’ ,l0WS Aat 11 is overly impossible to verify 

exclusively on the free wilUfcS™ h' ? 0118111 ^ 11 dePends entirely and 
revelation. ’ WHCh cannot be known except by divine 

79^ Thomas, Summa, I, q. 47( a j. j jj \\2 a • 

or life, or death; thin^p^n^*” °r ApoIlos> or Cephas; or the world, 

Christ’s, and Christ is GodV’ Q Cot C,?fe7aU are yours> and y0U 

subject to him, then the Son himself will a£n t!?‘ 4“d ™ten a11 things are madj 
all things to him, that God maybe alM m^T^ade object to him who subjected 

y ^ au ln ah (I Cor. 15:28). 

Nevertheless, while leaving these undeniable principles intact, we can still 

propose four important conclusions: 

First Conclusion: Christian perfection, to which all are called, pre¬ 

supposes an eminent development of grace. 

This first statement can be amply demonstrated from divine revelation. The 

words of Christ, "You therefore are to be perfect, even as your heavenly 

Father is perfect,” presuppose a lofty ideal which is of itself inaccessible to 

man since it pertains to an exemplar that is infinite. This ideal, without limits 

of any kind, is presented by the Lord to all men. 

Another argument from Scripture can be taken from the words of Christ 

in his Sermon on the Mount, when he enunciated the beatitudes, for these 

presuppose an eminent perfection.80 Therefore, the sanctity which Christ 

proposes to all as an ideal to be attained presupposes an eminent development 

of grace, even to the lofty perfection of the beatitudes. 

In addition to the arguments from Sacred Scripture, this fact is evident 

om the analogy with natural life, which requires a complete development 

of all its virtualities and powers before it can be called perfect. In the super¬ 

natural order, as in the natural order, the weak and undeveloped is imperfect. 

How can we correlate these data of revelation and of natural reason with 

e teachings of St. Paul on the different grades of perfection to which God 

predestines us “according to the measure of Christ’s bestowal”? To resolve 

e difficulty it is necessary to distinguish carefully between the call and 

predestination itself. They are not the same thing, as neither are the ante¬ 

cedent will of God and his consequent will. The antecedent will corresponds 

to the call to perfection; the consequent will pertains to that which produces 

predestination. 

Here we have the key to the solution of the problem. It is a fact that 

“ does not predestine all of us to one and the same degree of perfection, 

as he does not predestine all souls to glory. Predestination cannot be frus- 

Uated by the creature since it follows from the consequent will of God, 

W *cb nothing can resist. It is also a fact of daily experience that many Chris¬ 

tians die without having reached Christian perfection. Indeed, some die im¬ 

penitent and showing the signs of reprobation. Does this mean that they were 

called by God to perfection or to eternal life? Not at all. To hold this would 

an obvious error in regard to perfection, and it would be close to heresy 

111 regard to eternal life. St. Paul expressly tells us that God desires the 

vation of all men: “Who wishes all men to be saved and to come to the 

ovvledge of the truth” (Tim. 2:4). This same teaching has been repeated 
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in various councils of the Church81 and is the unanimous doctrine of all Catho¬ 

lic theologians. As regards the universal call to perfection, although it is not 

expressly defined, it is evident from the sources of revelation and is unanimous¬ 

ly accepted by all the schools of Christian spirituality. 

Then how can one explain the undeniable fact that many Christians die 

without having attained Christian perfection? Indeed, some even die with all 

the appearances of eternal condemnation. The key to this solution lies in 

the distinction which we have just given, namely, the distinction between the call 

and predestination and between the antecedent and the consequent will of 

God. Prescinding from the problem of the predestination to glory (which js 

not the purpose of our study but can be resolved with the same principles 

that we are going to lay down) and confining our investigation to the universal 

call to Christian perfection, the solution seems to us to be as follows. 

It is certain that we are all called to the highest degree of sanctity and 

perfection in a remote and sufficient manner by the antecedent will of God. 

But m a ^te and efficacious manner, as an effect of the consequent will 

of God (to which predestination in the concrete order and with all the in¬ 

dividual circumstances pertains), each one of the predestined has a degree of 

perfection assigned by God, and to this degree of perfection the degree of glory 

° ^ 1C* i aSr Gen ^est^nec^ correspond.82 In practice, only those who are 
predestined to the summit of perfection will infallibly reach that degree, since 

e consequent will of God cannot be frustrated by the creature.83 Those who 

ZtrLT T ea thC h1ghtS °f perfection ^ a matter of fact, resist 

sufficiently ^ C1f.nt Ca f° Pe,pectl0n- In other words, de jure, remotely, 

Ch ' ti 7 ^d aCC°rC lng t0 1116 antecedent will of God, all are called to 

do nrnWra K “f t0 311 arC *?“ g-ces to obtain it if they 

action But dJ f ! C 6 l° 81306 and ^ diey freely co-operate with the divine 
action. But de facto, proximately, efficaciously and according to the con- 

Gottschalk and^the^redestimtionS “d*6 C°Un.cil of Carisiacum (853) again! 
ceptione vult salvos fieri licet non „ ’ °Clf omniP°tens omnes homines sine e? 

salvantis est donum; quod autem n sa ventur- Quod autem quidam salvantui 

318). The Council of Valence aiq m Pentium est meritum” (Deni 

cause he could not be sa^but h % if 3 man is not 8aved it is not bt 

is not expressly defined butt he n0t CDenZ’ 322> This ^eSti01 

cannot be denied without temerity and n tiT"6 -c Catholic theologians, an 
true faith. Cf. Denz. 794 ff. 10% Wldl0ut an error regarding th 

a way that he is ako led brdivTnTpredeTti^ri “ fed j ^atitude b7 God in sud 
Consequently, when that degree *° 3 definite degree of beatitude 
Cf. Summa, I, q. 62, a. 9. ed’ be cannot pass to a higher degree 

83Cf. ibid., q. 19, a. 6. 

sequent will of God, all souls are not predestined to Christian perfection. It Christian 

is one thing to be called and it is another thing to be selected, as we read in perfection 

the gospel: "For many are called, but few are chosen” (Matt. 20:16; 22:14). 

This is the profound mystery of divine predestination and election, which no 

created intellect could ever comprehend in this life.84 

This tremendous mystery in no way compromises our conclusions that we Call 

are all called to Christian perfection and that this perfection is the eminent to Perfection 

development of the initial grace received in baptism. The majority of Christians 

die without reaching Christian perfection, but does this mean that they were 

not called to perfection? Not at all. They were not called in a proximate and 

efficacious manner by the consequent will of God because in this case they 

would have attained it infallibly, since the consequent will of God is accom¬ 

panied by the efficacious actual graces which will not be frustrated by the 

creature (although the creature does not thereby lose his freedom). But it is 

beyond doubt that they were called to perfection remotely and sufficiently 

according to the antecedent will of God, as is evident from revealed doctrine 

and the unanimous teaching of all the schools of Christian spirituality. 

According to this antecedent will which, according to theologians, is a serious, 

sincere will (although by man’s fall it may fail to produce its ultimate effect), 

God called those Christians who die imperfect to an eminent perfection of 

grace and charity, yet differing in degrees. The antecedent will, we repeat, 

1S a serious will to which there corresponds a deluge of sufficient actual graces 

for reaching that degree of eminent perfection. It is not God’s fault if imperfect 

Christians have resisted those sufficient graces and have not reached the 

eminent degree of perfection that they could have reached de jure. It would 

be completely immoral to demand of God that he sanctify all, whether or 

not they co-operate with his divine action. The same could be said in regard 

to the other problem concerning our eternal salvation. God sincerely desires 

that all men should be saved, and, consequently, he gives to all sufficient 

graces for salvation, even to the most primitive savage. But God cannot and 

should not save one who stubbornly resists grace by abusing the privilege of 

his liberty. A universal salvation of all men without exception, whether good 

°r evil, would lead inevitably to two terrible consequences: either the human 

will is not free (nor, then, is it responsible), or it is licit to turn against God. 

h is evident, therefore, that all are called to Christian perfection as all are 

^hed to eternal salvation. Many souls will not reach perfection and some 

touls will not be saved, but the fault will be entirely theirs for having re- 

sisted voluntarily the sufficient graces which, when used, would have brought 

noli velle 

153 
84As St. Augustine says: "Quare hunc trahat, et ilium non trahat, 

■judicare, si non vis errare” (Super Joan. 6:44, tr. 26; P.L. 35: 1607). 
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them the efficacious graces to lead them to the height of perfection or the 
door of salvation.85 

This problem is not concerned with the greater or lesser number of those 

souls who actually attain Christian perfection, but only the de jure exigencies 

of grace itself. The fact that some human beings do not live beyond infancy 

does not in any way compromise the general call of all to maturity, and this 

is true both in the natural and in the supernatural order. Christian maturity 

or Christian perfection supposes always an eminent development of sanctifying 

grace with relation to the initial grace which all receive equally at baptism, as 
St. Thomas teaches.86 

Without that eminent degree, eternal salvation is possible, but Christian 

~S “ n° ^ 1X35511316 “ the 561156 usualI>' given to this word by 

Second. Conclusion: Christian perfection always presupposes the 

perfection of the infused virtues. 

,• I1"515. obvi°us c°r0llary from the nature of perfection itself, which con- 

the XT f thC fub development of the infused virtues, and especially of 

Th6[6f0r6’ 6ither there will be no Christian perfection, 

virtues Thi/d "L 6 t lcbasis tbe Perfect development of the infused 

be useless to intist forthe^ C ^ ^ U° °n° denieS it; ft W°uM 

purfLuionfUSi°n Christian perfection always requires the passive 

experience fn Nation trith ^sV'Hwe “ * ^ 
cation exercises himcnlf • ’ ™wever much the beginner in mortifi- 

control them perfectly until*God° aif0ns and Passions, he cannot ever 

fication of the night.”8? We sh 11 ^ ^ ^ 50111 Passively through the puri- 

detail of active an^^ “ ** we treat in 

cal life. c1mSI0M' Christian perfection necessarily implies the mysti- 

thepreviLs^rTTearie8!111016 3 concIusion which follows from 
two. the argument or proof could not be more simple. In addition 

85There are many places in Seri 
wish the condemnation of anyone liL !”■ W, cb ic is stated that God does not 
of men. Cf. Ezech. 13:11- Is 45.09 t 11 depends entirely on the perverse will 

“Cf. S.,™, in a, 8SS; 1 T“- ** II Pet. 3:9. 

receive the sacrament with exactly the ^°f 1118 baPdsm of infants, who 
adults, who will receive more or less ini* i sP0Siti°ns> and not of the baptism of 

which they receive the sacrament 3 81366 accordbig to the dispositions with 

87The Dark Night, Bk. I, Chap.' 7> n 5 

to the fact that the passive purifications, according to the unanimous teaching Christian 

of all the schools, pertain to the mystical order, the infused virtues cannot perfection 

attain their perfection until they come under the influence of the gifts of the 

Holy Spirit and are actuated in a divine manner. It is in this way that the 

actuation of the gifts of the Holy Spirit constitutes the very essence of the 

mystical state and the mystical act Therefore, the perfection of the virtues 

and, by consequence, Christian perfection are impossible outside the mystical 
state. 
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2: THE MYSTICAL 
STATE 

TEXTS OF 
THE MYSTICS 

of CTm'cH°W t0 dlscuss one °f the most fundamental questions in the theology 

^haps ^ most important °f a11 a the°reticai 
question ariw f & ^ 'T y convinced that most controversies on the mystical 

to be used TL r°m n°i aV>*?8 COme t0 agreement on the terminology 
the content of 1Centra Pro em is to come to an understanding concerning 

pletelv de d ^ f°f a11 the questions which have arisen are com- 

Zu ^ "* “*“• Hence ,h= mystol 

Z, T™ itr? ^ m ""’“s1'1 of geological principles. The acgu- 

been greatly ahise/anZas’' TT“T™5 from the mystics themselves) has 

mice the pntblem, bSt„* *” “V P'aCdC*1 result> nor will it ever 

offering a solution or TSrify^eelenfS‘d't ^ 
are vague and lack nreri<rin k 8 ™ t- rhe data of mystical expenence 

•he Ugh. 4a. is indispensable "'ey ** US 

Id SL'TereL,P^hid1Whav,"Z' f°]lowi”8 “*K fr'“ St. John of the Cross 

schools, even though the texts li'Z'T^ countIess hmes by authors of various 

For no, all 4^“ ^ ? «mt»dictory. 

brought by God to contemplatkm° ^ purP°^ in t^le way of the spirit are 

And here it behooves us to nnL th 6Ven ka ^ t^lem! why, he best knows.1 
to this lofty state of the Derferrin e,reas°n why there are so few that attain 

that it is not because God Hj° , unj°n with God. It must be known 

high spiritual state, for it would S° ,1, at there should be few raised to this 

perfect! But it is rather that hp fCp pease him that all souls should be 
lofty a work.2 he fmds f« vessels that can bear so high and 

And so it does not follow that kx,„ „ „ 
prayer, we are all perforce to he 1, i ■ 3 of us 111 this house practice 
of us who are not would be ereatlv ,empIatlves- That is impossible; and those 

that contemplation is something given bv CV^ jWe did ,not the ^ 
salvation and God does not ask it c ^ F, ’ and> 35 it is not necessary for 

__ a$k U °f us ^fore he gives us our reward, we 

’St. John of .££? tL‘££:9■ 

i 
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must not suppose that anyone else will require it of us. We shall not fail to I THE mystical 

attain perfection if we do what has been said here.3 I state 

Remember, the Lord invites us all, and since he is truth itself, we cannot 

doubt him. If his invitation were not a general one, he would not have said: 
“I will give you to drink.” He might have said: “Come, all of you, for after 

all you will lose nothing by coming; and I will give drink to those whom I 
think fit for it.” But as he said we were all to come without making this 

condition, I feel sure that none will fail to receive this living water unless 
they cannot keep to the path. May the Lord, who promises it, give us grace, for 
his Majesty’s own sake, to seek it as it must he sought.4 

As is evident, it is impossible to establish any solid conclusion on the basis 

of texts taken from the mystics themselves. The first quotations seem to he 

clear in denying the universal call to the mystical state. However, the last 

quotation could not be more decisive in favor of that universal call. If we had 

no other criterion of investigation than these texts, what would we be able 

to conclude?5 If this is true of the two greatest names in mystical theology, 

the two who have most accurately described the mystical state, what conclusion 

could we reach if we were to quote abundant texts from other mystical 

authors? Side by side with a series of selected texts which seem to prove one 

thesis, one could usually place another series which would give abundant 

proof of the contrary opinion. 

For that reason we prefer a rigorously theological method. Only in this THEOLOGICAL 

way can we establish a firm basis which is capable of withstanding any PRINCIPLES 

attack. The data from the mystics themselves will always be read and studied 

with great interest and veneration, hut only so far as they are compatible 

with the certain truths which are deduced from the principles of theology. 

Any statements which are at variance with these theological truths will have 

to be rejected a -priori, regardless of their author, since it is impossible that one 

truth should contradict another and still proceed from the one source of 

3St. Teresa, The Way of Perfection, Chap 17. 

fit. Chap. 19. 

“As a matter of fact, St. Teresa herself states: “In this last chapter I seem to 
have been contradicting what I had previously said, as, in consoling those who had 

?ot reached the contemplative state, I told them that the Lord had different roads 
by which they might come to him, just as he also had many mansions. I now 

repeat this: His Majesty, being who he is and understanding our weakness, has 

Provided for us. But he id not say: ‘Some must come by this way and others by 

“at.’ His mercy is so great that he has forbidden none to strive to come and drink 

ot “is fountain of life” (The Way of Perfection, Chap. 20). 
As regards St. John of the Cross, anyone who reads him objectively can see 

“at the intention of the saint is to lead the soul to the heights of mystical union 

with God, and that is not possible without passing through the passive purfications, 

wh’di are definitely mystical in nature. Consequently, for St. John of the Cross, 

bnstian perfection is not possible without mysticism. 



Christian eternal truth in whom there can be no contradiction. If one must choose 

perfection j between a certain theological conclusion and a contrary statement from mystical 

experience, one will have to choose the first, because the theological principle 

from which the conclusion follows has its ultimate basis in divine revelation. 

To do otherwise would be to fall victim to all types of illusions.6 

Following the criterion which has been established, let us attempt to define 

wuh exactitude and theological accuracy the constitutive element of the mystical 

state. is will give us the key to the solution of all the other problems which 

are nothing more than consequences and corollaries of this basic question. 

THE STATE OF THE QUESTION 

Benedictines 

ft pfrU,atln8 °U«rthef1and 8iving the Proof’ we sha11 examine the actua 

mJTt ItlTr-We Sha11 561601 the °Pinions of *ose theologians who an 

i^i~^ am0ng,mTlcrn authors of the various school! of spiritual 

life to the comoT/65 7 ■ C° 0gianS an<^ speculative authors of the mystical 

lSans have W 7 7 7^ them*^ In -cent times then 

critical investigation, InT'iJ thTre^L^ "78 °‘ 

of .the 
mysticism, and they are° for d^frea^ °f ^ tbe0l°8y °f Christfn 

should be understood by the mystical state" * ” * t611 US W 

them all one Sn perceive fblsi^ofTo" am°n8 m°dem authors’ but through 

stitutive element of Christian mysticism"11!?1 TT"16111 Concernin8 the con‘ 

whether mysticism is necessary for Cbricri ^ fdlSPute at 2reat Ien8th as t0 

questions related to this one but T Perfection and about many other 

for the most part in agreement M 7 nature of mysticism they are 

templation, which is not quite exact a7!.dentify mysticism with infused con- 

tion is the mystical act par excels ’ “7“ 3ny Case’ since infused contempla- 

which .hoy have fomX^Sng ^ ** concept 

Although for convenience’s sake we w ^ C*7 

religious order, this does not mean tiwf'nP,tc>8ether ‘he authors of the same 

in complete agreement 3 dle authors of the same order are 

For the Trappist abbot of »l„ 

Lehodey, mystical prayer is passiv7naSteryi°f ^0tre Dame Grace> D°m 
_ 7 PaSS1VC contenrplation, which is manifestly super- 

6Cf. Aumann-Greenstock TUo m 
eamng of Christian Perfection, pp. 22-23. 

natural, infused and passive. In this passive contemplation God makes him- the mystical 

self known in the soul in an ineffable manner through a union of love which state 

communicates to the soul peace and repose which overflow to the senses.7 

Dom Columba Marmion does not treat expressly of mysticism in any of 

his writings. But we know from the testimony of his biographer and intimate 

friend, Dom Thibaut, that the great Benedictine spiritual writer considered 

infused contemplation as the normal but gratuitous complement of the 

spiritual life.8 

According to Dom Huijben, the essence of mysticism consists in a confused 

perception of the very reality of God which is sometimes an awareness of God’s 

proximity, sometimes of his presence, or again of his action, or his very being, 

depending on whether the mystical experience is more or less profound.9 

Dom Anselm Stolz maintains that the awareness of the presence of God 

and of his operation in the soul is essential to the mystical life. The mystical 

life is a transpsychologieal experience of the immersion of the soul in the 

current of the divine life, and this immersion is effected in the sacraments, 

especially in the Eucharist. For Dom Stolz mysticism is the plenitude of the 

Christian life, and as such it is not something extraordinary, nor is it a second 

path to sanctity which is trod only by the chosen few. It is the path which all 

ought to travel, and if souls do not reach this point in their Christian life, 

they will be forced to despoil themselves of all the obstacles by a purification 

in the life to come in order to prepare themselves for union with God in the 

beatific vision.10 

In his work on mysticism Dom Cuthbert Buder investigates the mystical 

doctrine of the primitive Church in the West and offers certain definitions of 

contemplation and the mystical life which were drawn from different treatises 

on mysticism by the Fathers. For them, contemplation implied an intellectual 

intuition, direct and objective, of transcendent reality; a conscious relationship 

with the absolute; the union of the soul with the absolute, so far as is possible 

m this life; the experimental perception of the presence and being of God in 

the soul.11 

For Dom Louismet mystical theology belongs to the experimental order. It 

ls a phenomenon which takes place in every fervent soul, and it consists 

simply in the experience of a soul on earth which has succeeded in tasting 

G°d and seeing how sweet he is.12 

7The Ways of Mental Prayer (trans. by a monk of Mt. Melleray; Dublin: M. H. 
GiU, J930), part 3> chap. 4. 

b Union avec Dieu, ed. R. Thibaut, O.S.B. (Paris: 1934). 
Cf- “La Terminologie Mystique,” La Vie Spirituelle, XXIV (Aout-Septembre, 

lonr Supplement, pp.[20]-[26]. 
jjT1- The Doctrine of Spiritual Perfection (St. Louis: Herder, 1938). 

Cf. Western Mysticism (New York: Dutton, 1932). 

Lf. Divine Contemplation for All (New York: Kenedy, 1922). 159 
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Dominicans 

Father Gardeil places the question of the mystical experience by asking 

I w ether in this life we can touch God by an immediate contact and enjoy 

an experience of him that is truly direct and substantial. The saints maintain 

that we can, and their descriptions of the prayer of union, ecstasy and spiritual 

mamage are all filled with this type of a quasi-experimental perception of God 
within ourselves.13 

Father Garrigou-Lagrange distinguishes between doctrinal mysticism, which 

SfUt,CS f16 cT 3nd C°nJi.tionS of the Progress of the Christian virtues and 
e gi ts o e o y Spirit in view of perfection, and experimental mysticism, 

W,!C ] JJ a l0^ng ^d savory knowledge, entirely supernatural and infused, 

“ f,°‘y Gh“‘=Sive us by hi, unction and which is, a, i. 
were, a prelude to the beatific vision.14 

state’J°ret infused love is the essential element of the mystical 

received in the ^ 1 ^ ** ^equen^ Preceded by an infused light passively 
received in die soul, but it is not absolutely necessary.13 

conF^nAZtCrTaintainS Ae constitutive ^ment of the mystical life 

Snife is n^AW rr't the 8iftS °f thc HoJy Spirit and that the mysti- 

Srience of Ae m ** Z"**™ ^ °f 01 3 certain -timate^ex- 
penence of Ae mysterious touches and influences of Ae Holy Ghost.13 

in AflTfe S™^ei!fndeZ'Rei8ada Pkces Ae CSSence of the mystical state 

Ae actuation of Ae JiifV '"f3 C0oscious manner and characterized especially by 

gin, to be conscious of <bt d^Vh' ^ 
F„.ipr jit T_ possesses Cod and is united with him.17 

unfe 'ik “ «■ °f 
of Ae mystical life is the h • r°rUg^ us Ae constitutive element 

of tie JZL'£ ** *e”rd<al act i, an ac, 
gifts in Ae soul The much- l P rmanent or habitual activity of Ae 

».i, which rtSUJE&TL: .w*by a-*ot 
is radically a mystical soul- Ae • ^ ^ mstian m Ae state of grace 

of Ae gifts. Every soul is call 3Ct 1S 41131 50111 wJllc}l lives Ae life 

and should aspire to it In the^scetiralTf^ l° 1116 myStkal life and 033 

of Ae gifts; in Ae mystical life Aere mav Sf* !* frequent interventions 
templation is a loving and nml ,my ^ ascetlcal intervals. Mystical con- 

bytbeHolySpiritZuS /e ir'? ”7“°" ot ^ i» the soul 
or ordinary mystical graces are rh ° ““deratandlng and wisdom. The normal 

Structure FZZ , Z “““ ^ «*“ °f "» H°'y 

nuCc CTnSt.‘an Flection and ContemXtH ^ystique (paris: 1927). 
^r®*C^“ ^°UIS:. ^er<ier> 1937). ^ !0” ^tTans- by Sr. M. TimoAea Doyle, 

S"MUment, p^e[91Himi MyStIque>” Vie Spirituelle, XXI (Novembre, 
16Cf. The Mystical Evolution rJ,' v t , 
17Cf. Los Danes Del EsAumann, O.P.; St. Louis: Herder) 

Ghost; Ae extraordinary graces are Aose which surpass the activity of Ae 

gifts, and although Aey are not necessary for Ae mystical state, they are not 

always gratiae gratis datae or for Ae good of one’s neighbor, but may also 

sanctify the soul which receives them.18 

FaAer Gabriel of St. Mary Magdalen believes Aat the mystical state is 

characterized by infused contemplation, which is the most essential act of Ae 

mystical state. He is convinced that mysticism enters into the normal and ordin¬ 

ary development of Ae life of grace.19 

FaAer Chrysogonus of Jesus in the Blessed Sacrament does not give his exact 

Aought concerning the constitutive element of mysticism, but we can gather 

his teaching from various elements. Mysticism is for him the development of 

grace Arough operations which surpass the exigencies of grace itself, in oAer 

words, by extraordinary means. The mystical state is essentially constituted by 

infused knowledge and love. Infused contemplation is an affective intuition 

of divine things which results from a special influence of God on Ae soul.20 

For Father ClauAus of Jesus Crucified, mystical Aeology is Ae intuitive 

knowledge and love of God founded in the negation of all natural light of Ae 

intellect, Arough which the intellect perceives an indescribable goodness and 

being which is truly present in Ae soul.21 

The Teresian Congress held in Madrid in 1923 formulated Ae following 

statements as Ae auAentic Carmelite doctrine concerning contemplation: 1) 

Infused contemplation is Ae mystical operation par excellence. 2) This con¬ 

templation is Ae experimental knowledge of divine Aings produced super- 

naturally by God in the soul, and it represents Ae most intimate union be¬ 

tween the soul and God which is possible in Ais life. 3) It is, Aerefore, Ae 

ultimate ideal and culminating step of Ae Christian life in this world for 

souls Aat are called to mystical union wiA God. 4) The state of contemplation 

ts characterized by the increasing predominance of Ae gifts of Ae Holy 

vAost and Ae superhuman mode with which all good actions are executed 

rough Ae activity of the gifts. 5) Since the virtues find Aeir ultimate per- 

ection in the gifts and since Ae gifts reach their perfect operation in con¬ 

templation, contemplation is the ordinary paA of sanctity and habitually heroic 
virtue.22 

19?' T1 Problema Mfstico,” Teologia Espiritual, I (1957), pp. 33-69. 
Etudes Carmelitaines, April, 1933; “L’Union de Transformation dans la Doctrine 

e2”jnt Jean de la Croix,” La Vie Spirituelle, Supplement, March, 1925. 

Compendio de Ascetica y Mistica (Salamanca: 1933). 

22r*‘ Revista Espahola de Teologia, I (1940), 598. 
Cf. El Monte Carmelo, May, 1923, 211. As is evident, these statements reflect 

teaching on Ae mystical state. However, not all Thomists would accept 

e Aird conclusion as stated, since it seems to restrict the call to Ae mystical 
te. Neither would all Thomists admit Aat infused contemplation is the culmina- 

°n of Ae gifts of the Holy Spirit for each and every mystic, for infused con- 

ernP ation is not Ae only mystical operation. 
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Christian Father de Maumigny defines infused contemplation as a simple and loving 

perfection gaze on God by which the suspended in admiration and love, knows and 

tastes God experimentally, amidst a profound peace which is the beginning 

of eternal beatitude.23 

According to Father Poulain, the mystical state is especially characterized by 

recollection and union. The basic difference in the mystical recollection is that 

the soul does not merely recall God or think of him, but it has an experimental 

intellectual knowledge of God. It truly experiences that it is in communica¬ 
tion with God.24 

a ^j°r Patb^r de k faille, contemplation comes from love; it is a loving gaze. 

And what distinguishes this love from the love implied in every act of faith? 

t is not its perfection or its intensity, for the love of the contemplative could 

m this respect be less than that of the ordinary Christian. But this love is a 

ove.w 1C consciously infused. The mystic has the consciousness of receiv- 

Jj. ,a ,rea Tmade love. The origin of contemplation is in this love 

1S Fa®sive y received and in the consciousness of this passivity which 

T , lntelll8ence and carries it above itself toward the sovereign good 
to which it attaches it in a dark light25 

conF“fBrel mintain? that the mystical state i5 constituted by the 
consciousness of the supernatural in us.26 

Marshal believes Thaf0" ,teStimony of l*,e mystics themselves, Father J. 

is distinct from the nn m 1 * j0”tcmP'ation involves a new element which 

namely, the immediate GodtyXtuT2 ^ ** 

in itself during th^act of™50111 exPeriences &e presence of God 

the action of God indirectly dm ,th°k.1?)nnerly “ the indwelling and 

of these things. This direct faitb; now 4t 1135 an actual experience 

and confused- it does not F - ° exPenmental perception of God is general 

found and rim^e Su^nb“‘ * * a ^ 

movement The soul receives all th' * t0 G°d by a simPle and direct 
achieve i. by i„ rffom „„ ^ 

Herder, 1911). yer (-trails- by Leonora Yorke-Smith; St. Louis: 

“This analysis is given by T V P ’ l 
edition of Poulain’s Des Grdcesd’OraisnTr^’ -S J,’ “ his introduction to the 10th 

26Cf. Revue Aseelique etMysUauel^^ ,1922)’ P- kxvi. 
27Studies in the PsycholLvTT fJ ™^’ 1923- 

Oates and Washboume, 1927) C Mystlcs (^trans' by R. Thorold; London: Bums, 

162 New York: Sheed and Ward, hy Paul Barrett, O.F.M. Cap.; 

Father Schrijvers, C.SS.R., maintains that contemplation is essentially a the mystical 

knowledge and love produced direedy by God in the intellect and will through state 

the gifts of the Floly Ghost. All true contemplation is necessarily infused.29 

For Father Cayre, A.A., mysticism involves the following elements: 1) a Other 

certain awareness of God produced by God himself; 2) God is perceived as ““ibors 

dwelling in the soul; 3) the mysdeal experience is completely distinct from any 

kind of sensible consolation.30 

Father Lamballe, Eudist, quotes the definition by St. Francis de Sales 

(Treatise on the Love of God, Bk. VI, Chap. 3): “Contemplation is nothing 

other than a loving, simple and permanent attention to divine things.”31 

Father Naval, C.F.M., teaches that mysticism consists in an intuitive knowl¬ 

edge and an intense love of God received by divine infusion, that is, through 

extraordinary means of divine providence.32 

Monsignor M. J. Ribet defines the mystical act as a supernatural and passive 

attraction of the soul for God, proceeding from an illumination and inflamma¬ 

tion which precede reflection and surpass human efforts.33 

Monsignor Saudreau points out a twofold element in every mystical state: 

a superior knowledge of God and an intense love which the soul could never 

attain by its own powers.34 

Father Tanquerey, S.S., considers that mysticism pertains to the contempla¬ 

tive life and embraces all the phases of the spiritual life from the first night 

of the senses to the spiritual marriage. He describes contemplation as a simple, 

affective and prolonged vision of God and divine things, a vision which is 

an effect of the gifts of the Holy Ghost and a special actual grace which makes 

us more passive than active.35 

Monsignor F. X. Maquart summarizes his conclusions as follows: 

If one admits, with the Thomistic school, the intrinsic efficacy of actual 
grace, the nature of the mystical life is easy to explain. Since theologians are 

unanimous in recognizing the mystical life in a certain vital passivity of the 
soul, the Thomists, in seeking the cause of this passivity, will find it in the 

intrinsic development of grace itself. Their doctrine on the efficacy of actual 
grace gives them the right to do so. If grace is by its very nature efficacious, 

it is required for every act of the life of grace. And since sanctifying grace and 
the habits which accompany it (the virtues and gifts) give only the power of 

working supematurally, the will must be moved in actu secundo by an ef¬ 

ficacious actual grace. 

29Cf. LeS Principes de la Vie Spirituelle (Paris: 1938). 

lQD°Cf. “Pour Fixer la Terminologie Mystique, La Vie Spirituelle, XXIII (Juin, 

sin’ Supplement, pp. [131]-[141]. 

32n k* Contemplation (Paris: 1911). 
Cf. Curso de Teologia Ascetica y Mistica. (1914; Latin edition, 1919). 

Mystique Divine (3 vols.; 1879). 

3;~T Lfitat Mystique (2nd. ed., 1921). 
“Cf. The Spiritual Life (Westminster, Md.: Newman, 1948). 163 
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On the other hand, the defenders of efficacious grace ab extrinseco, that 
is, by the action of the will, teach in conformity with their doctrine that 
habitual grace and the virtues suffice. How could it be otherwise? If efficacious 
grace is nothing other than the actual sufficient grace which gives the posse 

agere, to which is added the co-operation of the will, whoever possesses an 

infused habit which gives him this posse agere needs absolutely nothing else 
for operation except the intervention of the will. But since, according to the 
Molinist theory, the efficacy of grace proceeds from the will, there cannot 

be in the normal economy of the life of grace a state in which the vitally 
operating soul would be passive; the mystical life is thus excluded.38 

Jacques Maintain considers the mystical state to be the flowering of sanctify- 

^Ce and t0 characterized by the predominance of the exercise of the 

gifts of the Holy Ghost. It is not possible to discern the exact moment at which 

e mystica state begins, but any Christian who grows in grace and pro- 

gresses to perfection, if he lives long enough, will reach the mystical state 

Ghost” WC °f habitUd Predominance of the activity of the gifts of the Holy 

After investigating the various opinions of theologians concerning the essence 

o mysticism, one fact is very evident: as a psychological fact, mysticism is an 

expenence or awareness of the divine. Practically all theologians agree on this 

pom in spite o e act that definitions of mysticism have been formulated 

cert.1 that T ComPleteIy distinct and even contradictory on 

ienTJZtam^ ^y$tidSm " a Passive and not an active exper- 

onlv t^ FU ^ hCre 50 iS a general «8"wnent among theologians- 

“ ■”*“ ,hiS - - by the^infiuence a»l 

THE ESSENCE OF MYSTICISM 

a psychological and theological synthesis 

- — 
1930), Supplement, pp. [34]!r410fi^i>iVtUelle’” Vie Spirituelle, XXII (Janvier, 

Monsignor Maquart regarding the Mni° “f* subscrihe to the final conclusions of 

even those theologians who defend ^ mystica} state’ fOT 
will require the concursus of Crvt e. ot e“lcacious grace ab extnnseco 

not exclude the possibility of a mvcrird aCtI°n t!le creature and hence would 

”Cf. “Une QtStion sur la ^ ““S * m>'stical acts, 
pp. 636-50 ff.;with Raissa Maritab 1l Yie Spirituelle, VII (Mars, 1923), 
New York: Sheed and Ward 1934Y TU *ntelhge«ce (trans. by A. Thorold; 

supervision of Gerald B. Phelan- v,gre“ of Knowledge (trans. under the 

of the few authors to define clearlv rh» .ScnJ3ners- 1959). Maritain is one 
contemplation. y distinction between mysticism and infused 

i he essential constitutive of mysticism is the actuation of the gifts the jv 

of the Holy Ghost in the divine or superhuman manner which state 

ordinarily produces a passive experience of God or of his divine 

activity in the sold. 

lilt MYSTICAL 

Let us examine carefully the various terms of the thesis. In the first place, 

when we say essential constitutive,” we are not referring to any external 

characteristic or psychological manifestation to distinguish mysticism from 

non-mysticism, but we are speaking of the essential note which intrinsically 

constitutes mysticism. 

When we say that it consists in “the actuation of the gifts of the Holy 

Ghost in a divine or superhuman mode,” we mean that the mystical experience 

is itself the effect of the actuation of the gifts, which work in a divine manner. 

This is a most certain conclusion which has been admitted by all the schools 

of Christian spirituality. 

This actuation of the gifts constitutes the very essence of mysticism. When¬ 

ever a gift of the Holy Ghost operates, there is produced a mystical act which 

is more or less intense according to the intensity of the activity of the gift. And 

when the actuation of the gifts is so frequent and repeated that it predominates 

over the exercise of the infused virtues, which operate in a human manner- 

characteristic of the ascetical state—the soul has entered fully into the mystical 

state. This is always relative, of course, since the gifts never operate, even in 

the great mystics, in a manner which is absolutely continuous and uninterrupted. 

The actuation of the gifts in a divine manner is the primary and essential 

element of mysticism, and for that reason it is never lacking in any of the 

mystical states or mystical acts. The experience of the divine is one of the 

most frequent and ordinary manifestations in the activity of the gifts, but it 

is not absolutely essential. It can be lacking; and, as a matter of fact, it is lack- 

mg during those nights of the soul and other passive purifications which are 

nevertheless truly mystical.38 What can never be lacking is the superhuman 

manner in which the soul practices the virtues as a natural effect of being 

acted upon by the gifts of the Holy Ghost There are many degrees of this 

JTo say with Father de Guibert, S.J. (The Theology of the Spiritual Life, n. 

. -G that the nights pertain to mysticism “inasmuch as these states are a prepara- 

°n tor infused contemplation or inasmuch as the soul is passive both in these 
states and in infused contemplation” is merely to offer a facile argument in order 

? save the opinion that the experience of the divine is the essential element of mys- 

ajjlsrn- But this is manifestly contrary to the teaching of St. John of the Cross and 

Previous tradition, which has always considered the nights of the soul to be 
essentially mystical. Neither can we admit the opinion of those who consider the 

experience to be a secondary but essential element of the mystical state. What is 

essential, even secondarily, can never be lacking; but the experience of the divine is 
ac mg in the nights of the soul. 
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superhuman mode of action, and they will depend on the greater perfection 

of the soul and the greater or less intensity with which the gift is actuated, 

but this mode of action is always verified when the soul operates under the 

influence of the gifts. The prudent and experienced spiritual director who ob¬ 

serves the reactions of the soul can readily discover the operation of the gifts 

even in those situations, such as the nights of the soul, in which the soul 

seems far from God. The lack of the experience of the divine during the dark 

nights makes it impossible to designate the experience of the divine as the 

essential note of mysticism.39 

On the other hand, in the midst of the sufferings which cause a feeling of 

the total absence of God, the soul continues to practice the virtues to a heroic 

degree and in a manner that is more divine than ever. Its faith is most vivid, 

its hope is superior to all hope, and its charity is above all measure. Hence 

it is evident that the only mystical element which is never lacking, even in the 

terrible nights, is the superhuman activity of the gifts, which is very intense 

in the periods of passive purgation. If, however, we exclude those nights and 

any other phenomenon of purification, then we may affirm that the experience 

of the divine is the most ordinary and frequent effect of the activity of the 

gi ts o e Holy Ghost. The actuation of the gifts, in other words, "ordinarily” 

pr uces a passive experience of God or of his divine activity in the soul. 

The awareness of the divine is also one of the most radical differences be- 

tween the mysnca! state and the ascetical state. The ascetical soul lives the 

, nS ?n if m n pUre y human manner and has no awareness of this life 

Y ;fi0n and diSCUrSUS- 1116 mystic> on the other hand, ex- 

-r;eXCCpt.in dlose ^ses mentioned, the ineffable reality of 

the lovino graCC' f ^yS,tiCS are’ as de Grandmaison says, the witnesses of 

wh»T ST”? Z *" US- HoW b““dt“11y S.. Teresa speaks of (his 

» °f *• Trinity .ole soul (h.< 

though nothing^is ^seeif *°U* may ** sait* ^ere to grasp by sight, ah 

it fct.faXj Sn £ P °f ^ ^ °r °£ 1116 ^ ** 
the soul and speak to m 1 j Persons communicate themselves to 

attributes to the Lord namf e3? am t0 il those words which the gospel 
__ 6 •L0rd’ nameIy> ** he and the Father and the Holy Spirit 

39Cf. St. Teresa, Interior Castle Rk TY. ti. r e m ' 
“What the sorrowful soul feekrL, Hf*’ ChaP> 20' ** St' John sayS: 
God has abandoned it and abhom'n -.'Hl dllS condition is its clear perception that 

soul a serious and pitiful suffering f ^ ** *nto darkness, and this is for the 
Because md, has ab»doned *. . . ■ 

keenly the shadow of death and l p ab0? ls most pressing, the soul feels very 

which consist in the soul’s feeW ifc?fentati°nS °/ death and the pains of hell, 
rejected and unworthy of him and§that l, ^ without God and chastised and 

feels in this condition, and what is ™ e-B angTy widl **» all of which the soul 
will last forever” (The Dark Night Ch ** t0 dle soul that this condition 

will come to dwell with the soul which loves him and keeps his command- the mystical 

ments. O, God help me! What a difference there is between hearing and be- state 

lieving these words and being led in this way to perceive how true they are. 

Each day this soul wonders more, for she feels that they have never left her 

and perceives quite clearly, in the way I have described, that they are in the 
interior of her heart, in the most interior place of all and in its greatest 
depths.40 

It is true that mystical communications are not always as lofty as this, but 

they always produce (except in the passive purifications) an experimental 

awareness of the life of grace. To hear and to believe this is characteristic of 

the ascetic. To understand in an experimental and ineffable manner—this is 

the privilege of the mystic. The reader will recall the remarkable case of Sister 

Elizabeth of the Trinity, who actually experienced the indwelling of God in 

her soul before ever hearing anyone speak of this mystery.41 

Passivity is another typical note. The mystic has a clear awareness of the fact Passivity 

that what he is experiencing is not produced by himself. He is restricted to 

receive an impression produced by an agent completely distinct from himself. 

He is under the passive influence of an experience which he did not cause and 

which he cannot retain for a second longer than is desired by the one who 

produces it.42 

If we read attentively the descriptions written by those who have been 

favored by heaven, we shall soon discover amid many varied factors this con¬ 

stant basis of their mysticism. It appears always and above all as an experience 

which is perceived by a kind of psychological passivity of love which dom¬ 

inates their whole life. The mystics have an impression, more or less sensible, 

concerning an intervention which is foreign to them and which arises never¬ 

theless from the depths of their being to unite them in a movement to God 

2nd a certain fruition of God.43 

It is a psychological fact admitted by all the schools as a typical note of the 

Mystical experience that the soul is passive during this experience. Even in the 

®0st ancient treatise on mysticism, De Divinis Nominibus by the pseudo- 

reopagite, one can find a famous expression, patiens divina, which was re¬ 

peated by all theologians and masters of the spiritual life as the characteristic 

note °f the mystical state. It is evident that we are referring to a relative passiv¬ 

ity, that is, only in relation to the principal agent who is the Holy Ghost, 

0r the soul reacts in a vital manner to the movement of the Holy Ghost." As St. 

4iorfer'0r G«srfe, Seventh Mansions, Chap. 1. 
Cf. M. M. Philipon, O.P., The Spiritual Doctrine of Sister Elizabeth of the 

(trans. by a Benedictine of Stanbrook Abbey; Westminster, Md.: Newman, 
°55), Chap. 1. 

«p£“■■^•■Teresa, The Life, Chap. 15. 
,p F. Joret, O.P., La Contemplation Mystique d’apres Saint Thomas d’Aquin 

y^tis: DescLie, 1927), 103. 167 



CHRISTIAN 

PERFECTION 

Of the divine 

Teresa says, “the will consents,” by co-operating with the divine action in a 

free and voluntary manner. And thus liberty and merit are preserved under the 

activity of the gifts. 

Sometimes the soul experiences God himself dwelling within the soul in a 

most clear manner; at other times it is God’s divine action perfecting the soul 

which is experienced. The soul would say that it feels within the very 

depths of its spirit a kind of contact with the brush of the divine artist as he 

draws the portrait of Christ in the soul. The soul thinks of that stanza of the 

Veni Creator in which reference is made to the digitus paternae dexterae (in 

the Dominican liturgy, dextrae Dei tu digitus') which is the Holy Ghost. 

But how do the gifts of the Holy Spirit produce this passive experience of 

the divine, and why do they cease to give this experience during the passive 

purgations? The answer is simple. The mystical experience is produced through 

the gifts because of their divine or supernatural mode of operation. But the 

infused virtues, even the theological virtues, operate under the rule of reason 

or m a human manner; hence it is impossible that they could produce the 
experience of the divine. 

It is the constant teaching of St. Thomas and theologians of all schools that 

e union 0 t e soul with God, begun essentially through sanctifying grace, is 

actuated and perfected by the acts of supernatural knowledge and love, 

;r .;SV4byR the e“ f the infused virtues, principally of faith and of 

n y. ut t e in used virtues, although supernatural as regards their es- 

r“;,are in their manner of operation. This is not because 

thir demTd 3 d,VmC modality (which is the only one proportioned to 

fcv ™ ^ r'™0' ,bU[ beQUSe 0( lhe tape** manner in which 

When V \”Ulnin °E « St. Homer explains." 

in a lnmir'w .1 ' “ «f ''«■ gifts, the infused virtues must act 

under the infh,e ^orcmanncr’ Rowing the rule of reason, although always 

we sa that * * W ^ actual grace which God denies to no one.48 Hence 

Hrtues Into ^ ** the helP of act-l grace, to put these 

their essence, these acts ITproduc TSH l° d° S°' Althou8h supernatural in 

for that reason they do not give us nor ca °S C°nnatUral human mannel’. ^ 
of the divine Thp miu ^ 1 C3n 8Ive us any passive experience 

psychological' HZSZmZ ZTS "* ‘hT, ““T *? 
The mystical experience is absolute 7? actualIy performing the acts, 
and awareness. y outside the realm of this type of activity 

44Cf. Summa, III, q. 6 a 6 ad 1 • n n ■ 

45Summa, I II, q. 68, a. 2 ’ d De Cantate, q. 2, ad 7. 

46Actual efficacious grace is a oiFi ,,c i r ■ r 
God offers this grace to us to assfst n0 one 0311 merit strictly, hut 

168 Garrigou-Lagrange, The Three A op, c ^ ^1Ing fhe duty of each moment. Cf. 
L nges of the Interior Life, I, p. 9Q. 

THE MYSTICAL 

STATE 

The nature and function of the gifts of the Holy Ghost is far different. 

As we have already seen, the gifts are supernatural, not only in their essence, 

but even in their manner or mode of operation. They are not subject to the 

movement and control of human reason as the infused virtues are, for the 

Holy Spmt himself directly and immediately moves the gifts to operation. 

Therefore, although the gifts are essentially inferior to the theological virtues, 

even though they are essentially superior to the moral virtues,47 as regards their 

mode of operation they are superior to all the infused virtues because the 

characteristic mode of the gifts is the divine or superhuman mode. 

This divine mode of operation is completely alien to our human psychology. 

It is not something connatural to our manner of being and operation, it is 

entirely transcendent. For that reason, on producing an act of the gifts, the 

soul perceives that transcendent element as something completely foreign to 

itself, that is, as something which the soul itself has not produced by its own 

power and which the soul cannot retain any longer than is desired by the 

mysterious agent who produces it.48 This is fundamentally the passive ex¬ 

perience of the divine which we have been investigating. 

The intensity of this experience will depend on the intensity with which 

the gift has been actuated. Because of this, the imperfect mystical acts given 

m the ascetical stage do not usually produce anything that can qualify as a 

truly mystical experience. The reason is that the gift has been actuated, but 

only imperfectly, with little intensity, because the imperfect disposition of the 

subject would not permit more. Of itself the gift has produced an experience 

°f the divine, but it is so weak and imperfect that the soul scarcely notices it. 

it is a question of one of the intellectual gifts, there will be a transitory act of 

infused contemplation, but in a very incipient grace which is almost imper¬ 

ceptible. St. John of the Cross explains this as follows: 

It is true, however, that when this condition first begins, the soul is hardly 

aware of this loving knowledge. The reason for this is twofold. First, this 

loving knowledge is apt at the beginning to be very subtle and delicate, so 

as to be almost imperceptible to the senses. Secondly, when the soul is used 

to the exercise of meditation, which is wholly perceptible, it is unaware and 
hardly conscious of this other new and imperceptible condition, which is purely 

spiritual; especially when, not understanding it, the soul does not allow itself 

Jo rest in it, but strives after the former, which is more readily perceptible, 

the result is that, however abundant the loving interior peace may be, the 

soul has no opportunity of experiencing and enjoying it. But the more ac- 

isP- ^dlomas> Summa, I-II, q. 68, a. 8; a. 4, ad 3. 
“Es necessary that the gifts operate if they are to be perceived; it is not sufficient 

Possess them simply as habits. Entitative realities are not perceived, but only 

>namic realities. For that reason our soul is not aware of its own essence except 

rough the acts of the intellect, nor is it aware of the habits which modify its 

:s except through the acts of the habit. Cf. St. Thomas, Summa, I, q. 87, 
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customed the soul grows to this by allowing itself to rest, the more it will 

grow therein, and the more conscious it will become of that loving general 

knowledge of God in which it has greater enjoyment than in anything else, 
since this knowledge causes peace, rest, pleasure and effortless delight.49 

Such is the nature of the mystical experience. At the beginning it is subtle 

and delicate and almost imperceptible because of the imperfect actuation of 

e gifts of the Holy Ghost; but the actuation is gradually intensified and 

i.r001^65, more frecluent> until the activity of the gifts predominates in the 

1 e 0. e.sou ' "^en ^ie soul bas entered into the full mystical state, whose 

essential characteristic is the predominance of the activity of the gifts in a 

divine mode over the simple exercise of the infused virtues in a human mode, 

that which was proper to the ascetical state. 

1 jCmS6^eS’ tllC ^ie Holy Spirit tend to produce an experience 

e y reason of their divine modality, which is alien to our human 

psychology. But there are exceptions, both on the part of the divine motion 

j; - ™ ° e s ^position. During the passive purgations the 

ii - m°.?? ° ^ ^ts las as its purpose the purification of the soul from 

tion nrndnSlb 6 attachments and even from ^ritual delights which contempla- 

of an a™' TnTcl ^ °f m°ti°n which not onlY deprives the soul 

fc:n“CSS ^ ^ and delight, but gives the soul 

great T° a )Sence and abandonment by God, which is of 

primarv effect T-T ■ ” C3ses tlle 8ift is limited to its essential and 

virtue7bin it ir r 15 t0 TX the 50111 for the superhuman exercise of the 

^ r0n,dary and aCddemal effect> the experience of the 

God intends to eff0^ natUral consequence of the purification which 

it ~<** »■> 
fulness producing th* jit rr ‘ Sometimes he actuates them in all their 

and rffc, ,“f 'ffec,: ,he effect of the divine modality 

*em Set At ^ — * -mites 

If to this difference on the par, „f “dden,*, rfhf 
positions of the soul during • e divme movement we add the dis- 

evident why the soul does not percdTCthe0!^6 PUrgation’ wUI ^ 
that period. As St John of the movement of the gifts dunng 

have cited, when the first light of comP ^ ^ ,S° wel1 in the text that vve 
of the senses), the soul is nm • mplation begins to dawn (in the night 

most insensible light which ‘ accustomed to that subtle, delicate and ah 

hand, die son, is tLpSeJ S""*? “A ^ °*h“ 

which it was accustomed it is left xeias^ of the discursive meditation to 
• t is Jett apparently without the one or the other 

49The AsCent °f Mount Carmel, Bk. 2, Chap. 17, 7. 

and in complete obscurity. It is limited to a simple loving gaze by which it 

perceives by gradual degrees the divine motion of the gifts, and at the com¬ 

pletion of the night of the senses it enters upon a clear awareness of the divine. 

Something similar occurs during the night of the spirit. God proposes to 

carry the purification of the soul to its ultimate consequences before admitting 

it to the transforming union or the spiritual marriage. To that end, he in¬ 

creases the power of the infused light to an intense degree. The soul, blinded 

by such light, can see nothing but the numerous miseries and imperfections 

with which it is filled, which it was incapable of perceiving before it had re¬ 

ceived that extraordinary light. It is, as St. Teresa says, like the water in a 

glass which seems very clear, but when the sun shines through it it is seen 

to be full of particles. The contrast between the sanctity and grandeur of God 

and the misery and weakness of the soul is so great that it seems to the soul 

that it will never be possible to unite light with darkness, sanctity with sin, 

the all with the nothing, and the Creator with the poor creature. This causes 

a frightful torture to the soul, and it is this which is the very substance of 

the night of the spirit.60 The soul does not realize that it is the intensity of 

contemplative life which produces that state. It sees nothing more than ineffable 

majesty and grandeur on the one side, and misery and corruption on the other. 

It believes itself to be irreparably lost and separated from God. Nevertheless, 

11 continues to practice the infused virtues, and especially the theological 

virtues, in a heroic degree and in a manner more divine than ever. The gifts 

are operating in the soul most intensely and producing their essential effect, 

t at divine or superhuman modality with which the soul exercises the virtues; 

ut because of the purification which is being suffered and because of the 

spositions of the soul they do not produce their accidental and secondary effect 

COMPLEMENTARY QUESTIONS 

rom all that we have said, certain important conclusions can be drawn. We 

s a explain briefly the principal ones which are necessary for understanding 

e 11116 nature of mysticism. 

First Conclusion: The mystical act and the mystical state are not 

identical. . 

pj ne mystical experience is produced by the actuation of the gifts of the 

0 y Spirit through their divine modality, which is completely alien io our 

“Cf St. John of die Cross, The Dark Night, Bk. 2, Chap. 5, 5. 
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human psychology. Consequently, there is a mystical act, more or less intense, 

as often as any gift of the Holy Ghost operates in the soul. The actuation of 

a gift in the divine manner, which is the only possible mode of operation for 

^ gift, will give to the soul, if nothing prevents it, a passive experience of the 

divine which is more or less intense and constitutes, from a psychological 

point of view, the most frequent and ordinary phenomenon in mysticism. But 

it is evident that an isolated actuation of a gift of the Holy Spirit does not 

suthce to constitute the mystical state. A state is of itself something fixed, stable, 

permanent an habitual. It is incompatible with weak and transitory acts, 

e is no mystical state until the actuation of the gifts is so intense and 

. 3 * } at *s operation predominates over the simple exercise of the 
lnlused virtues in a human mode. 

THE MYSTICAL 

STATE lt 'S e™dent lhat the exPression “mystical state” must be understood cor- 

i mC.C 1 e mysdcal state consists in the predominance of the rule of 

e gi ts, t at expression cannot be understood in an absolute manner, but 

is P atILC manner- ^ is not a question of a psychological state which 

of onerarin "Vt,& Pr0Pf1 xmc °f the word, but only of a predominant mode 

of action °n tli 6 myStlCa state> understood as a permanent and habitual mode 
of action without any kind of interruption, is never verified. The gifts of the 

sure tbev11 n0t.aC\Continuously “d uninterruptedly in any mystic; to be 

mysdc in a * manner q ’ never in a permanent and uninterrupted 

Holy Ghost isren^*!^?1- ^ °peration of the gifts a special motion of the 

htdiZe^rl" ^ CaSC’ bCCaUSe he alone actuate them dto* 

*ace;mrcorresponds to the -~t of ±e «** 
mystics speak of the mjS when theologians and 

meaning the habitual state of the simple nmY^ ^ "ff” “ 3 wide ^ 

that ordinarily and habitually the act of the^ftT'' ^ 

initiative which, with the heln of „ h ^ Predommate over Personal 

exercise in a human manner. 1$£££in" th PUt * 
and exact and has the advantage of ™ H‘S fnSe' the expression is true 

most of the time under the rule and nVeym8 the ldca of a soul that lives 

Reducing tb- d- m°Vement °f the 8ifts of the Holy Ghost, 
neduemg this distinction to precise for™ l 

definitions: The mystical act il tb* ■ , ulaS) we would offer the following 

a gift of the Holy Spirit operating in aT ^ aCtUaUon’ more or less intense, of 

manifest predominance of the activity fT* manner‘ 1116 mystical state is the 

ner, over the simple exercise of tbJ ° c. e,glfts’ °Perating in a divine man- 

manner. °f the mfused virtues, operating in a human 

Second Conclusion: There is a distinction between mysticism and 

infused contemplation. 

Many authors speak of these two things as if treating of one and the same 

reality, but if we are to speak precisely, they are not only distinct but separable. 

There can be no infused contemplation without mysticism, since contempla¬ 

tion is the mystical act par excellence; but there can be mysticism without 

infused contemplation. 

The reason for this apparent paradox is very simple. All theologians agree 

in stating that infused contemplation is produced by the intellectual gifts, 

especially the gifts of wisdom and understanding, and not by the affective 

gifts. This is common doctrine. Now one or another of the affective gifts, such 

as the gift of piety, could be actuated and thereby produce a mystical act in 

the soul without causing infused contemplation, which proceeds only from the 

intellectual gifts. And there is no contradiction in saying that these acts of 

the affective gifts could be multiplied and intensified to such a point that the 

soul would be introduced into the mystical state, without having experienced, 

at least not in a clear and evident manner, the habitual activity of contempla¬ 

tive prayer.61 Such was the case, in our opinion, with St. Therese of Lisieux, 

who was a mystic because she w'as possessed completely by the Holy Ghost. 

The gift of piety was manifested in her to an extraordinary degree, but this 

gift is an affective gift and is incapable in itself of producing contemplation. 

It is necessary to remark, however, that this is not usual in the lives of 

the saints. Ordinarily they did not enter the mystical state in a full and perfect 

degree without also receiving infused contemplation. The reason is that the 

gifts of the Holy Ghost are intimately connected with charity and they grow 

together with it proportionately like the fingers on the hand.52 Consequently, 

although it is possible to have perfectly mystical acts which are not contempla¬ 

tive because of the actuation of an affective and not an intellectual gift, it is 

difficult to see how the soul could enter into the full mystical state without 

ever enjoying the activity of the intellectual gifts which produce infused 

contemplation. Even in those saints in whom the affective gifts predominated, 

infused contemplation was experienced from time to time. St. Therese herself 

confessed to her sister, Mother Agnes of Jesus, that she had frequently enjoyed 

ne prayer of quiet (which is the second degree of infused contemplation 

according to St. Teresa) and that she experienced the flight of the spirit 

(.which is a contemplative phenomenon, as explained by St. Teresa of Avila).63 

t ’IP' Jacques Maritain, “Une question sur la vie mystique et la contemplation,” 

5pe Spirituelle, March, 1923, pp. 636-50. 

53^T- Summa, I-II, q. 68, a. 5; q. 66, a. 2. 

Cf. St. Teresa, Relation to Father Rodrigo Alvarez, n. 4, n. 11; Interior Castle, 

aP- 5; St. Therese of Lisieux, Novissima verba, July 11. 
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Third Conclusion: Asceticism and mysticism are so intermingled 

that there is never a purely ascetical state or a purely mystical state. 

Sometimes the ascetic proceeds mystically, and the mystic, ascetical- 

ly. The ascetical state is that in which ascetical acts predominate; 

the mystical state is that in which mystical acts predominate. 

This is a conclusion which follows from the doctrine as we have already 

explained it. The gifts of the Holy Spirit can and do act during the ascetical 

state and produce transitory mystical acts, although they may be weak and 

almost insensible because of the imperfect disposition of the soul.54 On the 

other hand, mystical souls, even those who have arrived at the transforming 

union, sometimes need to proceed in the manner of ascetics because at a given 

moment they do not experience the supernatural influence of the Holy Ghost 

t. eresa speaks of this when she says that there is no state of prayer so 

o ty t at it is not necessary to return to the beginning,55 and when she says 

er nuns at sometimes our Lord leaves to the natural order even those 

sou s w o ave arrived at the sublime heights of the seventh mansions of 
the intenor castle.50 

this same doctrine is clearly stated by Father Arintero: 

of the31 Ink!ypl?nS,t'rUCj mystical state is the predominance of the gift 

the heatihirlpc'i °S consequences: the mature and ripe fruits o 

of hope and charitv tl P 6 °^m?ry vivified faith with its corresponding worli 

X 7Vred0Imn.ance of the latter over the fonner characte. 

Spirit can proceed * 6 U]i S0I?®times the good ascetic, moved by the Hoi 

on the odrerTaS l * he not advert *> it; and so alsc 
Holy Ghost withdrawn (V mys}lcs’ however elevated they may he, when th 

in great affections and f S°me time—although he leaves them riel 

value-must proceed and 8163161 intensity ““ 
Thnc i a -n " a a ter t“e manner of ascetics. 

produce truly 'InysticaT'acteX^ If ^ m°St °rdinary Paths may sometime 
ascetical acts and those arte •’ 35 a., mystic on many occasions produce 

they become habitual. When*AiThaTO^ ^ P“rified and illumined 

acts of virtue and, denying itself nrdf ’l W1Cn *6.S0ul habitually produce 

out resistance by the touchings and permits itself to be moved with 

as with a very delicate mmirf • ^ breathings of the sanctifying Spirit who 

(.on, ? Zl“dl“ *' «”1 - Ho ios an, 

(ull mystical state, although hom S3y. tIia.c1 the s°nl « now in th, 
the ascetical state.57 me t0 hme it will still have to return ti 

rather Garngou-Lagrance exnlamc • 
Perfection and Contemplation X rr ““ “’““P1 very clearly in his Christ 

“Cf- The Life, Chap. 13, n. 15 

5*Cf. Interior Castle, Seven* Mansions, Chap 4 n 1 
Quest tones misttCas (Madrid: BAC „ 

templation mystique d’apris Saint Thonuu’ Al- ?n663; R Joret> O P-- Ta e 
t nomas dAqum (Paris: 1923), p. 103. 

Fourth Conclusion: Mysticism is not an extraordinary grace simi- the mystical 

lar to the graces gratis datae. Christians may participate in it to state 

some degree even in the early stages of the spiritual life. 

This consequence is nothing more than a corollary and confirmation of the 

former conclusion. If in the simple ascetic there are sometimes produced truly 

mystical acts and if the mystic must sometimes descend to ascetical activity, 

it follows that there is no definitive barrier between asceticism and mysticism. 

The passage from the one to the other is a normal and insensible one, since 

the mystic is distinguished from the ascetic only by the predominance of 

certain actions which already begin to occur, although rarely and with small 

intensity, in the very beginnings of the Christian life. 

Father Arintero sets forth the proposition in this way: 

Since the gifts are infused in greater or less degree together with sanctifying 

grace, and since they grow with charity, all who live in charity can operate 

heroically and mystically through the gifts. And thus, even in a remiss state, 
in the very beginning of the spiritual life the mystical life begins and it em¬ 

braces the whole development of the Christian life and the whole path of 

evangelical perfection, although its principal manifestations are reserved 
almost exclusively for the unitive way in which the soul possesses, as it were, 

the habit of heroism and of the divine and in which, exercising with perfection 
even the most difficult practice of virtue, the soul clearly operates in a super¬ 

human manner.58 

This doctrine gives the Christian life all of the grandeur and sublimity which 

"e admire in the primitive Church, where the Christian spirit attained a maxi¬ 

mum degree of splendor. In the first centuries of Christianity the supernatural, 

understood as synonymous with heroic or superhuman, was the normal 

atmosphere for the church of Christ. It was only later, when complications 

and divisions were introduced, that the ways of the Lord, simple in them- 

^Ives, became confused. The epoch of the greatest confusion began in the 

seventh century and extended to the beginning of our own century, in which 

there was a reaction and a return to the traditional mystical doctrine. Today 

the truth has been so strongly established that there are few spiritual writers 

any authority who would dare to present the mystical life as an abnormal 

and extraordinary phenomenon which is reserved for only a small group of 

the elite. The majority maintain that there is no impassable barrier between 

asceticism and mysticism. There are not two distinct paths which lead to 

Christian perfection; on the contrary, they are but two stages of the same 

Path to perfection which all should travel until they reach sanctity. 

58°P- cit., p. 663. 175 
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One of the most controversial questions among the various schools of spiritual 

y "‘ relationship between mysticism and Christian perfection. Theologian: 

Thp •ln-t° ‘f" prindPal °P'ni°ns concerning this important question, 

• •S °Pmion 0 s or die unity of way in the spiritual life, considering 

urr.andrysbras tw°phases °f the ^ path which an sh* 

basis and °!t * r Waf t0 per^ection- The ascetical phase serves as a 

Sr^rtrrrctstrcal phase in whkh a,one is found the 

other mystical JZ h* ma[ntains a duality of ways—the one ascetical and the 

bm^L'uch wL l? lb"1" °n: thC ^ C3n arrive at Christian Perfection, 
ing to the ordimrv e ascetica way is the normal and common way accord- 

and is theref°re the waywhkh a° ^ 
orlary " ^ my5tical is completely abnormal and extra- 

only as a Zoretical^Zstio^but in AeTZ ^ CVident ‘° ^ ** 
this problem in the snpnd 6 practlca order, since the solution to 

■>* «-• *• 
m their progress toward sanctity. 

^ first thing that we must do is Ho -r i 

not all authors understand the terms in the fameTay^ ^ qUeSti°n’ 

! mining whether or not there'are vlriQ6^1^1 pr°blem consists in deter' 

development of various kinds of sancrifUS °f sanctity determined by the 

in dispute. Sanctifying grace is n r graC6' But tbis is not ‘be question 

who deny the unity 01 who affi™ *nd for those 

be any other kind of participS^n S’d^T* “ not nor can there 

perfect without ceasing to be so i C T™6 nature which would be more 

therefore, of determining whetherVer aCQdental manner- It is not a question, 

grace which is specifically distil r? eX1S,tS m 1110 m7sticaI way a sanctifying 
1 from the grace of the ascetical way. In 

mysticism and 

PERFECTION 

this sense all theologians admit the unity of the spiritual life, since the grace 

is one, the faith is one, and the charity is one-and these constitute the spiritual 
Me from beginning to end. 

Neither is it a question of determining whether there exists in the mystical 

way, and in it alone, a call to perfection which is unknown in the ascetical 

way. Or to put the matter more clearly, it is not a question of trying to dis- 

cover whether all souls, mystics or not, are called to Christian perfection. All 

the schools of spirituality would answer this question in the affirmative. What 

is disputed is whether this perfection falls exclusively under the dominion of 

the mystical way or whether it can be attained without leaving the boundaries 
of the ascetical way. 

Finally, we are not attempting to verify the question de facto-whether they 

are many or few who actually reach the mystical stage-but only the question 

ae jure, that is, whether the mystical state enters into the normal development 

of sanctifying grace or whether it is the effect of an extraordinary providence 

absolutely outside the common ways which are open to all Christians who 
possess grace. 

Having isolated the false interpretations of the problem, let us now put the The true 

question in its true focus. All are called to Christian perfection. Perfection, or question 

e development of grace and the virtues in the soul, is the terminus of the 

spiritual life. To reach this perfection, is it necessary that the soul experience 

mystical operations, or can the soul attain perfection without having experienced 

these things? In other words, are the ascetical and the mystical phases two parts 

0 one and the same path which leads to the terminus of the spiritual life— 

1 e perfection of charity—or are there two different paths which lead to the 
same terminus? 

^As is evident, the question does not pertain to the beginning or to the end 

, e SP'ritual life. Neither in the one nor the other can there be any specific 

TherenCe’. Slnce 8race and charity cannot be otherwise than essentially one. 

0 8uestion refers to the means by which one can reach the terminus of this 

Pat . the perfection of charity. It is a question concerning the unity of tire 

spiritual way rather than the unity of the spiritual life. 

MYSTICISM AND PERFECTION 

^ ePln8 in mind the principles which we have established, it seems to us that 

e principal relations between Christian perfection and mysticism can be 

^mthesized in the following conclusions: 177 
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First Conclusion: Mysticism enters into the normal development 

of sanctifying grace. 

This conclusion should be evident in view of the doctrine already explained. 

There are three elements intermingled in this conclusion: grace, its normal 

development and mysticism. We have said that sanctifying grace is given to us 

in the form of a seed which by its very nature demands an increase and 

growth. This is so clear that it is admitted by all the different schools of 

Christian spirituality. If grace were infused in the soul already perfectly 

developed, the obligation to strive for perfection would be meaningless and 

absurd. We know also what mysticism is: the actuation of the gifts of the 

oy pirit in a divine mode and usually producing a passive experience of 

e 'vine. This point is also admitted by all theologians—with certain differ¬ 

ences to be sure, but these do not affect the substance of the matter. Those 

who deny the universal call to mysticism will suggest the possibility of a 

uman mo e in the operation of the gifts or some other subterfuge, but all 

achmt substantiaUy that mysticism is produced by the divine modality of the 

gi ts. ere is a so perfect agreement among all schools concerning the meaning 

of the normal development of sanctifying grace. Whatever falls within the 

exigencies of grace evidently falls within its normal and ordinary development, 

d whatever is outside the exigencies of grace will be abnormal and extra- 

nary m its eve opment. On this also all theologians are in agreement. 

fall ?,Cny that,tllC Simple actuation of the gifts of the Holy Ghost 

acmatio^of faT11 eMje"cies of 9**? Who would say that the simple 

- l81,..0 e Ghost is an abnormal and extraordinary phe¬ 
nomenon in the life of grace? , 

ofAa“r °- fact’,n0 0ne has ever dared t0 such a thing. All the schools 

HolvChoJ* SP Ua,‘ty reco8n'ze that the simple actuation of a gift of the 

d?Sifiued am0n8 Ae extraordinary phenomena (as one 

Tifecdv nial rT ’ e 8races mtiS ***>> but it is something 

Z ?ware oT ie 17 * We °f ^ And precisely because they 

Zse whodenv tLT"1 1 which follow this evident fact, 

of the Holy Spirit can orerTte in tw dS”*™ *** f°rCed t0 537 that the *** 
__.y P 0perate ln two Afferent ways: the human mode, which 

is necessary for salratiW (Ch SmwLTi IT^ S°T ParticiPation “ the gjf» 
adversary of the universal call to mvct’’- j' ^8’ f' Pather Poulain, a decided 

every soul in grace is perfectly nonnaT™’tbat 4,16 actuatio11 of the gifts m 
c- 10, n. 4) and Billot he Ws Sudrez (De gratia, Bk. 6, 

gifts ought to operate and do operate 3' ^3’wh° teach that the 
Interior Prayer, p. 97). Therefore .v, l a®hout the Christian life (The Graces of 

dsm are forced to explain the mtervemi*^31^ dren^ tbe universal call to mysti- 
actuation in a human mode and in tt,-” in the ascetical life by their 

difficulty which threatens to’destroy theh fundamentaUh0'reS°1Ve Ae tremendous 

does not transcend the ascetical phase, and the divine mode, which is char¬ 

acteristic of and proper to the mystical phase. Consequently, they conclude 

that the actuation of the gifts of the Holy Ghost enters into the normal and 

ordinary development of grace, but that mysticism does not necessarily enter 

into this normal development, because the actuation of the gifts (according 

to their theory) can be explained by a human mode of operation which could 

occur in the ascetical phase. 

This explanation would be incontestable if it were true. But in our opinion 

it is completely false. We have already demonstrated that the gifts of the Holy 

Ghost do not and cannot act in a human mode; this human manner of 

operation is absolutely incompatible with the very nature of the gifts. We 

have already seen that such a manner of operation, besides being useless and 

superfluous, is philosophically impossible, for it would destroy the very nature 

of the habits; and it is theologically absurd, because it would destroy the 

very nature of the gifts. Consequently, either the gifts do not operate, or 

they necessarily operate in a divine manner—and then we are in the domain 

o the mystical, because that actuation in a divine mode necessarily produces 

a mystical act (although we admit a variety in its intensity and its duration). 

In the ascetical state the gifts rarely operate, and when they do, it is only 

imperfectly and with little intensity, due to the imperfect disposition of the soul. 

ut the superhuman mode of the gifts is surely present even in this race, 

although in a weak and latent manner, as Father Ganigou-Lagrange puts it. 

The whole matter is reduced to the fact that the soul, with the aid of grace, 

isposes itself more and more for the more intense and more frequent actuation 

o the gifts. The gifts do not have to change specifically, and they do not 

need anything else to be added to their nature. It suffices merely that the latent 

and imperfect exercise of the gifts in the ascetical state be intensified and 

multiplied in order that the soul gradually enter into the full mystical state, 

ose essential characteristic consists in the predominance of the actuation 

o the gifts of the Holy Ghost in a divine manner over the simple exercise 

or Predominance of the infused virtues in a human manner. 

This explanation, which is demanded by the very nature of things, seems 

? us to be the only logical explanation. Until our adversaries can show us 

at the simple actuation of the gifts of the Holy Ghost is an extraordinary 

W n°men°n ln tbe b^e 8race (and we are certain that they will never be 

e to do that), we shall rest secure that our position is invulnerable. 

Second Conclusion: Complete Christian perfection is found only 

in the mystical life. 

This is another conclusion which follows from the theological principles 

Ich we have already established. Christian perfection consists in the full 

opment of that sanctifying grace received at baptism as a seed. This 
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St. John 
of the Cross 

development is verified by the increase of the infused virtues, both theologi¬ 

cal and moral, and especially that of charity, the virtue par excellence whose 

perfection coincides with the perfection of the Christian life. 

But the infused virtues cannot attain their full perfection except under 

the influence of the gifts of the Holy Ghost, for without the gifts they cannot go 

beyond the human modality under the rule of reason to which they are re¬ 

stricted in the ascetical state. Only the divine modality of the gifts gives the 

infused virtues the atmosphere which they need for their perfection. It is 

this predominance of the activity of the gifts of the Spirit operating in a divine 

mode, however, which characterizes the mystical state. 

We have already demonstrated the truth of these statements, and from 

them our conclusion follows with the logical force of a syllogism. The infused 

virtues cannot reach their full perfection without the influence of the gifts 

° 1 e Holy Spirit operating on them in a divine manner. But this actuation 

o t e gifts of the Holy Ghost in a divine manner constitutes the very essence 

of mysticism. Therefore, the infused virtues cannot attain their full perfection 

outside the mystical life. But if Christian perfection coincides with the per¬ 

fection of the infused virtues, and especially that of charity, and if these 

virtues cannot attain their perfection except in the mystical life, it follows 

that Chnstian perfection is impossible outside the mystical life. 

This conclusion almost forgotten during the last three centuries of decad- 

. m mystica 1 eo ogy, has once again received its proper place among the 

authors of modem spirituality. There are few theologians of any authority 

w o insist on preserving the doctrines formerly held, and there are none 

w o can o er a so i argument against this doctrine. Let us review the teach- 

Omcc „ C, !ree greatest lights in experimental mysticism: St. John of the 

T u ^ St F'“ds * Sales, doctrines „e in 
complete accord with the teachings of the Angelic Doctor. 

to mysticism1 n§ !t Cross, if studied in its totality, is orientated 

chrir™Lt ”o7ciu,nsed 5“ rinus for “ment 1 
SSIuhTtou?01', S,SK”' “ WOuM ho defend an/pteconceivd 

S If a LI"'!? ,he thought of St John of die 

be evident lhat he tcaches'klT'1' ”'thoW “y P":'‘onceiv,:d notions, it trill 

on die foundadon, 

indicate his thought: 1 lhe following two texts clearl) 

all^these'actions'tmcTpassions ginner Practice3 the mortification in himself of 

-until God vvorks it in him “VT* ComPletely succeed-very far from it 
night.2 m Hlm passively by means of the purgation of the said 

2The Dark Night, Bk. 1, Chap. 7, n. 5. 180 

^.7 •£. J ~ -- uuierb can me soul be 
perfectly purified until God bnngs it into the passive purgation of that dark 

night of which we shall presently speak. It is fitting for the soul, however, to 

contrive to labor, so far as it can, on its own account, in order that it may 

purge and perfect itself and thus may merit being taken by God into that 

divine care in which it becomes healed of all things that it was unable to 

cure itself. For however greatly the soul itself labors, it cannot actively purify 

1 fi S°-?n0h PrePared in the least degree for the divine union of perfection 
ol love if God does not take its hand and purge it in that dark fire, in the way 
and manner that we have yet to describe.3 1 

The thought of St. John of the Cross could not be expressed with more 

force concerning the necessity of the mystical purifications to attain perfection. 

He starts with a soul that labors seriously to purify itself of its imperfections; 

a soul that has reached the height of the ascetical way; a generous soul that 

does all it can and yet cannot, he says, he disposed for the perfect union 

of love until God himself prepares the soul by means of the mystical purifica- 

fions^ To attempt to avoid the difficulty by saying that St. John of the Cross 

is referring only to those who are to be purified by the mystical way is to 

distort the teaching of the mystical doctor. For him, Christian perfection is 

absolutely impossible outside the mystical state.4 

The teaching of St. Teresa of Avila is in conformity with that of St. John 

of the Cross. St. Teresa considered that anything that we ourselves might 

accomplish in the ascetical life would be nothing more than a “few little 

straws. 5 She not only teaches in many places that mysticism is the normal 

terminus of the Christian life and is not reserved for some few aristocrats of the 

spirit; but she expressly states that the reason she wrote her books is none 

°t er than to cause souls to covet so sublime a blessing.6 
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of Avila 

3Uid., Chap. 3, n. 3. 

v-4^ tj?s not change this teaching to quote the famous text from The Dark 
Chap 9): “For not all those who walk of set purpose in the way 

d e spirit are brought by God to contemplation,” in which the saint seems to 

eny the universal call to mysticism. This text is no proof whatever, because the 

in TTTi0n wb’cb should be given to it is the one which St. John himself gives 

are ^ *v»tg Flame (Stanza II, n. 27) when he states that the reason why there 

re so few contemplatives is due to the lack of generosity of souls and is not due to 

fecti °c wbo wou^ wish that all should attain to this lofty state of the per- 

qC ,® ® union with God. Note also that The Living Flame is posterior to The 
Z Night, The Dark Night was completed in 1583 and The Living Flame was 

c qtSli helween 1585 and 1587. Therefore, one must seek the definitive thought 

t- John of the Cross in The Living Flame. 

5* “(«, aap, 15, 7. 

<‘Pe * ■! "e Chap. 18, n. 8. In The Way of Perfection she clearly states: 

die Lord invites us all; and since he is Truth itself, we cannot doubt 

you “ a* ’nv‘tation were not a general one, he would not have said: ‘I will give 

u to drink.’ He might have said: ‘Come, all of you, for after all you will lose 
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As regards certain apparent contradictions in the writings of St. Teresa, 

she herself explains with all precision the true meaning of her words. The 

following passage is an example of her clarification: 

I seem to have been contradicting what I had previously said, since, in 

consoling those who had not reached the contemplative state, I told them that 

the Lord had different roads by which they might come to him, just as he also 

had many mansions. I now repeat this: his Majesty, being who he is and 

understanding our weakness, has provided for us. But he did not say: “Some 

must come by this way and others by that.” His mercy is so great that he has 

forbidden none to strive to come and drink of this fountain of life.7 

Note the importance of this passage for an understanding of the authentic 

teaching of St. Teresa. It is the saint herself who realizes perfectly that what 

she had just stated seemed to involve a contradiction of her previous teaching. 

Consequently, she attempts to clarify her thought by giving an authentic 

interpretation of her own words. Speaking with great care, she tells us that 

the Lord invites all of us to drink the clear and crystal waters of mystical 

contemplation. No defender of the universal call to mysticism could have 

expressed the doctrine with greater clarity. At the risk of an arbitrary denial 

of St. Teresa’s obvious teaching, one cannot deny that she is decidedly of 

the opinion that all are called to mysticism. 

As regards the teaching of St. Francis de Sales, one can study the beautiful 

commentary by Father Lamballe on the Treatise on the Love of God, where 

St Francis states that “prayer is called meditation until it produces the honey 

of devotion; and after this it is changed into contemplation. . . . Meditation is 

the mother of love, but contemplation is her daughter. . . . Holy contempla¬ 

tion ,s the end and terminus to which all those exercises tend, and all of 
them are reducible to it.”8 

T<3J“S p’aT d°,Ctcinr; °f St' T*10™5 A(luinas> St. John of the Cross, St 

Avi 3 fo St‘ Fnn]t,iS de Sales is also thc aching of St. Bonaventure 

La tdT ? I'™’ EdtT’ Tauler’ Ruysbroeck, Blosius, John d 

wh ch betins l Tf jhe°l08ians Previ°us to the seventeenth century 

o Siis^SdiH °f.deCadence- In modem times there has been a returr 

folWnn aflT 1 myStkal Iife’ and we can mention the 

Lagrange Arintero 7‘ Leh°dey> Louismet> Stolz, Gardeil, Garrigou 

7 Jt Maw M a/r F Peialta’ Bruno of Jesus and Mary, Gabriel 

Saudmau a^M 8 ’r^ h Taille> ««. Schrijvers, Cayre, Merrier 
Saudreau and Mantam. In a word, most of the great n me in modem Chris 

since he sIid<Eweawei^11to8icom?i^tb0 those,whom 1 think fit for *•’ But 
that none will fail to receive thic V • ’ WltBout making this condition, I feel sure 
(Chap. 19, n. 15) * ^ Water unle88 *ey cannot keep to the path” 

llhe Way °f Perfection, Chap. 20, n. 1. 

sTreatise on the Love of God, Bk. 6, Chaps. 3 and 6. 
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tian spirituality have returned, after a period of three centuries, to the sub¬ 

lime concept of the mystical life as the normal culmination of the life of grace. 

Third Conclusion: All are called, at least hy a remote and suf¬ 

ficient call, to the mystical state. 

To deny the universal call to the mystical life it would be necessary to deny 

a so the universal call to perfection. If God does not wish all of us to be perfect, 

then it is evident that he does not wish all of us to be mystics. But if the 

call to perfection is absolutely universal—and this is so clear that all the 

schools admit it-it is necessary to say that the call to the mystical life is 
likewise universal. 

Nevertheless, in spite of the fact that the question de jure is beyond all 

doubt, we do not think it inconvenient to make some practical restrictions. 

Here as elsewhere if one wants to remain in the area of truth and avoid all 

extremes, there is no other remedy but to make a distinction between the 

juri ical order and the order of facts. The questions de jure hardly ever coincide 

completely with the questions de facto, especially in these matters in which 

our human limitations and weaknesses play such a great part. 

We think that the most balanced and most realistic doctrine that has 

en offered today concerning the universal call to the mystical state is that of 

ather Garrigou-Lagrange. His magnificent chapter on the call to contempla¬ 

tion and the mystical life in Christian Perfection and Contemplation could be 

accepted as a point of convergence for all the schools of spirituality, and we 

strongly urge the reader to study this chapter with great care.9 In practice, it 

soenis, the true solution of the problem can be stated in the following proposi- 

ny a remote and. sufficient call, by the very fact of being in the state 

°f grace, all are called to the mystical life as the normal expression of 

sanctifying grace. As the child is called to maturity by the mere fact of 

Hng bom, so as regards the mystical life, since grace is the seed of 

mysticism. 

2) If the soul is faithful and places no obstacles to the plans of God, a 

moment will arrive in which that remote call is converted into a proximate 

sufficient call through the presence of the three signs stipulated by Tauler 

and St. John of the Cross.10 The reason is that as habits the gifts of the 

Holy Ghost demand an operation which is more and more vital. 

3) The proximate sufficient call becomes a proximate efficacious call if 

dle soul, on receiving the first call, corresponds faithfully with it and 

Garrigou-Lagrange, Christian Perfection and Contemplation, Chap. 6, pp. 

Divine Institutions, Chap. 35; The Dark Night, Bk. 1, Chap. 9. 18J 
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places no obstacle to the divine activity. The reason for this is that ef¬ 

ficacious grace is always given to him who does not resist sufficient grace. 

4) The greater or less degree of holiness which the soul will attain in 

the mystical life will depend on the degree of fidelity on the part of the soul 

and the free determination of God in view of the degree of sanctity to 

which that soul has been predestined. The degree of grace and glory is 

determined by God for each one by divine predestination. It should be 

noted that this doctrine is true, whether predestination is effected as the 

Thomists maintain, ante praevisa merita, or as the Molinist school teaches, 

post praevisa merita. 

SOLUTION OF OBJECTIONS 

The text 

It is a universal Imp that every vital principle can reach its perfect develop¬ 

ment without going heyond its proper mode of being and operation. There¬ 

fore, if grace resides and works in the sold after the manner of the soul, that 

is, in a human and natural mode, it is evident that grace can attain its perfect 

development without going heyond that human mode. Whatever exceeds this 

mode of operation will he more or less fitting so far as it facilitates the develop¬ 

ment of grace, hut it will never he absolutely necessary. As a proof of this 

argument, theologians sometimes quote the following words of St. Thomas: 

race is in the soul as a form having complete existence in the soul; . • * 

but a complete form is in its subject according to the condition of the subject."11 

Let us first examine the text from St. Thomas, and then we shall proceed 

o the objection as stated. In the question of the Summa from which the 

,°.n,i1S 13 f11’ omas 1S asL>ng whether a sacramental character can 
be blotted out from the soul. The objection which St. Thomas raises and 

Tf Tmarizcd as follows: lt 56611,5 that a character can be 

firmWrl ^ beCauSe the more perfect an accident is, the more 

bccluJTh adhere t0 ? SubjeCL But 8°“ is more perfect than a character, 

throueh Jr?! “ f** * *** 35 t0 a end. But grace is lost 
through sin and therefore much more can a character be lost. 

cb I1lC°rP fPly f;Cn by St Th°mas is as follows: Both grace and the 

hZTcomZc T1’ hVn difeent Way5' Gra66 i5 - the soul as a form 
hawng complete existence therein, whereas a character is in the soul as an 
instrumental power. Now a r • . n me , 

condition of !he subject and sinceth^™ J* “ !* accordingc t0 ^ 

changeable in respect of free will if! f ? Iong 35 k is 3 '! 
iii —, will, it results that grace is in the soul in 2 

changeable manner But an instrumental power follows mAerte condition 

nSumma, III, q. 63, a. 5, ad 1. 

of the principal agent; consequently, the character exists in the soul in an mysticism and 

indelible manner, not from any perfection of its own, but from the perfection perfection 

of Christ’s priesthood, from which the character flows like an instrumental 

power. 

The first question that should come to the mind of the reader is: what has 

all this to do with grace and the human mode of operation? It is surely strange 

that anyone should quote this text in order to prove something that is com¬ 

pletely alien to the text itself. Whether or not grace is in the soul in a human 

mode is a question which we shall examine later, but it is as clear as the 

light of day that this text from St. Thomas does not have the slightest rela¬ 

tion to the question. 

St. Thomas is saying in this text that grace, as distinct from the character, 

is in the soul in an amissible manner, as is demanded by the intrinsic mutability 

of the soul itself wherein grace resides as in its proper subject. Grace is in the 

soul as a complete form in its own being; but this type of a form necessarily 

is subject to the characteristics of the subject in which it inheres, and for 

that reason grace is subject to the mutable condition of the human soul, which 

proceeds from the mutability of human free will. Consequently, grace can be 

lost and as a matter of fact is frequently lost. This is the only thing that St. 

, Thomas says in the passage quoted. There is no reference whatever to the 

human mode or the superhuman mode. 

We are not interested here in insisting on the thought of St. Thomas in the 

above text. As a matter of fact, we would prefer that the text quoted would 

have the meaning attributed to it, because that condition of grace wherein it 

must operate in a human mode, far from weakening our thesis, would fortify it. 

But let us examine the objection itself. The fundamental statement of the The objection 

objection refers to the universal law that any vital principle can reach its 

full perfection without going beyond its proper mode of being and of operation. 

We are in full agreement with this statement, and, if anything, we would 

complain that the statement itself has not been emphasized enough: it seems to 

us that any vital principle not only can but must reach its perfect development 

without going beyond its proper mode of being and of operation. How could 

to otherwise, especially if the mode referred to is something specifically 

distinct? Could a plant grow and develop in the mode of an animal? Con¬ 

sequently, we not only admit the principle, but we would state it even more 

forcefully. 

But what follows from this principle? According to the objection, the con¬ 

clusion drawn is that grace is and works in the soul according to the mode of 

Ae soul, namely, in a natural and human mode, and that therefore it can reach 

lts perfection without going beyond this human mode. We suspect that the 

objector must have suffered an involuntary distraction when he wrote those 

words. He certainly must know that grace does not work in the soul either 185 
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I in the human or in the divine mode, because grace does not operate at all; it 

is an entitative habit and is not ordained immediately to action. It is the 

infused virtues and the gifts of the Holy Ghost which operate, and they 

reside, not in the essence of the soul as does sanctifying grace, but in the 

soul’s faculties. And those infused virtues and gifts of the Holy Spirit are 

really distinct from grace, although they are rooted in grace. The virtues and 

the gifts operate after the mode of the agent who governs them, that is to 

say, the virtues in a human mode under the rule of reason enlightened by 

faith, and the gifts in a divine mode under the direct and immediate move- 
ment of the Holy Ghost himself. 

Accepting the basic principle concerning the perfection of a vital principle 

within its own mode of being and operation, the objector immediately con¬ 

cludes that grace should be developed through its operative powers in a human 

m0 ,C JjCa.llSC i1 resides in the soul according to our human and connatural 

mode. Perhaps the reader has already seen the sophism which is hidden in 

j !,r8Umfnt' 1116 °glCian WOuld Perceive ^at the syllogism has four terms 
, 3t t,C ,true concIusi°n should he one which is diametrically opposed 

nrove thn^,US1.0n ^ta[e • he basic principle of the argument not only does not 

ft 'a6 deve °Pment of 8race according to a human mode, but 

itsveTnnV116 foundatl°n for P^ng the exact opposite: grace demands by 
ry nature a mode of development which is completely divine. 

to ansTer'that P/Tr ,mode of ^ctifying grace? Would any theologian dare 

that operation foil'5 * ,Uman mode? Have we not already seen in philosophy 

sa S l tCmg Crari SeqUhur esse)? And who would say that 

nature of God- d' ^ * 1 81306 we become participants in the very 

iE the Lns ot 8B“is follows beins Cam] nn " , Wltb°ut a manifest error) and if operation 

of philosophy), who would s^thaTT dta Wathout denying a basic principle 
mode? ^ divine form should develop in a human 

the operation which^Le^fdTtodi COrresp0nds t0 grace itseIf 

operation which corresponTto the soul Z IT wh°m, grace resides’ if® 
is certainly an operation in a human $ubjeCt wherein grace resides, 

and its operation^ musf correffnd" 1116 wuI itself iS hum3n 

esse). But the operation demanded by s^ncSw ^ ^ 

divine and superhuman mode, hecausJ the 
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the operations which flow from it must correspond to the being from which 

they proceed. 

Consequently, the basic principle used in the objection is a valid one. 

But the principle does not .assert that every vital principle can reach its full 

perfection without going beyond the mode which is proper to the subject in 

which it resides; it states, on the contrary, that it does so without going beyond 

its proper mode of being and operation. Now the proper mode of being of 

sanctifying grace is in no sense human, it is divine, as is expressly stated in 

divine revelation. And since it is a divine form, it demands for its perfect. 

development, not the human mode of the soul, but the divine mode which 

corresponds to its own proper mode of being and operation. And precisely 

because in the ascetical phase grace can be developed—through the infused 

virtues which are its operative principles—only in that human modality which 

proceeds from the rule of reason, it needs the divine modality of the gifts of 

the Holy Ghost, which are perfectly adapted to the divine nature of grace, 

in order to reach its full perfection. Once more it is evident that the mystical 

state, far from being extraordinary or abnormal, is the normal atmosphere which 

grace demands by the very fact of its supernatural and divine nature. In a 

sense, it is the ascetical state which is abnormal and alien to the nature of 

sanctifying grace, and for that reason the ascetical state is only a provisional 

and imperfect state through which grace must pass in its development to the 

divine atmosphere of the gifts of the Holy Spirit where the soul is introduced 

into the full mystical state. There cannot be any doubt that mysticism is the 

normal atmosphere demanded by the very nature of grace and that Christian 

perfection is impossible outside of mysticism because the full development of 

grace would then be impossible. 

The second objection admits that mysticism consists in the actuation and 

predominance of the gifts of the Holy Ghost working in a divine manner, but 

xt maintains that the gifts can also operate in a human mode and that this falls 

perfectly within the normal development of grace without going beyond the 

human modality which is proper to the ascetical state. Consequently, mysticism 

ts not absolutely indispensable for Christian perfection. 

This objection proceeds from the false supposition that the gifts of the 

. oly Ghost admit of a human mode of operation, which we have already seen 

is impossible. 

The third objection is based on a definition from the Council of Trent which 

states that the justified man can merit de condigno the increase of grace, eternal 

‘te> the attainment of eternal life and an increase of glory.13 Consequently, if 

mysticism were part of the ordinary and normal development of sanctifying 

Cf. Sess. VI, Decree on Justification, can. 32; Denz. 842. 
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grace, otic would have to conclude that it could be merited de condigno, because 

that is the way in which the development and increase of grace are merited.1* 

The majority of the mystics state emphatically that infused contemplation, 

which is one of the most characteristic acts of the mystical life, is gratuitous.15 

Therefore, mysticism, or at least infused contemplation, does not enter into 

the normal and ordinary development of sanctifying grace, unless we wish to 

place a contradiction between theology and the experience of the mystics. 

It is easy to solve this apparent contradiction between the data of the mystics 

'and the teaching of theologians. The God of the mystics is also the God of 

e t eo ogians, and if in our limited understanding of things there may ap¬ 

pear to be a contradiction, the contradiction is only apparent. 

The key to the solution of the problem is a simple distinction given by one 

of the greatest authorities in spiritual theology. Father Arintero. In one of his 

finest works, Cuestiones Misticas, he demonstrates that the gift of divine 

contemplation is the crown of justice and that it can be truly merited by a 

ovmg and persevenng correspondence with grace.18 From a theological point 

o view 1S aitlc e is the best that Father Arintero ever wrote. After explaining 

i /h*? ° ? ^ro e”1> establishes the simple distinction between de jure 

of merit' ° S regar s ^lc <fuestlon de jure, he demonstrates the possibility 

of rn c mystlca state de condigno by quoting texts from a vast number 

me^S'fJ? I't *eCUlatiVC the°I°8ianS- Any°ne who reads this argu- 

can be merited 1° Convincec* t^iat> at least de jure, infused contemplation 
can be merited stnedy or de condigno•» 

Arintero^ma' anot^crmattcr when we come to the question de facto. Father 

anvthinB moreT5 praCtke ^ maj°rity ^ not actually be given 
anything more than merit de congruo. The reason is that merit, as St. Thomas 

under condign^meri7GNlwS\hT’moh!!llatTGr 1116 motion of §race caches to falls 

terms of the movement, butTo tJ JLlf 3 m°VCr fXtfnds not merely to the last 

of the movement of grace is etenfaTlife* flP^8ress of the movement. But the term 

increase of charity or grace acrnrrT f’ progress 111 *is movement is by the 
like shining light Lf ~:COrd*nf1.to P™. 4:18: ‘But the path of the just is ; 
s ^* -9-1 Mi 

* 1 he same conclusion was readier! - 

O.P., in two articles which appeared in ll Tf'Snt Thomist, Father Ramirez, 
1921), under the title: “El M£rim ''*fJft-Sobrenatund (August and October, 

his thesis as follows: From the theolopiJal 3 — Father Ramirez states 
deduced that the gift of mystical Pnnaples of St. Thomas it can be clearly 

what is the same, it is an object of that ^ 3-11011 unt'er merit de condigno or, 
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teaches, implies only an essential ordination to a reward, but it does not 

always and necessarily imply the actual attainment of the reward, because 

obstacles can prevent this attainment. “Impetration implies the attainment of 

that which is asked; but merit does not imply the attainment, but an ordina¬ 

tion to the attainment based on justice. Therefore, any obstacle which inter¬ 

venes because of instability destroys the basis of the impetration because it 

destroys the attainment; but it does not destroy the ordination to the attain¬ 

ment and hence it does not destroy merit. Consequently, a man merits even 

if be does not persevere; but he does not impetrate unless he perseveres.”18 

This teaching throws great light on the solution of the question. There 

is no contradiction in the fact that we are able to merit de jure that which we 

do not attain de facto because of the obstacles which our misery and in¬ 

constancy have placed between the merit and the attainment of the correspond¬ 

ing reward. Just as an individual sometimes receives from God a mercy 

without meriting it, so also at other times he could very well have merited it 

hut for one reason or another never have attained it.19 As a matter of fact, 

the Christian who sins and is condemned after having lived in grace cer¬ 

tainly merited eternal life by the works he performed in the state of grace, 

and nevertheless de facto he never attained eternal life because between the 

merit and the reward he placed the insuperable obstacle of final impenitence.20 

It can happen that he who has merited and attained an increase of grace 

by a merit de condigno, and has also by that fact merited an increase in the 

infused virtues and the gifts of the Holy Spirit as habits, may later on not 

be sufficiently faithful and generous to be disposed to receive from God 

the actual graces which would place those habits in operation and produce 

infused contemplation or any other mystical act We must not forget that in 

the order of efficacious actual graces we do not have true merit de condigno, 

according to the common teaching of the theologians, but only the improper 

merit de congruo or the merit which is based on a certain fitness (based, as they 

say, in jure amicabili, secundum leges amicitiae). Man can and should dispose 

himself to receive these graces by not placing any obstacle to the divine action 

and by impetrating them with fervent, humble and persevering prayer. If 

be does this, he will infallibly obtain these graces, not because his efforts are 

equivalent to a true merit de condigno, hut because of the divine promise 

which expressly states that a prayer which has all the necessary conditions 

18St. Thomas, In IT Sent., dist. 15, q. 4, a. 7, ad 4. 

18As St. Thomas points out, "the impetration of prayer rests on mercy, whereas 

;ondign merit rests on justice. Therefore, a man may impetrate many things from 

;he divine mercy in prayer which he does not merit in justice (Summa, I II, q. 

'H a. 6, ad 2). 
20pf T-v r. M*. 
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Contradictions 

resolved 

r will obtain whatever is fitting for our eternal salvation.21 And that infused 

r contemplation is most fitting in relation to eternal salvation cannot be doubted 
by anyone. 

On the other hand, once the gifts of the Holy Ghost have attained a notable 

development as habits-and this is effected by merit de condigno—they demand 

operation, so to speak, unless we wish to admit that God increases them so 

that they will remain idle. Consequently, in practice, if the soul is faithful 

to grace and perseveres in prayer, God will infallibly actuate those habits and 

thereby produce the mystical activity which is perfectly normal within the 

ordinary development of sanctifying grace. In this way the mystical life is 

nJCr.ltC e C0M i&n0 under one aspect (that of the development of the habit 

ot the gilts) and it is attained by congruous merit but infallibly under another 

aspect (the act itself of contemplation or the actuation of any one of the gifts 
through an actual grace). 

is true that in practice our prayer will often lack the necessary condition 

or e infallible impetration of those actual graces, and then God will have 

• r j Ut ° Pure mercy> so to speak, if he wishes to grant us the gift of 

infused contemplation in spite of our resistance and our infidelity to grace. 

God i not obliged to do this and as a matter of fact he may not do it, in 

ineffabt rT 7 °7 ***** “ negIecti and yet sometimes, moved by his 

of the Hoi Th C SCn S us an efhcacious actual grace which puts the gifts 

tellfchidtS m mT.’ 7s C£msing in us-if it is a question of the in- 

gratuitous man 6 7 ° ln^used contemplation, not only in an entirely 

Teresa savs w'^’l, U.7Venf.at tlmes wiien tIie soul is most careless, as St. 

that God re d ,not for8et the statement of St. Thomas to the effect 
that God ln rewarding always goes beyond that which we merit.22 

terminologyU0f tl^mysticfandthT1* <J°nt?<lifi<?1» not only between the 
passages of one and rh °k tke theologians, but even between the 

qu3 against the r!1" T Tf1 W°lL The Thomistic school has always 

of the grinthint s?1 ose rages °f st-Teresa and j°hn 
and to the mystical life The Carmen ^ 1° **“ heightS °f contemPlatl0n 

ing other texl from St Ter2"tst TT ** Th0mlStS * *“* 

teach the contrary. Rather than attrib i' J°Kn °f the Cr0SS which seem “ 

of either of these great mystics it 7*“ 3 ^ contradiction in the doctnne 
’ necessary to say that the one passage states 

Priimmer says in thfa1 regardl^Thk2^ Luke 11:9i John 14:13, 16:23; Jas. 1:6. 
cause of the evident testimony nf Qo Pr°P?fItlon seems to be de fide catholica be¬ 
ll, n. 351). m°n> °f Sacred Scripture" QManuale Theologiae Moralis, 

Matt. 51 “The sifts of PrJ i 

a. 6, ad 2: “A man may impetrate manv^V SUr^ass our merits.” Summa, I-II, q. lH 
he does not merit in justice.” ' In2s fr°m the divine mercy in prayer which 

the question de jure—what ought to occur because of the proper and normal mysticism and 

exigencies of grace—and the other refers to the question de facto—that which perfection 

actually occurs in practice. St. John of the Cross has distinguished these two 

aspects in the following passage: 

And here it is fitting to note the reason why there are so few who arrive 

at such a lofty state of perfection of union with God. It should be known in 

this regard that it is not because God wishes that there be few of these 

elevated spirits, but rather he desires that all should be perfect, but the reason 

is that he finds few vessels to suffer such a lofty and elevated work.23 

Father Garrigou-Lagrange has explained this whole question so well that 

we shall transcribe his exact words: 

It is tme that we can merit condignly the increase of charity, of the virtues 

and of the gifts as habitus, and that in this life no limit can be placed on this 

augmentation. The Holy Ghost moves souls as a rule according to the degree 

of their infused habitus, of their habitual docility (provided there is no obstacle, 

venial sin or imperfection; in case there is, the meritorious act is weak, remissus, 

inferior to the degree of charity). Consequently, Thomists usually say that 

the just man who perseveres in fervor can merit saltern de congruo (at least in 

the broad sense of the word "merit”) the grace of infused contemplation. 

Why do they say saltern (at least) de congruo? Because in the grace of infused 

contemplation there is something merited strictly or condignly, that is, a high 

degree of the gifts of understanding and wisdom considered as habitus. But 

in itself infused contemplation is not a habit, it is an act, and the mystical 

state is this act which lasts a certain time. But this act supposes an efficacious 

actual grace, and according to Thomists, we cannot strictly or condignly merit 

the efficacious help which keeps us in the state of grace. Why is tlaisr1 Because 

the principle of merit does not fall under merit: that is why neither the first 

grace, nor the efficacious help which maintains us in the state of grace, nor the 

gift of final perseverance, though so necessary to salvation, can be merited 

condignly. 

Moreover, if a just man could strictly merit efficacious grace A, by it he 

would likewise merit efficacious grace B, and so on to the grace of final per¬ 

severance, which would thus be merited condignly. Whence it follows that 

many graces necessary to salvation cannot be the object of strict merit. It 

should not surprise us, then, that the actual efficacious grace of infused con¬ 

templation cannot be merited condignly, even though it is in the normal way 

of sanctity. It can be merited more than the grace of final perseverance, for 

it would be exaggeration to say that this last can be merited at least con¬ 

gruously. But in one sense the actual grace of infused contemplation is more 

gratuitous than that necessary to the obligatory exercise of the infused virtues, 

for we use infused virtues when we wish to do so. The same is not true of the 

gifts, although by our fidelity we can prepare ourselves to receive the inspira¬ 

tion of the Holy Ghost. Indeed, we ought to prepare ourselves for it; and 

if we do this generously, a day will come when the grace of contemplation 

will be given to us quite frequently. God ordinarily gives it to the perfect, 

provided there are no accidental obstacles; but he gives it either in aridity 

and night, or in light and consolation.24 

^3The Living Flame, Stanza II, n. 27. 

“4Christian Perfection and Contemplation, pp. 412-14. 191 



, In another P^ce in the same work Father Garrigou-Lagrange completes his 
perfection doctrine in the following manner: 

The grace of a happy death or of final perseverance cannot be merited 

condignly in the strict sense of the word, nor even stricdy congruously. It 

is, however, necessary for salvation, and we ought certainly to desire it, to 

spose ourse ves for it, and to ask for it incessantly, because persevering prayer 

will obtam it for us. The same may be said for the grace of conversion or 

justification for a sinner. It cannot be merited, since it is the principle of merit; 

ye anyone in the state of mortal sin ought, with the actual grace offered him, 

to desire it and ask for it. These are profound mysteries of the efficacy of 

grace and of predestination. (Cf. I-II, q. 114, aa. 5, 9.) 

i juStifiCaT an^- t^iat I^rseverance are necessary for 
. 1 - ? , ey canaot ^ inerited condignly. The same is true of efficacious 
graces which keep us in the state of grace. 

enZrivelv^pr'f^ inf,USC<! contemPj3£ion is not gratuitous, since one can pro¬ 

as a hahituc ‘ ™n. '»n y a vejy high degree of the gift of wisdom considered 

B"”lly '“pi“ ”uk * 

ouhht Vosi T Tl!'St ^ to me"t the impetrative power of prayer. Since we 

riwentiul 3"? 0f l happy death> which we are unable to merit, 

die eracc of rn t ’ WU l a? much confidence as humility, also ask for 

fully to knL itc n?J °n u J°rder1t0 live Ae mysteries of salvation more 
and to be less indiff wretc cdness better, to humble itself on this account, 

duced to commUr ^ °f God and salvation of souls. Re- 

Veni Creator with sincerity ThA ^ T*' requests when k recites the 

gratuitous than graces urathdnH T™ ?f contemPIation is thereby less 

which are in no wav nrrPc« ’ SUC1 as 1116 8race of a miracle or prophecy, 

fact remains that the Holy GhosrT P^reonal, sanctification- After all, the 
wills; for we do not Pwrr.- Y °-n ^reat les where he wills and when he 

the Holy Ghost.25 1S6 31 W' tke acts which proceed from the gifts of 

mmary. We can summarize our doctrine on tbo 

— ”d £ * *?££q5Z£Za“ip *— 
- ** 

hy humble and peiveringfpralty 8”Ce °ne ““ merit de conZru0 and 
of the divine promise) acfual Iff' ^ Can imPetrate infallibly (by reason 

of the gifts into operation A !CaC10us §races which will put the habit 

nomenon. 30 l^US normally produce the mystical phe- 

^*) Due to human weakness an«J • , . 

that a man does not do all that kA™^’ * °ftCn haPPens in PraCDC£ 

by congruous merit, nor is h‘ Sh°U d ln order to merit actual 813065 
necessary to imnetrntn 1S praFer accompanied by the conditions 

“■ by 

^Christian Perfection and Contemplation, 
354, footnote 18. 

f 

4) Where merit de condigno and merit de congruo are lacking, and mysticism and 

also even the conditions necessary for the infallible impetration of perfection 

actual graces through prayer, it may sometimes happen that God supplies 

the defect of his creature by granting him, out of pure mercy and in spite 

of the lack of the proper dispositions, those actual efficacious graces which 

produce the mystical phenomenon through the actuation of the gifts of 

the Holy Ghost. But God has no obligation to do this, and frequently he 

denies these things to souls that are voluntarily imperfect. This explains 

why de facto there are so few mystics in spite of the fact that de jure 

all souls are called to the mystical state. And this is the sense in which 

one must interpret the texts of the mystics when they say that God gives 

the gTace of contemplation as he wills and when he wills, and sometimes 

even to souls that are negligent. 

5) Consequently, de jure or by reason of the exigencies of grace, the 

mystical life is merited de condigno under one aspect (the development of 

the gifts as habits), and can be merited de congruo and obtained in¬ 

fallibly through prayer under another aspect (the actuation of the gifts 

which produces the mystical phenomenon under the impetus of an ef¬ 

ficacious actual grace). In this sense, it can be said that the mystical 

life is infallibly available to all generous souls who place no obstacles to 

grace and properly dispose themselves for it. The fact that in practice 

there are so few mystics does not in any way compromise the normal 

order of the exigencies of grace de jure. 

We believe that these conclusions can serve as a point of contact between 

the various mystical schools which appear to be antagonistic, such as the 

Thomists and the Carmelites, for the discrepancies are more apparent than 

real. The Thomistic school, accustomed to lofty theological speculation, force¬ 

fully states the exigencies of the juridical order and sees the mystical life con¬ 

tained virtually in the seed of grace. The Carmelite school, accustomed to 

follow the experimental mystics, emphasizes above all the remarkable scarcity 

°f mystics and denies in the concrete order that which the Thomists affirm 

•n the juridical order. We believe that both schools could come to agreement 

if they would state the meaning of the question with greater precision. 

The fourth objection is given by Father Potdain in his xvork, The Graces FOURTH 

°f Interior Prayer: 

But if mystical contemplation is produced by die gifts of the Holy Ghost, the 

converse, namely, that every act produced by certain gifts is mystical is false. 

For that would he tantamount to saying that these gifts never operate in ordinary 

prayer. Now such a thesis has never been laid down. It is not in conformity 

with St. Thomas’ teaching, which holds that the gifts are not reserved for 

difficult acts alone. And further, if this proposition were true, mystics would 

swarm upon our globe. For at confirmation and even at baptism every 193 
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Christian receives these gifts, and no one can hold that they continue in the 
state of pure habit without any actuation.26 

It does not follow that if all Christians began to share imperfectly in mystical 

graces at the very beginning of the spiritual life, mystics would swarm all 

over the world. It would not occur to anyone to call a person a pianist who 

is just beginning to learn how to play the piano, although he plays it very 

often, but only when he is able to play with facility and by habit In like 

manner, it is not correct to call the imperfect Christian a mystic, although 

the Holy Spirit may occasionally produce in him imperfect mystical acts, 

since the disposition of the soul is as yet too imperfect for anything else. The 

true mystic is not one who only occasionally performs a mystical act under 

t e influence of the gifts of the Holy Ghost, but one who is habitually docile 

to the movement of the Holy Ghost and lets himself be led into the full mystical 
state. 

This objection is absolutely without force because it contains an equivoca¬ 

tion. It can be answered with a simple distinction: that imperfect mystical acts 

ff rt0 e °und all over the world, we concede; that mystical souls are to 

oun a over t e world, we deny. Mystical souls are few and are always 

rare ecause e mystical state requires heroic abnegation and a complete 

an onment o self to the operation of the Holy Ghost without reservation, 

tbe *|)l1 r n0t 0r^et at mYstical souls are souls of heroic virtue; they are 

Fim I™™ ’h? l0r ,he and canonization of th, 

individuals i, . ' , ’’ , urcb never ,ahes into account whether or not the 

only uAwtlcr t{,!l! >r'c c0”(mlda,'0M or any other mystical phenomena, hut 

nl Ttd tv hhbttually practKea the infused virtues in a heroic degree. 

Dei c, dc Be,tomm°cJZ‘LtiLXe!n ^ Beildticado” Ssrvon“” 

defense for tht'o Br0Ves a^M^tely nothing. Even more, one could use it as a 

only those SoT‘T For if the Church canonises 

See ”„£ .J"6 hab‘tualI>’ P»d«<l the infused virtues in a heroic 

theHoIvGhottone6 « T“ W“h°U‘ 

ization does nnt m -j , 1S not surPnsmg that the process of canon- 

infused contemplation an/the other had infused contemplation, 

normal development of sanrrif • mysbcal gifts which are related to the 
ymg grace (and not, we note, the graces gratis 

fCf. p. 97, 19 bis. 

^7This work was written lw Pr^^. T , __ 
first edition, in five volumes pe? bambertini before he became pope. The 

194 author was elected pope in 1740^eare^ m ®°^°8na between 1734 and 1738; its 

datae, which are not necessary for perfection) are intimate graces which give the mysticism and 

mystic an ineffable experience of the divine. And hence it follows that as such perfection 

they can completely escape the examination of those who are testing the sanctity 

of a servant of God. They can be known only indirectly through their marvelous 

effects, which are the virtues practiced in a heroic degree under the modality of 

the gifts, and this it is which gives them that superhuman and heroic intensity. 

The cause of this phenomenon is purely internal, and therefore we must apply 

the principle of canon law: de internis non judicat ecclesia. The Church is con¬ 

cerned only with that which is externally evident and can be proved by 

testimony: the practice of the Christian virtues in a heroic degree. Once this 

has been proved, the Church merely awaits the manifestation of the divine will, 

which is the miracles effected through the intercession of the servant of God, 

in order to proceed to the beatification or canonization. 

Consequently, this objection not only does not prove what it intends, but 

it favors the thesis which it was meant to attack. From the fact that the 

Church canonizes only those who have practiced the virtues in a heroic or 

superhuman degree, which cannot be effected without the actuation of the 

gifts of the Holy Ghost, it follows that the Church canonizes only those who 
are mystics. 
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Configuration with Christ is the goal of our Christian life, since we thereby 

attain our own sanctification and at the same time give the greatest possible 

g °ry to .n e present plan of divine providence we cannot perfectly 

r,Ctl.y <H'rse nor give the greatest possible glory to God except through 

■ S 3n m nst- or dlat reas°n it is of the greatest importance to have 

clear notions concerning the applications of Christology to the Christian life. 

no recently, relatively little emphasis was placed on the role of Christ 

• |f lSa|1C^ .1Catl°n’ excePl f°r some of the outstanding classical works of 

S ^ctnne such as theof St. Bernard, St Catherine of Siena 

exaggerate I ^ L W a’/^ls deficiency can be explained by recalling the 

century, with *e"Tsuk*at ^(£2“^ ^ ^ 

“devotion^loct V’'^ *° 
the vari" ' t Wa$ 8raduaUy rde8ated t0 a secondary P^ce as one of 

sanctification W$ b “ faCt Christ is the cornerstone of our 

Christ or rather ^ a, 6 5311115 0ldy m die measure that we live the life of 

of sanctification is" 6 tbat Christ lives his life in us. The process 

tZttozZZ rr™5 1 Ghristification.” The Christian must be can¬ 

not I but Christ V Pb*’- 3nd ?,n*y wl‘en l16 can in truth, "I live, now 

heights of perfection^ m me’' C3n he be SUre that he has reached ** 

THE MYSTERY of CHRIST 

Christ’s role in the life nf _ . 

in the teaching of St Paul W 1S 0ne of ttle predominant thought 

world the ^ «• —*• - * 

the dispensation of the mvste™ l-li !° enll8hten all men as to what ■ 

(Eph. 3-9) in whom ‘VI ^1 'V’blcdl kas been hidden from eternity in God 
P •d.PJ.tnwhom dwells all the fulness o( the Godhead bodily” (Col. 2:9) 

so that they “may be filled unto all the fulness of God” (Eph. 3:19). We can models of 

summarize the application of Christology to the Christian life by taking the perfection 

words which Chnst spoke of himself when he stated: “I am the way and the 

truth, and the life” (John 14:6). 

Jesus Christ is the only way. No one can go to the Father except through 

him, for there has been given to us no other name under heaven by which 

we can be saved.1 According to the divine plan of our predestination, the 

sanctity to which God calls us through grace and adoption consists in a par¬ 

ticipation in the divine life which was brought to the world by Christ. This 

is expressly stated in divine revelation: "As he chose us in him before the 

foundation of the world, that we should be holy and without blemish in his 

sight in love. He predestined us to be adopted through Jesus Christ as his 

sons, according to the purpose of his will, unto the praise of the glory of his 

grace, with which he has favored us in his beloved Son” (Eph. 1:4-6). 

Christ has re-established the divine plan of our salvation, which had been 

destroyed by the sin of Adam. “In this has the love of God been shown in our 

case, that God has sent his only begotten Son into the world that we may 

live through him” (I John 4:9). Hence Christ is the only way by which we 

can go to the Father, and without him we can do absolutely nothing.2 There¬ 

fore, the preoccupation of every Christian must be to live the life of Christ, 

to be incorporated in him, and to let the sap of the true Vine circulate through 

his veins. Christ is the Vine and we are the branches, and the life of the 

branch depends on its union with the vine which imparts to it the vivifying 
sap.3 

St. Paul wras unable to find any words in human language which could 

adequately express the incorporation of the Christian in the Vine. Everything 

about the Christian—his life, death and resurrection—must be intimately con¬ 

nected with Christ, and in order to express these profound truths, St Paul 

bad to invent expressions which had never before been used: “For if we have 

died with him QconmortuO (II Tim. 2:11), we were buried with him (con- 

sepidti) (Rom. 6:4), but God . . . raised us up together (conresuscitati) (Eph. 

2-6), brought us to life together with Christ” Qconvivificavit nos) ( ibid. 2:5), 

to that “we shall also live with him” (et convivemus') (II Tim. 2:11) and 

Slt together in heaven in Christ Jesus (et consedere) (Eph. 2:6). 

In view of the foregoing Pauline doctrine, we can heartily agree with the 

blowing observations of the saintly Dom Marmion: 

We must understand that we can only be saints according to the measure 

ln which the life of Jesus Christ is in us: that is the only holiness God asks of 

JCf, Acts 4:12. 

& John 15:5. 

Cf. John 15:1-6. 
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CHRISTIAN us; there is no other. We can only be holy in Jesus Christ, otherwise we 

PERFECTION cannot be so at all. There is not an atom of this holiness in creation; it pro¬ 

ceeds from God by a supremely free act of his almighty will. ... St. Paul re¬ 

turns more than once to the gratuitousness of the divine gift of adoption, and 

also to the eternity of the ineffable love which determined him to make us 

partakers of it, and to the wonderful means of realizing it through the grace 
of Jesus Christ.4 

Christ is, therefore, the only way of going to the Father. He is the only 

possible form of sanctity according to the divine plan. Only through him, 

with him and in him can we attain the ideal intended by God in the creation, 

rp and sanctification of the human race: the praise of his glory 

C p . 1.5-6). The Church reminds us of this daily in one of the most 

so emn moments of the Mass: Per ipsum, et cunt ipso et in ipso est tibi 

eo atri omnipotenti in imitate Spiritus Sancti omnis honor et gloria. Only 

through his beloved Son will the Father accept our love and homage. For that 

reason t e great saints, enlightened by God in a special manner to understand 

the mystery of Christ, wished to be dissolved and to be absorbed by Christ so 

that he could live their life in them. Sister Elizabeth of the Trinity, one of 

e souls who penetrated this mystery most profoundly, asked Christ: 

ttw rr-r nefneSS and beseech Aee t0 clothe me with thyself, to identify 

me X,rh f d>C T” °f thine own' Immerse me in thyself, possess 

*L oly:p i te ^ M me’ that my life may be but a radiance of 

Uueranr'nf1 nZif0! , “ Adorer’ as Restorer> «s Savior! O Eternal Word, 

Se tlat l Zf ' ? t0 rS life listening to thee, to become 

Snd iithTn m a fl0ni thee.‘ * • • ° Consuming Fire! Spirit of Love! 
Word- that I mav F ^ , rcPr°duce in me, as it were, an incarnation of the 

And thou O Fail,6 °F "li a,not ler humanity wherein he renews his mystery. 

Sow t behoH? bend,d0Wn t0ward Ay P-t little creature and over- 

S has 2 suX plZe? n°ne 0thCT ** beWed S°n * Wh°m 

piousTxernSm 3-e tI,Cy Wh° C°nSider devotion t0 Christ as merely another 

and theleTSh! “ CHrist is ** ve7y basis of our sanctification 

Aat fuoZt TT °f,0Ur V**"* We' 11 is this fundamental dogma 

cer2 otncSl ^ *** The souls that wish sin- 

and argumentsWould do well, therefore, to ignore the disputes 

selves to living 1110^ d 6 Van°US ^hools of spirituality and dedicate thera- 

Z m°re PIOfOUndly the Iife °f Christ. If they do this, 

t* md *”** »ai«■« *e 
lo»g= I d,a, live, but CtaliJ* 2,hem:“ ”°W" 

*Dom Columba Marmion o Q R m • ■» 
Herder), pp. 39 f. *■ ' * y Christ, the Life of the Soul (St. Lotus: 

®C£. M. M. Philipon O P Th c • • 

198 Trinity, (Maryland: Neuman," 1947) p 54“ D°Ctrine °f Sister Elizabeth of the 

Christ is the Truth, the absolute and integral Truth. As the uncreated Wis- 

dom of the Word, he communicated to his sacred humanity, and through it 

to us, all the treasures of wisdom and knowledge. This leads us to speak of 

the exemplary causality of Christ, which is exercised on us through his person, 

his works and his teaching. 

As regards his person, Dom Marmion has written the following sublime 
doctrine: 

The divine sonship of Christ is the type of our supernatural sonship; his 

condition, his “being” the Son of God is the exemplar of the state in which 
we must be established by sanctifying grace. Christ is the Son of God by nature 

and by right, in virtue of the union of the Eternal Word with human nature; 

we are so by adoption and grace, but we are so really and truly. Christ has’ 

moreover, sanctifying grace; he possesses the fulness of it; from this fulness it 
flows into us more or less abundantly, but, in its substance, it is the same 

grace that both fills the created soul of Jesus and deifies us. St. Thomas says 

that our divine filiation is a resemblance of the eternal filiation: quaedam 
similitudo filiationis aeternae. 

. Such is the primordial and supereminent manner in which Christ is first 

of all our example: in the Incarnation he is constituted, by right, the Son of 

God; we should become so by being partakers of the grace derived from him 

which, deifying the substance of our souls, constitutes us in the state of 

children of God. That is the first and essential characteristic of the likeness 

we must have to Christ Jesus; it is the condition of all our supernatural activity.6 

Consequently, the entire Christian life and all sanctity, as Dom Marmion 

teaches, can be reduced to being by grace what Christ is by nature: a son of 

God.7 This should be the basic preoccupation of every Christian: to con¬ 

template Jesus and especially to form the attitude of a son before the heavenly 

Father who is also our Father, as Jesus himself has told us: “I ascend to my 

Father and your Father, to my God and your God” (John 20:17). “These 

realities," says Dom Marmion, “are precisely what constitute the essence of 

hristianity. We shall understand nothing of perfection and sanctity, and we 

mall not even know in what simple Christianity consists, as long as we are 

not convinced that fundamentally it consists in being sons of God and that this 

quality or state is given to us by sanctifying grace, through which we share in 

I e etemal filiation of the Incarnate Word. All the teachings of Jesus Christ 

and the apostles are synthesized in this truth, and all the mysteries of Jesus 

tend to make it a reality in our souls.”8 There can be no doubt that this is the 

®ost important exemplary causality which Christ exercises upon us, although 

II ls not riie only one, for Christ is also our model in his works and in his virtues. 

Jesus practiced what he taught and preached what he practiced; his life and 

octnne form a harmonious unity from which there constantly issued glory 

“Op. dt., 50-51. 

g"7 Christ in His Mysteries (St. Louis: Herder, 1924), III, 6. 
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to the Father. According to St. Thomas, the primary motive of the Incarnation 

was the redemption of the human race.9 But in addition to this principal finality, 

the Incarnation also had other motives, and among them, doubtless, that of 

providing for us in Christ a most perfect model and exemplar of perfect 

virtue. And this was not without a special design of divine providence. 

Speaking absolutely, the prototype and eminent exemplar of all perfection 

and sanctity is the Eternal Word. He is, if one may use the expression, the 

very ideal of God himself. The Father contemplates himself in the Word 

with infinite complacence and love, for the Word is the living, infinite, per¬ 

sonal ideal with which the Father is well pleased through all eternity. Through 

e ord, the Father created the angels, men and the entire universe, as St 

Jo n teac es. All things were made through him, and without him was made 

nothing that has been made” (John 1:3). The Word is also the ideal of 

angels and men and he would have been the ideal of all the possible beings 

which the Father could have created through all the centuries. 

Is it possible that we have the same ideal of life as God? Yes; and it is not 

AUm'h ° US t0i_C ,00Se a ^ess e^evated work. See, Christian soul, what is your 
nnwIrT M whether or not noblesse oblige. But this lofty ideal surpassed the 

he rs™ l1Uma™n and was t0° lofty even for faith itself. For that reason 
6 ^came man> a cMd, a slave. He wished to know the 

obscuritv ci'Ip °Uleary y<rars’ our lab015, our fatigues, as well as poverty, 

is onlv o'nr» „!,■ X, t UrSt’ offering and death. Of all our miseries there 

cerSmoraW J16 ****** and could not experience: sin, and 
weakness he ron^ ^ ,lc^ deriye from sin. Not being able to assume this 

I need not rice hlmSelf lts hkeness and carried its punishment. Hence 

oidy O mv Tesu eoTenit0 thou8ht of God in my regard; I need 
my own.10 ’ ° 6mp ate dlee> Th°u art the perfect ideal in which I find 

us'hfL? ?emal f0rd JeSUS communicatcs his infinite wisdom to 

which Z b SaCKd d°Ctrine- ^ ***** of Christ is an abyss in 

submerZ TtUman even when illumined by faith, is completely 

and vefln IZZ ^ da8«.rf Pledge in Christ, completely distinct 

Word of God'Zf7;arT°ny! Wme ^now^Se> which he possesses as the 

whi h TetS ’Z n°W[edg6’ Whkh is TO* to the comprehensors and 

^edfrom CnTZ ^ *** “Vearth; Pledge, which he re- 

and acquired kn^l T ^ infinitely surpasses that of the angels; 

AlX his lTe'J kid, tased or was Jre and morn manifest 

but il pl^sed^e^-atber ih"''!.3'1 !“ 1‘JT‘reS of knowledge for himself, 
__ they should be communicated to his adopted 

9Cf. Summa, III, q. 1, a, 3_ 

»Cf ?aTbS SaUVec' }dsus lntime> e!ev- 5, n. 5. 
St. Thomas, Summa, III, qq. 9-J2. 

sons in the measure and degree that is necessary. Christ himself said to the models of 

Father at the Last Supper: “The words that thou hast given me I have perfection 

given to them. And they have received them, and have known of a truth that 

I came forth from thee, and they have believed that thou didst send me” 

(John 17:8). 

And what sublime doctrine it is that Jesus has given us! Rightly did the 

ministers report to the Pharisees concerning the teaching of Christ: “Never has 

man spoken as this man” (John 7:46). The most beautiful compositions by 

human genius fade into nothingness when compared with a single statement 

from the Sermon on the Mount. All of Christ’s doctrine, from the Sermon on 

the Mount to the poignant Seven Last Words, is a sublime summary of instruc¬ 

tion for attaining sanctity. The soul that wishes to find the true way for 

going to God need only open the gospel of Jesus Christ and there drink divine 

knowledge at its source. As St. Therese of Lisieux declared: “I seldom find 

anything in books, except in the gospel. That hook suffices for me.” 

In speaking of Christ as our life, we arrive at the most profound and the CHRIST 

most beautiful aspect of the mystery of Christ. Christ is our life in three dif- LIFE 

ferent manners: so far as he merited grace for us, which is the life of the soul 

(meritorious cause); so far as that supernatural life springs from him (efficient 

cause); and so far as he communicates that life to us (capital influence). 

The merit of Christ in relation to us is intimately connected with his re- Meritorious 

demptive sacrifice. Let us review briefly the fundamental points concerning 001156 

bis infinite satisfaction, which merited for us and restored to us the super¬ 

natural life which had been lost through the sin of Adam.12 

It was impossible for the human race to make condign satisfaction for the 

SIn °f Adam. If he had so desired, God could have freely forgiven the debt, 

but if he were to demand rigorous satisfaction, the impotence of the human 

race was absolute, due to the infinite distance between God and man. Only a 

God-man could bridge that infinite chasm and offer divine justice a complete 

satisfaction. Presupposing all this, the incarnation of die Word was abso¬ 

lutely necessary for the redemption of the human race.13 

And the word was made flesh and dwelt among us” (John 1:14). Since 

Christ united in himself the two natures—divine and human—in one divine 

person, all his actions had an infinite divine value. He could have redeemed 

®illions of worlds by a mere smile or by his slightest action, but the redemp- 

of the world actually was effected only through the sacrifice of the Cross. 

Ibis is what the Father willed. Theologians have attempted to penetrate this 

12Cf. St. Thomas, Summa, III, qq. 48-49; Marmion, Christ, the Life of the Soul, 
Uiap. 3. 

3Cf. St. Thomas, Summa, III, q. 1, a. 2, ad 2; I-II, q. 87, a. 4. 201 
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mystery of the crucifixion and death of Christ to redeem the world, but it will 

always remain a secret of the inscrutable designs of divine providence. 

Christ merited not only for himself but for us, with the merit of strict 

justice—de condigno ex toto rigore justitiae, as the theologians say. This justice 

has its foundation in the capital grace of Christ, in virtue of which he is 

constituted Head of the entire human race, and in the sovereign liberty of 

all his actions and the ineffable love with which he accepted his passion in 
order to save us. 

The efficacy of his merits and satisfactions is strictly infinite and for that 

reason inexhaustible. That should arouse in us a boundless confidence in his 

ove an mercy. In spite of our weaknesses, the merits of Christ have a super- 

3 7 ]ant effkacy t0 ^ad us to ^ie heights of perfection. His merits are ouis 
an t ey are at our disposition. In heaven he continues to intercede for us 

constant y (Heb. 7:25). Our weakness and poverty constitute a title to the 

^nerc7> and when we avail ourselves of this title we give great glory to 

e bather, because we thereby proclaim that Jesus is the only mediator whom 

as pease e Father to send to earth. For that reason, no man should 

■ °hie ;?Uraf w^en be considers his own weakness and misery. The 
inexhaustible nches of Christ are at our disposition (Eph. 3:8). 

to the ml-uperfr!.ral g.races which man has received from the fall of Adam 

merLZ ct , ^ gKmtcd only in reference to Christ-intuitu 

time will sDri^ f i, / n<dies w}licb men will receive until the end of 

X? TLTJ ? r0m the heart 0f Christ- We do not have the gratia 

is, the grace of God^ughChrist^-5’ ^ ™ ** Chm ^ 
but the snurr-P f ,. ,g „ nst- This 8race is given to us in many ways, 

the person of tie w /tu iS Christ> the sa«ed humanity united to 

ThlS h What iS — by the phrase: “Chris, the 

to his divinity foTThe °cc,—e’ ^ Sacred humanity is the instrument united 

more, the ve^ hlfnVRuction of the supernatural life- Even 

gospel tells us that ° 0311 ^ a source of bodily life, for the 

^cf nd mid the ^ Christ a P°wer which cured the 

Primarily 6:19> we are here interested 

In order ti * 3nd of supernatural life, 

to give us suirnamralif1131!!^ ^ ^°d utilized our parents as instruments; 
us supernatural life, he utilizes the sacred humanity of Christ Christ 

uSibid:’ I]1’q-4<) a-3- 

to the principal iu^° whkhi^^™111 “ ttat which by its very nature is united 
conjoined or united to the hum, t '"sfrument (the arm or hand is an instrument 

by its nature is separate from thP ” • . tbe separated instrument is that which 

brush in the hand of the painter) PnnClpa cause which uses the instrument (as the 

has been constituted by the heavenly Father as Head, Pontiff, Mediator, Source models of 

and Dispenser of all graces, and jparticularly as Redeemer and in reference to perfection 

his passion and death. St. Paul states that he "emptied himself, taking the 

nature of a slave and being made like unto men. And appearing in the form 

of man, and in habit found as man, he humbled himself, becoming obedient 

to death, even to death on a cross. Therefore, God also has exalted him and 

has bestowed upon him the name that is above every name, so that at the 

name of Jesus every knee should bend of those in heaven, on earth and under 

the earth, and every tongue should confess that the Lord Jesus Christ is in the 

glory of God the Father” (Phil. 2:7-11). 

The gospel illustrates the manner in which Christ used his sacred humanity 

to confer supernatural life on souls. "Son,” he said to the paralytic, “thy cine 

are forgiven thee.” Immediately there was a reaction of surprise and scandal 

among the bystanders. “Who is this man who pretends to forgive sins? Only 

God can do this.” But Jesus turns to them and gives them a convincing argu¬ 

ment that he, as man, has the power to forgive sins. “Which is easier,” he asks 

them, “to say thy sins are forgiven thee or to say arise, take up thy bed and 

walk? But that you may know that the Son of man has the power to forgive 

sins,” and then he addresses the paralytic, “Arise, take up thy bed, and go into 

thy house.”16 

Christ used the expression “Son of man” deliberately. It is true that only 

God (or one who through the power of God is authorized to do so) can for¬ 

give sins. Therefore, he who would dare to forgive sins, not in the name of 

God but in his own name, and has in addition worked a stupendous miracle 

to testify to his power, must indeed have the personal power to forgive sins. 

Christ is the Son of God and the author of grace, and he alone has power to 

forgive sins by his own authority; but in so doing, he used his sacred humanity 

35 an instrument in the production of supernatural life in souls. Hence he used 

the expression “Son of man” in order to signify that if he as man worked 

miracles, conferred grace and pardoned sins, it is because his sacred humanity 

ls of itself vivifying. In other words, his humanity is an apt instrument for 

producing and causing grace by reason of its personal or hypostatic union with 

the divine Word.17 

There is no difficulty in explaining the instrumental causality of the sacred 

humanity of Christ while he was yet on earth, but what is to be said of the 

16Cf. Mark 2:1-12; Matt. 9:1-8; Luke 5:17-26. 

1TSt. Thomas points out: “To give grace or the Holy Ghost authoritatively be- 

*°ngs to Christ as God, but to give it instrumentally belongs to him as man, since 

ajs humanity is the instrument of his divinity. And hence in virtue of his divinity 

“is actions were salutary so far as they caused grace in us meritoriously and ef- 

ciently” (Sttmma, III, q. 8, a. 1, ad 1). 
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influence of his humanity after his ascension into heaven? Is the influence 

of his sacred humanity now only a moral causality or is it still physical? 

Jesus is Head of the Mystical Body which is his Church. "And all things 

he made subject under his feet, and him he gave as head over all the Church, 

which indeed is his body, the completion of him who fills all with all” (Eph. 
1:22-23). F 

St. Thomas asks whether Christ as man is Head of the Church and answers 

the question by establishing an analogy with the natural order.18 In the human 

rfj ’ if statcs’ we can consider three things: order, perfection and power. 

r er, ecause t e head is the first part of man, beginning from the higher part; 

perfection, because in the head dwell all the senses, both interior and ex¬ 

terior, w i e in the other members there is only the sense of touch; power, 

cause t e power and movement of the other members, as well as the direction 

eir acts, is from the head, by reason of the sensitive and motive power 
Which rules there. 

pi •'V* l^se ^racteristics are found in Christ spiritually, and therefore 

firstborn" HCad °f thC ?hurCh- He haS thc Primacy of order because he is the 

everv Pri ^ret lren ^om- 8-'29) and has been constituted "above 

|,™“pal,tV ”‘;l Pow“ “d Virtue and Dominion-in short above every 

CEnh Ion "“I ’ “ r ,n dl|v world, but also in that which is to come” 

He has « 1L” ’ lhi"8S he “y h"e place” (Col. 1=® 

l ao ,. o |r' o "11'"' in him is found the plenitude ol 

he KZZt°S " & ,0h”: "Ml °f of truth” (1,14). Lasdy, 

pLtaie lit P°T °V“ a" ,he “”lb“ of *<= Church because of his 
plenitude we have all received (John 1:16). 

writes to the CdosXns^He^^h in one statement when he 

is the beginnil rSfiTe “ h“d <* body, the Church; he who 

have the first nhrp P • ^ i°m ^ dead> that in all things he may 

fulness should dwell ^ V—,pkaSed God the Fathe" that in him all his 

things, whether on the" earth o/in'lh ^iT ^ Sh°Uld reconcile t0 himSf f 
blood of his cross” (1:18-20) And qheavens’ making peace through the 

Christ is Head of the PI, \ ““ornas> ln another place,19 proves that 

his causality. But the formal Y of his di8rtity> bis government and 

bis habitual mace connr T ^ Chdst’s headshiP » the plenitude of 

Thomas, the personal o i, 6 ?raCe union- Hence, according to St. 

essentially the same awlf6 ^ W^IC^ the s°ul of Christ is sanctified is 

Church; there is onlv a ^ ,Which he Justi£ies others as Head of the 

! °nly 3 ratI0naI distinction between them." 

18Cf. Summa, III, q. 8 a I 
19Cf. De veritate’ q. 29 a 4 

"Cf. Summa, 1U,\ 8, a 5. ' 

1 

How far does this capital grace of Christ extend? Who are affected by it models of 

and in what degree? According to St. Thomas, it extends to all the angels perfection 

and to all men, except the damned, but in various manners and degrees. That 

Christ is Head of the angels is explicitly stated in the epistle of St. Paul to 

thc Colossians (2:10). Christ is Head of this entire multitude because his 

sacred humanity, personally united to the Word, consequently shares in the 

graces and gifts of the Word much more perfectly than do the angels, and 

he also infuses in them many graces such as accidental glory, charisms, revela¬ 

tions of thc mysteries of God, etc. Therefore, Christ is Head of the angels.21 

Christ is also Head of men, but in different degrees.22 He is Head of the 

blessed in a most perfect manner, because they are united with him definitely 

by confirmation in grace and glory; the same is true regarding the souls in 

purgatory as pertains to confirmation in grace. He is Head of all men in the 

state of grace, because they possess supernatural life and are united to Christ as 

living members through grace and charity. He is Head of Christians in the 

state of mortal sin, although less perfectly, since they are actually united to 

Christ through unformed faith and hope. Formal heretics and pagans are not 

actual but potential members of Christ, and those of this group who are 

predestined will one day pass from potential to actual members of Christ. 

The devils and the damned, on the other hand, are in no sense members of 

Christ, nor are the souls in limbo, for they are definitively separated from 

Christ and can never be united with him through sanctifying grace. 

But how does Christ exercise his influence on those living members who 

are united to him in this life through grace and charity? He exercises it in 

many ways, but they can all be summarized under two headings: through 

the sacraments and through a contact by faith which is vivified by charity. 

Sacramental influence. It is de fide that Christ is the author of the sacra¬ 

ments.23 It must be so, because the sacraments are defined as sensible signs 

which signify and produce sanctifying grace, and only Christ, who is the unique 

source of grace, could institute them. And he instituted them precisely to 

communicate his own divine life to us through them. These sensible signs 

have the power of communicating grace by their own intrinsic power Qex opere 

operato'), but only as instruments of Christ, that is, in virtue of the impulse 

which they receive from the humanity of Christ united to the Word. For 

that reason the unworthiness of the human minister who confers the sacra¬ 

ment (whether he be sinner or heretic) is no obstacle to its validity as long as 

he had the intention of doing what the Church does in the administration 

°£ the sacrament. Christ wished to place the communication of his divine grace 

21Cf. ibid., a. 4. 

aCf. ibid., a. 3. 
23Cf. Council of Trent, Sess. VII, can. 1; Denz. 844. 205 
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f through the sacraments completely outside human weakness, with the result 

that we can have complete confidence in the efficacy of the sacraments as 

long as we ourselves do not place any obstacle to their sanctifying effects. 

This last point needs special emphasis among modem Christians, for it is 

possible for us to place an insuperable obstacle to the, sanctifying effects of 

a sacrament. No sacrament is valid if one does not interiorly consent to receive 

lbe ^ack °£ repentance impedes the reception of grace in the sacrament 

of penance or in the baptism of an adult in the state of mortal sin; conscious 

mortal sm prevents the reception of grace in the five sacraments of the living 

and makes the action sacrilegious.25 

But even if one possesses the necessary dispositions for the valid and fruitful 

reception of the sacraments, the measure of grace received in each case will 

depend not only on the excellence of the sacrament itself but on the perfection 

• t Cry°r ° 0ne s ^spositions. If the individual approaches the sacrament 

a unger an irst to be united to God through grace, he will receive 

vLl II ?Ce AS the dassical “Plo of the fountain and the 

founi T6 aTUnt °f WEter leCeived wil1 depend, not only on the 

From thi’cM a S<,,0n Ae SizC °f the vessel in which the water is received, 

of flip ° °WS 1 6 j1611 ™Portance °f a proper preparation for the reception 

rnce but rrS’ rd ****** 0f ** Eucharist. which brings us not only 

tt Ph T^- °f 8raCC- 11 is trough the sacraments 

2S T rraSCSc ^ ** influence on -s, and we should aF 

with God T’li G if316 °i_ lncrcas‘n8 our supernatural life and our union 

eTsTth^can^eirfh channeIs of ^ace’ and is nothi"8 
pious practices a d ,1 ^ 0mcsouls> not realizing these truths, prefer other 

Laments. It is anddeV0tl0n^Which 316 “finitely lcss efficacious than the 
place these cha ,ln^ry’t0 ^bllst not to appreciate, or to regulate to a second 

°f Which he instituted as a -ansL increasing our 

fai^S fMth' As.regards our contact with Christ through a vivified 

ChL dwells^^inTur\mySteTS TeSSi°n in 0116 of I* epistles. He says that 

mean? Is he referring^ (Epk 3:17>‘ What do *ese words 

similar to the indwelling of th^T-Lf lndwelling of Christ in our SOuls’ 
The humanity * W°uId be a »«* error to think this. 

but this presence is so rlnc f j'S1Ca / Present *n us through Holy Communion, 

are substantially altered Christ’s-° l^ 5301:3111611121 species that when they 
__ Wmsts Physical Presence ceases entirely and there re- 

firmation). Pphes this consent for infants who receive baptism (and con- 

25We say "conscious” mortal sin f • • 
that a person in good faith ("not rn U “r “e common teaching of theologians 
sacrament validly and fruitful I v onsci°us of mortal sin on his part) receives the 

7’ CVen thou8h is actually in mortal sin. 

main in the soul only his divinity (together with the Father and the Holy models of 

Ghost) and the influence of his grace. perfection 

Nevertheless, it is a fact that Christ does in some way dwell in our hearts 

through faith. St. Thomas does not hesitate to interpret the words of St. Paul 

literally: Christ dwells in us by faith (Eph. 3:17). Consequently, by faith 

Christ’s power is united to us.”26 In other words, it is the power of Christ which 

dwells in us through faith, and as often as we turn to him through the contact 

of a faith vivified by charity, a sanctifying power emanates from Christ to our 

souls. The Christ of today is the same Christ of the gospel, and all who ap¬ 

proach him through faith and love will share in the power that emanates from 

him to cure the sicknesses of body and soul (Luke 6:19). “How, then,” asks 

Dom Marmion, "can we doubt that when we approach him, even outside the 

sacraments, with humility and confidence, divine power comes forth from 

him to enlighten, strengthen and help us? No one has ever approached Jesus 

Christ with faith without being touched by the beneficent rays that ever escape 

from this furnace of light and heat: Virtus de illo exibat.”21 

Therefore, the soul that would sanctify itself should increase and intensify 

more and more this contact with Christ through an ardent faith vivified by 

charity. This exercise can be performed at any moment, many times a day, while 

the sacramental contact through Holy Communion can be had only once 
daily. 

Physical influence. We can now return to our previous question concerning 

the nature of the vital influence which the humanity of Christ has on us. 

Is it a physical or only a moral influence? Theologians are divided on the 

answer. Some hold for a merely moral influence, but the Thomists energetically 

defend the physical influence of the humanity of Christ. This is simply an ex¬ 

tension of their teaching on the physical causality of the sacraments in the 

production of grace. If the sacraments, which are separated instruments of 

Christ, produce grace physically, why would not the humanity of Christ, which 

is a conjoined instrument, do likewise? 

The greatest difficulty which opposes this teaching is the fact that a physical 

action presupposes a physical contact between the agent and the patient Such 

a contact was realized during the earthly life of Christ, as when he healed by 

a touch of his hand, but how can this physical contact be verified now that 

•tie humanity is triumphant in heaven? 

The answer to the objection calls for various distinctions. In tbe first place, 

the objection supposes a type of physical causality on the part of the human¬ 

ity of Christ which cannot be accepted, for it refers to a contact which is 

quantitative. But the humanity of Christ comprises both his body and his 

^Summa, III, q, 62, a. 5, ad 2. 

'7Marmion, Christ, the Life of the Soul, p. 89. 207 
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soul, and the soul of Christ can operate through his will, as an instrument of 

the Word, even as regards supernatural effects which are physically distant 

from it. The human will of Christ was elevated to the production or immediate 

causality of supernatural works by his volitional power, and the rest of his 

humanity came under this command of the will.28 

Moreover, if the humanity of Christ is not physically present in all places, the 

divine Word, to whom it is hypostatically united, is so present. And there is 

nodiing inconvenient in the fact that the Word should use the instrumental 

power of his sacred humanity in the production of grace in our souls. For this, 

a virtual contact of the humanity of Christ would suffice, as St. Thomas ex¬ 

plains in regard to the efficient causality of the resurrection of Christ on our 
resurrection.29 

Again, one must attribute to the triumphant humanity of Christ all the 

prerogatives which it had here on earth, as long as they are not incompatible 

Wlt e sl.ate 0 8lory- But physical instrumental causality is perfectly com¬ 

patible with the state of glory. Therefore, the humanity of Christ in glory 

possesses t is p ysical instrumental causality. Otherwise, the sacred humanity 

would be less perfect in heaven than it was on earth. 

,i *d£ d'C whole plan of the Incarnation is more beautiful when seen in 

p8 v. °- E tC^i ^1C P^ys‘cal action of Christ is not restricted to 
uchanst, but Christs presence is felt in all places and through all the 

all (Acts 10-38) C°ntinUes t0 pass trough the world, doing good and healing 

statement116^1106! ^ G^ristian life can be summarized in the following 

proximate !! fG<xI 35 ^ ultimate end, our sanctification as the 

ChrisTa^ Z T W ,,C!\ We Sh°uld tend continually, and incorporation in 

can be sum °n y B°SS1 e wa7 attaining both ends. In a word, everything 

tenSitv WhhT^t ln i "8 Ae myStery of Christ with ever increasing in- 

all that we ounht ^ ™jnd’ dlCre 1S 3 formula which admirably describes 

It is used bv le C. Ln SCde the hd8hts of Christian Perfecdon- 
rites Immeditelv h f ^ ^ ^ ^?3SS and constitutes one of its most august 

before rBlesi ,? 6 ** ^ Noster> celebrant genuflects 

he Set he Rost TT ^ °n the “Woral, a"d then upon rising, 

and tlaCeS five crosses> *"* above the chalice 

ipso et in ipso est tiU ^ SUbI™e WOrds: Per ipSUm’ * 
honor et gloria. omnipotenti, m unitate Spiritus Sancti, omnts 

B.A.Q)/n.S323°’ &Cr“ Theologiae Summa, III, “De Verbo Incarnate” (Madrid: 

29Cf. Summa, III, q. 56) a. a(J 3 

As is evident from the formula, the glory of the Trinity is the absolute end models of 

of the creation of the world and of the redemption and sanctification of the perfection 

human race. But in the actual economy of divine providence, the glory of the 

Trinity is realized through Christ, with Christ and in Christ. Hence anything 

that man would use for giving glory to God apart from Christ would be 

completely inept for the purpose. Everything in the Christian life must be 

reduced to doing all things through Christ, with Christ and in Christ, under 

the impulse of the Holy Ghost, for the glory of the Father. 

Christ is the only Way, and no one can go to the Father except through Per ipsum 

him. Therefore, the principal preoccupation of the Christian who wishes to 

sanctify himself should be to incorporate himself in Christ until he does all 

things through Christ. Then he can offer all his works to the Father in and 

through Christ, and this will give great glory to the Father. For the Father 

has but one eternal obsession, so to speak, and it is his Word. Nothing else 

is of direct concern to the Father, and if he loves us it is because we love Christ 

and believe that he came from the Father. As Jesus himself has stated: “For 

the Father himself loves you because you have loved me, and have believed 

that I came forth from God” (John 16:27). This sublime mystery should 

convert our love of Christ into a kind of obsession. What else does the Church 

teach in the liturgy but this truth? Although the Church is the spouse of 

Christ, she does not dare to ask anything of the Father in her own name 

but always petitions per Dominum nostrum ]esum Christum Filium tuum. 

It is not even enough to do all things through Christ, but the Christian Et cum ipso 

should endeavor also to do all things with Christ. The divinity of Christ, the 

Word of God, is present in every soul in the state of grace. And the Word can 

always use the instrumental power of his sacred humanity, to which he is 

united hypostatically, to fill us with supernatural life. Christ, the man-God, is 

the source and fountain of grace, and the grace that sanctifies us is his capital 

grace, that is, the habitual grace which he possesses in its plenitude and which 

be as Head diffuses on his members.30 Hence this notion of doing all things 

with Christ is not an illusion or a pious exaggeration; it is a theological fact. 

As long as we are in the state of grace, Christ is within us, physically in his 

divinity and virtually in his sacred humanity, and for that reason there is no 

repugnance in saying that we can do all things with him. And what great 

value our works have when they are presented to the Father as having been 

performed with Christ! But without this union, our works are worthless, as 

Christ has taught (John 15:5). 

This notion, which is complementary to the preceding and preparatory for 

the following, appears constantly in the teaching of St. Paul. He who had 

been given an unequalled insight into the mystery of Christ was unable to 

30Cf. St. Thomas, Summa, III, q. 8, a. 5. 209 
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r describe adequately “the unfathomable riches of Christ” (Eph. 3:8) and the 

r manner in which we have been given a share in them until we are filled 

with “all the fulness of God” (Eph. 3:19). AH the efforts of the Christian 

should therefore be directed to an ever more intimate union with Christ, to 

the end that all his actions will be performed in unison with Christ. A single 

act performed by Jesus gives more glory to the Father than all the acts of all 

the angels and all the blessed, including the Blessed Virgin. But without Jesus, 

our acts are worthless, for they receive their eternal value from him alone. 

To perform one’s actions through Christ and with Christ is something sub- 

ime, but to perform one s actions in him, identified with him, is still greater. 

The first two modalities are something extrinsic to us, but the third identifies 

us with Christ in a certain manner and makes our works his. In order to ap¬ 

preciate this truth, it is necessary to consider our incorporation in Christ as 

ea o e ystical Body. By reason of this incorporation, the Christian 

orms a part o rist. The total Christ of whom St. Augustine speaks is Christ 

plus ourselves. The Christian in grace forms one thing with Christ, and as a 

branch of the vine he lives the same life as Christ. 

Once this truth is grasped, the expressions of St. Paul and the gospel take 

on a more Profound meaning. Our sufferings fill up “what is lacking of the 

Tr S?* (C0l‘ h24); * is Christ who works in us and Lmphs 

V3 J Wr We are Persecutcd> hc is persecuted (Acts 9:5); the slight- 

ml15 3CCepted 3nd rewarded as if it had been done for 

wkh hil n ? i7.o^e SUpreme desire of Christ is that we should be one 

in the hm ° f l r / and to sucb a de8ree that we are perfect in unity 
m the bosom of the Father (John 17:23). 1 

hiXXlThl’ n° doubt that Christ has incorporated us in 

oX chril h i USnu memberS- We are tn'ly bis body. We are not 

7b 2en 1, WVre ^ 35 SL teaches: Colcorporans nos 

tkhTcZITr?-ua ut in itto et.nos Christus • • Et omnes 
et corpus est31 U ™st™sumus, quia quodammodo totus Christus, caput 

foXSlrlh^ i ^ Sh0uld ® I- that all his works are per- 

“oSt*? 1\ChtiSt 3nd “ Chdst’ and he ***** be *> identi- 
was the subhme dt j ^ T" the 50111 Father sees his Son. This 

anytoXut X tin ?c®*? E1?abeth °f ** T™ty: "D° not see in me 

And in order to realizrtXubXtri^raU &y comPlacence'” 

self for her, and she asked the Hdy GhosX pf^ t0 SubstiWte ^ 
of the Word.32 y Ghost to effect m her a new incarnation 

31Enarrationes in Psalmas, In Ps YYwt - 
32Cf Philinnn TJ, c • ’ , l XXVI’ enarr‘ 2- n- 2; PL 36:200. 

’ h SpmtUal Doctrine of Sister Elizabeth of the Trinity, p. 54 

Est. The Church uses the indicative and not the subjunctive form of the 

verb for it is not a question of desire or petition but of an accomplished fact 

In these moments, when the Church is gathered around the altar to offer the 

body of the Lord who rests on it, God actually receives all honor and glory 

The same thing is true of every action of a Christian which ascends to heaven 

through Christ, with Christ and in Christ. The slightest action thus acquires 

an infinite value and gives great glory to God. And this is another motivation 
tor being intimately united with Christ. 

Tibi Deo Patri omnipotenti. Everything is directed to the Father. This was 

the constant and unique goal of every act performed by Christ. He sought 

iayS,7 n° if Father’S wdl CMatt- 26:39> and to give glory to his Father 
Uohn 17:1). The first words of Christ which are recorded in the gospel are: 

Did you not know that I must be about my Father’s business?” (Luke 2:49). 

he last words which he spoke from the cross were: “Father, into thy hands 

1 commend my spirit” (Luke 23:46). Jesus lived and died, thinking of his 

rather. 1 he Christian should strive to imitate Jesus in all things, and especial¬ 

ly in this constant aspiration to the Father. St. Paul summarizes it beautifully 

f fyS: "F°r 311 tbingS are y°urs • • • and you are Christ’s, and Christ 
is Gods” (I Cor. 3:22-23). 

In unitate Spiritus Sancti. The glory of God does not pertain exclusively 

o the Father; it is the glory of the divinity and hence of the entire Trinity. 

Umsequently, the glory which the Father receives from Christ also pertains 

o the Holy Ghost, the ineffable bond of love and union in the adorable Trinity. 

Omms honor et gloria. All glory must ascend to the Trinity through, with 

and in Christ, for he is the way. And thus is the divine circular motion com- 

P eted: Jesus as Head and as mediator brings grace and supernatural life to 

is members; they, in turn, give glory to God by returning the selfsame super¬ 

natural gifts to God through Christ. 
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MARY AND OUR SANCTIFICATION 

ne of the outstanding authorities on the role of Mary in the Christian life 

daS stated: “The more you look at Mary in your prayers, contemplations, ae¬ 

ons and sufferings, if not in a clear and distinct manner, then at least with 

3 general and imperceptible glance, the more perfeedy will you find Jesus, 

I 0 1S always with Mary, great, powerful, active and incomprehensible, more 

an in heaven or in any other creature.33 

bouis Mary Grignion de Montfort, True Devotion to the Blessed Virein 
lary‘ part II, Chap. 2, Fifth Motive, n. 4. 5 
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Christian Mary is, in a word, the shortest and most secure path to Christ. God has 

perfection vvished that Mary should be so intimately associated with the divine plan of 

redemption and sanctification that they cannot be attained without her. Con¬ 

sequently, this is not merely a question of another devotion, but Mary has a 

basic and necessary role to play in the Christian life. 

MARY'S ROLE All the titles and glories of Mary stem from her divine maternity. She is 

immaculate, full of grace, co-redemptrix and mediatrix because she is the Mother 

of God. Her divine maternity places her on such an exalted level that St. 

ihomas did not hesitate to say that it bestowed upon her a certain infinite 

dignity. And Cajetan says that Mary touches the boundaries of divinity.35 

there is no other creature that has as great an affinity with God. 

Because of her divine maternity, Mary is an intimate part of the hypostatic 

union, and hence she enters into the incarnation of the Word and the re- 

• r ^lf|,n C un7an race as an essential element. But the hypostatic union 
m ini e y surpasses the order of grace and glory; therefore, the divine mater- 

y surpasses e a optive filiation through grace, because adoption estab- 

p_.ii. °n y 3 sPIntua and mystical relationship, while the divine maternity 

one 1CfS atl0n^ nature and of blood with Jesus Christ, as well 

term- tec & Wlt 1 e blessed Trinity.36 The divine maternity, which 

reason of vf l!ncrcated Person of the Word made flesh, surpasses, by 

eraS and ll ’ 8,T fd °f all the elect and the plenitude of 

datae and fo °ref eive ^y Mary herself. It surpassses all the graces gratis 

Because of th^ ^ graCCS are less tIian sanctifying grace.37 
sion of Christ * ilntlmate y associated with the entire redemptive mis- 

2 f fatme merited for US in strict justice (de condigno ex 
toto ngore justtUae), she hkewise merited for us, but in a different way.33 

TO MARY S^sC^^f011 °f the Christian can be seen in the writings 

le as Znd in^rT cC M°n‘f0rt> 3nd We shaI1 3 synthesis of his doc- 

ourselves; to sanctify ourSles k if'^ “ ** Wil1 °f G°d that W6 aOS^f 

the virtues we need the grace of GoTTPT ^ ™meS; t0 
ot Lrod, to find the grace of God it is necessary 

1 q- 25’ a- 6- ad 4. 
S' V h11’ q- 103’ a- 4- ad 2. 
37Qf °'P-> Marie Pleine de Grace p. 63. 

Herder, 1953)*PartT^r^Tst8Tl,0'P'’ ^ Mother °f the Savior (St. Louis: 

. «T1* type of merit whkh is idT t'*™’ ** * 1U> a' 5‘ , ■ 

is disputed among the theologians q d m , arY as co-redemptrix and mediatrix 

others defend a merit in strict iustirTf Se? °n y 3 merit °f fittingness (de congruo)', 
212 ex condignitate'), J but 3 certain proportionality (de condigno 

to find Mary. Why is this so? The following reasons can be given- 1) be- 

Z ^ Tcd b6f0re G°d' ^ f°r Wlf and for others; 2) 
because Mary gave, life to the Author of grace and is therefore called mother 

of grace; 3) because in giving Mary his divine Son the Father gave Mary all 

graces; 4) because God has selected her as the dispenser of all graces and with 

this power she gives grace to whom she wishes, when she wishes and as she 

wishes; 5) because as in the natural order the child must have a father and 

a mother, so also in die supernatural order one must have God as his Father 

L alt?3? al uT \6) ^ f0rmed Ae Head 0f the P-destined, 
^ also she should form foe members; 7) because Mary was and still remains 

spouse of the Holy Ghost; 8) because as in foe natural order foe child 

receives its nourishment and strength from its mother, so also in the supernatural 

order we receive our spiritual nourishment and strength from Mary- 9) be¬ 

cause he who finds Mary also finds Jesus, who is with her always.39’ 

Having seen foe reasons for Mary’s sublime role in our sanctification, we 

again turn to St. Louis de Montfort to learn foe characteristics of true devotion 

to the Blessed Virgin. First, our devotion to Mary should be interior; that is 

it shoufo come from the mind and heart. Secondly, it should be tender; that is’ 

nil! of the confidence of a child in a loving mother. Thirdly, it should be 

o y, that is, it should lead souls to avoid sin and to imitate her virtues. Fourth- 

y’H Sh0uld be constant; that is, it should confirm foe soul in good so that it 

! nbt a?andon its spiritual practices. Fifthly, it should be disinterested; that 

is, it should inspire foe soul to seek not itself but God alone.40 

A final word should be said about the holy slavery to Mary as proposed by 

Louis de Montfort as foe basis of total abandonment to Mary. It consists 

m grnng oneself entirely to Mary as her slave and to Jesus through Mary, 

and of doing all things with Mary, through Mary and in Mary. This act of 

Pe,r:ebt dev°tion to Mary implies a complete and total consecration to Mary, 

Jc results in a new state for foe soul, and foe effort to live in perfect 

conformity with this total giving of self to Mary. St Louis explains this 

croic act of consecration to Mary as follows: 

This devotion consists, then, in giving ourselves entirely to Our Lady, in 

. ta belong entirely to Jesus through her. We must give her: 1) our body, 
with all its senses and its members; 2) our soul, with all its powers; 3) our 

exterior goods of fortune, whether present or to come; 4) our interior and 

spiritual goods, which are our merits and our virtues and our good works, past 

present and future. In a word, we must give her all we have in the order of 
nature and in the order of grace, and all that may become ours in the future, 

In the orders of nature, grace and glory; and this we must do without the 

S9Cf- The Secret of Mary and especially True Devotion to the Blessed Virgin 

4opcPart Chap- 2’ Fifth Motive- 
Cf- True Devotion to the Blessed Virgin Mary, Part I, Chap. 3. 
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reserve of so much as one farthing, one hair or one least good action; and we 
must do it also for all eternity; and we must do it, further, without pretending 

to, or hoping for, any other recompense for our offering and service except the 

honor of belonging to Jesus Christ through Mary and in Mary-even though 

that sweet mistress were not, as she always is, the most generous and the 
most grateful of creatures. 

Here we must note that there are two things in the good works we perform, 

namely, satisfaction and merit; in other words, their satisfactory or impetratory 

v ue and their meritorious value. The satisfactory or impetratory value of a 
good action is that action inasmuch as it satisfies for the pain due to sin, or 

obtains some new grace; the meritorious value, or the merit, is the good action 
inasmuch as it merits grace now and eternal glory hereafter. Now in this conse¬ 

cration of ourselves to Our Lady, we give her all the satisfactory, impetratory and 

mentonous value of our actions; in other words, the satisfactions and the merits 

our go wor s. We give her all our merits, graces and virtues—not to 
commumcate them to others, for our merits, graces and virtues are, properly 

and V* 0nl>' Jesus Christ who, in making himself 
her the i* "1 Fatber’ ls able t0 communicate his merits-but we give 

sahsfact^m hn? them’ aU8men,t them and embellish them for us_Our 

for the greatest glo^rofGod« £° COmmunicate t0 whom she likes< and 

it S cv*dent> !^S ,act consecration and holy slavery to Mary is an ex- 

au clT\CVT ^ aCt °,r that reaS0n i£ is not t0 be made lighdy or too 
direcmr MiiTVS‘ matu“ deIiberad«n and with the permission of a spiritual 

and LZ°Ug f > h T 3 tnr V°W’ ^ W°uld be ^verent to make die act 

don of the * Ter.reen ^ But who, under the in^ira- 
mat-p u- ° I pmt and Wltb tbe express authorization of their director, 

S a sLS f C°nSeurati0n t0 ^ ran be «« ^e will love them 

aW the mth tV6hT ** needs generously, will guide them 

intercede coni 'T’ ? defend tbem a8ainst d>eir enemies, and will 

S~ce mTU: J 1 ^ 50 ** may receive the gift of final 
perseverance and attain eternal bliss. 
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; 

214 41Ibid., Part II, Chap. ]. 
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1: STAGES OF THE 
CHRISTIAN LIFE 

Having examined the end and the basic principles of the Christian life, we 

stall now consider its growth or practice. The manner of treating this part 

o the theology of Christian perfection varies with different authors. Some divide 

the material on the basis of the traditional three ways: purgative, illuminative 

and unitive, and then proceed to describe the principal characteristics mani¬ 

fested by souls as they pass through the various ways.1 Those who defend 

the doctrine of two distinct paths to perfection consider those same three 

ways, first in the ascetical, and then in the mystical phase of the spiritual life.2 

Others describe the whole process of the spiritual life under the aspect of the 

practice of prayer.3 Others, finally, abstract more or less from any chronological 

order m the treatment of the phenomena of the spiritual life and classify the 

material under the general principles of the means of sanctification.4 

AH these methods, except the second, have their advantages and disad¬ 

vantages. The principal advantage of using the three ways is that it is closer 

to the facts, but it has the serious disadvantage of isolating these three aspects 

0 the spiritual life. In practice they do not fall into separate categories but 

intermingle to such an extent that at any moment or at any phase of the spiritual 

1 e one may find elements of purification, illumination and union. For that 

METHODS 
OF STUDY 

A- Saudreau, The Degrees of the Spiritual Life (London: Bums, Oates and 
AtjS w°urne’ J907), and A. Tanquerey, S.S., The Spiritual Life (Westminster, 
md-: Newman, 1948). 

/•A 9/' Crisogono de Jesus Sacramentado, O.C.D., Compendio de Ascetica y Mistica 
V, Wla; 1933). Francisco Naval, C.F.M., treats of the three ways only in regard 

s e ascetical and not the mystical phase (cf. Curso de Teologta Ascetica y Mistica'). 

Cf. J. G. Arintero, O.P., Stages in Prayer (St. Louis: Herder, 1957). However, 
n ero treats of the three ways in his authoritative work. The Mystical Evolution. 

Th Lmrrigou-Lagrange, O.P., Christian Perfection and Contemplation; The 

Th^ri s Interior Life (St. Louis: Herder, 1937, 1948); J. de Guibert, S.J., 
Scl^ ..e°l°gy of the Spiritual Life (New York: Sheed and Ward, 1953); J. 
]9~xVeis’ C.Ss.R., Les principes de la vie spirituelle (Brussels: Ed. Universelle, 
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ASPECT 
I reason, the authors who use this method are forced to repeat themselves time 

I and again and to return'constantly to material which they have already treated, 

Those who develop the doctrine of the spiritual life on the basis of the 

grades of prayer will depend gready on confirmation from experience. They 

wtll also perhaps recall the words of St Pius X, in which he expressly declares 

that there is an intimate relation between the grades of prayer treated by St. 

Teresa and the growth of the spiritual life.® But it has this inconvenience, 

that it does not solve many problems which arise in regard to the Christian 
lire in general. 

Those who prefer to classify the material into homogeneous sections proceed 

with great clarity and avoid monotonous repetitions. However, they are then 

related l° Separately many tIlin2s which in actual life are intimately 

d° n,0t “ *at there is any method which will have all the ad- 

terim T W1] aV<^, 3 die disadvantages. The spiritual life is very mys- 

“L .<:?mp ex- Th.e,re f such a variety of manifestations when the divine 

lv im 1 Cjin lvic ua Psychology of a particular soul that it is practical- 

r n theXle matter t0 human categories. The Holy Spirit 

perfection^ 0° ° T) ’ 'C ^ads souls in Afferent ways to the heights of 

Sd neTr'r?nerT 7 ** ”ul follows a P** that is proper to itself 
and never repeated m the case of any other soul. 

order and tbl*’ ^ ^ necessaT t0 f°how some method in order to proceed with 

reclSl it JCT P°SSible Clarity in these intrfcate questions Therefore, 

mSXrhf ^ WC intCnd t0 f°Uow the method * dueling the 

t ;d;!:sfri,r;Ken" mi"d ,hat the *■*»•* 
spiritual life anrl th i JtTS ^ve a summary of the growth of the 

““ “ ,e"Slh »f *• and ie 

SPIRITUAL GROWTH 

the Holy Ghost; there are no two U”der 1116 direction and impulse of 

or in soul. The masters of th* ??rsons' absolutely identical, either in body 

dassifications by concentrating onSPthntUa iife-haVe attemPted t0 8ive various 
ful device to establish a noim ( ^ pred°mmant dispositions of souls, a use- 
_ 3 P°lnt °f reference for determining the state in which 

218 Spectantia (Romae^’tlniv. ^777Christianae Perfections Studium 
LySijf n. 636. 

a particular soul finds itself at a given time in the spiritual life. This knowl¬ 

edge is very important in practice, since the spiritual direction of a soul in 

the first stages of the spiritual life will be very different from that which is 

given to those who are advanced or already perfect. 

The three principal classifications which have been proposed in the history 

of Christian spirituality are the classic, division into the three ways (purgative 

illuminative and unitive), that of the three degrees (beginners, proficient and 

perfect), and that of St. Teresa of Avila as outlined in her Interior Castle. We 

shall blend these three classifications in order to construct the following 

schema of the entire Christian life.6 

The “outer court of the castle”7 is the stage of the sinners who live habitually 

m the state of sin and are not interested in abandoning it. Perhaps the majority 

sm through ignorance or frailty, but there are also some who give themselves 

to sin because of a cold indifference or even because of an obstinate and 

diabolical malice. In some cases there is a complete absence of remorse and a 

deliberate rejection of all prayer or recourse to God. They consider mortal sin 

to be of little importance or something that is readily pardoned. For that reason, 

they imprudently place themselves in all kinds of occasions of sin, and they 

succumb to temptation with the greatest facility. They miss Mass on Sundays 

frequently and for the slightest reason; their annual confession, which is some¬ 

times omitted, is made in a mechanical fashion, without any interior devotion 

and without a true desire to give up their sins definitively. They sometimes 

make use of vocal prayers, but without attention or true piety and usually to 

ask God for temporal things. 

When the soul begins to desire sincerely to live in a Christian manner, it 

enters the purgative way or the first degree of charity. Its basic dispositions 

are described by St. Thomas in the following words: “At first it is man’s 

principal concern to avoid sin and resist the passions, which move him in op¬ 

position to charity. And this pertains to beginners, in whom charity must be 

nourished and augmented lest it be destroyed.”8 

The purgative way can be subdivided into the first three mansions described 

Y St. Teresa of Avila. The first mansions are those of the faithful souls who 

struggle somewhat weakly against mortal sin but sincerely repent through 

eWe are indebted principally to St. Thomas Aquinas, St. Teresa of Avila, 
audreau and Dom Chautard. 

7This allusion is to the famous text of St. Teresa: “Many souls remain in the 
fnter court of the castle, . . . they are not interested in entering it and have no 
mea what there is in that wonderful place” (Interior Castle, First Mansions, n. 5). 

8Summa, II-H, q. 24, a. 9. 
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THE 

ILLUMINATIVE 
WAY 

good confessions. Frequently, however, they voluntarily place themselves in 

the occasion of sin They make no effort to avoid venial sin because they 

SET-; be °l™ imp0rtance' Their practices of piety are generally re- 

nn 3re commanded hY *e Church, and even here they 

Zr?; D rare.0CCaSi°nS they may perform some pious work of super- 

Their netidnn 3yer 15 PU 7 VOu and iS accompanied by many distractions. 

aisfl^lTd r find th0Se 8°od 501115 wbo valiantly struggle 

feTmen this h 8\! Y d themSdVeS ln °CCasi0nS Which lead t0 ** 
y rep?nt Sincerely and promptly go to confession. 

is raC weaH^ 6 '*** ^ beCau5e their batde to overcome diem 

into the same’vfnialdns^ThevI ”****> 3nd ^ “ndy fall back 

great feasts, the first Fridays eto rTCnt ^ S3Craments’ especially on the 

mention which is oftenTc^d ^ ‘ 

rardy cT “?*** #*" «* ^ 

immediately confess their sin ^nd a? >V**““ repentance is Profound, they 
They sincerely combTveS “ 7 ^ precautions to avoid a relapse, 
although as yet it is not nerP ,and malce use °f the particular examen, 

They usually attend Mass and ^ • ™r &dellty and k produces little fruit, 

a certain spirit of routine. Thev c77 C°mmunion daily, but often it is with 

slight amendment of their defects" T t*** T** eacb Week but with only 3 

make frequent visits to the Blessed 9 ^ ^ S °ften S3y thc rosary daily’ 
Cross regularly. Thev nmrhVP .ament, and make the stations of the 

meditation because of their 1“? ^°” daily but often do not make a good 
especially in times of dryness or"n ‘Stractions- TTey readily omit meditation, 

avoided without failing in the d umorous occupations which could have been 

affective prayer, which tends Jbecome mo ^7 ^ Fle(*uently they maf£ 
of the senses usually begins here m re 3nd more Amplified. The night 

gms here as a transition to the illuminative way. 

When the soul has decided to enter ■ 

along the way of virtue, it has e upon a “re of solid piety and to advance 

many spiritual authors call the" ^ tbe dluminative way. This is what 

the soul at this point is to grow in^hTru^^^1,00' Tbe princiPal concern of 

enmg its charity. We can divide th -n nSban bY increasing and strength- 
grees or mansions. Ruminative way into the following de- 

The beginning of the ilium' 

220 are in the fourth mansions. The W3y *S ^ound ™ those fervent souls who 
y never commit mortal sin. If they are sudden¬ 

ly surprised by unexpected temptation, their mortal sin is a doubtful one and 

is followed immediately by profound repentance, immediate confession and 

acts of penance. They exercise great care to avoid venial sin, and it is rarely 

fully deliberate when they commit a sin. They make use of the particular 

examen as a means of combatting all venial sin. Such souls, however, often 

avoid examining themselves concerning imperfections, lest they be obliged 

to combat them. They love abnegation and self-denial, but only to a certain 

point. Their daily Mass and Communion are accompanied by fervent prepara¬ 

tion and thanksgiving. They are diligent in the weekly confession, they seek 

spintual direction in order to make progress in virtue, and they have a tender 

devotion to Mary. They are faithful in prayer in spite of dryness or aridity in 

the night of the senses. They practice the prayer of simplicity, which is a transi¬ 

tion to contemplative prayer, and in moments of particular intensity they 

enjoy the prayer of infused recollection and of quiet. 

In the fifth mansions we find those souls that are relatively perfect. They 

never commit a deliberate venial sin, although sometimes they may fall by sur- 

Pnse or lack of advertence. Then they repent of their sin and make reparation. 

Any imperfections are immediately rejected and combatted with all their 

strength. There may be some deliberate imperfections, but they are quickly 

repented. There are frequent acts of abnegation and renunciation, and the par¬ 

ticular examen is now aimed at seeking perfection in a definite virtue. Their 

practices of piety become more simple and less numerous but are practiced with 

greater love. Charity is beginning to have a more intense and a more actual 

influence on everything they do. They love solitude; they are more and more 

disinterested; they experience a great longing for God, a desire for heaven, a 

~^e#of tbe cross, a disinterested zeal, and a great hunger for Communion. 

I heir life of prayer is so habitual that it is as natural as breathing. They have 

reached the contemplative prayer of union, and frequendy they undergo 

passive purifications and manifest certain phenomena that are concomitant 

with the mystical state. 

When the life of prayer becomes, as it were, the very breathing of the soul, 

even amidst its occupations and duties of state, and when intimate union with 

God and the attainment of complete Christian perfection constitute the supreme 

ideal of its life, the soul has entered the unitive way. Its fundamental preoccu¬ 

pation is to be united with God and to enjoy him. The unitive way can be 

subdivided into two grades or mansions. 

The first degree of the unitive way is that of the heroic souls who are in the 

sixth mansions. They never commit deliberate imperfections; at most they 

are 0rdy partially deliberate and are quickly rejected. They perform all their 

Practices of piety with an exquisite fidelity, but they are concerned only with 

being united more intimately with God. Their disinterest in self has reached 

STAGES OF THE 

CHRISTIAN LIFE 

THE UNITIVE 
WAY 

221 



*epoIn,.ot f7«Mne* of self. They have a g,ea, thirst for suffering and 

their penitential practices are severe. They would wish to offer themselves 

completely as a holocaust for the conversion of sinners. Frequently they offer 

emselves as victim souls. In their life of prayer, contemplation is practically 

oitndf I ey enJOyr prayer °f Uni0n in a very higb degree and * is ^ 
quendy the prayer of ecstatic union. They undergo the passive purifications 

the night of the spirit. The spiritual espousal occurs at this stage, as well as 

the concomitant mystical phenomena and sometimes graces gratis datae. 

scarcely SaveMt^ mJ™sions we find the great saints, in whom imperfections are 

exercise omT a c" °f piety W been reduced simple 

exercise” The*6] S , ^ dle Cross says: “Now loving is my only 

tranouTl TN ^ 7 3 P°int °f incredibIe ^tensity, but it is stffi 

humilitv l I T T peace a»d serenity; they manifest profound 

die honorTT f of ^ that remains is 

describes a a g 7- °u • ^ thdr Piayer We eni°y what St. Teresa 

Sey have reaefT^ ln CTtUal Visi°n °f the Blessed Trinity in the soul, 

times confirmation in ^racc" Uni°n myStiCal marria8e’ and some‘ 

jouSStiSnXSaS? "a Ae P3th Which 501115 usualJy travel in their 

two souls are exactly alT \° 3? lnbmte variety of modification because no 

to the general charaete * l • 6 exPert director who pays close attention 

rathe fccum et Se del “ ™ W described be able to determine 

soul at aTSin time ^ ***"*.. ^ which bas be“ attained by a 

We shall now examine in detail i . 

the negative and the positive. Although , ^ °f ^ Christian Hfe/ ' 

ly intermingled and someri • 8 practlce these two elements are usual- 

Err?tor ?t808ical - *■ 
ntirety and then of the positive aspect. 

222 

2: THE STRUGGLE 
AGAINST SIN 

oin is tne worst enemy ot our sanctification and is in reality the only enemy, 

since everything else that impedes growth in holiness either comes from sin 

or is conducive to sin. Sin is a voluntary transgression against the law of God. 

It always presupposes three essential elements: forbidden matter, deliberation 

on the part of the intellect, and consent on the part of the will. If the matter 

is grave and the deliberation and consent are complete, one has committed a 

mortal sin; if the matter is light or if deliberation and consent are imperfect, 

the sin is venial. Within these two types of sin there is an infinity of de¬ 

grees. The detailed study of sin pertains to moral theology; we shall discuss 

only those things which pertain to the struggle for sanctity and shall be con¬ 

cerned principally with the manner of combatting sin and voluntary imper¬ 

fections. 

MORTAL SIN 

Unfortunately, there are countless men who live habitually in mortal sin. 

Absorbed almost entirely by preoccupations of this life, enmeshed in professional 

affairs, devoured by an insatiable thirst for pleasure and diversion, and over¬ 

whelmed with a religious ignorance which sometimes reaches incredible 

extremes, they never ask any questions concerning the life to come. Some, 

especially if they received some degree of Christian education during childhood 

and if they still preserve some remnant of faith, react in the face of approaching 

death and receive the last sacraments before appearing before God. But many 

ethers go down to the grave without any regrets save the fact that they must 

leave this world. These unfortunate people are what St. Teresa calls “paralyzed 

souls who, unless the Lord himself comes and commands them to rise, are like 

tbe man who had lain beside the pool for thirty years; they are unfortunate 

features and live in great peril.”1 

interior Castle, First Mansions, n. 8. 223 
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Ignorance 

Jhey are actually m danger of eternal damnation. If death were to surprise 

. Tt!hlS Staf Aey wouId be lost all eternity. Habitual mortal sin has 
amed their souls to such an extent that there is, as St. Teresa says “no dark¬ 

ness more black nor anything so obscure that this soul is not much more so”-’ 

avoid the occasion nf c- jv ,, t £ can be ™agined m order to 

in the state of sin hiv ” ^r^^ess, not all those who live habitually 
state of sm have contracted the same responsibility before God. 

sinners into as^atytatcglrics" ^ 51115 ^ 35 3 baSiS f°r classlfying 

cuse entirely from s^buMo thaTi ^ lrmnclbl<T i8norance. which would ex- 

or completelv indiffpr^ t A - 1^norance which results from an anti-religious 

or completely ’devoid^of T’ “ *"* “ e^ronment which is hfstile 

surrounCsuilHhat3117 iaBm‘ ^ "ho ** in such 

fectly cot^r^m— °f ^ ^ °f Sin‘ ^ ^ 
facility are not morally right. PerhamT actlons.whldl they commit with 

remorse. In any case thcv f. r°™ bme t0 time they even feel a certain 

At the JTe „" MPab'e Qt commit£tn8 deliberaK moml 

persons iSSHS^SZ ■* 

which seems unjust or sinful to the - t ‘ baVe preserved 3 terror for that 

have remained basically uprieht if oil 1*° SP'te °f “temal weaknesses, they 

fashion some devotion to tbp Ri’ ave Pract*ced even in a rudimentary 

it they have refrlS”fmm a.Sj^" W“Ch ** - *■ *«*-* 

at the hour of death they raise tP,8- . fii°n and lts mmisters; and if especially 

fident in his mercy, there ZnoZ"JT * G°d’ ful1 of remorse and con- 

benignity at the divine tribunal Wn! - 3t ,they wil1 be judged with special 

asked of him to whom much hac i. nSt advises us that much more will be 

think that little will be asked nf t,^™ ?*Ve,n 12:48), it is reasonable to 

Sools such as these ‘ 

portunity presents itself S,nrp *l • Wlto comparative readiness if the op- 

malice, but from a profound ie 611 Car<dess b^e did not proceed from true 

pression on the soul and causesT/f^6’ ^ 31111311011 tbat makes a strong im- 

them to turn to God. The death t enter *n upon itself will suffice to cause 

at a mission, the introduction to a Iv*-member of the family, a sermon heard 

to lead such souls to the rioht r> 1^'°US enyironment, etc., ordinarily suffices 

s a rule, such souls pass through their 

2lbid., Second Mans; 

224 »Ibid., n. 2. 
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tvhole life lukewarm and ignorant, and the priest charged with their care should urn struggle 

return time and again to the task of completing their formation lest they return against sin 
to their former state. 3 

There are many persons who are sufficiently instructed in religion so that Weakness 

then sms cannot be attributed to the lack of a knowledge of their duties. And 

yet they do not sm through calculated malice. They are weak, lacking in will 

power strongly inclined to sensual pleasure, intellectually dull, listless and 

cowardly. They lament their faults, they admire good people and would 

like to be one of them, but they lack the courage and energy to be so in reality. 

hese chsposmons do not excuse them from sin; on the contrary, they are more 

culpable than those who sin through ignorance, because they sin with a greater 

knowledge. But basically they are weak rather than evil. The person in charge 

o their spiritual welfare must be especially concerned with strengthening them 

m their good resolutions, leading them to the frequent reception of the sacra¬ 

ments to reflection, avoidance of the occasions of sin, etc., in order to with¬ 

draw them from their sad situation and to orientate them toward the good. 

These people sin, knowing that they sin, not because they will the evil as Coldness. 

c or as an offense against God, but because they do not wish to give up indifference 

■Clr P. easures> and does not cause them any concern that their conduct is 

sm m the sight of God. They sin coldly and with indifference, without re¬ 

morse of conscience, silencing the faint voice of conscience in order to continue 

meir life of sin without reproach. 

The conversion of these persons is very difficult Their constant infidelity 

t0 e inspirations of grace, their cold indifference to the postulates of reason 

and the most elementary morality, their systematic disdain for the advice which 

1S ^ven tbem by those who wish to help them-all this hardens their heart to 

SUC an extent that it would require a veritable miracle of grace for them 

t0 return to the right path. If death should overtake them in such a state, their 

eternal fate would be deplorable. 

Perhaps the most efficacious means of leading them back to God would be 

t0 encourage them to practice certain spiritual exercises with a group of per¬ 

sons of the same profession or social condition as themselves. Although it may 

Seem_ strange, it is not rare to find that this type of person will begin to 

Practice some spiritual exercise in order to see what it is like, especially if it 

js proposed to them with a certain tenderness and affection. And it frequently 

aPpens that a great grace from God awaits them there. At times astounding 

conversions are effected, radical changes of life, and the beginning of a life 

piety and fervor in persons who formerly lived completely forgetful of God. 

e Priest who has the good fortune to be the instrument of such divine mercy 

ould watch over the convert and by means of a wise and prudent direction 

to assure the definitive and permanent return to God. 225 



negative This class of sinners is the most culpable and the most horrible. These people 

aspect do not sin through ignorance, weakness or indifference, hut through a refined 

Obstinacy, “allce and diabolical obstinacy. Their most common sin is blasphemy, which 

malice “ Pronounced stricdy out of hatred for God. They may have begun as good 

Christians, but little by little they degenerated. Having yielded more and more 

to their evil passions, these passions gradually assumed gigantic proportions, 

until the moment came when their souls were definitively conquered. Then, 

in the aims of despair, came the inevitable consequence of defection and 

apostasy. The last barriers which kept them from falling over the precipice 

have been broken, and they are hurled, by a kind of vengeance against God 

and their own conscience, into every kind of crime and moral disorder. Fiercely 

they attack religion; they hate the good; they may enter into a non-Catholic 

sect and propagate its doctrines with zeal and ardor, until, finally driven to 

despair by the accusations of their own conscience, which speaks to them in 

spi e of everything, they fall more and more deeply into sin. One of these 

c ]OTnUn/ltC P.Cr!°nS S.a*d on 3 certa’n occasion: “I do not believe in the existence 

f;C ’ fUt 1 tre 1S a and 1 g0 tliere> at feast I shall have the satis- 

that n L neVer, jV'ng down before God.” Another such person, foreseeing 

£ Piaps a hr,of ‘be grace of repentance would te offered to 

to his friend 6 °T ■ 6 ,7c f° 3ny P°ssibility of a return to God by saying 

f TS: 7 at the h°Ur °f death I ■* for a priest to hear 
my confession, do not bnng him, because I shall be delirious.” 

greater thaiTth ^ °ne persons would require a miracle of grace 

S to rllet reST?°n 0f 46 dead in the ord- It is useless to 

them and ma 7°^ ° j Persuasi°n or advice. It will make no impression on 

“5\SL K 5 COntrary effects- The ^ ™thod to be used 

to the Blessed Viren C y «Pernatural: prayer, fasting, tears, constant recourse 

Id God Si requires a tme miracle and only God can do it 

supplications. It could alTosfbtsdd AatThr’6 ^ °f “T 
the patience nf j , d tlat ‘bese unfortunate ones have exhausted 

nelSi d ” <,JeSdne<J “> «U e.emity ihe living .esfr 

mercy. ng°rous divine justice, because they have abused divine 

OFMN “"fortU”ate “»l» whose conversion would requite 

weakness or ignorance uL '”"ld'"de °f th- »h° ” 

dons a, least s^toS^ 7 XT’ Wh° hare P>«** 

eternity. But absotbed asihe/aie^ a" th“ aboUt their 

world, they live a life that is aW r 7 3ffairS and Preoccupations of the 

ously and remaining at times inT P^IynaturaI> rising and falling continu- 

are the majority of those Christians ^ 5111 f°r a Iong peri°d- Suf 

226 as Sunday Mass yearly conf • Wh° °b™IVe 1116 minimum obligations such 
7 ass, yearly confession, etc. The Christian life is only slightly 

developed in them, and they live a life that has no supernatural horizons. The the struggle 

senses predominate rather than faith and reason, and they are very much in against sin 

danger of being lost. 

What can be done to lead these poor souls to a Christian life which is more 

in harmony with the demands of baptism and their own eternal interests? 

Above all, it is necessary to inspire in them a great horror for mortal sin. To 

do this, there is nothing better, after prayer, than the consideration of the 

gravity of sin and its terrible consequences. St. Teresa of Avila says in this 

respect: 

While in a state like this, the soul will find profit in nothing; and hence, 

being as it is in mortal sin, none of the good works it may do will be of any 

avail to win it glory. ... I know of a person to whom our Lord wished to 

show what a soul was like when it committed mortal sin. That person says 

that if people could understand this, she thinks they would find it impossible 

to sin at all and, rather than meet occasions of sin, would put themselves to 

the greatest trouble imaginable. . . . O souls redeemed by the blood of Jesus 

Christ! Learn to understand yourselves and take pity on yourselves. Surely, if 

you understand your own natures, it is impossible that you will not strive 

to remove the pitch which blackens the crystal. Remember, if your life were 

to end now, you would never enjoy that life again. O Jesus! How sad it is 

to sec a soul deprived of it! What a state the poor rooms of the castle are in! 

How distracted are the senses which inhabit them! And the faculties, which are 

their governors and butlers and stewards-how blind they are and how ill- 

controlled! And yet, after all, what kind of fruit can one expect to be borne 

by a tree rooted in the devil? 

I once heard a spiritual man say that he was not so much astonished at die 

things done by a soul in mortal sin as at the things not done by it. May God, 

in his mercy, deliver us from such great evil, for there is nothing in the whole 

of our lives that so thoroughly deserves to be called evil as this, since it brings 

endless and eternal evils in its train.4 

The following is a brief schema of ideas which the director should strive The evil of sin 

to inculcate in the soul that he wishes to draw out of habitual mortal sin: 

1) Mortal sin must be a most serious evil if God punishes it so terribly. 

Realizing that God is infinitely just and that he cannot punish anyone 

more than he deserves, and that he is at the same time infinitely merciful 

and therefore always punishes the guilty less than they deserve, we know 

certainly that as the result of mortal sin: a) the rebellious angels were 

changed into horrible demons for all eternity; b) our first parents were 

driven out of paradise and all humanity was subjected to every manner 

of sickness, desolation and death; c) God will maintain for all eternity 

the fire of hell as a punishment for those guilty ones who die in mortal 

sin (de fide); d) Christ, the dearly beloved Son of God, when he wished 

to satisfy for culpable man, had to suffer the terrible torments of the 

Passion and experience in himself, as the representative of sinful humanity, 

interior Castle, First Mansions, Chap. 2. 227 
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ASPECT 
the indignation of divine justice, even to the point of exclaiming: “My 

Vjod, my God, why has thou forsaken me?” (Matt. 27:46.) 

2) Because of the injury against God’s infinite majesty, sin possesses 

a malice which is in a certain sense infinite.® 

3) Mortal sin instandy produces the following disastrous effects in the 

soul: a) the loss of sanctifying grace, the infused virtues and the gifts of 

the Holy Ghost; b) the loss of the indwelling of the Trinity in the soul; 

c) the oss of all ments acquired in one’s past life; d) an ugly stain on 

the soul (macula ammae), which leaves the soul dark and horrible; e) 

slavery to Satan, an increase of evil inclinations and remorse of conscience; 
t) the guilt of eternal punishment 

are^eTlo1“J? thf efore’ t!le death of *e soul to the life of grace. If these ideas 

Twm madtll and ^ ^ ^ hUmMy imPlOTeS heIP of God in prayer, 
resolve to U of mortal dn and eventulll 

ITsZZonofAw4r and even die rather commit a mortal sin. Bui 

Med bv ui^h 15 DOt en°U8h- The 50111 is Sti11 very ^ak and must be 

It must be aded "TIT 0163115 eneW which * Iack 
£e« 7 all occasions of sin with the greatest care, to frequent 

unexpected temntari3 C * ^7 examination conscience in order to prevent 

SKTicS??* aV6ca tCnder devotion * Mary, «o be always 

to ask of God the effica i °S C°mbat slodl’ tlle mother of all vices, and daily 
°d tilC efftca°ous grace to avoid offending him. 

VENIAL SIN 

nature 
and kinds 
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venial sin. AlthougUH^uch^eK^ ” f°uld aV°ld m°re carefuIly tha" 

moral evil, and moral evil ic A °US tllan mort£d sm» it is nevertheless a 

others of the physical order fad 8reateSt °f a11 eviIs- Before this type of evil all 

ness nor death itself can be fade away as if they were nothing. Neither sick- 

fore to have dSTiTlt0 6ViI °f ^ 11 is 

venial sin so that one can culriv c asses> malice and consequences of 

means necessary to avoid it 363 ^Orror and Put into practice the 

ills is one of the mnef- rtj rr* i » 

however, it is sufficient to say^t^fj^ infaI1 theoIo8y- For our purpose, 

sists in a simple deviation and not a tobd^1^ m0rtal VeniaI Sin ^°n‘ 

a sickness and not the death of the soul 3^S1°n the ultimate end- !t “ 

Bpt c, -r. _ ' I be sinner who commits a mortal 

U- St- Thomas' HI, q. 2, a. 2, ad 2. 

sin is like the traveler who, intending to reach a certain point, turns his back 

on it and begins to travel in the opposite direction. But he who commits a 

venial sin merely departs from the straight path without abandoning his 

onentation toward the goal to which he is traveling. 

It is possible to distinguish three classes of venial sins: 

1) Those sms which by their very nature involve a disorder or deviation 

although only a slight one, such as a small lie which does no damage to anyone.’ 

2) Those sins which, although of themselves gravely forbidden, because 

of the smallness of the matter involved, constitute only a light disorder, as to 

steal a small amount of money. 

3) Those sms which lack complete deliberation or full consent of the will 

m matters which would otherwise be serious sins, such as inadvertent or semi- 

deiiberate impure thoughts. 

The mere multiplication of venial sins does not of itself change the species 

of the sm. A thousand venial sins do not equal a single mortal sin. Neverthe¬ 

less, a venial sin could become a mortal sin for any one of the following reasons: 

a) .Because of an erroneous conscience or a seriously doubtful conscience 

concerning the grave malice of a deliberate act. Thus he who erroneously 

believes that an action which is objectively only venially sinful is a mortal 

sm would commit a mortal sin if he performed that action. One would 

also commit a mortal sin in performing an action if he has serious doubts 

as to whether or not it is a mortal sin or only a venial sin, for one is 

obliged to solve such a doubt before performing the action. 

b) By reason of an end which is gravely evil, as would occur if one 

performs an act which is a light sin for the purpose of causing another 

to commit a serious sin. 

c) By reason of the proximate danger of falling into mortal sin if one 

commits a particular venial sin, as would be the case if one were to let 

himself become angry when he knows that he will very likely end by 

inflicting grave damage or injury on his neighbor. 

d) By reason of the grave scandal which would be occasioned by the 

commission of a light sin, e.g., if a venial sin committed by a priest were 

to become the occasion of a serious sin on the part of a layman. 

e) By formal contempt of a law which binds under light obligation. 

Contempt is called formal if it is directed against authority as such; it 

is called material if it is directed to some other element, such as a disdain 

for the thing forbidden because one thinks it is of little importance. 

f) By the accumulation of material which may increase until it is grave 

matter. 

F is certain that there is a great difference between the malice of a mortal 

Sln and that of a venial sin. The Church has condemned the following proposi- 

the struggle 
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OF VENIAL SIN 
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aspect b0n °f BaiUS: There is n° Sin which is venial by its very nature, but every 
ASPECT I an merits eternal punishment.”® Nevertheless, venial sin does constitute a true 

offense against God, an effective disobedience of his law, and an act of in¬ 

gratitude for his great benefits. On the one hand there is the will of God and 

his glory; on the other, our own desires and selfishness. In the case of venial 

sin, we in effect choose the latter. It is true that we should not prefer them 

it we knew that they would separate us radically from God (and in this we 

have the distinction between venial and mortal sin, because the latter consists 

in our turning away from God completely), but it is certain that the lack 

of respect toward God is of itself very great even in the case of venial sin. St 
leresa says in this regard: 

From any sin, however small, committed with full knowledge, may God 

realfe-T S5’ e?pecJa 7 s‘Ilce we are sinning against so great a Sovereign and 

afo eLtw ! “ Wafhln? US‘ 11131 ^ems to me to be a sin of malice 

thee T v fSi t l0Ug ' 0n? Were t0 5a7: <<Lord> although this displeases 

have mfdi !rW w thou 56651 h and I know that thou wouldst not 

whim and d U.if 1 °?gb I understand this, I would rather follow my own 

ST “I*1? ***** wiIL rIf we commit a sin in this way, however 
ght it seems to me that our offense is not small but very, very great.? 

U 15 nCCeSSar): t0 distin^ish betweeu venial sins committed 

which arr!"'\Tn,?, “ 7 °f adv“™ »d deliberation, and those At oTT1 co,d,l' ”■> "ib die complete awareness that one theteby 

taowTlv^il 7 °n -Tp,ady a“id *e former,8 and God, who 

of weakness The 6 17° W 7 we aie made, readily forgives ns these sins 

* ab“"1 th'“ is .0 my » 
would be fatal for i . Posslble and to avoid discouragement, which 

a *lflo,e 1th ' “f™8 ■“''“do" and always ptesnpposes 

“ m0re “ le“ dissimulated, St. Francis de Sales says in his 

committed any fauiTthis.W™7^ Encouragement and to be sorry for having 

"i choleric; and dris’is the great”*^ “T" 7 ”“”7 
become impatient with th»- .ect 01 “ose who, seeing themselves angry, 

anger. . T 611 0Wn ImP3tience and become angry at their own 

father make more of^^imii34 ^ ^ sweet and cordial reproaches of a 

if we reproach our heart whenl?*1 ^ * S°n 111311 blS rage and anger’ s0 3^°i 
reproaches, using more comm .con™lts some fault with sweet and peaceful 

amend, we shaH suc3 in?P °n ang6r and arousing the heart to 

and penetrating than that whkh c^ldT^13^6 15 much m0le Profoun1 
anxiety. . . . Therefor,- , .u UXt*, aroused with resentment, anger and 

-TFT— eref°re’ When y°ur heart falls, raise it sweetly humbling 
®Cf. Denz. 1020. 

'The Way of Perfection, Chap. 41. 

Inis would require a snprfal r 
Virgin, and was so defined bv the Cn as was received by the Blessed 

230 cation, can. 23; Denz. 833 7 C°Unal of Trent- «. Sess. VI, Decree on Justifi- 

vourself greatly in the, presence of God by the recognition of your misery 

without being surprised at your fall; for what is so strange that sickness should 

be sick, that weakness should be weak, and that misery should be wretched 

Nevertheless, detest with all your heart the offense which you have com¬ 

mitted against God and, filled with courage and confidence in his mercy, begin 

again the practice of that virtue which you have abandoned.9 

If one acts in this way, reacting promptly against those faults of weakness 

with a profound repentance full of meekness, humility and confidence in the 

mercy of God, they will leave scarcely any trace in the soul, and they will not 

constitute a serious obstacle in the path of our sanctification. 

But when venial sins are committed coldly, with perfect deliberation and 

advertence, they constitute an insuperable obstacle to perfection. They make it 

impossible to proceed along the road to sanctity. Those sins sadden the Holy 

Ghost, as St. Paul says (Eph. 4:30), and they completely paralyze his sanctify¬ 

ing work in the soul. Father Lallemant says in this regard: 

One is astonished to see so many religious who, after having lived forty or 

fifty years in the state of grace, saying Mass every day and practicing all the 

ci. eX6rcises of.tbe religious life, and, consequently, possessing all the gifts 

oi the Holy Spirit in a very high degree—one is astonished, I say, to see that 

these religious give no recognition to the gifts of the Holy Ghost in their acts 

and in their conduct; to see that their life is completely natural; that, when 

they are corrected or when they are discouraged, they show their resentment; 

that they show so much concern for the praise, the esteem and the applause 

ot the world; that they delight in it, and they love and seek its comfort and 

everything that will appeal to their self-love. 

There is no reason to he astonished. The venial sins which they commit 

continuously bind the gifts of the Holy Ghost, and it is no wonder that the ef¬ 

fects of the gifts are not evident in them. It is true that these gifts grow together 

with charity habitually and in their physical being, but they do not grow actually 

and in the perfection which corresponds to the fervor of charity and increases 

merit in us, because venial sins, being opposed to the fervor of charity, impede 

the operation of the gifts of the Holy Ghost. 

If these religious would strive for purity of heart, the fervor of chanty 

would increase in them more and more and the gifts of the Holy Ghost shine 

forth in their conduct; but this will never be very apparent in them, living 

as they do without recollection, without attention to their interior life, letting 

themselves be led and guided by their inclinations, and avoiding only the 

more grave sins while being careless about little things.10 

Venial sin has four effects in this life and certain effects in the life to come.11 

' It deprives us of many actual graces which God would otherwise have 

&ven us. This privation sometimes results in our falling into a temptation which 

we could have avoided by means of that actual grace of which we were deprived. 

*Introduction to the Devout Life, Part III, Chap. 9. 

larTJ16 Spiritual Doctrine of Father Ldlemant (Westminster, Md.: Newman 

iy55), Prin. 4, c. 3, a. 3. 

11Cf. A. Tanquerey, S.S., The Spiritual Life, nn. 729-35. 
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negative At other times it may result in the loss of a new advance in the spiritual life. 

aspect | lt likewise results in a lessening of the degree of glory which we would have 

attained through resistance to that temptation or through the increase in grace. 

Only in the light of etemity-and then there is no remedy-shall we realize 

what we have lost as a result of deliberate venial sins. 

2) It lessens the fervor of charity and one’s generosity in the service of 

God. This fervor and generosity presuppose a sincere desire for perfection and 

a constant striving for it, which are totally incompatible with voluntary venial 

sm because the latter implies a rejection of that lofty ideal and a deliberate 

halt in the struggle for greater holiness. 

3) It increases the difficulties in the exercise of virtue. This is a result of the 

two previous effects. Deprived of many actual graces which are necessary to 

keep us on the path of the good and having lost a good part of its fervor and 

generosity m the service of God, the soul is gradually weakened and loses more 

and more of its spiritual energy. Virtue appears to be more difficult, the effort 

required for growing in holiness becomes more and more demanding, the 

experience of past failures for which we ourselves are responsible disheartens 

e soul, and while the world attracts the soul with its seductions and the devil 

intensifies his attacks, the soul ultimately abandons the path of perfection 

and perhaps gives itself without resistance to sin. 

• ^ ^P^e^^Poses for mortal sin. This is clearly testified in Scripture when it 

is stated that he who wastes the little he has is gradually stripped bare (Sirach 

_.?\ , Xp“ence “Marins this proof. The soul seldom falls directly and im- 

oTad,:ehhTVer ent the attack of its enemies- Usually, the ultimate fall 

to the 3S t;en prePared ^ltde V little. The soul has gradually lost ground 

n matte! T i T *** * **& voluntary imprudence 

insXaJons 1 importance, it has been losfng the divine 

arrives in wh^h l! 6 7 ^ U baS lowered its defenses until the moment 
amves m winch the enemy, in one furious assault, conquers the city. 

don of theTTp " thCSUfferin8S °f pur8atory is the punishment and purifica- 

punishment h t0 carries with it the guilt of 

ZtZon^ TST ed in AiS life OT ** next. The punSnnent 

or not, not satisfieTin^ whether pardoned 

nounce his justice and the , i sfled ln Purgatory. God cannot re- 

be admitted tn Vr * \ ^ must PaY its debt completely before it can 

°r .r'”; T A"d which the soul will have to suffa 

pottance surpass the * “nsUe“d ,i8!lt “d »f f 

Thomas says this expresslv whe , whlch, one could suffer in this world. St 

in purgatory: the one which consists^nTh^?^ 316 tW° ^ 

232 vision and the other which consists in Th ^ rCCeption °f the 
consists m the torment caused by a material fire. 

And the smallest amount of either one surpasses the greatest suffering in this the struggle 

WOrId-12 AGAINST SIN 

6) The increases of grace, of which the soul is deprived in this life because 

of venial sins, will have a repercussion in eternity. The soul in heaven will 

have a lesser glory than it could have attained had it been more faithful to 

grace in this life. For that reason, for all eternity it will be giving less glory 

to God than it could have. The degree of glory is in direct relation to the 

degree of grace attained in this life. 

It is above all necessary to conceive a great horror for venial sin. We shall 

never begin to make serious progress in our sanctification until we have done 

this. To this end, it will be of great help to consider often what we have said 

concerning its malice and consequences. We must return again and again 

to the battle against venial sin and never give it up even for an instant. 

Actually, because of pauses and vacations in the life of fervor and of constant 

vigilance, one readily cultivates indolence and cowardice. It is necessary to he 

faithful to the examination of conscience, both general and particular; to in¬ 

crease one’s spirit of sacrifice; to be faithful to the practice of prayer; to safe¬ 

guard external and internal recollection to the extent that the duties of our 

state permit; and to remember the example of the saints, who would rather 

have died than commit a deliberate venial sin. When we have succeeded in 

cultivating this disposition in our soul in a permanent and habitual manner, 

when we are disposed with promptness and facility to practice any sacrifice 

necessary to avoid deliberate venial sin, wfe shall arrive at the second negative 

degree of piety, which consists in flight from venial sin. It is not an easy 

task. If in the first degree—the avoidance of mortal sin—such a great struggle 

was necessary, what can we say about the avoidance and flight from venial 

sin? But however difficult it may be, it is possible to approach that ideal by 

means of a constant struggle and humble prayer until one has reached the 

same status as that which was achieved by the saints. 

IMPERFECTIONS 

Although this matter is greatly disputed among theologians, we believe that 

moral imperfection is something distinct from venial sin. An act which is 

good in itself does not cease to be good even though it could have been better. 

enial sin, on the other hand, is something intrinsically evil, however light an 
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12Cf. Supply Quaestio de Purgatorio, a. 3. 
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evil it may be. There is a great difference between the two. In theory the 

distinction between venial sin and imperfection seems very clear. In practice, 

nevertheless, the fully voluntary imperfection has harmful effects on the 

spiritual life and is of itself sufficient to impede the flight of the soul to 

sanctity. St John of the Cross treats of this matter with great clarity when 

he distinguishes between venial sin and imperfection: 

ali the othervoluntary desires, whether they be of mortal sin, which 

01 ?• I6™ "I"1’ ,Whkh 3re leSS grave’ or whether they be only 
one Td Th ’ 7 T graVC of all> ^ driven away even- 
one and the soul must be free from them all, howsoever slight they be, if 

divine ,,m-T COm^ete u,nioni *nd the reason is that the state of this 
S Xr ln the s°tils total transformation, according to the will, 

he vil AS t ?ihat -hernmay ** naught in the soul that is contrary to 

5 the Id S r ll’ “ alandr thr°Ugh a11’ its movement may be dial 
God wills nor th ° °n m' ’ ' >^0r tb'S S0ld ^esired any imperfection that 

have a will for thafJhich hasTot" WiU ^ G°d’ ** ^ 

God through love”’ ^at.[°r.tbe S0UJ. t0 come to unite itself perfectly with 

hows<Lver !hIt ^?;r !’ * mUSt first be free *** all desirVof the will, 
the will to imnerforri ’ 1 H]U-St HOt lntenti°nally and knowingly consent with 

rto clsenSttion2 "I nrSthaV,S P°Wer and Hberty to be able not 
knowingly or without h^' n°wingly, because,unintentionallyandun- 

imperfoc Ls and veniS 8 ^7°™ ‘° d° °therwise> * ™y well fall into 

spCSiS’ and,-T the natural desires whereof we have 

written fo t he t' man sth S* " V°Wa^ but —ptitious it is 
again. J Sha11 fal1 seven times in the day and shall rise up 

are, as I have^said^ intentional i tbou8b they be for very small things, 

suffices to impede union. I mean TffokTlv TY °nC that is not con<Iuered 
certain acts of different dec- " i! “ s bablt be not mortified; for sometimes 

mortified. Still, the soul will att ^ n°£ aS mucb power when the habits are 

*e, likewise pr^d lS'?*' «v«n these, fa 
tary imperfections, which are nevP ““Perfection. But some habits of volun- 

attainment of divine union but also ZSZZ/Z ^ ** 
These h»hin,<U r . progress in perfection. 

speaking, or some slight attachment wb‘?ampIe’ 3 common custom of much 
such as that to a person a b^cb,we never Suite wish to conquer- 
tittle-tattle, fancies for tastino l- a book, a cell, a particular kind of food, 

A single one of these imnerfert^1"8 °r b®arin§ certain things, and such like, 

habituated to it, is of as great h °nS> ^ tbe S0ld bas become attached and 
one were to fall daily into a ,,1°? f° gr,°Wtb and progress in virtue as though 

venial sins which do not proceed °,th.er imperfections and casual 
attachment; these latter imnprf m a habitual indulgence in some harmful 

will its attachment to someZfp nS ^ “<* binder the soul so much as 
that it will make progress in ^',c°r •3S °ng as ^ bas this, there is no possibility 

tremely slight. For it comes to ,eCtl0n’ ^ough the imperfection be ex- 

slender cord or by a stout onP • 6 S3me lbin8 whether a bird be held by a 

well held as though it were stout'f’ U be sIender’ ‘be bird will be as 
8 erC St0Ut’ for 50 long as it breaks it not and flies not 

a , J' J V™6 ,bat *0 slender one is the easier to break; still, easy though 
it be the bird will not fly away if it be not broken. And thus the soul that has 

attachment to anything however much virtue it possesses, will not attain to the 
liberty of divine union.13 

As can be seen, St. John of the Cross points out the basic reason why it is 

necessary to renounce absolutely all voluntary imperfections. At the same 

time he emphatically distinguishes between voluntary imperfections and those 

which proceed from pure weakness or inadvertence. He does well to dis¬ 

tinguish between an isolated act, though deliberately imperfect, and the deeply 

rooted habit of voluntary imperfection. It is the latter which impedes perfect 

union with God. 

The magnificent doctrine of this great mystic finds confirmation in the 

homistic doctrine on the increase of habits. According to St. Thomas, charity 

* and all the other infused habits increase only by a more intense act which 

^iows from an actual grace itself more intense than the habit. Otherwise, a more 

intense act of any virtue would be impossible, because one cannot give what 

he does not have. It follows from this that prayer is of extreme importance 

m this regard, because the only way in which we can obtain actual grace is 

y impetration, since it does not fall under merit in the proper sense of the 

word. Now imperfection is by its very nature a remiss act or the voluntary 

negation of a more intense act. Consequently, it is impossible to proceed in 

perfection if one does not renounce habitual voluntary imperfections. 

This is the reason why in practice so many potential saints are frustrated 

and why there are so few true saints. There are many souls who live habitually 

m t e grace of God, who never commit mortal sins and even exert every ef- 

ort to avoid venial sins. Nevertheless, they are paralyzed in the spiritual 

e» and they remain for many years in the same imperfections or even grow 

in imperfections. How can we explain this phenomenon? The answer is that 

ey have not endeavored to root out their voluntary imperfections; they have 

not tried to break that slender cord which keeps them tied to the earth and 

Prevents them from rising in flight to the heights. With what accents of pity 

and sadness St. John of the Cross laments this situation: 

It is sad to see certain souls in this plight; like rich vessels, they are laden 

with wealth and good works and spiritual, exercises, and with the virtues and 

the favors that God grants them; and yet, because they have not the resolution 

‘o break with some whim or attachment or affection (which all come to the 

same thing), they never make progress or reach the port of perfection, though 

they would need to do no more than make one good flight and thus to snap 

that cord of desire right off, or to rid themselves of that sucking-fish of desire 

which clings to them. 

It is gready to be lamented that, when God has granted them strength to 

break other and stouter cords—namely, affections for sins and vanities—they 
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ASPECT T uc n f,ch,b’ef,mg because they have not shaken off some 
• f hmg wblcb God had bldden ‘hem conquer for love of him, and which 

“X 8 m°re ,!n 1tIuead °r a hair‘ ^ what is worse, not only do they 
"het l n fa2-65^ but ,because oflthis attachment they fall back, lose that which 

navelSZ £“KtlaCi that P3rt °f tbe road alonS which they have 
this madd no^ t, f°f S° tune ?nd Iabor;14 for k is well known that, on 
Ss °oad’ r°ordT T 15 u mm back’ and not t0 be gening is to be losing. 

2insrme Id r ^ t6aC: U\When he Said: “He tbat is not with me I 
not the houh^l116 that gathereth not with me scattereth.” He that takes 
to spill 1 tepatr the vessel, however slight be the crack in it, is likely 

when he aid 4r^ ‘ k’ ^ Poacher taught us this clearl 
For as he him/!f *“ contemneth small things shall fall by little and little." 

one' imperfection ;« ^ * 81631 /kj cometb from a single spark. And thus 

wherefore you will h“rdly'”ver’^a “uHhS"11 “d tIlese,Ie“I “ 

Xi» “my ■**££ tfs zzs3 z. 
them a lon<r L God has been granting the favor of leading 

through beginning tn° ° detachment and liberty, yet who, merely 

good, or in the guise of ro 86 S°m-e S lgbj attachment, under the pretext of doing 
and desire for Cod n d ?v®rsatl°P aild friendship, often lose their spirituality 

devotion which they had m° thei?^ fr°m tbe ]oy and wholehearted 
have lost everything- and th- u spintl'a^ exercises, and cease not until they 

sensual desire and pleasure and ?C3l'Se t lC.y brobc not with that beginning of 
__ pl6aSUre and kePt not themselves in solitude for God « 

diminished, no^matter hwmm', “fnts which one gains before God are never 

mortal sin to destroy completely the life “* c°mmktecL As Ion8 as there is n° 
before God, as does the habitual statn f the 'nents acquired remain integral 

expressly teaches this in reoa d ,°r dcgree °f tbe infused habits. St. Thomas 

reJsoni^that^eielZlf^tl ** * 24’ 3‘ 1(» ^ 
of the acquired virtues is h„ma 8 , ends uPon Its cause. Now the cause 

acquired virtues diminish and can ’ WJlenPe’ k tbose human acts cease, the 

happen in regard to charity, because dlSappear entkely- But this does not 

caused by human acts but bv God aln ^ui.35 3n. lnfused virtue, has not been 

acts cease, charity is not dimim'd. d n6' '^bence !t follows that even when the 

venial sin does not diminish the L 1°^ c°r™Pted- St. Thomas then explains how 

other infused virtues,' "either effecSt 11*"* T’ “^quently, that of the 

even greater reason one would have tn ^ i. ^ ,regards ™erit. Consequently, with 
the infused virtues. say “*a^ s’mple imperfections do not diminish 

is true. As^T’himsdf StteSlM- ^ St3tement of St John of the Cr0SS 
hardly ever occurs alone but carri • i,™ same Passa8e» a voluntary imperfection 

of the soul (although the infused Umany others which weaken the forces 

dispose it more and more to fall i t 3 i actluked merits remain integral) ana 

completely destroys the supernatural pc'6 o iins and tben int0 mortal sin, which 

article to which we have referred tli 1 ^’1^k°n,as als° admits at the end of the 

imperfections) indirectly diminish ell -I6”,13 skl ^and we may also add voluntary 
tion through mortal sin. anty by predisposing for its complete destruc- 

15lbid, nn. 4-5. 

It is therefore absolutely necessary to wage an unceasing battle against our 

voluntary imperfections if we wish, to arrive at perfect union with God. The 

soul must use all its efforts and all its energies to make them disappear. It 

must tend always toward the more perfect and try to do all things with the 

greatest possible intensity. Naturally, this greater intensity should not he con¬ 

sidered as a physical or organic intensity, as if it were necessary to keep one’s 

nervous system in a state of constant tension or to make an act of love of 

God accompanied by organic or psychic intensity. We are referring here 

simply to the perfection of one’s motives which lead one to act: doing all 

things with the greatest possible purity of intention, with the greatest possible 

desire of glorifying God, with the ardent desire that God’s action invade or 

dominate us completely, that the Holy Spirit take complete control of our soul 

and do with us as he wishes in time and in eternity, without taking any ac¬ 

count of our own tastes or desires. It consists simply in an ever more perfect 

and docile abandonment to the will of God until we are led by him without 

the least resistance. And this will not occur before the total death of our human 

egoism and our full transformation in Christ, which will enable us to say 

with St. Paul: “It is now no longer I that live, hut Christ lives in me” (Gal 

2:20). 

It is evident that this profound transformation of our being and this com¬ 

plete death of our ego is an enterprise that surpasses human power, even as¬ 

sisted by ordinary grace. As long as man takes the initiative in his Christian 

life through the simple practice of the acquired virtues in a human mode, 

it is impossible to attain that profound purification of our innermost being. It 

is necessary that the Holy Ghost himself effect this transformation in its double 

aspect of the negative and the positive. St. John of the Cross expressly states 

this, and the obvious conclusion which follows is that sanctity is impossible 

outside the mystical life.16 

16Tbe following words of St. John of the Cross are proof of the necessity of 

mysticism for Christian perfection: “Let it suffice here to have described these im¬ 

perfections, among the many to be found in the lives of those that are in this first 

state of beginners, so that it may be seen how greatly they need God to set them 

ln tbe state of proficients. This he does by bringing them into the dark night whereof 

we now speak; wherein he weans them from the breasts of these sweetnesses and 

Pleasures, gives them pure aridities and inward darkness, takes from them all these 

®elevances and puerilities, and by very different means causes them to win the 

virtues. For, however assiduously the beginner practices the mortification in himself 

? all these actions and passions of his, he can never completely succeed—very far 

rom it—until God shall work it in him passively by means of the purgation of the 

said night” (The Dark Night, Bk. I, Chap. 7). 
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3: THE STRUGGLE 
AGAINST THE DEVIL 

temptation 

theless, he ahT ^ ^ iS ‘° temptl NeveI' 

ceed from the devil. Some of them a 1! temp‘abons that a man suffers pro¬ 

as St. James says: “But eve • 16 6 resu 1 °f man’s own concupiscence, 

by his own passion” (Jas. Tn4^ ^ hein8 drawn away and enticed 

do proceed from the 1 15 true’ however, that many temptations 

against God. ZineJdL 3 °f his hatred of -en and his pride 

you may be able to stand nexpr^ssIy states: “Put on the armor of God, that 

not against flesh and blood ^but & .WlIeS °f the deviI- For our wrestling is 

against the world-rulers of this A ,a8amst Principalities and the Powers, 

ness on high” (Eph. 6:11-12') a8ainst the spiritual forces of wicked- 

lion who goes about seek;™ o ^ Peter comPares the devil to a roaring 
« oout, seeking someone to devour2 

There is no fixed rule or clear sicm > , 

temptation proceeds from the d 1 Waere°^ one can distinguish whether a 

the temptation is sudden violent °r 501116 ot^er cause- However, if 
or remote cause which coul4 k ^ t6nac*0usi if there has been no proximate 

■»<* i„ the soul ?■*!*«* it; if it emses a protounS disMrl, 

-_ 88 S the desire f«r marvelous and spectacular things, 

JCf. Summa, I, q. J14 - ■> 
2Cf.IPet. 5:8 ’ -2‘ 

Sere^t imnorta we must struggle is the devil. Because of 

ing the teaching T ^ ^ thlS qUeSti°n in 8reat detail, but presuppos- 

Adr naturetk the°l0gy COnCemillg the of die deXs, 

especially on the ^kTT f°r,their enmiT against us. We shall concentrate 

S UP°n $0U1S’ Which 0311 ^ divided into three 
oasic types, temptation, obsession and possession. 

incites one to lose confidence in superiors or not to reveal anything concern¬ 

ing it to one s spiritual director—in such circumstances one can surmise that this 

intervention was caused in some way by the devil. 

as ^ James teaches, never tempts anyone by inciting him to evil 3 

When Scripture speaks of the temptations from God, it uses the word in a wide 

sense to designate a simple experiment or test of a person, not in respect to 

God s knowledge (which is ignorant of nothing), but with respect to the 

knowledge and benefit of man himself. God permits us to be incited to evil 

by our spiritual enemies in order to give us an occasion for greater merit; he 

will never permit us to be tempted above our strength. “God is faithful,” says 

St. Paul, “and will not permit you to be tempted beyond your strength, but 

with the temptation will also give you a way out that you may be able to 

bear it” (I Cor. 10:13). There are countless advantages to a temptation which 

has been conquered with the help and grace of God. Victory over temptation 

humiliates Satan, makes the glory of God shine forth, purifies our soul, fills 

us with humility, repentance and confidence in the divine assistance. It obliges 

us to be always vigilant and alert, to mistrust ourselves, to expect all things 

from God, to mortify our personal tastes. It arouses us to prayer, helps us grow 

m expenence, and makes us circumspect and cautious in the struggle against 

our enemy. With good reason does St. James say: “Blessed is the man who 

endures temptation; for when he has been tried, he will receive the crown of 

life which God has promised to those who love him” (Jas. 1:12). But to obtain 

all these advantages, it is necessary to exercise oneself in the struggle in order 

to obtain victory with the help of God. To this end, it wall be of great help 

to us to know the strategy of the devil and how to react against it. 

Perhaps in no other page of Scripture is the strategy of the devil as a tempter 

depicted so clearly as in the moving description of the temptation of Eve, which 

resulted in the ruin of all humanity. Let us examine the biblical account and 

draw from it some important conclusions. 

The tempter is not always at our side. Some of the Fathers and theologians 

taught that, in addition to the guardian angel who is assigned by God to each 

person, there is also a devil assigned by Satan to tempt us to evil. But this 

supposition cannot be substantiated by any clear and indisputable text in Sacred 

Scripture. It seems more probable that the presence of the devil is not per¬ 

manent and continual, but that he approaches only in times of temptation, 

r bis seems to be implied in certain biblical narratives, especially that concerning 

die temptations of Christ, because after the temptations Scripture expressly 

states: “And when the devil had tried every temptation, he departed from 

3Cf- Jas. 1:13. 
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B him to, a while" CL»fe 4:13). But although the devil sometimes departs t»» 

I ' ls “f‘n t,ial ma”y oth« dmes he tempts us. And although on certain 

occasions the attack occurs suddenly and without warning, at other times the 

lion a't“ bu,h!md ”m!p,Mo“s!y> nM Pr°P°»»g the object of his tempo- 
non at once, but leading up to it by a conversation with the soul. 

theTga‘dmr fC "‘VTT “DiJuG0d S‘y' T°U shaU ™* eat of “y »» "t 
conversation k ) " , iJ\As >et ho » not tempting the woman, but the 

Si sale8,' 4 “ , ““ t 'he ma"“ whic1’ has m mind- Hi. 

ity o?,o d^h» r ZV’e Tv T° PerSOnS Pmticularly inclined to sensual- 

yetlSit dtem t he “l " 8'"eraI and without* 

"h i »e Lfr a a 4e P1"™ °f religion of parity: 

repression rf Ilf '“T*' “"*»> of your intellect or the complete 
repression ot all your natural appetites?” 

dalfitrfl “IS‘TS lh' Sin,pIe of the question represents . 

and^“it:h~ U * ,enPKr ^ iG th”8l“ 
earliest moment and • Cn t ie temPtatlon is thwarted in its very 

grace. But if the soul im^d 1S Won' Tl,e tempter withdraws in dis- 

it is exposed re the great ZgZf reZ^''™’'*''*0” ^ ^ 

oflfdir^rZ ”°n,an anS»"ed serpent, « die font 

middle of the garden ” Cnd" vf ^ <0f die fruit of the tree in the 

lest you die’”” (Gen' 3-2-3)S£U ’ 7°U n0t eat’ "either shall you touch it, 

toy with that doifbt, to arous^that?^ f°lbldS -° perform that action’ t0 

does not wish to disobey God but if?6’ °rt° nourish that thought. The soul 

not to do that How mnri, ’ • * i wastl"§ "mc in recalling that it ought 

ih moral ohlZoZZuIZS' “ “”",d '* if “ ^ *» 

Without being bothered with w.-r-,Kl!!f J l i '11"’’ le”B>ta“on at the very start, 
Ti,„ . , 8 8 e reasons why it ought to do so. 

his forces to make a Hireft at?aLk°f T™7’ a°d nOW the enem7 8at(herS 
you shall not die- for Cnd t , u , e serPent said to the woman, ‘No, 

opened and you will be like GotTk ^ When yOU eat of il, y°ur eyes wil1 ^ 

The devil prese„,rl e p 8 ^ “d eVi1'” C&"' ^ 

an ineffable happiness. He ^ Possibility. Behind the sin is hidden 

God, but he tells us that the°? . notna'88est to our soul that it will be as 

itself to sin. “In anv case ” ft, U ™ happy if 0nce more it abandons 

will readily forgive vou Fnirf ?mpfer adds> God is infinitely merciful and 

come re you. Do yTno^Ze b d'n ^ °n“ aSai" N» «“ 

your enjoyment then and how ^ ? y°Ur past exPe"ences, how great was 

repentance?” easy 11 was t0 depart from sin by immediate 

If the soul listens to these diabolical insinuations, it is lost. There is still 

time to withdraw, because the will has not yet given its consent, but if the soul 

™ermnate,? conversation, it is in the proximate danger of falling. 

Its forces are gradually being weakened, the graces of God are becoming 

less intense, and sin presents itself as more and more desirable and fascinating 

“Now the woman saw that the tree was good for food, pleasing to the 

eyes, and desirable for the knowledge it would give” (Gen. 3:6). The soul 

begms to vacillate and to be deeply disturbed. The soul does not wish to 

offend God, but the temptation is so alluring that a violent battle ensues 

and sometimes is prolonged for a long period of time. If the soul, in its supreme 

effort and under the influence of an actual grace (of which it is unworthy 

because of its imprudence), decides to remain faithful to its duty, it will be 

basically victorious; but its forces are disturbed, and it has venial sin on its 

conscience (a sin of negligence, semi-consent or vacillation in the face of evil). 

but only too often a soul which vacillates to this extent will take the fatai 

step to mortal sin. 

he lS rrk Md ?? if’ 3nd al$0 Save 501116 t0 b« husband and 
ate CGen. 3:6). The soul has succumbed to the temptation. It has com¬ 

mitted sin, and often, either because of scandal or complicity, it has caused 
others to sin. 
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d;?rCnt the 50ul flnds Sln t0 be as compared with what the devil has Disillusion 
ggested. As soon as the sm is completed, the soul experiences a great deception 

which casts it into misery and the darkest emptiness. ‘Then the eyes of both 

were opened, and they realized that they were naked; so they sewed fig- 

leaves together and made themselves coverings” (Gen. 3:7). The poor soul 

js now aware of the fact that it has lost everything. It stands completely naked 

, 0rG. G°d, without sanctifying grace, without the infused virtues, without 

e gi ts of the Holy Ghost, without the indwelling of the Trinity. It has lost 

a the merits that it has ever acquired during its whole life. There has been 

an instantaneous death of the supernatural life, and all that remains is bitter 

eception and the sneering laughter of the tempter. 

Immediately the soul hears the terrible voice of conscience which reproaches 

|t for the sin that has been committed. “When they heard the sound of the 

ord God walking in the garden in the cool of the day, the man and his wife 

1 themselves from the Lord God among the trees of the garden. But the 

°rd God called the man and said to him: Where are you?’” (Gen. 3:8-9). This 

question, which the sinner’s conscience also formulates, has no answer. The 

°uly thing the sinner can do is fall to his knees and ask pardon of God for 

IS '"fidelity and learn from sad experience how in the future to resist the 

temPter from the very first moment, that is, from the first insinuation when 

victory is easy and triumph is assured under the loving gaze of God. 
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Let us now investigate what the soul ought to do before, during and after 

temptation. The fundamental strategy for preventing temptation was suggested 

by our Lord when he said to the disciples in Gethsemane: “Watch and pray 

that you may not enter into temptation” (Matt. 26:41). This means that both 

vigilance and prayer are necessary even before temptations arise. 

As regards vigilance, the devil never completely abdicates in his battle to win 

our soul. If sometimes he seems to leave us in peace and not tempt us, it is 

only to return to the attack when we least expect it. During the periods of 

calm we must be convinced that the batde will be resumed and perhaps with 

pater intensity than before. Therefore, it is necessary to keep an alert vigilance 

lest we be taken by surprise. This vigilance is manifested in the avoidance 

a the occasions of sm, m trying to anticipate unexpected assaults, in the 

practice of self-con trol-especially of the sense of sight and of the imagina- 

tion-m the particular examen, in the frequent renewal of one’s firm resolution 

of ’!" 3fin’ ln,avoic|ing sloth> Ae mother of vice. We are in the state 

Kp hvp +01 11 G* CV1 ’ an^ WG cannot abandon our post unless we wish to 
be overtaken during a moment of weakness or carelessness. 

b;:;!:h:CalonC is not enou8b- To remain in the state of grace and there- 

God obtain!)!™115 al temPtations requires an efficacious grace from 

most’ earnest ! ' ^ The m°St careful vigilance and the 

„race. But with V W°U d. be total.ly -efficacious without the help of God’s 

docs not fall A ™ V1Ct0ry ls infalhhle. As we have said, efficacious grace 

to anlneaev::tr °f ** and for that “ * * "Ot 
will infallibly ora C g^atCSt saints- But God has given us his word that he 

necessary condftin s l£ WC ask f°r k with prayer that fulfills the 

of petition With A ^ S 0U. ' make U evident how important is the prayer 

lel oS reaS°n d?CS St AIph°nSUS say in *4«d to the absolute 

"He who prays, will and he T ^ ^ ^7 

This is the reason whv Christ t d ! Wh° d°eS n0t pray’ vviI1 be condemned. 

lead us not into temptation ” hfs^ 7 **“ °T Father: 

prayer we should invoke the Blessed h 7 l 
with her viroinot i. i i essed iViot'ler, who crushed the serpents head 

duties to defend ™ T" 81131(11311 an8el> who has as one of his principal 
duties to defend us against the assaults of the devil 

tanT116 C°nduCtcc0f 46 -1 C3d he summarized in one impor- 

temptation- ^ .“®“ merely «° -main passive in the face of 

or indirect' Direct refStance ls necessary. This resistance can be either direct 

^d cpnZ^tTv d r " Aat Whkh faces up * ^e temptation itself 

example, to begin to^ak wd!!T °PP0Site f?m that which 15 suggested'. F°r 

him to give a generous „i , 3 person when we are tempted to criticize 

prolong our prayer when^ dSii°Us!iSeIfishn^ss would prompt us to refuse, to 
vil suggests that we shorten it or abandon it 

altogether. Direct resistance can be used against any kind of temptation, except 

those against faith or purity, as we shall see in a moment. 

Indirect resistance does not attack the temptation but withdraws from it 

y distracting the mind to some other object which is completely distinct This 

type of resistance is especially indicated in temptations against the faith or 

against purity, because m these cases a direct attack would very likely increase 

the intensity of the temptation itself. The best practice in these cases is a 

rapid and energetic but calm practice of a mental exercise which will absorb 

our internal faculties, especially the memory and imagination, and indirectly 

withdraw them from the object of the temptation. The important thing is to 

n, some hobby or Pastime or activity that is interesting enough to absorb 

ones attention for the moment. 

Sometimes the temptation does not immediately disappear, and the devil may 

attack again and again with great tenacity. One should not become discouraged 

at this. The insistence of the devil is one of the best proofs that the soul has 

not succumbed to the temptation. The soul should resist his attacks as often 

as is necessary but always with great serenity and interior peace, being careful 

to avoid any kind of nervousness or disturbance. Every assault repulsed is a 

source of new merit before God and greater strength for the soul. Far from 

coming weakened, the soul gains new energies. Seeing that he has lost, the 

evil will finally leave the soul in peace, especially when he sees that he has 

not been able to disturb the interior peace of the soul, which sometimes is the 

only reason he caused the temptations in the first place. 

It is always advisable to manifest these things to one’s spiritual director, 

especially if it is a question of very tenacious temptations or those which have 

occurred repeatedly. The Lord usually recompenses this act of humility and 

simplicity with new and powerful helps. For that reason we should have the 

courage to manifest our conscience frankly and honestly, above all when we 

ee inclined to remain silent about these matters. One should never forget the 

teaching of the masters of the spiritual life: “A temptation which is declared 

!s already half conquered.” 

When the temptation is over, one of three things has happened: the soul 

as been victorious, it has yielded to the temptation, or it remains in a state 

0 doubt. If the soul has conquered and is certain of it, it has done so only 

Wl . tbe be^P of God’s grace. It should therefore give thanks and ask for a 

continuation of divine help on other occasions. This could be said very briefly 

an simply, as in the following short prayer: “Thanks be to thee, O God; 

owe all to thee; continue to aid me in all dangerous occasions and have 

me—y on me.” 

If the soul has fallen and has no doubt about it, it should not become dis¬ 

heartened, It should remember the infinite mercy of God and the lesson of 

e Pr°chgal son, and then cast itself in all humility and repentance into the 
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arms of the Father, asking him for forgiveness and promising with his help 

never to an again. If the fall has been serious, the soul should not be content 

with a simple act of contrition, but should approach the sacrament of con¬ 

fession and use this sad experience of sin to redouble its vigilance and to in- 
tensity its rervor m order not to sin again. 

If the soul remains in doubt as to whether or not it has given consent, it 

should not examine its conscience minutely and with scrupulosity, for this may 

P i y provoke the temptation anew and even increase the danger of falling. 

more trT 'V5 TV0 161 3 Ceitain Peri°d °f time Pass until tbe soul becomes 

noTL hTh ’ and t ,en T7ine °ne’S conscience carefully as to whether or 

tion and tnb V an? event- “ & well to make an act of contri- 

diathas hoo 7 *i the Confessor at ^ proper time the temptation 

W, 7 admittin8 °ne’S as * aPPears in the sight of God. 
What should be done, however in the n«;p i 

Z "" “ ^ *"** “ *> **• ** 

and to all ribK,e 8'VC 3 cate80r‘cal answer which will apply to all souls 

by taW fZ7 TbC C°nfeSSOr wil1 to make a judgment 

tent, and then an HI, ^ tealperament and habitual dispositions of the peni- 

example Se Sn 1 m°ral prindPle which governs the particular a* For 

Z lt Le to 7 “ ° 3 50111 iS to rather than to sin, and at 

advise the penitent ^ & tefdency t0 scrupulosity, the confessor should 

to make an act of co 7 T ^ 7 Communion, t0 ignore the doubts, and 

onTeoZ hand 7 * “J 80111 could have been incurred. If, 

into mortal sin of a 1 ^ qUeSt!0n 0 a Mld which is accustomed to fall readily 

which ;s in no sciupu,(>us’ ** r- 

to the temptation. This soul’ sho Id ** P'°bable that the s°ul has consented 

Communion without foramen alf 7 7**™^ .*> continue to receive 

obey with all humility the advice ofd,Ull0n'7 C3Se’ tHe Penitent shoul13 
any contradiction or discussion. confessor or spiritual director, without 

diabolical obsession 

influenceTn^e world CI^nm0n‘manner in which Satan exercises his diabolical 

saints. The soul ?***»’ °0t tbe 

244 Christian life. The manner may varv th ^ dCVd “ a11 the phaSCS °f ^ 
y ry, the strategy may change, there may 

htt the fact of lemptation IOTlains A hou[ tte 

whole of the spiritual life. Even our Lord consented to be tempted in order 
to teach us how to conquer the enemy. 

But sometimes the devil is not content with simple temptation. At times, with 

God s permission, he focuses all his infernal power on advanced souls who 

are scarcely impressed by ordinary temptations. He does this by means of ob- 

“ n and sometimes by corporal possession of his victim. The basic difference 

beuveen these two forms of diabolical influence is that obsession is a diabolical 

^cuon whrch is extnnsic to the person who suffers it, while possession signifies 

that the devil has actually entered the body of the victim and governs it from 
within, as one would drive a machine. g v ms it trom 

Obsession occurs whenever the devil torments a person from without and in 

dn„htnnr hf. 1S S0 mtense’ sensibIe and unequivocal that there can be no 
doubt about his presence and his action. In simple temptation the diabolical 

ebon is not so evident; absolutely speaking, it could be due to other causes. 

cle “ T6 3nd ambe°tlC °bsession> the presence and activity of Satan is so 
tear and unequivocal tJiat neither the soul nor the director can have the least 

° it. I he soul is aware of its own vital activity and government of its 

1 y organs (something which disappears in cases of possession), but it is at 

e same tame clearly aware of the external activity of Satan, who tries to exert 
incredible violence on the soul. 

cf ,ls 1116 attacb of the enemy who attempts to enter into a citadel 
which he is not yet the master. Possession, on the other hand, is the enemy 

ready within the citadel and governing it despotically. The citadel in the first 

nee is the soul; in the second instance it is the body. There is, therefore 
a notable difference between these two forms of diabolical influence. One is 

xtenor and the other is interior. The latter is directed to the body, which 

ne devil moves and agitates; the former is directed to the soul and has for 

PurPose to lead the soul to evil. Therefore, obsession is more to be feared 

nan possession, because the enslavement of the body is infinitely less fearful 
man that of the soul.4 

fac°peSSI°n C3n be eltber internaI or externab The first affects the interior 
u hes, especially the imagination; the second affects the external senses in 

exte°US]manners and degrees. Rarely does it happen that there is only an 

so jHf3 °bsesSdon’ since tbe intention of the devil is to disturb the peace of the 

jnU 1 r°u§b tbe senses. Nevertheless, there are cases in the lives of the saints 

of th ’ ^j6 m0St ^ur*ous external obsessions were unable to destroy the peace 

°bSeSSi°n *s disdnct from ordinary temptations only by reason of 

Wo ence and duration. Although it is difficult to determine exactly where 

Pe temptation ends and true obsession begins, nevertheless, when the dis- 

b Ribet, La Mystique Divine, III, Chap 9, n. 3. 
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turbance of the soul is so profound and the tendency to evil is so violent that the 

only possible explanation lies in some external force (even when there is noth¬ 

ing evident externally), it is certainly a case of diabolical obsession. This internal 

obsession can take many different forms. Sometimes it is manifested as a fixed 

idea which absorbs all the intellectual energies of the soul; at other times it is 

by means of such vivid images and representations that the subject feels that 

he is dealing with the most expressive realities; again, it may refer to one’s 

duties and obligations, toward which one feels an almost insuperable repug¬ 

nance or it may be manifested by the inclination and vehement desire for 

somednng which one is obliged to avoid. This seizure of the interior almost 

always has repercussions in the emotional life, because of the intimate relation 

vT? j - eTr.^S,and the COgnitive Acuities. The soul, even in spite of 
i self, finds itself filled with obsessive images which arouse doubt, resentment, 

anger, antipathy, hatred, despair or dangerous tenderness and an inclination 

J . SUf lty' e st rcmctly against such assaults is prayer, accompanied 

nWd lty’ ^***** C°nfidence in G°d, the protection of MaJy, the 

things stu"hidland °bedi£nCe t0 °ne’S fr°m Wh°m “ °f 

oufC^fT i$ USUall,y,ln0re sPcctacular, but in reality it is less danger- 

obsession can nT ,SeSS10n’3 the two normally occur together. External 

amples of this ‘ Tt, T ° rT extema^ senses> and there are numerous ex- 

pStions stm r T* °f thC ^ 1116 eye is fiHed with diabolical ap- 

self il anT TV, T pleaSant> as Satan transforms him- 

vaniw seToT ^ ** Soul and SD it with sentiments of 

nizcThe presencTfT ^ By -theSe 3nd Similar effects the soul wil1 recog 
give when we sne k fj enemy’m addition to the other rules which we shall 

S hortbTe andTif of ***»• At other times Satan may appear 

to withdraw themfr W 0miS °rder t0 terrify tfle servants of God and 

of the Cure of Ars T r pracbce ^rtue, as one can discover in the lives 

present himself in "a' ' Gemma GaIgani a«d many other. Or the devil may 

SiTsV£ "a T°US f0mi " °rder t0 lead ““Is to evil, as happened 

- Sie„a, Sri Rose of U. .»d 

frightful sound^S1!te\S,8lU ‘‘r, ,l!(evvlse affected. The ear is tormented with 

(St. Margaret of C t °U\S of with blasphemy and obscenities 

™ voI“pt"o“-*»rr 
most pleasant ndn 56,156 °f smell sometimes perceives the 

in It waynt" e"m“ “ Th' ™ <* “ * ** 

the sensation of the most deliT T? feelmgS °f glutt0ny by Produ“ng 
the individual hac °US ^°°d or 111051 exquisite liquors which 

tt inthttd“h”"'.r' yr r4 BM r* h~ * T ? he mixes repulsive objects with the food or 

!. 

objects which it would be dangerous or impossible to swallow or to digest. 

Finally, the sense of touch, which is diffused throughout the whole body, can 

be subjected in countless ways to the influence of the devil. Sometimes there 

are temble blows upon the body, as occurred to St. Catherine of Siena, St. 

Teresa, St. Francis Xavier and St. Gemma Galgani. At other times there are 

sensations of voluptuous embraces or caresses, as St. Alphonsus Rodriguez re¬ 

lates of himself, or God may permit that his servant he tested by extreme 

experiences of sensuality, without any guilt on the part of the one who 
suffers these things.5 

Obsession may be due to any one of the following causes: 

1) The permission of God, who wishes thereby to test the virtue of a 

soul and to increase its merits. In this sense it is equivalent to a passive 

trial or a mystical night of the soul, and there is scarcely any saint from 

Job to the Cure of Ars who has not experienced this to some degree. 

2) The envy and pride of the devil, who cannot bear the sight of a soul 

that is trying to sanctify itself and to glorify God to the best of its ability, 

thereby leading a great number of other souls to salvation or perfection! 

3) Although more remotely, obsession may also be due to the natural 

predisposition of the person obsessed, which gives the devil an occasion 

to attack the individual at his weakest point. This reason is of no value in 

regard to external obsession, which has nothing to do with the tempera¬ 

ment or natural predispositions of the obsessed, but it is valid for internal 

obsession, which finds a fertile soil in a melancholy temperament or in 

one which is inclined to scruples, anxiety or sadness. Nevertheless, how¬ 

ever violent the obsession, it never deprives the subject of his liberty, and 

with the grace of God he can always overcome it and even derive benefit 

from it. It is only for this reason that God permits it. 

One needs much discretion and perspicacity to distinguish true obsession 

rom the various kinds of nervous illness and mental unbalance which are 

lery s™dar to it. It would be foolish and even heretical to deny absolutely 

1 e reality of diabolical action in the world, especially since it is expressly 

jnentioned in the sources of revelation and has been proved countless times 

y tbe experiences of many saints. In modem times there has been a tend¬ 

ency to exaggerate the purely natural causes of all phenomena, and with good 

reason one could lament that perhaps the most alarming victory of the devil 

1S 0131 has succeeded in destroying the belief in his terrible power. There 

Can be no doubt that many apparently diabolical phenomena are due to 

natural causes, and it is a fundamental principle advocated by the Church 

at one may not attribute to the supernatural or preternatural order anything 

at can probably be explained by purely natural causes. 

Cf- Al. J. Ribet, op. tit., n. 6. 
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The director will proceed prudently if he observes the following rules: 

1. Obsession usually occurs only in souls that are far advanced in virtue. 

As regards ordinary souls, and they are by far the majority of pious Christians, 

the devil is content to persecute them with simple temptations. Therefore, the 

director should first investigate the type of soul with which he is dealing, and 

m this way he will be able to conjecture as to the diabolical or purely natural 

origin of the apparent obsession. 

2. The director should also investigate carefully whether he is dealing with 

a soul that is normal, balanced, of sound judgment and an enemy of any kind 

of exaggeration or sentimentality; or whether, on the contrary, he is dealing 

with a disquieted, unbalanced, weak spirit, with a history of hysteria, tormented 

by scruples, or depressed by reason of an inferiority complex. This rule is of 

exceptional importance, and very often it is the decisive rule for making a 

ecision. ever. e ess, the director should avoid making a hasty judgment 

r.13 ° SeSj!?rn c°u^ a^so occur in a person who is hysterical or unbalanced. 
will be very difficult to differentiate between the manifestations of diabolical 

influence and those which follow from a nervous disorder, but it is possible to 

so, an t e rector should not yield to the temptation of over-simplifying 

- “r by aUnbfill8 everything to one cause or the other. He should 

i- ,C patlent 1 e moral counsels and rules which pertain to his office 

who ca C^T ? r°U S?U * en rcb;r individual to a trustworthy psychiatrist 
can treat the other manifestations which proceed from a mental disorder. 

ficientlv cleaT^f man^estatjons °f true diabolical obsession will be suf- 

£5 bvaTinJ^ 7 T7d W *Ubh Si*ns as moving of an 

from an invisible 7 V and’ marbs of bruises or wounds which proceed 

natural cause and3 b ’ ^ TbeSe effects cannot be attributed to any purely 

eouan'nuw ^ P™ Wh° "**• thcm all the signs of 

and *** the director can be cer- 

£\£S dl nt 8 7 u ““ °f °bsession- We have already said that 

as a salutarv embri™ c . . . n dtese souls or even in hardened sinners, 

of hell and thT necessity oflwd “l° ^ them 3 vivid idea of the horI0IS( 
the devil. But -l^ i ndonin8 sin to be freed from the slavery of 

attacks of the devil. ° y °n y S0U S of advanced virtue suffer the obsessive 

obsession, the director^lio^T^ tbat 0ne. 1S dealing with a case of diabolical 

tenderness. The tormented soured ^ ^ P°SSib3e ^ 
to whom it can give its comnW ds. ,the stance and advice of someone 

to the soul in the name of God C°nfldenCe and one wh° will in turn speak 

raise its spirits. He*^^^^ f*01? b<3 l° encoura8e the soui and *° 
ul understand that all the attacks of hell are 

futile as long as the soul places all its confidence in God and does not lose 

its interior serenity. He will speak of the foolishness and imprudence of the 

devil, who will do nothing by these attacks except increase the merits of the 

soul. He will remind the soul that God is with it and will help it conquer: 

“If God is for us, who is against us?” (Rom. 8:31). Also, at the side of the 

suffering soul is Mary, our tender Mother, as well as the guardian angel, whose 

power is greater than that of the devil. He will advise the soul never to lose 

its tranquility, to hold the devil in utter disdain, to fortify himself with the 

sign of the cross and the other sacramentals, especially holy water, which has 

great efficacy against the attacks of the devil. Above all, he will warn the soul 

never to do anything that the devil suggests, even if it appears good and reason¬ 

able. He will demand a detailed account of everything that happens and will 

never permit the soul to conceal anything, however difficult and painful it may 

be to reveal it. Finally, he will try to make the soul understand that God 

frequently uses the devil as an instrument for purifying the soul and that the 

best way of co-operating with the divine plan is to abandon oneself entirely 

to God’s holy will and to remain in a state of humble submission, ready to 

accept anything that God may decree and to ask only the grace of never yield¬ 

ing to the violence of the temptations but to be faithful until death. 

5. In more serious and persistent cases, the director will use the exorcisms 

prescribed in the Roman Ritual or other formulas approved by the Church. 

But he will always do this in private and even without advising the penitent 

that he is going to exorcise him, especially if he fears that this knowledge would 

cause a great disturbance to the soul. For a solemn exorcism it is necessary to 

obtain express permission from the local ordinary and to use the prescribed 

precautions.6 

DIABOLICAL POSSESSION 

Much more impressive than obsession but less dangerous and less frequent is 

diabolical possession. The fundamental difference between the two, as we 

have already stated, consists in the fact that the first usually comprises a 

series of external attacks from the devil while the second is a true taking of 

possession of the body of the victim by Satan. 

The existence of diabolical possession is an indisputable fact that pertains 

to the deposit of faith. Various cases of authentic diabolical possession are de¬ 

scribed in the gospels, and it is one of the most impressive characteristics of 

6Cf. Codex luris Canonici, can. 1151-52. 
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NIasApect 1116 miSS1°,n °f Cllrist that he had Power over the devils. Christ inter- 
aspect | rogated them mth auth0Tity: “What is your name?. And he said tQ him ,M 

name is Legion, for we are many”' (Mark 5:9). He obliged them to’leave 

dieir victim: And Jesus rebuked him saying, ‘Hold thy peace, and go out of 

the man (Mark 1:25) He forbade them to acknowledge his Messianic mis- 

And he charged them strictly not to make him known” (Mark 3:12). 

He treed a great number of those who were possessed: “And they brought to 

im all the sick suffenng from various diseases and torments, and those 

possessed . • and he cured diem” (Matt. 4:24). He conferred on his disciples 

it oT d f n o?Ule thC Skk’ miSG the dead> cleanse the lepers, 

quentlv “iTd ,°''8?' And the disciPles exercised this power fre- 

St Paul l ^ ^ tlCdeWS 316 subiect t0 us in thy name” (Luke 10:17). 
and said ° eXerasedthis P^wer: “Paul being very much grieved, turned 

her’And it T* I^ “ the name of J«™ Chritfto go out of 
tier. And it went out that very moment” (Acts 16-18) 

areicideraiT ^ C0Undess cases <* *»Wicd possession 

The Church h 35 mterVention of the saints in liberating the victims. 

LePonUftlZT ’nStitUted 0ffidal rftUals of exorcism which appear in 

great temerity and 6 1, kT*” bor that reason one could not, without 

possession. There is ^ * Y ^ witbout heresy, deny the fact of diabolical 

possibility of diabrilicl/p^sc™^ WhatCVer jn mainta™ng the metaphysical 
tion- nor is there a ?° - .. bccause 11 d°es not involve any contradic- 

•he powers of ihe t|fvj|P ,))■' bec™“ possession does not surpass 

* — as a punife^ 

NATDBE which the devil invades the 

manipulating a bodt of hi “d °'gans “ i( he 

within the body of the unfort,, ^ 1S lntroduced and truly resides 
it as his own pi" victim, and he operates in it and treats 

possessed. se w o suffer this despotic invasion are said to be 

the body of*th^victim^nd'h’ elementS: the presence of the devil in 

no intrinsic in“T' °f b^ Tb«e is’ “ 
substantial form of the hu , J ™ t ie way that the human soul is the 

session of the body of the victim h th 3n entrance or a takin£ P°S‘ 

the devil is despotic, not as an intJ ^ ^Tbe 8°vernment of the body by 

by a violent external dominion l^co 1P,n?dple °f itS 3CtS 01 movementS’ but 
chauffeur driving an autnmr.k-1 ,U d be comPared to the function of a 

he pleases.7 8 t0m°blle 3nd the energy of the motor as 

250 -Cf. Sr. Thomas, II W> dis, q q 2> ^ , 

However it may be manifested, the presence of the devil is restricted ex- I the struggle 

clusively to the body. The soul remains free, and even if the exercise of con- against the 

scious life is suspended, the soul itself is never invaded. Only God has the DEVn' 

privilege of penetrating into the essence of the soul, by his creative power and 

by establishing his dwelling there through the special union of grace.8 Never¬ 

theless, the primary purpose of the violence of the devil is to disturb the soul 

and to draw it to sin. But the soul always remains master of itself, and if it 

is faithful to the grace of God, it will find an inviolable sanctuary in its free 
will.9 

Two periods can be distinguished in diabolical possession: the period of Period of crisis 

crisis and the period of calm. The periods of crisis are manifested by the 

violent onslaught of evil, and its very violence prevents it from being continual 

or even very prolonged. It is the moment in which the devil openly reveals him¬ 

self by acts, words, convulsions, seizures of anger or impiety, obscenity or 

blasphemy. In the majority of cases, the victims lose consciousness of what is 

Happening to them during this seizure, as happens in the great crises of certain 

mental disorders. When they regain consciousness they have no recollection 

of what they have said or done, or rather, of what the devil has said or done in 

them. Sometimes they perceive something of the diabolical spirit at the begin¬ 

ning of the seizure when he begins to use their faculties or organs. 

In certain cases, nevertheless, the spirit of the possessed remains free and 

conscious during the most serious crisis, and witnesses with astonishment and 

horror the despotic usuqiation of its body by the devil. This is what happened 

to the saintly Father Surin who, after he exorcised the Ursulines of Loudun, 

'\as himself possessed and remained in this diabolical slavery for twelve years. 

In an interesting letter written to the Jesuit, Father D’Attichy, at Rennes, on 

ay 1635, Father Surin gives a moving description of his interior state, 

e shall quote a section of this letter because of the importance of the testimony. 

I cannot say what happens to me during this time nor how that spirit is 

united to my soul without depriving me of consciousness or of liberty. He is 
there as another I, and it then seems that I have two souls, one of which, 

deprived of the use of the bodily organs and remaining as it were at a distance, 

watches what the other one does. The two spirits struggle on the same field 
of battle, which is the body. The soul is, as it were, divided; open on the one 

hand to diabolical impressions, and abandoned on the other hand to its own 

movements and to those of God. In one and the same instant I experience a 
great peace under the approbation of God, and I do not in any way consent 

to the feeling of repulsion which moves me, on the other hand, to separate 
myself from God, to the great surprise of those who watch me. I am at the 

same time filled with happiness and overwhelmed with a sorrow which is 

expressed in complaints and groans, according to the caprice of the devils. 
I feel in myself the state of condemnation and I fear it. 

»rr‘ tid'’ dist‘ 8’ q- l’ a' 5’ ad 3‘ 
loc. cit., ad 7. 
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aspect c0 ™*ST8 .'Au appfrs t0 be mine is transfixed with despair as with 
ASPECT | so many arrows, while the other soul, filled with confidence, disdain^those 

impressions and curses with all its liberty him who causes them I realize 

Is andT ^ ^ ““i* Pr°Ceed equally from those two 
cau£s them ThlT ft Say whether ic is happiness or fury that 

n c sc^sTo' Ae from f\ T-t- ™ when the Eucharist Caches 
a rcsZt SledV a * ?* pl0ximity arouses in me and from 
sentimen J nZ^ ftende£meSS’ ^though I cannot say which of these two 

wish to make the srisTwif th 81 1 6 instlgatlon of one of those two souls, I 

restrains my arrn Jd mi °Vfr ?y mouth> the 0£her soul forcefully 

in a S C o iZ r6 6 fiDger my teeth and bite i£ 
recourse to it While m "weSe n™™ “y COnsolation * prayer, and I have 

theStSTdon the floor and the ministers of 
I cannot tell l , T d , and Pr°nounce curses over me. 

of any rebellion againsTCod’h* at bein8 a devil of this kind, not because 

me the state to which sin h "S CjUSe ,tbe Punishment which reveals to 

malediction^which are pmnounce^ And wMe 1 apply t0 myself 4e 
ness. When the other nn a ’ my S0U Can ose itself in its own nothing- 

how A SumphTnd cPa™ <<nPerS°nScSe1 me in this state> ‘hey must see 
and it will be beautiful to °Ct°r’ bef tbiyself; now ascend to the pulpit 

the ground.” My state is sueWlTf ,prCat l a^tcr y°u have rolled around on 

I am free. If I wish to snout- 7 dlere remain very few actions in which 

constrained to stop suddenly’ aftaUw rcbels; durin£ the Mass I find myself 
If I go to confession I fm-W r e ^ cannot bring the food to my mouth. 

me afin his hoA Ainf'r ^ and 1 know Aat *e devil Is within 

he is waiting for me- if I nrav Ji8°!p8 aS U p eases him. If I wake up, there 
my heart is opened to God lW r-n !stracts my thoughts as he wishes. When 
■leer; »<! hePaU" gl / "*h '“V [ wish keep . vigil I 

the fact that he is my master whi 1, r°Ut 'S of other Possessed persons m 
y master, which I cannot actually deny.™ 

devil in thTbody of thAnA0j S "°thlng t0 manifest the presence of the 

Nevertheless, £££*££ ^ ,h= “ “ •“ 
which exceeds the categories f mfested by some strange chronic illness 

science and resists every form °c ° °gl.Ca^ disorders known to medical 

possession is not ahvavs mm; ° eraPeutic remedy.11 Moreover, diabolical 

then return later to continue”!!0115’ ^ devil may leave for a dme and 

other than his own desire it ‘s'5 P°Ssession- Not being bound by anything 

* as he pW, as W „ VC*“ *•« can come and 

person. That which is esse ri 1 ° S. Permisslon to take possession of the 

is the right which the evil sd‘ > hpossession> according to Cardinal Berulle, 

some way, whether the invarie” j, 3S l° reS£de ln a body and to actuate it in 

______ 3S10n be continuous or interrupted, violent or mod- 

nCf.' H. Thurston, s’J I0/ n- 10- 
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erate, involving only the privation of some action and the natural use of a 

faculty or some sensible torment. 

It frequently happens that many devils possess one person. The gospel ex¬ 

pressly states that Mary Magdalen was freed by Christ of seven devils (Mark 

16:9), and that they were legion who had taken possession of the man of 

Gerasens and later entered into a herd of two thousand swine (Mark 5:9-13). 

These examples from the gospel have been multiplied during the course of 
history. 

Lest we expose ourselves to the derision of the incredulous, it is necessary to SIGNS OF 

be extremely cautious and prudent in making any pronouncements concerning POSSESSION 

the authenticity of a diabolical possession. There are countless nervous disorders 

which present external symptoms that are very similar to those of possession, 

and there are also some poor unbalanced souls or perverse spirits that have a 

remarkable facility for simulating the horrors of possession, to such an extent 

that they could deceive even the most circumspect observer. Fortunately, the 

Church has given us wise rules for discerning fraud and for making judgments 

that are certain. The first tiling to be recognized is that authentic eases of 

possession are very rare, and it is much better and less inconvenient in prac¬ 

tice to make a mistake on the side of incredulity than to be too anxious to 

admit diabolical possession, which could cause a great deal of ridicule. The 

extreme agitation of the victim, the blasphemies which he utters, the horror 

which he manifests for holy things—none of these are of themselves sufficient 

proof. 1 hese symptoms give nothing more than a conjecture of the possibility 

of diabolical possession, but they are never infallible signs because they could 

proceed from malice or from some natural cause. 

In the chapter which deals with exorcism, the Roman Ritual, after recom¬ 

mending prudence and discretion before making a judgment, indicates certain 

agns which allow for a diagnosis to ascertain the authenticity of diabolical 

possession: to speak in a strange and unknown language, or to understand 

perfectly one who speaks in an unknown language; to perceive hidden or dis- 

tant things; to manifest strength which is beyond one’s age and condition. 

There are other similar symptoms, and the more numerous they are the greater 

proof they offer of a true diabolical possession. We shall explain a few of 

these signs in detail. 

As regards the speaking or understanding of unktioivn languages, one must 

he cautious in evaluating this symptom. Experimental psychology has recorded 

surprising instances of pathological persons who suddenly began to speak in 

a language of which they had been completely ignorant but which they had 

°nce learned and forgotten at some time in their life, or which they had heard 

spoken by those who knew the language. This is what happened in the case 

°f a servant girl of a Protestant minister who was able to recite passages in 253 
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Greek and Hebrew because she had heard the minister read them. If this 

symptom is to be a decisive proof of diabolical possession, it is necessary that 

one investigate and verify the absolute lack of any contact with that language 

and aJso the presence of other indubitable signs of possession, such as the 

spint of blasphemy, the instinctive and unconscious horror of holy things, etc 

The revelation of hidden or distant objects without any ordinary explanation 

thls„faculty bas also been verified in the surprising phenomena of 

ulanarn7 n‘ ^mhfan^sai’’ (muscle reading), which have a natural ex- 

escanp °n i-n I '6 °,thfr hand’ future contin8ents and the secrets of hearts 
e^ape angelic knowledge, although angels could possibly have a conjectural 

knowledge of such matters.- One must also take Into account the possibility 

to give trul °rtmt°US. divination. Consequently, in order for this symptom 

the other • ** e’ ^ mUSt ^ Very ampk and varied and accompanied by 

Ue °f,P0S7S1°n- °f it$eIf’ U does «* give absolute certainty. 

IrcerZdl ^ ^ demand* a variety of 

also^equivoca^ The” °f T°We[S ,that far ^ass the nature of the subject is 

is doubled or tripled. At thl sa08^1- “ which one’s natural stren8th 
evidently nretermo 1. n me dme’ diere are certain facts which are 

distance as if one had 'whir/ to 1116 *“ ** 3 P** hdght and f°r S°me 
without visible mpanc f 8 ’ remain suspended in the air for a long time 

like a fly to lift with 1° ^ °n 3 cdling with the head downward 

be able t’o move"* fTanvT which several men would not 

with other clear sipns P ^ ne °f these manifestations is present together 

<»8 Jris pn,den,Iy d“ he 
the horror of hoi, objects s.icb ■ i , ““l Say ln ptsang that, as regards 

to be considered LSriJ’fu'; " ‘hc “““ °f ,he “>»* i! iC “ 
sary that this horror be tn 1 • ^ abohcal possession, it is absolutely neces- 

react in th! ZZboTh '^T ^ Unco™s; that is, that the patient 

that he does not ZveltZ*8 ^ ^ ***** t0 this of reaction and 
not holy or sacred. ^ eXpenence wllen confronted with an object that is 

variety. Sometimes it is sudden Possession begins, it admits of great 

but usually a previous mo p C01nades with the cause that produces it, 

session. Before entering arid ^.tl°n ls given in the form of diabolical ob- 

upon the person from without wA Tl blS dweIIin& die devil usually acts 

be enters it. God permits the^ external 6 “T7 ^ bcsiege 3 dt3del 
the interior invasion of which the ^manifestations to give a warning of 

found horror of this diabolical influence*6 PreIude 3nd t0 arouse 3 more PrCh 

12St. Thomas, In 11 Sent., dist. 8, 
S’ 1, a. 5, ad 5. 

Ordinarily, possession occurs only in sinners and precisely as a punishment 

for sin. There are exceptions, however, as in the case of Father Surin and 

Sister Mary of Jesus Crucified (an Arabian Carmelite who died in the odor of 

sanctity at Bethlehem in 1878 and whose cause for beatification has been 

inaugurated). In these cases the diabolical possession was used by God as a 

means of purification. 

Possession is always regulated by divine permission. If the evil spirits could 

possess human beings at their own good pleasure, the whole human race would 

be their victims. But God constrains the devils, and they can exert their 

violence only in the measure and on the occasions which God permits. It is 

difficult in practice to specify the precise point of departure and the final 

purpose of a determined case of possession; in many instances it is a secret which 

God reserves to himself. Nevertheless, we can point out certain principal 

causes which are verified in cases of diabolical possession: 

1) However strange it may seem, there have been instances in which 

possession occurred at the request of the victim. Sulpicius Severus re¬ 

counts that a holy man who possessed a marvelous power over the devils 

was once tempted by vainglory, as a result of which he asked God to 

deliver him to the power of the devil and let him experience what had been 

suffered by the victims that he had cured. Immediately the devil took 

possession of him and caused him to suffer all the violence of diabolical 

possession for a period of five months. At the end of this time the man 

was liberated, not only from the power of the devil, but from every feeling 

of vanity.13 

On other occasions the petition was made with good intentions, especial¬ 

ly by pious women under the pretext of suffering for Christ. This petition 

is most imprudent, of course, nor does it avail to cite the example of some 

of the saints, who are more to be admired than imitated, for it pre¬ 

supposes a special inspiration from God it would be temerarious to presume. 

At other times the petition has been directed to the devil himself, in 

order to establish a kind of pact or agreement with him in exchange for 

some temporal advantage. The unfortunate ones who dare to do diis 

voluntarily give themselves to the devil, and as a just punishment from 

God it will be most difficult to liberate them. Such persons place themselves 

m great danger of eternal damnation. 

2) The most frequent cause of possession is punishment for sin. God 

does not usually permit so great an evil except as a punishment and as 

a means to inspire a great hatred of sin. The punishment of diabolical 

possession seems to have a special efficacy in regard to certain sins. 

Thyree, who is a specialist in this matter, points out the following sins 

3Cf- Contra Adimantum, c. 17 (P.L. 20:196). 
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as especially deserving of punishment by diabolical possession: infidelity 

and apostasy, the abuse of the Blessed Sacrament, blasphemy, pride, ex- 

cesses of lust, envy and avarice, persecution of the servants of God, impiety 

o children toward their parents, violent anger, contempt of God and 

0 y mgs curses and pacts whereby one gives oneself to the devil.14 

n general, horrible cnmes predispose to this terrifying slavery in which the 

™ll nfT I”? the,dwe!ling Place of the devil. History offers 
P , hls type of punishment which gives sinners a foretaste of hell. 

of the I-i8 ^ 7? freqUeiU’ there have been cases in the lives 

purificationVfVl, tW3$ Permitted God for the 
When God h i° y T ' l he m0St notaUe case is that of Father Surin. 

the devd ft T r1C b°dy °f °ne °f bis secants to the cruelty of 

him with I t maeb£y^a soul which loves God and wishes to serve 

iZZtat, T? terrifying trial has a -arvelous efficacy for 

d ^ f fe3r °f G°d’S judgment’ humility and the 

ley find Z "“P* *heSe faithful with his grace when 

This possesrio T t0 ™^t attacks from the devil. 

rSl" U Ul f°r °ne’S ndghbor- ^ sight of a creature 

hand the merciful . ^ ° t le devil against man and, on the other 

Another Z i ^ “ °f ^ 35 * eviden‘ * case of job. 

The horrible fury of thf dmThTh- ^ ^ leamed from diabolical possession, 

is a prelude to co^denmLt ^ , *** ^ 1,16 bodies of tbose Possessed 
are the souls enslaved by sin a^ft0 "™d us how worthy of compassion 

As St. Augustine remarkc 1 ereby placed in the vestibule of hell. 

of future evils, and for that “°? °f ^ *7 
order to make them undo , d wounds them at the present time in 

eternity. Fin! ™ “"t'T What k »>« punishment in 

p— - 1>e cLTZITZ “JTh“iK **•* Of Christ, the 

name of Jesus, at the exorcisms [ t - Saints‘ 11)6 devils tremble at the 

great servants of God. ° *S Pdests> and at the invocation of the 

Whatever will weaken the power of the d -l , , 

as a general and remote remedy °Ver a Person can be utilized 

mately and specifically the r/ 8 ,aboIical possession. But more proxi- 

which we Jsu„„X asMrs 

Sacramental confession. Since the i 
punishment for sin it is nere , ua Purpose of diabolical possession is 

hy a humble and sincere confession °Z 3 u ? remove the cause of possession 
__ ' W1d have a special efficacy if it is a 

14Cf. De Daemoniacis, Pars II, c. BO, nn. 9-23. 

general confession of one’s whole life, because of the humiliation and renewal 

of soul which it presupposes. 

Holy Communion. The Roman Ritual recommends frequent Communion 

under the direction and advice of a priest. One can readily see that the presence 

of Christ in the Eucharist will have a special efficacy for liberating the un¬ 

fortunate victims from their slavery. Holy Communion, however, should not 

be given to a possessed person except in moments of calm, and one must also 

take great care to avoid any danger of irreverence or profanation, as the 
Ritual prescribes. 

Fasting and prayer. A certain type of devil cannot be cast out except through 

fasting and prayer (Matt. 17:20). Humble and persevering prayer, accompanied 

by fasting and mortification, obtains from heaven the grace of a cure. This 

particular remedy should never be omitted, even when all the others are used. 

The sacramentals. Objects blessed by the prayers of the Church have a 

special power against the devil. Holy water has particular efficacy, as has been 

venfied on countless occasions. St. Teresa was most faithful in the use of holy 

water because she had witnessed its extraordinary power against the attack of 
the devil.16 

1 he cross. The Ritual prescribes that the exorcist should have a crucifix in 

his hand or before his eyes. It has been verified many times that the devil 

will flee merely at the sight of a crucifix. The sign of the cross has always 

been used by Christians as a safeguard against the devil. And the Church, 

who uses the sign of the cross for most of the blessings which she confers, 

makes special use of it in the rite of exorcism. It frequently happened in the 

lives of the saints that they cured possessed persons simply by tracing over them 

the sign of the cross. 

Relics of the saints. The Roman Ritual also recommends the use of relics 

in the rite of exorcism. Contact with these holy relics is like heaping coals of 

ire upon the demons. The most precious and venerated of all relics, and 

those which inspire the greatest horror in the demons, are the particles of the 

true Cross, because they remind the demons of the definitive victory which 

Christ won over them on Calvary. 

The holy names of Jesus and Mary. The name of Jesus has a sovereign power 

t° put the devil to flight. He himself promised in the gospel: “In my name 

they shall cast out devils” (Mark 16:17). The apostles used the Holy Name 

m this respect: “‘I order thee in the name of Jesus Christ to go out of her.’ 

And it went out that very moment” (Acts 16:18). The saints were accustomed 

to use their power over the devil by invoking the Holy Name and making the 

^gn of the cross. 

15Cf. The Life, Chap. 31 
the Ritual. 

see also the formula for the blessing of water as given in 
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NEf™ lhe na™e of Mary is also terrifying to the devils. The examples of its 
aspect salutary efficacy are innumerable and fully justify the practice of Christian 

piety which sees m the invocation of the name of Mary a powerful remedy 
against the attacks of the devil. 

EXORCISMS > In addition to the means which we have described, and which any Christian 

can use as remedies against the power of the devil, the Church has also in¬ 

stituted other official means whose use is reserved to her ministers. These are 

the vanous exorcisms which we shall briefly describe. 

pi • !|'C ,^le p(n'er ovcr the devil which the Church received from 
nst, she instituted the order of exorcist, which is the third of the four 

orZ^5' ^ w m°ment °f conferrin8 this order, the bishop hands the 
„ ” S , l’0(7)k of cx0rcisms- sa>'in8 these words: Accipite et covimendate 

ZZZ 1 votestatem imponendi tnanus super energumenos sive 

of ZTZ Z A tFr°m th3t “t, the ordinand has the power 

knowledge tZ S j °wever> Slnce the use of this power presupposes much 

pSc v and sT "f dlXletiT’ the Church does permit that it be used 

In private n ^ by pnests exPressly designated by the bishop.18 

exorcism is” nZ "^i ^ 1116 ritC of exorcism> hut in this case the 

its efficacy is themformuchTss"117 ^ 3 ***** *** 

t "* °f »» I* used » P*« 
out the devil bv invof 1 if proper conchtions. It has for its purpose to cast 

this adjuration is never "to be" "T" ^ G°d' ^ should be noted> however, that 

would presuppoLTcmai! ifSe 3 1036 °f ^Pplication to the devil, which 
be given in ZZ JTT °r Emission to him, but it should 

the devil.17 U °nty WUC1 Presupposes a disdain and contempt for 

and gives 

interest for the general rmbhv u n But Slnce material is not of 

.0 remark iha, if IS "l?511 «« <* it in detail. I, i, sufficient 

diabolical possession and thw oncTfrif T* cerBin‘y ,he reall!y °( 
of the bishop for the exorcism’T ,rj- ^ed’ t0 °Stnrn the express permission 

carefully by m^rns „f fT’ VM“i0n- the =”<** should prepare himself 

perfonnVri^ .«■*■* and pmyeu and ta 

a private home) in the m P 53nd °n y ln exceptional circumstances in 

a few), and wtt itoenTT? “d >*»» svihresses (but onl, 

in moments of crisis The i ^ ^ wb° wid he able to control the patient 
__ lhe lnterro8afions should be made with authority, but 

i7pr C°deZUris C«wtwi«, can. 1151-3. 
^ bt. Thomas, Summa, Il-H, q. 90> a 2 

they should be few in number, as is indicated in the Roman Ritual The wit- the struggle 

nesses will observe silence and remain in prayer but should never interrogate against the 

the devil. The sessions should be repeated as often as is necessary until the DEVIL 

devil is cast out. Once this has taken place and the liberation of the patient is 

verified, the exorcist should petition God to command the devil never again 

to enter the body which he has just left. He should give thanks to God and 

exhort the liberated patient to bless God and carefully to avoid sin lest he 

fall again under the domination of the devil.18 

18It should be noted that it does not always happen that the victim is liberated 
from the devil by means of exorcism. Exorcism does not have the infallible efficacy 

°f the sacraments, which work ex opere operato. It may happen that it is not within 

we plan of God that a soul be granted the grace of liberation. We should not for¬ 

get that the saintly Father Surin remained for twelve years under the power of the 

Qevil, Nevertheless, St. Alphonsus teaches that exorcism always produces some 

salutary effect, at least to the extent that it weakens the power of the devil over the 
Possessed. 259 
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£ "™IJ ?*.* *■*. * * — - 
phases of creation God lnnL 1 nfW pro<^uctlon °f creatures in the six 

good. But with the fall of 6 T™ 'V Wt ^ had mac*e and savv 11131 l£ was 
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When we speak of the world as an enemy of the Christian and an obstacle to against the 

his sanctification, we are referring not so much to the world itself as to the world and 

worldly or mundane spirit manifested by those who live in complete neglect T1!E FLESH 

of God and excessive attachment to created things. Thus it may happen that 

entire cities or nations are infected with a mundane spirit, living only for the THE SPIRIT 

pleasures and satisfactions which can be drawn from creature things. It is OF THE WORLD 

this milieu or environment which presents a great obstacle to the Christian 

who is in earnest about malting progress in holiness through detachment and the 

positive practice of virtue. 

The worldly spirit is generally manifested in four principal ways. The first 

and most deceptive is that of the false maxims which are directly opposed to 

the precepts of Christ. The world exalts pleasure, comfort, riches, fame, violence 

and might It advises its followers to enjoy life while they can, to make the 

most of what the world has to offer, to find security and the maximum bodily 

comfort, to forget about tomorrow and give not a thought to a life hereafter. 

So far has this perversion of true values been carried that a common thief is 

considered to be efficient and adept in business, an agnostic or atheist is a 

man who thinks for himself, a person who rejects all authority and objective 

morality is one who values his personal freedom, and a woman of loose morals 

is considered sophisticated and mature. 

The second manifestation of the mundane spirit is found in the ridicule and 

persecution of those who strive to live honestly and decently. The sensate per¬ 

son not only declares himself free of all moral restrictions and lives as he 

pleases, but he makes a mockery of any authority or law that would guide 

people along the path of self-control and obedience. Not wanting to observe 

the law himself, he cultivates a special hatred for those who honestly strive 

to lead good lives. 

The third manifestation of a worldly spirit is found in the pleasures and 

Aversions of those who observe no control in regard to their lower appetites. 

The excesses in the use of sex, drugs, alcoholic drinks and food are accepted 

as being in good taste socially. The theater, magazine and other media of 

entertainment know no restriction except the strong arm of the law or the 

startled indignation of the public. The abnormal becomes normal in the lives 

°f these persons. 

The fourth mark of a mundane spirit is the scandal and bad example which 

confront the earnest Christian at every turn. And it is not a question merely 

°f malicious and irreligious persons who give scandal by their evil lives, but 

what is even worse, scandal is sometimes given by those who, because of their 

C-nristian belief or state in life, should be examples of virtue. With good reason 

could St. John complain that “the whole world is seated in wickedness” (I 

John 5:19). And Jesus himself warned: ‘Woe to the man through whom 

vandal does come!” (Matt. 18:7). 261 
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The most efficacious remedy against the pernicious influence of the world 

and worldly persons is to flee, but since the majority of Christians must live 

in the world and still pursue Christian perfection, it is necessary that they 

strive to acquire the mind and spirit of Christ, who also lived in the world 

but was opposed to its spirit. Of the various remedies for avoiding contamina¬ 
tion by the world, we can emphasize the following: 

1) Avoid dangerous occasions. “He who loves danger will perish in it.” 

The world is filled with occasions of great danger to the spiritual life and 

to salvation. Whether it be a question of worldly possessions, mundane 

pleasures or creature attachments, the Christian must at any cost keep 

imself from all possible temptation. The occasions that are sinful for one 

may not be so for another, and for that reason it is difficult to make any 

universal laws in this matter. Nevertheless, there are some occasions which 

are so poisonous that they would be harmful to any Christian. As for the 

. r9 0nG muSt earn by experience where his weaknesses lie and then 
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morrow; the evil prosper, for they have their reward in this world. But 

the Christian, who realizes that he has not here a lasting city but is a 

traveller to the eternal fatherland, knows that only God is changeless and 

only his justice and truth will remain forever. For that reason, only he 

who does the will of God “abides forever” (I John 2:17). 

4) Disregard for human respect. To be concerned about “what they 

will say” is one of the attitudes which is most unworthy of a Christian. 

Jesus said explicitly that he would deny before his heavenly Father anyone 

who denies him before men (Matt. 10:33). It is therefore necessary for 

the Christian to take a firm stand in this matter and to follow the injunc¬ 

tion of Christ to the letter: “He who is not with me is against me” (Matt. 

12:30). And St. Paul warns that he is not a disciple of Christ who would 

be concerned about pleasing men (Gal. 1:10). One who desires to reach 

sanctity must be absolutely indifferent to what the world may think or 

say. His only concern must be to do the will of God, cost what it may. 

And it is best to make this decision from the very first, so that all may 

know at the outset where one stands. We have been warned by Christ 

that the world will hate and persecute us (John 15:18-20), but if the world 

sees that we stand firm in our decision to follow Christ and his laws, it 

will ultimately leave us in peace and consider the battle lost. The best way 

to conquer the world is not to yield a single pace, but to take an unswerv¬ 

ing stand in renouncing its false maxims and its vanities.1 

AGAINST THE 

WORLD AND 

THE FLESH 

THE INSATIABLE DESIRE FOR PLEASURE 

The world and the devil are our principal external enemies, but we bear within 

ourselves an internal enemy which is a thousand times more terrible: our own 

lesh. The world can be conquered with relative ease by disdaining its pomps 

and vanity; the devil cannot withstand the supernatural power of a little holy 

Water; but our flesh has declared war against us without ceasing, and it is 

most difficult to withstand its terrible attacks. 

Our flesh wages war against us in two distinct manners, and thus becomes 

. greatest enemy of our soul: by its instinctive horror of suffering and by 

ltS insatiable desire for pleasure. The first is perhaps the greatest of all obstacles 

0 ones own sanctification, which necessarily presupposes the perfect re¬ 

nunciation of self and heroic abnegation; the second can compromise our 

.» V dle beautiful meditations on this matter in Louis of Granada’s Summa of 
me Christian Life, II, pp. 323 ff. 
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eternal salvation. It is therefore most urgent to point out the manner in which 

to counteract and nullify those two dangerous tendencies. 

We shall begin with the latter, which is of more necessary and universal 

application since it is the proper and characteristic tendency of our sensuality, 

while the horror of suffering is nothing more than a logical consequence and 

the negative aspect of this desire. Victory over the desire for pleasure is neces- 

snry for all Christians in general, not only for those who are striving for 

sanctification. We flee from pain because we love pleasure, and the tendency 

to pleasure is what is known as concupiscence. 

Following Aristotle, St. Thomas defines concupiscence as the appetite for 

? * resi es properly in the sensitive appetite, but the soul also shares 

m it because the intimate union between soul and body causes a sensible 

good to be likewise a good of the whole composite.2 

Heasure, even sensible bodily pleasure, is not evil of itself. As the author 
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3Cf. Rom. 7:14-25; II Cor. 12:7-10. 

of the sense of touch, which is present in every part of the body and, since 

original sin, tends to animal pleasure with a violence and intensity which are 

much greater than in the other senses. 

In spite of the variety of bodily instincts, the principal struggle revolves around 

those two tendencies which are necessary for the conservation of the in¬ 

dividual and of the species: nutrition and generation. The other sensitive in¬ 

clinations are almost always placed at the service of these two, in which con¬ 

cupiscence seeks only pleasure without any concern for the providential and 

moral purpose, the conservation of the individual and the species. Hence if 

reason does not intervene to keep these instinctive appetites within just limits, 

they can easily lead to the ruin of the individual and the species. 

The following passage, taken from Bossuet, points out the two excesses 

which are the shame of man: 

The pleasure for food is captivating; instead of eating to live, they seem, 

as was said by an ancient writer and later by St. Augustine, to live only to 

eat. Even those who know how to regulate their desires and take food out 

or the necessity of nature, deceived by pleasure and seduced by gifts, go 

beyond the just limit they allow themselves to be conquered insensibly by their 

appetite, and they do not believe that they have ever satisfied their needs 

completely until the food and drink have satiated their taste. As St. Augustine 

says, concupiscence never knows where the need ends. There is here a sickness 

which the contagion of the flesh produces in the spirit; a sickness against 

which one should never cease to struggle nor to seek a remedy by means of 

sobriety and temperance, fasting and abstinence. 

And who would dare to think of those other excesses which are presented 

m a much more pernicious manner for that other pleasure of the senses? 

Who would dare to speak or think of them, since one cannot speak without 

shame nor think of them without danger, even to abominate them and to curse 

them? Who would dare to speak of that deep and shameful wound of nature, 

of that concupiscence which subjects the soul to the body with bonds so sweet 

and intimate, bonds so difficult to break, and causes such terrible disorder 

m the human race? Cursed be the earth, cursed be the earth, a thousand times 

cursed be the earth from which rises continually that heavy fog and those 

black vapors which ascend from these dark passions and hide heaven and its 

light from us and draw down the lightning and rays of divine justice against 

die corruption of the human race.4 

These two types of shameful pleasures are intimately related. The pleasures 

of the table prepare for those of the flesh; gluttony is the threshold of lust 

acred Scripture associates them frequently, and experience confirms daily the 

Tuth of the words of Scripture.5 The root of this mutual and pernicious in- 

uence can be found in the physiological structure of man. 

4Bossuet, Traite de la concupiscence, 

5Prov. 20:1; Sirach 19:2; Eph. 5:18. 
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3 I It is incredible how much harm an unmortified appetite can cause in us, 

f I not only as regards perfection, which is absolutely impossible without mortifica¬ 

tion, but even as regards our eternal salvation. Such a subjection to the very 

slime of the earth is diametrically opposed to Christian perfection. The sen¬ 

sual man not only is not united with God, but he loses the taste for divine 

things, as St. Paul teaches, for his life is in the pleasures of the body.6 A slave 

of his bodily members, he has abandoned the heights of the spirit to bury 

himself in the vileness of the flesh. If he preserves the light of the intellect 

and the use of reason, it is only for human things, and to satisfy his appetites 

and senses in a manner that is more and more refined and degenerate. The 

)VOr °vlaU ^c^osed to him, and he sees in it nothing but contradiction and 

impossibilities. There are many degrees in this blindness of the spirit, as there 

are m carnal slavery, but in almost every instance there is a mutual and in- 
evitable proportion. 

AH that we have said regarding the evil effects of sensuality in general is 

I . . y 0 * e degradation caused by impurity. It subverts the senses 
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TCf. Dan. 13:9. 

bourdaloue, Serm. sur Vimpurete. 

dangerous. Of all those who attempt this, scarcely one succeeds in pre- against the 

serving self-control. With good reason does Clement of Alexandria say world and 

that those who do everything that is permitted will very readily do that 'n!E FLESH 

which is not permitted.9 

On the other hand, what relationship can there be between perfection 

and a conduct that disregards advice and heeds nothing except strict 

commands? It is incredible how far one can go in the mortification of 

one s tastes and desires without injuring, but rather augmenting, the health 

of the body and the benefit of the soul. If we wish to keep ourselves far 

from sin and walk toward perfection in giant strides, it is necessary to 

restrict and reject a great number of satisfactions which would delight 

our eyes, our ears, our taste, our touch and our sense of smell. We shall 

return to this subject when we speak of the purification of the external 

senses. 

2) To cultivate a love of suffering and the Cross. There is nothing 

which serves as a better safeguard against the attacks of sensuality than to 

suffer with calmness and equanimity of soul the pangs of sorrow and pain, 

and even to impose them upon oneself voluntarily. Such has always been 

the practice of the saints, who sometimes reached unbelievable extremes 

in the practice of Christian mortification. The reward for such privations 

is truly remarkable even here on earth. The moment arrives in which 

they can no longer suffer because they find their pleasure in suffering. 

3) To combat sloth. The seed of sensuality finds fertile ground in a 

soul that is unoccupied and slothful. Sloth is the mother of all vices, as 

we read in Scripture, but in a special way it is fertile ground for sins 

of the flesh. He who wishes to preserve himself from the attacks of con¬ 

cupiscence must endeavor to keep himself occupied at all times in some use¬ 

ful and beneficial exercise. And of all occupations, those of an intellectual 

type are particularly apt for controlling sensuality. The reason is that the 

application of one faculty weakens the exercise of the other faculties, in 

addition to the fact that intellectual operations withdraw from the sensual 

passions the object on which they feed. It is a fact verified by daily ex¬ 

perience that the sins of the flesh weaken the spirit, while temperance 

and chastity admirably predispose one for intellectual work. 

4) To flee dangerous occasions. This is the most important and decisive 

of all the purely natural remedies. Even the most energetic will is disposed 

to 'succumb when subjected imprudently to an occasion of sin. St. Augus¬ 

tine wrote a dramatic page concerning this matter when writing to his 

friend, Alipius.10 Sincere resolutions and unswerving determination are 

9Cf. Paedagogus, Bk. II, Chap. I (P.G. 8: 399). 

10Cf. Confessions, Bk. VI, Chap. 8. 267 
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n occasion of sin. The senses are aroused, the imagination is excited, 

passion is strongly stirred, self-control is lost, and the fatal fall takes place. 

is especially necessary that one exercise scrupulous vigilance over the 

sense of vision, according to the axiom: 'What the eyes do not see, the 

heart does not desire.” Some temperaments are easily kept under control 

and are directed toward the good as long as the eyes do not see anything 

that would arouse concupiscence, but they readily fall before a suggestive 
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6) To consider the punishment of sin. If the nobility of these sublime against the 

motives is too exquisite to make an impression on intellects that have would and 

been dulled by sin, it will be useful to offer other lesser motives. The first THE FLESH 

of these is the consideration of the punishment which awaits gluttony 

and lust in purgatory or in hell. Sacred Scripture offers abundant ex¬ 

amples. The psalmist asks God to make the fear of his judgment penetrate 

into his flesh so that he will remain faithful to God’s commandments 

(Ps. 118.120). St. Paul chastised his body and reduced it to subjection 

lest, having preached to others, he himself should be rejected Cl Cor. 

9.27). Against the passionate impulse of the flesh in pursuit of pleasure, 

there is nothing more opportune than the remembrance of the terrible 

torments which await the flesh in hell or the poor soul in a prolonged 
purgatory. 

Even if a person rise from his sin and obtain forgiveness Cand this for 

many is very uncertain), there still remains the debt of temporal punish¬ 

ment which must be paid either in this life with penance, or in the next 

life with the terrible pain of purgatory. In either case, the suffering which 

will have to be endured far exceeds the pleasure which the individual 

enjoyed in sinning. From this point of view alone the sinner should realize 

that it is a very poor risk. 

7) The remembrance of the passion of Christ. Motives which are in¬ 

spired by love and gratitude are much more noble than those which origi¬ 

nate in fear. Jesus was nailed to the cross because of our sins. The sinner 

crucifies Christ anew and renews the cause of his death. The most basic 

gratitude toward the Redeemer ought to keep a man from sin. And even 

if it were true that our sin had nothing to do with the pain which Jesus 

suffered on Calvary, the consideration of the Savior crowned with thorns 

ought to make us ashamed of seeking our bodily delight, as St. Bernard 

reminds us.13 St. Paul insists on this argument, and makes mortification 

of the flesh the decisive proof of truly belonging to Christ.14 And St. Peter 

reminds use that, since Christ suffered in the flesh, it is necessary to 

break with sin.15 

8) Humble and persevering prayer. Without the grace of God it is im¬ 

possible to triumph completely over our concupiscence. This grace is in¬ 

fallibly promised to prayer that fulfills the required conditions, as is evi¬ 

dent from the teaching of Sacred Scripture. The author of the Book of 

Wisdom acknowledges that he cannot remain continent without the help 

13Cf. Fifth Sermon on the Feast of All Saints, n. 9 (P. L. 183: 480). 

14Cf. Gal. 5:24. 

16Cf. I Pet. 4:1. 269 



negative 

ASPECT 
of God, which he implores with humility.*5 Sirach begs to be preserved 

from concupiscence and lustful desires.17 St. Paul asks three times of the 

Lord that he free him from the thorn of the flesh, and the Lord answers 

that his grace is sufficient and that in his weakness he will arrive at 

e culmination of strength.1* This is equivalent to saying that he should 

have recourse to prayer, the ordinary source of grace. 

9) D^votwn t0 Mary. Mary immaculate, the Queen of angels, is also 

C me latrlX 0 all graces and the refuge of sinners. A tender devotion 

to our heavenly Mother and an ardent appeal to her in the hour of danger 
is a guarantee of victory. . 

10) Reception of the sacraments. This is the most certain and efficacious 

remedy against all types of sin, but especially against the attacks of con- 

cupisccnce. The sacrament of penance not only erases our past sins, but it 
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_^ntuahze and divinize it. It is not in vain that the Eucharist 

16Cf. Wis. 8:21. 

17Sirach 23:6. 

18Cf. II Cor. 12:7-8. 

has been called the Bread of Angels. The young especially need this against the 

divine remedy to counteract the ardor of their passions. Experience in the world and 

direction of souls shows clearly that there is nothing so powerful and ef- THE FLESH 

ficacious for keeping a young person in temperance and chastity as frequent 

or daily Communion. 

THE HORROR OF SUFFERING 

This is the second aspect of the struggle against our own flesh. The insatiable 

desire for pleasure is a great obstacle to our eternal salvation; the horror of suf- 

fering, while not opposed so directly to salvation, is a great impediment to sanc¬ 

tification. The majority of souls who halt along the way to perfection do so 

because they have not dominated their horror for suffering. Only he who 

has determined to combat this tendency with an unswerving energy will arrive 

at the height of sanctity. This, says St. Teresa, is an absolutely indispensable 

condition for reaching perfection.19 He who does not have the spirit for this 

can renounce sanctity, because he will never reach it. 

• St. John of the Cross gives to the love of suffering an exceptional importance THE NECESSITY 

in the process of one’s sanctification. Above all, it is necessary to have a clear OF SUFFERING 

idea about the necessity of suffering, both to make amends for sin and for the 

sanctification of the soul. We shall examine these two aspects separately. 

It is a simple matter to prove this aspect of suffering. The balance of divine Reparation 

justice, which has been disturbed by original sin and was re-established by the I°r s,n 

blood of Christ, whose merits are applied in baptism, was again disturbed by 

actual sins. Actual or personal sin places the weight of pleasure on the scale 

of justice, for every sin carries with it some pleasure or satisfaction, and this 

JS what the sinner seeks when he commits sin. It is therefore necessary from 

the very nature of things that the equilibrium of divine justice be re-established 

hy the weight of sorrow which is placed on the other scale. 

The principal reparation was effected by Christ’s sorrowful passion and 

death, whose infinite value is applied to us by the sacraments; but the Christian, 

as a member of Christ, cannot separate himself from the divine Head. Some¬ 

thing is lacking to the passion of Christ, as St. Paul dared to say (Col. 1:24), 

which must be contributed by the members of Christ co-operating in their own 

redemption. Sacramental absolution does not free us from all the guilt of 

punishment which is due to our sins, except in the case of a most intense 

19Cf. St. Teresa, The Way of Perfection, Chap 21. 271 
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sorrow which is rarely given, and therefore it is necessary to pay back either 

n this life or m the next unto the last farthing (Matt 5-26) 

donc' *“ “in*is 8 ““ 

wa^nIcedefWay t0uUnf °Uflv6S with Christ and to be transformed in him 

him denv himself hl™selE “If anyone wishes to come after me, let 

is „n tb f’ 3nd ^ UP hlS Cr0SS’ and follow me” (Matt 16-24) There 

to follot'cS “aTT 1 “ffente. to take op one's cross, and 

him “r,„ be L e't n ?h' i “"Vi "°t to see there how hrey em ifi.d 

3 al *7? , , f‘- Th“e " ^ncttfication without crucifix™ 

Cr«s was m f ft*"’ a“ ^ bl“i A°<1 St- John of the 

3,t any Ze Z b / 'h'S 'hat he "™e *= '«"™8 ®o»g words: 
not of a doctrine th 7■ ^any°ne should persuade you, be he a prelate or 

do no. al3“3“ " "d“ and P^"b do not believe him, and 

penanl" d m„rl I1” ™e to »”fi™* miracles, but nth* 

yi 3”„ pTrascrrik tr°m ai1 ^ ^ -»». * possess Christ, seek him without the cross.”20 

great benefits which1it^gTJdl?so l^Th”1 ^ 3 COnsideration °f ^ 
this, and for that reason a- f °1'J dbc saints are perfectly aware of 

sidered, sorrow and suffering n”),, 0' suffering consumes them. If well con- 

pleasure is to the paean TJ ^rr *° ^ m°re attractive to the Christian than 

will never pass- it leaves v ^ ^ rg Passes> but that one has suffered well 

foUowing are the 

remains as a sad remembrance oTfoTsT'l’The ^ °f punishment’ wbkh 
doned, has to be repaid at tb r S0U S Sm once fbe sin has been par- 

an extraordinary grace of f^d0^ °f Sldfenn8 in this life or in the next. It is 

where we shall suffer much°ie« US t0 repay 0ur debt in this life’ 

time greatly increase our supemah, i*" “ pur8atory> and shall at the same 

St. Paul spoke from his own ™ ^ ^ °f glory in heaV6n' 
“I chastise my body and brinv it .Xpen€™e w'hen he wrote to the Corinthians: 

to dominate the spirit. Onl/b subJection” CI Cor. 9:27). The flesh tends 

verse the order and make the 0 Tafa’ns severity and privations can one re¬ 

soul at liberty. It is a fact proved r°^e tbe s^ave and leave the 

forts and pleasures one gives to th™ ^meS *n Practice that the more com- 

comes. St. Teresa warned her 6 c /■’ tbe more demanding the body be- 
- ns of this because she was convinced of the 

better to Father John de Santa Ana. 

great importance it had in the spiritual life.21 When one subjects the body 

to a schedule of suffering and severe restrictions, he succeeds in reducing its 

demands to the minimum.22 To arrive at a happy state, it is well worth the 

suffering to impose privation and voluntary penances upon oneself. 

There is nothing that makes us understand more clearly that the earth is 

a desert than the pains of suffering. Through the crystal of our tears the 

atmosphere of this world appears dark and gloomy. The soul raises its eyes to 

heaven, it sighs for the eternal fatherland, and it learns to disdain the things 

of this world, which are not only incapable of filling its infinite aspirations for 

perfect happiness, but it surrounds them with thorns.' 

As gold is cleansed and purified in the furnace, so the soul is made more 

beautiful and glorious by the harsh lime of suffering. Every sin, however in¬ 

significant it may appear, is a disorder and by that very fact is a deformity 

and ugliness of the soul, since the beauty of the soul consists in the splendor 

of order. Consequendy, whatever by its nature tends to destroy sin or to erase 

its marks in the soul must, by that very fact, beautify the soul. For this reason 

does suffering purify and beautify our soul. 

God never ignores the tears and sighs of a heart that is afflicted with sorrow 

and suffering. Omnipotent and infinitely happy in himself, he cannot be over¬ 

come except by the weakness of one who suffers. He himself declares in Sacred 

Scripture that he does not know how to refuse those who come to him with 

tearful eyes.23 Jesus worked the stupendous miracle of raising the dead to life 

because he was moved by the tears of a widow who mourned the death of 

her only son (Luke 7:11-17), of a father at the corpse of his daughter (Matt. 

9:18-26), and of two sisters who were desolate at the death of their brother 

(John 11:1-44). And he proclaimed those blessed who weep and mourn be¬ 

cause they shall be comforted (Matt. 5:5). 

One of the most tremendous marvels of the economy of divine grace is 

the intimate solidarity between all men through the Mystical Body of Christ. 

God accepts the suffering offered to him by a soul in grace for the salvation of 

another soul or for sinners in general. Bathing this suffering in the redeeming 

blood of Christ, the divine Head of that member who suffers, he places it 

ln scale of divine justice which has been disrupted by the sin of the un¬ 

fortunate soul, and if the soul does not remain obstinate in its blindness, the 

grace of repentance and pardon will restore the equilibrium and give peace to 

the soul. It is impossible to measure the redemptive power of suffering offered 

to divine justice with a living faith and an ardent love through the wounds 

°f Christ. When everything else fails, there is still recourse to suffering to 

obtain the salvation of a sinful soul. The saintly Cure of Ars said once to a 

21Cf. The Way of Perfection, Chap. 11. 

~2Ibid., Chap. 11. 

23Cf. II par. 34.27. 
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pnest (wh° lamented the coldness of his parishioners and the sterility of his 

zeal: Have you preached? Have you prayed? Have you fasted? Have you 

taken the discipline? Have you slept on boards? Until you have done these 

things, you have no right to complain.”* The efficacy of suffering is of para¬ 

mount value for reviving the soul that is dead through sin. 

This is the supreme excellence of Christian suffering. Souls illumined by 

God to understand the mystery of our incorporation in Christ have always 

’ ! ^ paf°” for suffering. St. Paul considers it a very special grace 
o be able to.suffer for Christ- in order to be configured wkh him in his 

Sf” m S det'26 HC dedareS that he lives with Christ27 

lives cn T °r T 8l0Iy CXCept in the Cross of Chrfst in which he 
lives cnicified to the world,- And considering that the majoritv of men do 

nestiw/1!0 S Su “f myStery °f Sufferin8> but flee from it as from a 
P , e cannot help but weep with compassion for such blindness.29 

the human lSidVf,JeSUS’ the Kedeeme*’ sta"ds Mary, the coredemptrix of 

companThe a °f Mary feel a Ocular inclination to ac- 

of martyrs the f" 1 “ her ineffable sorrow. Before the Queen 

aL pkausre Tfo V^ CVer ^t of ** °wn comfort 

brace the Cross 4 j °W 1 ^ lf tlCy Wlsh to be like Mary, they must em¬ 
brace the Cross and do so with a true passion.- 

!!“ SPra‘ S‘",C,ityin8 ’Kck> °l ** last point 

mtTm 7 W"h CI'^iS, ™nn=t; and JcO, 

nor can there be dse but configuration with Christ. There is not, 

to the crucifixion nf ^ ,VJay t0 sanctity which ignores or gives little importance 

lro„™ho„u" T 800,1 r0aS°" St' John of -he C Jin*! fSt ir r rr,ha' is b™a ^ <**—* * ■« .*■ 
to tho Galatians: “It wc or an aLel’f “T ° "'T01'8 what St Paul f” 
you other than that l , 86 from heaven should preach a gospel to 

This ;! oT ft y°U h3Ve reCdVed’ lEt him he anathema” (Gal 1:8). 

who strive for tmcfovT1^1 Why ^ 3re 50 few saints‘ Many souls 

would like to £ Sms butl^b t0 Cnter UP°nthe way of suffering.y They 

would exempt them from the total 2 ^ ls comfortable and easy and 

of self. And whet <£>d u°f $df t0 the P0^ 
__ tCStS them Wlth some painful affliction of spirit or 

-Cf! Phif^cP °f ^ ^ °f ArS’ Chap- 15. 
26Cf. Phil. 3;10. 

27Cf. Gal. 2:19. 

28Cf. Gal. 6:14. 
29Cf. Gal. 6:14. 

"Cf. St. la*. Mane Grig„i„ d, Montf.n, W ^ ^ rf ^ 

persecutions and calumny or any other cross which, if well carried, would 

lead them to the heights of sanctity, they draw back in cowardice and abandon 

the way of perfection. There is no other reason which explains the ruin of 

so many souls who seem to wish to become saints. Perhaps they have even 

reached the point where they asked God to send them some cross, but it is 

later proved very clearly that what they wanted was a cross of their own 

choosing and, when they did not find it, they considered that they had been 

deceived and gave up the road to perfection. 

It is therefore necessary to decide once and for all to embrace suffering as 

God wishes to send it to us: sickness, persecution, calumny, humiliation, dis¬ 

appointment, etc.; whatever he wishes and in the manner which he wishes. 

The attitude of soul must be one of a perpetual fiat, a total abandonment to 

God without reserve, a complete subjection to God’s loving providence so that 

he may do with the soul as he wishes, both in time and in eternity. But it is 

not easy to reach these heights. Frequently, the soul has to advance gradually 

from one step to another until ultimately it reaches a passionate love for the 
Cross. 

The following are the principal degrees manifested by a soul in its progress 

toward a thirst for suffering: 

1) Never to omit any of our duties because of the suffering they cause 

us. This is the initial grade or degree, and it is absolutely necessary for 

all for the preservation of the state of grace. One who neglects a serious 

obligation without any more reason than the inconvenience or slight dif¬ 

ficulty involved commits a mortal sin and thereby loses grace. 

But even in the matter of light obligation, the omission of which would 

not destroy our union with God through sanctifying grace, it is necessary 

to perform our duties in spite of our natural repugnance for them. There 

are countless deluded souls who neglect some duty of their state in life 

and nevertheless ask permission of their confessors to practice certain 

penances and mortifications of their own choosing.31 The exact fulfillment 

of all our duties and obligations according to our state in life is the first 

degree which is absolutely indispensable for the crucifixion of self. 

2) Resignation to the crosses which God permits or sends to us. The 

fulfillment of our duties and obligations in spite of the difficulties or in¬ 

convenience which they cause constitutes a meritorious grade or degree 

ln the practice of the love of the Cross, but it is still more perfect to ac¬ 

cept the crosses which God sends to us directly or permits to befall us. 

AH these contradictions and trials which constitute the pattern of our 

daily lifo have a great value for sanctification if we know how to accept 
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them with love and resignation as coming from the hands of God. Actually 

these things are utilized by divine providence as instruments of our sand- 

j°n; ,God frequently uses persons around us in our daily life who in 

good faith or even motivated by less noble motives, afflict us in some way 

and thereby offer us an opportunity of performing some act which will 

e of great value m our progress to perfection. St. John of the Cross 

speaks of this to a religious in his famous Cautions: 

the^onvSt onW1-011 thf y0lf Sh°uld understand that you have come to 

£,hat,0t :erS Ty P°lish and exercise you. Thus ... it 

truly am- thl ,n dunk ,*hat a11 are in the c°nvent to test you, as they 

thoughts’against ^u-^X t T Si W°f S’ °therS by WOrks’ 0theK by them -is tl,,. •’ . .“ t m all these things you must be subject to 

pi jh S vt 1 tl artiSt ,wh0 sculpts “d the painting to the 
your own senciinHh 0 ,serve dus, you will never know how to conquer 
conduct yourself Jill an senhmentahty, nor will you ever know how to 

attain holv nearp W* -n re^ous the convent, nor will you ever 

and defects.3!'63*'6' ^ ^ y°U eVer free ^rself from your many evils 

which C fTaCt^e vojuntary mortification. Resignation to the crosses 

me unnns, US " 8 notewotthy degree of love of the Cross, but it 

More^ f S 3 Cmain ,PaSS1Wty °n the part of tlie soul which receives them, 

repu Jance' JT ^ T-^ * the initiative -d, in spite of the 

voluntarily nractic- advances in the love of suffering by 

not possible t - ^ nstian mortification in its various forms. It is 

and intensity jfT UmVCrSal mle for a11 s°uh in this regard. The degree 

by the Ste a d T17 m°rtlficati0n he determined in each case 

meaSreTat ih “T^ °f the SOuI * being sanctified. In the 

the Holy Ghost ewinUbeCOrreSPTS m°re 3nd m°re with bis insPiration’ 

^ z? Stisrh:? hr: femafng'but at *• “m; tf“ 
out these inspirations. It is the S J\ that U Can aCCept and X 
over the soul and ™ • C C Uty °f ^ spiritual director to watch 

of the soul. He shouldJ^Tn SaCTJlces which are beyond the strength 

for immolation and nhr Specia y take care lest he limit the soul’s desire 

wings of the eagle. If he ^ ^ >e rGtarded' instead of letting it fly on the 

sponsibility and bp ,, 616 ,t0 do ^is, he would contract a great re 

St Johnof Zcl U bom the punishment of God, * 

than that traced for us bv Oh • Tl,'ere iS n° other way t0 Kach sancdty 
4) To vrefpr ^ Ghnst along the way to Calvary. 

feet than the simple practice ofTT' Ther6 ^ SOmething StiI1 m°ie 
a great love of suffer,™ d, v°luntary mortification; it is to have such 

contrary this mav seem ^ °ne would prefer it to pleasure. However 

_ 7 t0 our vveak nature, the saints succeeded in reach- 

276 33Cf. The Living F*ret Caution against the Flesh 

tor fT hl b u m°mTJt 3rriVeS “ Whkh they felt an instinctive hor¬ 
ror for anything that would satisfy their tastes and comfort They were 

ot content unless they were completely submerged in suffering. When 

everything went badly with them and the whole world persecuted and 

TdeTo A Jy rTC£d 3nd 83Ve thanks t0 God‘ If otbcrs ap 
plauded or praised them, they trembled as if God had permitted those 

things as a punishment for their sins. They hardly took any account of 

The^ ^ ^ ’ %°f theTher°iSm Whkh «* an attitude presupposes 
They were so familiar with suffering that it seemed to them the most 

natural thing m the world to endure pain. 

rJ\!S fn0t imp0SS.ibIe t0 reach these heights. Undoubtedly, they are the 
result of a general sanctification of the soul which is accustomed to live 

n a state of habitual heroism, but personal effort, aided by divine grace 

can bnng one closer and closer to this sublime ideal. St. John of the 

Cross has given us a marvelous rule for reaching this state. His words 

eem severe and are a torment to sensual ears, but it is only at this price 

nat one can attain the treasure of sanctity: 

thaT°wWbeaVOr alwajy° jncline oncfIf> not to that which is easier, but to 
mat which is more difficult; not to that which is tasty, but to that which is 

pleasing not T'tht T IT ’S mT pleaS’n& but to that which is less 
LibJ te l • Ha W,hlCh glVeS reSt’ but to that which demands effort- not 

whS Jh,Ch 15 r°nS ,tl0n’ bUt‘° that Wbich is a source of s°™w; not to that 
to J T°rC’ I"t0 *£?* Which iS IeSS; n0t to the lofty and precious, but 

whteh °W y knd dC,SplCabfe; n0t t0 11131 which is t° be something but to that 
which ,s to be nothing; not to be seeking the best in temporal things bu 

tuTk^ -° dtSire t0 Ter " 311 MkedneSS 3nd emPthtess and poVerty through Christ m whatever there is in the world.34 1 

5) To offer oneself to God as a victim of expiation. It would seem that 

it is impossible to go further in love of the Cross than to prefer sorrow 

to pleasure. Nevertheless, there is still another more perfect and more ex¬ 

quisite degree in the love of suffering: the act of offering oneself as a 

victim of expiation for the sins of the world. At the very outset, we must 

say with great insistence that this sublime act is completely above the 

ordinary way of grace. It would be a terrible presumption for a beginner 

or an imperfectly purified soul to place itself in this state. “To be called 

a victim is easy and it pleases self-love, but truly to be a victim demands 

a punty, a detachment from creatures, a heroism which is abandoned to 

ah suffering, to all humiliation, to ineffable obscurity, that I would con¬ 

sider it either foolish or miraculous if one who is at the beginning of the 

spiritual life should attempt to do that which the divine Master did not 

do except by degrees.”35 

^scent °f Mount Carmel, Bk. I, Chap. IB. 
*• plus, Christ in Our Neighbors, p. 50. 
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The theological basis of offering oneself as a victim of expiation for 

the salvation of souls or for any other supernatural motive such as repara¬ 

tion for the glory of God, liberating the souls in purgatory, attracting the 

divine mercy to the Church, the priesthood, one’s country, or a particular 

soul, etc., is the supernatural solidarity established by God among the 

members of the Mystical Body of Christ, whether actual or potential. 

Presupposing that solidarity in Christ which is common to all Christians, 

God selects certain holy souls, and particularly those who have offered 

themselves knowingly for this work, so that by their merits and sacrifices 

ey may contribute to the application of the merits of the redemption by 

Christ. A typical example of this can be found in St. Catherine of Siena, 

whose most ardent desire was to give her life for the Church. "The only 

cause of my death,” said the saint, “is my zeal for the Church of God, 

which devours and consumes me. Accept, O Lord, the sacrifice of my 

1 e, ?r llle Mystical Body of thy holy Church.” She was also a victim 

sou or particular individuals, as is evident from the salvation of her 

own father, the promise that none of her family would be lost, etc. Other 

examples of victim souls are St. Therese of Lisieux, St. Gemma Galgani 

and Sister Elizabeth of the Trinity. 

• "jT f>U^S,°^crct^ as victims are for Christ like a new humanity which 

1S ^ u t0 lm> 3S ^lster Elizabeth of the Trinity referred to it. In these 
souls he can renew the whole mystery of redemption. The Lord is wont 

accept is eroic offering, and he leads these victims to a terrifying 

mar yr om o o y and soul. Only with the help of extraordinary graces 

y support or any length of time the incredible sufferings and 

a WaycS tJe™inate on ^ height of Calvary, totally transformed 

words T- 1^0°!!,' 11 tlicm at tke height of martyrdom repeat the 

Zt rhlCJ Si' Pronounced on her bed of pain several hours 

to W”36 ^°\n0’ 1 do not rePent of having abandoned myself 

ficacv of th UCh S0Uj haT 3 Perfect kn°wledge of the redemptive ef- 

offerinf !?^dT^°m- ,A multitude °f 501115 which, without this heroic 

and ^ u? l0St f°r dI etemity ^11 obtain pardon from God 

S md^mi • ^ C°ntribute in ** way to the application of 

XtimtTr r" °f Christ is 3 ^ree of ineffable joy to these 

of gbry Cn ** f0rm one of most beautiful crowns 

peminedtHi!°ffer;n8r0f 0neseIf as a victim for souls should never be 

Ld irreitibTe moH0 c W ^ H°ly Ghost asks with a persistent 

for a beginner nr f ^ ° f™cc' ll would be a ridiculous presumption 
8 for a soul that is not yet purified. It should be noted 

that, rather than contributing to the sanctification of the individual (al¬ 

though it does add something), this particular act is ordained, rather, to the 

good of others. It means that the soul which would give itself in such a 

way for the salvation of its brethren in Christ must itself be very in¬ 

timately united to him and must have traveled a great distance toward 

its own sanctification. It must be a soul that is well schooled in suffering 

and has a veritable thirst for suffering. Under these conditions the di¬ 

rector could permit a soul to make this act of offering itself as a victim 

and thus, if God accepts it, be converted in its life into a faithful repro¬ 

duction of the divine martyr of Calvary. 1 
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In order to arrive at the intimate union with God in which sanctity consists, 

it is not sufficient to win a victory against sin and its principal allies, the 

world, the flesh and the devil; it is likewise necessary to achieve an intense 

and profound purification of all the faculties and powers of soul and body. It 

is not required, nor is it even possible, that such a purification be entirely 

previous to the intimate union with God. In the long road which the soul 

must travel to achieve sanctity, the purifying process is inseparably united with 

its progressive illumination and the intensity of its union with God. There is 

an intimate relation between them; in the measure that the soul is more and 

more punfied, its light and love likewise increase. 

th^nr^3113?011 ^ Simple', WllCn a 50111 desirous of sanctifying itself begii 

without A1.5 SPln,tl,la lfe’ U 1S alreac*y in possession of sanctifying grac 

Z& L!t n 7ud r evenbegin 0n the road 10 perfection Togeth. 

infused v! t 6 ^ ^ enrlclled wi(b the incomparable treasure of tl 

nul Jin IT thC, ^ °f tHe Ho1? Gh05t- The Trinity dwells in tl 

heaven for allTternT/ ^ ^ ^ **** °f adoPtion makes the 50111 an hdr' 

fection fand ^cfcclf ^ and marvels- the soul is filled with impe 

mortal sin 't 1 mCe ?iaCe C °eS not ol itself exclude anything more tha 

he had at'the nuT "T* 71- * tbe natural and acquired imperfections whic 

Und of L ' r , ^ Tho soul remains subject » ™ 

of rirae ,,nChnf”> »a habits, etc., and the practit 

L 2i»S " h t H t a”d a,d“ous: The infused virtues, which dre « 

corresponding acts, b u”heTi. *' possibilil>' ot pe*1™"* * 
of the natural inrftc™ •*; ^ ,.n.° n^ sou1 of its acquired evil habits nc 

of virtue Thesp jT Jvblcb tlle 50111 may have in regard to the practic 

the repetition faCqUire ^ natural dispositions are destroyed only b 

contrary evil the.C°ntrary ***“«, thus ridding the faculty of th 

supernatural habit "no Wr^nd^0 ^ •" C°nformity with virtue- Whf* t 
8 nds any resistance or obstacle to its exerase b 

reason of a natural contrary habit, the virtuous act will be produced with facility 

and delight. Until that time, it cannot be produced with facility, in spite of 

the supernatural habit from which it flows, because it lacks the physical 

disposition required in the faculty.1 

The reason for the resistance and rebellion of our nature against virtue must 

be sought in the dogma of original sin. Human nature, as it came from the 

creative hands of God, was perfect, a true masterpiece of divine wisdom, but 

original sin wounded it profoundly. St. Thomas explains this in the following 
words: 

In original justice, reason perfectly controlled the inferior powers of the 
soul, and reason itself was perfected by God, to whom it was subject. The 
original justice was destroyed by the sin of the first man. At the same time, 

all the powers of the soul remained destitute, in a certain manner, in their 

own order, in which they were naturally ordained to virtue. And this destitution 
is called vulneratio naturae. Now there are four faculties of the soul which 
can be subjects of virtue: reason, in which prudence resides; the will, in which 

justice resides; the irascible appetite, the subject of fortitude; and the con- 

cupiscible appetite, where temperance reigns. Therefore, so far as reason was 
deprived of its order to truth, we have the wound of ignorance (yulnus ignoran- 
tiae~); so far as the will was deprived of its order to the good, we have malice 

(vulnus malitiae'); so far as the irascible appetite was deprived of its order to 

the arduous and difficult, it acquired weakness (vulnus infirmitatis'); and so 
far as the concupiscible appetite lost its order to delight moderated by reason, 

we acquired the wound of disorderly concupiscence (vulnus concupiscentiae'). 
And so these four wounds are inflicted by original sin on all human nature. 

But as the inclination to the good of virtue diminishes in each one by actual 

sin, these wounds are also a consequence of the other sins; so far as by sin 
reason is dulled principally in the things it seeks to realize, the will is hardened 

toward the good, the difficulty in working well increases, and concupiscence 
is increased.2 

We are not speaking, therefore, of mortal wounds or a substantial corruption 

of nature, as was taught by the Protestant doctrine condemned by the Church, 

but of a diminution of the natural inclination to good which human nature 

bad in the state of original justice, and a considerable increase of obstacles 

to virtue. 

From this follows the necessity of a profound purification of the soul and 

of the sensible faculties in which evil habits and vicious inclinations are 

rooted. One must be completely despoiled of all these traces of sin which im- 

Pode or make difficult the perfect union with God in which sanctity consists. 

n this process of purification God reserves to himself the better part (passive 

Purifications); but man, with the help of grace, must make an effort to co¬ 

operate with the divine action and achieve as much as he can (active purifica¬ 
tions). 

ACTIVE 

PURIFICATIONS 

£f. St. Thomas, Suntma, I-II, q. 65, a. 3, ad 2 and 3. 
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ASPECT 
We have already indicated the manner in which we shall treat these last two 

chapters which deal with the negative aspect of sanctification. First, we shall 

study the active purification of the faculties, or that which man can and ought 

to do, with the help of grace, in order to purify himself of his imperfections. 

In the next chapter we shall examine the part which God plays in this purify- 

ing process through the passive purification. 

PRELIMINARY IDEAS 

EXTERNAL 

SENSES 

INTERNAL 

SENSES 
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We shall recall, first of all, some simple notions of rational psychology which 

are necessary for an understanding of this question. 

The organs of these faculties are located in various external parts of the body 

th J perCeive e material characteristics of external things. Whatever 

t P°SaMity °f °ther COrP°real ^tinct from those which 
externa^3 ^ possesf> 11 “ certain that at the present time we admit only five 

“2™ S!inSCS: ■S18 lt’, hearing’ SmcI1> taste and touch. By reason of their 

so certain fnnC1pZ ext^mai senses are sight and touch. Nothing appears 

By reason oftheft W ^ ^ °r touched> although illusions are possible, 

taste fthercf necessity °r physical life, the principal senses are touch and 

Ae otht ' nl^ P "t1101 ^ CVen in the -Perfect animals which lack 

stht and he 3' f" ** i“fectual and social ^ the principal senses are 

deafness ” 8 * is°Iates us from society as blindness and 

sense of the °^CUrS. dl rough the immediate perception in the corresponding 

sense (L examT V f" ? ^ which are Portioned to that n°d0r f^r ,he ““ °f etc.). Th« 

as the eyes or ears etc It is not ‘n C0,tesP°ndinS “I"' 

and objective, as whence de«S, y “h''*'1''6 b"‘ ”methinS 

2rjr:„“;ri;0hterr'”d ««?> ^ *m 
in number, and they are distinct f'°PC' °b,Kts' The ‘ntemal senses are lout 
imagtnauo,; the ? ” <‘‘S"nCt fro” »“ another: the common sense, the 

senses ate localized in thelmT'Yl?'1 SP*it}ve memoty. All of these internal 

exact locality in the btain. * 'h°“8h Sdence has no‘ ,s >'ct a8teed on 

inJteTTnCJl ^ which own and unites 
the phenomena whtch am experienced sensibly in the organs of the 

external senses. For example, when a bell rings, the ear hears only the sound, 

the sight perceives the color and shape of the bell, and the sense of touch is 

able to note the vibrations. The common sense unites all of these sensations 

which are so disparate and applies them to the one object, namely, the bell 

which has sounded. It is, therefore, the common root of the external senses, as 

St. Thomas refers to it.3 

The imagination is the faculty which conserves, reproduces and composes 

or divides the images apprehended by the external senses. And thus it con¬ 

serves the image of an object which the sensitive memory recognizes as already 

seen; it evokes or reproduces whenever it pleases; or it combines sensitive ele¬ 

ments of different kinds to create an entirely new imaginary being, such as a 

mountain of gold. This last function is the reason why some psychologists 

speak of the creative faculty of the imagination, which can exercise itself either 

under control of the intellect or without it. The great artists usually have a strong 

creative imagination. When these creations are not controlled by the intellect 

and the will, they can produce extravagant results. 

The estimative power is the faculty by which we apprehend sensible things 

as useful or harmful to ourselves. In virtue of this power the sheep knows in¬ 

stinctively that the wolf is its enemy. In animals, one speaks of a blind instinct 

which is purely natural and performs marvelous services for the conservation 

of the animal; in man, the estimative power is greatly influenced by the in¬ 

tellect, and this makes it more perfect and penetrating than it is in animals. 

For that reason, the human faculty is called the cogitative power or particular 

reason.4 

The sensitive memory is the organic faculty of recognizing the past as past, 

°r a sensation as previously received. Its functions are to conserve the record 

of a thing, to reproduce or evoke it by means of reminiscence when necessary, 

or to recognize a thing as past or already seen. It is distinguished from the imag¬ 

ination in this: the imagination conserves and reproduces images but it does not 

recognize them as past; this is proper to the sensitive memory. Moreover, the 

imagination can create, as we have said, and this is something that the memory 

is incapable of doing because it is limited simply to the recollection of the 

tilings of the past precisely as past. 

PURIFICATION OF THE EXTERNAL SENSES 

Tie active purification of the external senses has for its purpose to restrain 

tiieir excesses and to subject them to the rule of reason illumined by faith. A 

*£**, I, q- 78, a. 4, ad 1 and 2. 
Cf. St. Thomas, ibid., a. 4; q. 81, a. 3; q. 83, a. 1. 
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“ I fSClpIined human body is an excellent instrament for sanctification, but in 

I the present state of fallen nature it is badly inclined and has an almost irresist¬ 

ible tendency to anything that can give pleasure to the senses. If it is not 

subjected, it becomes indomitable, and its demands become more and more 

excessive, unti it constitutes an obstacle which is incompatible with the 

spmtua! perfection of the soul. St. Paul speaks of the necessity of mortifying 

the body m order to be liberated from its tyranny and to assure one’s own salva 

tion: 1 chastise my body and bring it in subjection, lest perhaps after preach- 

1 ®yS?f,should be ejected’’ (I Cor. 9:27). In another place he 
says drat they who belong to Christ have crucified their flesh with its passions 

nd desires (Gal. 5:24). St. John of the Cross insists on the Pauline doctrine 

and gives a profound reason which is intimately connected with the divine 
union to which the soul travels: 

part of ri!l aSS7e °°Z tn7 Which 15 that the sense of the lower 
capable of knowing ^ 3t T erf-°^ are treating, is not and cannot be 

see him or anvthino^lf^^ri^^"8 as ^°d is- So that the eye cannot 
any sound that * v.S 7 lim; ne'tEer can the ear hear his voice or 
so sweet as he- ne.7 ^ 1 ’ feitber can the sense of smell perceive a perfume 

neither can the touchT 7 1 6 taSte detect f savor s0 sublime and delectable; 

like to it; neither can ^sTT™6111 so ddicate and full of delight, nor aught 
the thoupht or ima - .- ^ or any ^'8urc that represents him enter into 

nor LZ uT°n\uVCl lS ^ Says: "Eye hath not seen him, 
54:4) 5 ’ neither hath it entered into the heart of man” (Is. 

nofhave ^ grea'inconvenience which follows when one does 

S.'sf4 * 1*whaKvci ,hr 
St lohn of the Pr , , 1 E,od nor anything like him. Consequendy, 

£,{ to^va^lT UdeS Wkh inflexible logic that would be! at the 
of these apprehensi e reJ°icmg of the will upon pleasure caused by any 

i‘r“ be.hinde™!!p°™<■' 
■he soul cannot perfect]/ acmmS,*"1"8 re,0,cin8 "P°n him alone' * 

in darkness as to rejoicing of thiATd ““T >y ,PUrging itself and remaimng 
Nevorth 1 • • ^ blnd’ as a^so with respect to other things.”6 

to draw erroneous condusi^nT Th^Sr^ d°Ctrine ^ ** 
of their proper ohiert h 1 uoctnne does not mean to deprive the senses 

the sonX^rwitL'0 rid ^ r’* j°y «■>»“ in 
them. Creatures are in the j° To* arouse Wlth°ut rising to God through 

fragments which fall’ from thTShfc of God^A^ ^ Cl°SS’ “““f “ 
this vestige or trace nf C 4 u * ^°d' ^nd when one considers m them 

sancdBcafon Sh/'y "1°^ “““ “ be “ “ ” ^ 
_ “Ul- but «■> I* converted into true means and instru- 

K 2“”' * Mm” BL in, a,P. 24. 

284 7Cf. ibid., Bk. I, Chap. 6. 

ments for the divine union. The evil or the disorder lies in resting in creatures 

as if they were our ultimate end, prescinding from their relation to God. But 

when we enjoy their beauty, or the pleasure which they give, in order more 

easily to rise to God, we can and ought to use them as excellent aids for our 

own sanctification. 

St. John of the Cross, who has been unjustly accused of being an implacable 

enemy of the senses and the faculties, explains this doctrine as follows:' 

I said advisedly that, if the rejoicing of the will were to rest in any of these 
things, it would be vanity. But when it does not rest in them, but as soon 

as the will finds pleasure in that which it hears, sees and does, soars upward 
to rejoice in God, so that its pleasure acts as a motive and strengthens.it to 

that end, this is very good. In such a case not only need the said motions 
not be shunned when they cause this devotion and prayer, but the soul may 
profit by them and indeed should so profit to the end that it may accomplish 

this holy exercise. For there are souls who are greatly moved by objects of 
sense to seek God.8 

It is evident that the senses as such are not fixed, and do not rest in any¬ 

thing but sensible pleasure, without any further consideration for the higher 

things which escape the senses completely. Therefore, the soul must be vigilant 

and alert in order to rectify the intention and raise to God the pleasure which 

is experienced by the senses. St. John of the Cross tells us when these sensible 

pleasures are proper or not: 

But much circumspection must be observed here, and the resulting effects 
must be considered, for frequently many spiritual persons indulge the recrea¬ 

tions of sense aforementioned under the pretext of offering prayer and devo¬ 

tion to God; and they do this in a way which must be described as recreation 
rather than prayer, and which gives more pleasure to themselves than to God. 

And although the intention that they have is toward God, the effect which 
they produce is that of recreation of sense, wherein they find weakness and im¬ 

perfection rather than revival of the will and surrender thereof to God. 

I wish, therefore, to propose a test whereby it may be seen when these de¬ 
lights of the senses aforementioned are profitable and when they are not. And 

it is that whenever a person hears music and other things, and sees pleasant 

things, and is conscious of sweet perfumes, or tastes things that are delicious, 
or feels soft touches, if his thought and the affection of his will are at once 

centered upon God and if that thought of God gives him more pleasure than 
the movement of sense which causes it, and save for that he finds no pleasure 
in the said movement, this is a sign that he is receiving benefit therefrom 

and that this thing of sense is a help to his spirit. In this way such things may 

he used, for then such things of sense subserve the end for which God created 

and gave them, which is that he should be the better loved and known because 
of them. . . . 

But one that does not feel this liberty of spirit in these things and pleasures 

of sense, but whose will rests in these pleasures and feeds upon them, is 

greatly harmed by them and should withdraw himself from the use of them. 

8ttid., Bk. Ill, Chap. 24. 
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For although his reason may desire to employ them in journeying to God 

1 s^eTnTtheirlf^ ^ ?We in is Urlffo 
he Is i C f£ S:S r1 de?enien£ Upon the pIeasure which they give, 

' Aan profit ALd whe ^3"6 t *T *an help> “d harm rate 
hi" he must v \SeeS 4e desire for such recreation reigns in 
Son he ^11 r; ify because the stronger it becomes, the more imper- 
tection he will have and the greater will be his weakness.** 

is r,r8I1! Cent d°Ctrinf needs n0 exPIanati°n or commentary. St. John 

Lamres X? t0 TFSenses but t0 raise them t0 God 
and makincr T * “v?ded at any cost- under pain of compromising 

incrnamref \^ impossible, is final rest and complacency 

pass bevond tT § ^ pIeaSUre they can give to us. One must 

the greatest eoocTf™ 1 6 tT08 tbem t0 nse t0 God’ tbe supreme beauty and 

beautyley pTsL ^ ^ recdved goodness and 

needs to ^ °ne by 0ne> in <^r *» find out what 
needs to be rechfied m them, and how they can be elevated and directed to 

^bicauLTf^i6 1 'a tHe eXternd but * is the most danger- 

of its impressions FT ^ P°Wer 1.t exercises upon the soul by means 

practical conduct ' i, • °i 'if cxamine tbe different classes of glances and the 
practical conduct which the soul should follow in each case. 

persL o^Xcf^^56”0^ Sinful Every voIuntary glance toward a 

companied by an^vil desire eSpedally if * i$ aC' 
“But I sav fnumti ’ 3 grave sin> The gospel expressly states: 

has already J /T'16 wh° 50 much as looks with lust at a woman 

not necessarTto m H ^ her “ his heart” C^att. 5:28). It is 

Without this first step^not3!)0!116 X aVdd ^ type of gIance entirely’ 
placed in great danger^ " 7 perfcction but even eternal salvation is 

ZZ ot? - evil desire but afao without 

could lead him to sin FT ^ 8.anCG 0n a Person or any object which 

As a punishment for this .C°m™tS an extremely dangerous imprudence, 

the necessary efficacious bFTFf 61100 ^ SOuI wil1 often ^ deprived of 

will fall. There are varin G °r rf lsdng temptation, and the individual 

(David, Solomon, Samson” etcXndV"] SaCr°d Scripture oi ^ S 
biblical statement- “Tt, ’ l ’d’ 3nd dai y experience fully confirms the 

W like*»' “ 

imagination, the irresistible A ■ ^ ^ gIance comes the arousal of the 
irresistible desire and the shameful fall. Without control 

over the eyes it is impossible to stay on the road of virtue or even in the active 

state of grace. The soul that aspires seriously to sanctification will flee purifications 

from every dangerous occasion of this sort. One will keep a custody over 

the eyes, and, without going to ridiculous extremes, one will always be 

vigilant and alert lest he be taken by surprise. 

3) Curious glances. These glances do not necessarily fall upon anything 

that is evil or even dangerous, but they have no other purpose than the 

simple joy of looking. Such glances are not in themselves reprehensible, 

and they may even help us to raise our minds to God. But when the soul 

gives itself to these things with an excessive attachment, or too frequently, 

they can become an obstacle to the life of prayer and recollection. A 

person who is constantly recreating certainly does not have recollection 

in prayer. He is before God with his body, but his heart is far removed 

from God. And if, contrary to all the merit of the soul, God would com¬ 

municate some devout sentiment to the soul, this cannot remain, because, 

returning after his prayer to his free and uncontrolled glances, every holy 

affection vanishes. The spirit of the Lord is like certain liquors which 

evaporate if they are not tightly corked in the vessel that contains them. 

So also such a soul dissipates the spiritual fervor which God had imparted 

to it. In addition to living in an unhappy and distracted state, how is it 

possible that such a soul can give itself to the practice of mortification, 

charity, humility, penance and the other Christian virtues, when it has 

no thoughts or affections which could contribute to the religious life if 

the person lives in a cloister, or to the spiritual life if the person lives in 

the world?10 

Mortification of sight is therefore necessary even in things which are lawful. 

Here, as in all else, it is necessary to proceed with serenity and equilibrium, 

without going to extravagant or ridiculous extremes. Certain episodes in the 

lives of the saints are more to be admired than imitated. Without going to these 

extremes, which God does not demand of all, it is certain that the mortification 

and custody of the eyes is a very important point in the spiritual life, not only 

in the negative aspect of protecting us from great evils, but also in the positive 

aspect of cultivating and increasing recollection and prayer which are absolutely 

indispensable to reach sanctity.11 

Less noble than the sense of sight but more universal in its scope is the sense HEARING 

°f hearing. Through this sense faith comes to us, as the Apostle says (Rom. AND SPEECH 

10Cf. J. B. Scaramelli, S.J., Directorium Asceticum (New York: Benziger), II, Tr. 
L a- 3, c. 2, n. 134. 

St. John of the Cross lists the following as evil effects caused by the lack of 

mortification of the sense of sight: vanity of spirit and distraction of the mind, 
unruly covetousness, immodesty, outward and inward unseemliness, impurity of 
thought, and envy (The Ascent of Mount Carmel, Bk. Ill, Chap. 25). 287 
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' tTV 8 ?! y faitL MoreOVer’ St- James sa>'s: “If anyone does 
ot offend in word, he is a perfect man” (3:2). Let us now consider the prcv 

8 purification of the sense of hearing and the use of speech 

O Evil conversations. Simply to remain in the state of grace, it is 

necessary for the soul carefully to avoid any kind of sinful conversation. 

When one speaks or listens voluntarily and with satisfaction to things 

which gravely offend purity, charity, justice or any other Christian virtue, 
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288 dismissed from Christian perfectionT*6 can readily 7 
on' they will never reach it, nor will 

they let others reach it.1” The spiritual director must be very severe with active 

these souls. Since one is treating here, not of faults of weakness, but of purifications 

voluntary frivolity, after a few falls-and only a few, five or six-the 

director should refuse to continue a direction which would be completely 

useless. 

3) Useful conversations. Anything that is perfectly honest in itself and 

harmful to no one and of benefit to one’s neighbor or oneself is licit, 

and often advisable. This principle has a variety of applications and can be 

used to solve many cases. In recreation especially one will have to keep it in 

mind. To entertain one’s neighbor with a joke in good taste could be an 

excellent act of charity, if one does so with the right intention. On the 

other hand, we should never allow ourselves, even under the pretext 

of cheering one who has been offended, to criticize our neighbor, to make 

a joke at the expense of another, to insinuate an evil suspicion, to arouse 

envy, or to foment rancor. Among persons who are dedicated to study, it 

is an excellent means for avoiding useless conversations if one introduces 

a discussion on some disputed point which will arouse the interest and 

attention of all, but one should carefully avoid passionate arguments or 

expressions of disrespect for those who hold the opposite opinion. 

4) Holy conversations. These conversations have for their immediate 

purpose the spiritual welfare of oneself and one’s neighbor. There is 

nothing so comforting or encouraging to a soul as a holy conversation 

with persons who are animated with a sincere desire of sanctifying them¬ 

selves. The intellect is enlightened, the heart is inflamed, and the will 

easily makes holy resolutions. It is impossible to calculate the good that 

can be done with a discreet word and a timely counsel to a soul that is 

bothered with temptation or depressed with discouragement. With sweet¬ 

ness and discretion, without making oneself offensive with too much in¬ 

sistence, but after the fashion of a disciple rather than a master, the soul 

that aspires to perfection will try to encourage these holy conversations 

which bring so much good to souls and unite the heart more closely to God. 

It does not suffice to abstain from unfitting conversations nor to encourage Positive 

holy conversations from time to time. It is also necessary to practice a positive mortification 

mortification in hearing and speech. The principal methods of mortification 

are the following: 

1) To abstain sometimes for the love of God from certain enjoyments 

in music or conversation. Certain innocent recreations can and should 

be permitted to souls that are as yet imperfect, while these same recreations 

12“From joy in hearing useless things there may directly arise distraction of the 
imagination, gossiping, envy, rash judgments and vacillating thoughts; and from 

these arise many other pernicious evils” (The Ascent of Mount Carmel, Bk. Ill, Chap. 
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13St. John of the Cross, Points nt T n 
f e, Peers translation, pp. 227-33, passim. 
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without complaining; b) by renouncing the excessive use of perfumes, which 

although they are not of themselves sinful, often indicate sensuality, and are 

indicative of an effeminate and worldly spirit. Persons consecrated to God, 

such as priests and religious, should be especially careful in this regard.14 

The sense of taste can constitute an obstacle to perfection by reason of its 

immoderate inclination to eat and drink. Lack of mortification in this sense 

is called gluttony. According to St. Thomas, gluttony is the disordered ap¬ 

petite for food and drink,15 one of the vices opposed to the cardinal virtue of 

temperance. God placed in nourishment a pleasure which has for its purpose 

die guarantee of the nutritive function for the conservation of the life of the 

individual. In itself, to experience that pleasure does not imply any imperfec¬ 

tion, and not to experience it would be a physiological deformity. But since 

original sin, the concupiscible appetite has been withdrawn from the control 

of reason and tends to exceed the limits of reason. Then this sensation becomes 

sinful, because the nature of man is rational and that which goes contrary to 

reason is evil for human nature and is contrary to the will of God. 

Moderation of the sense of taste offers a special difficulty, since we can¬ 

not prescind entirely from it. On the one hand, it is necessary to nourish our¬ 

selves in order to preserve life; on the other hand, it is necessary to keep one¬ 

self within the limits of reason, without permitting the natural delight to be¬ 

come the primary purpose of eating. 

According to St. Gregory and St. Thomas,16 one can incur the vice of gluttony 

in the following ways: eating outside the proper time and without necessity; 

eating with too great an avidity; seeking exquisite fare; preparing food with 

excessive delicacy; eating too much in quantity. 

According to St. Thomas gluttony can be either a venial or a mortal sin.17 

It is a mortal sin when one prefers the delight of eating and drinking to God 

and his precepts. In other words, when one would break a grave precept for 

the pleasure of eating or drinking, as when one breaks a fast or abstinence; 

when one causes serious injury to one’s health; when one loses the use of 

reason as in the case of drunkenness; when it presupposes a serious waste of 

material goods; or when one gives grave scandal through gluttony. It will be 

a venial sin if, without going to any of the above mentioned extremes, one 

goes beyond the limits of prudence and reason. Ordinarily excess in food or 

14 From joy in sweet perfumes there arise loathing of the poor, which is con¬ 
trary to the teaching of Christ, dislike of serving others, unruliness of heart in 

umble things, and spiritual insensibility, at least to a degree proportionate with 
■ts desire for this joy” (The Ascent of Mount Carmel, Bk. Ill, Chap. 25). 

5Cf. Summa, II-II, q. 148, a. 1. 
™lbid., a. 4. 

17Ibid., a. 2. 
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Counsels 

■E drink does not go beyond the limits of a venial sin, but the lack of mortification 

I m regard t0 1116 of taste constitutes a great obstacle to one’s sanctification. 

As a capital sin, gluttony gives rise to many other vices and sins because the 

intellect, dulled and clouded by excessive food or drink, loses the control which 

it should have in the direction of our actions. St. Thomas, quoting St. Greg- 

ory, assigns the following as the daughters of gluttony: stupidity or dullness 

of intellect; excessive joy (especially because of drink), from which follow 

imprudent acts and unbecoming acts; excessive loquacity, in which there is 

usua y sin, as Scripture states (Prov. 10:19); excess in words and in gestures, 

which proceeds from the lack of reason or weakness of intellect; lust, which 

is the most frequent evil effect of the vice of gluttony.1® If we add to this that 

excess in eating and drinking destroys the organism, impoverishes the affections, 

egra es goo sentiments, destroys the peace of the family, undermines society 

especia y wi the plague of alcoholism), and incapacitates one for the 

practice o every kind of virtue, we shall have summarized the principal dis¬ 

astrous e ects of this ugly vice which debases a man to the level of an animal.19 

The following counsels will be of great help if they are carried out with 
rirmness and perseverance: 

1) Not to eat or drink without first having rectified one’s intention 

y irccting it to the fulfillment of the will of God in the satisfaction 

° our bodily needs, and with a previous blessing of the meal. And never 
to omit thanksgiving after meals. 

2) Carefully to avoid the defects which we have listed above. 

r ,° a)ttemPt gradually, over a period of time, to diminish the quan- 

r .1 °° Unh one reachcs the amount which is necessary for the health 

T ganism- any persons eat a great deal more than they really need. 

] • r ° ?V01 ,singuIarity ln the quality or quantity of food taken, especial¬ 
ly if one lives m a community. 

in m0I"fy Te“lt in u* of food. This can he done 

certain la ..f 1 .t attracting attention: for example, by renouncing 

SrtokX , Z 7s in f00d; by eSsfeuting from some food that is 
particularly tasty or .along a smaller portion; by givi„g up wine or 

lsIbid., a. 6. 

drunkenness, ^ath^drico^aiH6 w ^ f.ttere.arise directly such gluttony and 
poor, as had that rich man V, f 3Ij c^arlT W1th one’s neighbor and with the 

arise bodily drio^ infiLTn0 f TPtU0Usly every day- with Lazarus. Hence 
become greater Directly too it, ^ ^ motlons> because the incentives to luxury 
spinn.,lThi„;\„“‘y;er; ““ f»t spiritual tmpor, and the desite fa 

from rheni, no, c,„ eve^U.k “* ■» enjoyment ot sarisf.cnf 

of the other senses and discontent with Fj°m *1S 3°y IS llkewise bom distraction 
Carmel, Bk. Ill, Chap. 25). ^ regard t0 many things” (The Ascent of Mount 

liquors when one can do so prudently, or by reducing their use to a 

minimum. Generosity in self-renunciation and the increasing love of God 

will inspire the soul with many ingenious methods of practicing a mortifica- 

health 1Ch ^ pr°greSSively more Profound, without compromising bodily 

This sense is the most material and, in a way, the most dangerous of all, 

because of its extension throughout the whole body and by reason of the 

vehemence of some of its manifestations. It requires severe mortification in 

order to avoid the sad consequences which follow upon an unmortified sense 
ot touch.20 

We shall not discuss the matters pertaining to lust, which is the most danger¬ 

ous aspect of the sense of touch, since we have already spoken of the matter 

when treating of the battle against the flesh. Here we shall say only a few 

words concerning the manner of mortifying this sense directly. 

There are two principal means of mortifying the sense of touch: 1) by 

epnvmg it of anything that may produce unlawful pleasure, and eventually 

y giving up even lawful pleasure, as one’s circumstances permit or one’s spiritual 

needs require; 2) by practicing positive mortification of the sense of touch 

by means of bodily penances. Mortification is necessary for all, and especially 

?r eg3nners> until they succeed in dominating their passions by subjecting 

1 e esh to the spirit. In addition to their reparatory aspect as regards past sins, 

0 1 y mortifications have two other lofty goals:' the immolation of self in the 

imitation of Christ and a positive contribution to the Mystical Body by means 

0 1 e apostolate of suffering. These two purposes pertain to the saints as much 

°t more than to imperfect souls, for no one is excused from practicing bodily 

mortification in one form or another. St. Vincent de Paul says rightly: “He 

one l°y m the t0Ucl1 °f S°ft thin§s arise many more evil and more pernicious 
• S’ | lc“ more quickly cause sense to overflow into spirit and quench all 

in 0 3 Strengdl and rigor. Hence arises the abominable vice of effeminacy or the 
incentives thereto, according to the proportion of joy of this kind. Hence luxury 

j tjreascS; ®e mind becomes effeminate and timid, and the senses grow soft and 

the^b16 an<^ 3re PTedlsPosed 10 sm and eril. Vain gladness and joy are infused into 

a d ^art’ t^e ton8ue takes to itself license, and the eyes roam without restraint; 

thi j ■ rommmng senses are blunted and deadened, according to the measure of 

19 desire. The judgment is put to confusion, being nourished by spiritual folly 

of , Insipidness; moral cowardice and inconstancy increase; and, by the darkness 

fea S011_3 and the weakness of the heart, fear is begotten even where there is no 

r- At times again, this joy begets a spirit of confusion and insensibility-with re- 

pect to conscience and spirit; wherefore the reason is greatly enfeebled, is affected in 

a way that it can neither take nor give good counsel, remains incapable of 

oral and spiritual blessings, and becomes as useless as a broken vessel” (The Ascent 

' Mount Carmel, Bk. Ill, Chap. 25). 
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who has little regard for bodily mortification, under the pretext that interior 

mortifications are much more perfect, demonstrates very clearly that he is not 

mortified either interiorly or exteriorly.”21 

It is necessary to proceed prudently and slowly, increasing the exercises 

o penance as the powers of the soul increase and as the interior invitations 

of grace urge one on more and more. Especially at the beginning one should 

avoid any kind of severe corporal penance, until the will of God is made 

clearly manifest. One should not diminish the hours of sleep excessively or 

the quantity of food, for this could be prejudicial to one's health and leave 

e sou incapable of fulfilling the duties of state, which are more important 

an e vo untary practice of mortification. And the soul should take great 

care not to make an end or goal of that which is only a means, believing that 

sanctity consists in punishing the body severely. 

^VCS ^1C saints ^ere are many acts worthy of admiration, but it 

wou e imprudent to imitate them. They received a particular inspiration 

and a special help from God, which is not always offered to all. If the Holy 

ost wis es to lead a soul by the way of extraordinary penances, he will 

mspire the soul to that effect and will give the strength necessary to carry it out. 

eanwhile, the majority of souls should practice ordinary bodily mortification 

1 e 1 C Cr0SSCS ckli^ life With a spirit of faith and perseverance. 

,.aS P01”1 ls_ W-iy important. It is better to practice perseveringly, and with- 

nng, the little daily mortifications than to give oneself to occasional 

periods of great penance, alternated with other periods of relaxation. 

PURIFICATION OF THE INTERNAL SENSES 

othing special to be said concerning the purification of the com- 

extemTr56 ^ eStaaadve Power- The former depends entirely on the 
temal ^nses whose impressions it gathers together and unifies. Whence the 

Zmo 1 thCSe Wil1 "»«. same time to preserve the 

mative 3I?ydllf8 tIlat is dangerous or useless. As regards the esti- 

iudemem ex^ • ^ lmagination is kePt under custody and the intellectual 

SS^illTZT ltSJTr,fUnCti0n’ any fault 0^ defect of the estimative 

memory need purification. “ " ^ ^ ^ and the sensitive 

294 Tequi), ^23!ard’ VeTpUS et Petrine spirituelle de S. Vincent de Paul (Tans- 

The imagination is a very important faculty when one considers the intimate 

relationship between the soul and body. Every idea acquired by the natural 

operation of our faculties corresponds to a previous image which the imagina¬ 

tion offered to the intellect. Without images, the intellect cannot know naturally, 

for that reason the use of sensible images is important for teaching abstract 

ideas and speculative principles, especially to the young and uneducated, who, 

without this sensible aid, would not be able to understand them. Our Lord 

continually made use of the imagination to place the great mysteries within 

the understanding of the simple and faithful people by means of his beautiful 

parables and allegories. The imagination also has a great influence over the 

sensitive appetite, which is moved with a great impetus toward its proper 

object when the imagination clothes it with special attractions. 

Because of its great importance and influence, the imagination is one of the 

faculties which needs a most profound purification. When used in the service 

o the good, it can give incalculable assistance; but there is nothing which can 

cause greater difficulty on the way to sanctification than an imagination which 

as broken away from the control of reason enlightened by faith. Profoundly 

affected by original sin, it obeys only with difficulty the command of reason. 

There are two principal obstacles which arise from an uncontrolled imagina¬ 

tion. dissipation and temptation. Without profound recollection, an interior 

tie and a life of prayer are impossible, and there is nothing which so impedes 

recollection as the inconstancy and dissipation of the imagination. As regards 

temptation, it is often attributed to the devil, when in reality it proceeds from 

ones uncontrolled imagination, which paints in vivid colors the pleasure sin 

will provide for the concupiscible appetite, or emphasizes the difficulty which 

t e irascible appetite will have on the road to virtue, filling the soul with sad¬ 

ness and despair. 

The principal means are the following: 

1) Custody of the external senses. It is of great importance to keep a 

custody over the external senses, and especially the sense of sight, because 

through them enter the objects which the imagination retains, reproduces 

and re-assembles in a thousand ways, thus arousing the sensitive appetite, 

attracting the attention of the intellect, and encouraging the consent of 

the will. There is, therefore, no better way of avoiding all this than to 

deprive the imagination of such things by a custody of the external senses. 

2) Careful selection of reading matter. It is necessary to avoid, not only 

reading matter that is evil or obviously dangerous, but that which is frivo¬ 

lous or vain, and fills the imagination with useless images. To this rla«, 

of reading belong most of the modem novels, even those which would 

pass moral censorship, because the reading of such books (without suf¬ 

ficiently grave reason) does not befit persons who seriously intend to lead 
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a life of recollection and prayer. A soul that is attached to the reading of 

such novels can hardly hope to sanctify itself. 

3) Avoidance of sloth. The imagination is never quiet. If we do not 

keep it occupied with good and useful work, it will itself seek material 

on which to spend itself. And since it has a natural propensity to do 

anything that appeals to the lower appetite, it will readily place us in 

danger of temptation. The imagination should always be occupied with 

something that is good and useful, and when this is done, we shall have 

made a great step forward to peace of soul. 

4) To fill the imagination with good things. It does not suffice to keep 

t e imagination from harmful matter, or to avoid idleness, in order to keep 

the imagination under control; it is likewise necessary to provide holy and 

pro itable material, so that the imagination will not only be withdrawn from 

evil but will be directed positively to the good. This is the reason for “com¬ 

position of place before one begins the practice of prayer. It consists in 

representing as vividly as possible the particular scene upon which one 

is about to meditate, thus offering food to the imagination so that it will 

n<u- . 6 S0U^ w'dl 4ts distractions. The reading of holy hooks in 

W IC. e 1 ym& 5061165 are described can contribute a great deal to this 

positive ormation of the imagination and can put it at the service of the 

intellect and the will as an excellent auxiliary. 

5) Attention to the duty of the moment. The axiom of the ancients, 

age q«od agis is filled with profound meaning. The habit of attending 

o e uty o t e moment has the double advantage of multiplying our 

n e ectua powers and of disciplining the imagination by preventing it 

from being distracted to other objects. 

6) Ignoring distraction. Frequently this is the only way of combatting 

* .lma8!nat'0nS and dle lmages produced, rather than trying to 
ck them directly. This is the advice of St. Teresa of Avila.22 The will 

and tb C 0l|CUi^e<?/? during God even in the midst of many distractions, 

Cod irl T Sh°UU brC Patient With the a°tivity of the imagination until 

while h Prf°UndIy by means of the Passive purification. Mean- 

avoid’anri d°U 1 takC n° aCC°Unt °f il and shouId avoid what it must 

by spite of -w— -de 

the effect thai ^br^dan Perfection, St. John of the Cross speaks at length to 

the union with G5BS2ea^h-enSi0nS cannot be 3 means proportionate to 

He likewise sneak c r , 1S not contamed in any imaginary species. 

s r- ,ha‘is done *>the “ d*r imaginations or to remain detached from them 

296 22Cf. St. Teresa, The Life, Chap. 17, n. 7. 

when they are given in a supernatural way. One should read and meditate 

on this magnificent doctrine of St. John of the Cross.23 

We shall treat of the purification of the memory in general, explaining the 

principles which can be applied both to the sensitive and the intellectual 

memory. The latter, according to St. Thomas, is not a faculty distinct from 

the intellect, but only a function of the intellect, having for its object the con¬ 

servation and retention of intelligible species.24 There is a great difference be¬ 

tween the sensitive memory, which has for its object only the sensible, the 

particular and the concrete, and the intellectual memory, which deals with the 

suprasensible, the abstract and the universal; but the process of purification is 

exactly the same in each case. The means of purification affect both equally. 

The memory is a very important faculty. It can give inestimable service to 

the intellect and can be its most powerful ally. Without it, our spirit would 

he like a sieve which is always empty, however much water is poured into it. 

For certain types of knowledge, such as languages, history, the physical and 

natural sciences, it is absolutely indispensable to possess an excellent memory. 

Precisely because the memory stores up all kinds of knowledge, both good 

and evil, it is necessary to subject it to an energetic process of purification. 

Throughout life there is produced around us a series of acts which can be of 

no use whatever for the sanctification of the soul. Sometimes they are sad events 

regarding our own faults and sins; at other times they are certain spectacles or 

disedifying actions which we have witnessed; again, they may be useless in¬ 

formation or news which leaves our spirit deeply disturbed; or they may be the 

unfortunate happenings of personal or family or social life: the disgraces, the 

forgetfulness, the ingratitude, the injury, etc., with which our poor human 

life is filled. None of these memories is profitable for the soul. They all tend 

>n one way or another to destroy the soul’s peace and tranquility, which are 

so necessary for a life of prayer and recollection. Let us, therefore, see what 

should be the practical conduct of the soul regarding the active purification 

°f the memory. 

The following are the principal means for the purification of the memory: 

1) To eliminate sinfid memories. This is the first step, and it is abso¬ 

lutely indispensable for all who aspire to eternal salvation. The remembrance 

of one’s own sins or those of another, or the remembrance of spectacles 

or magazines that are immoral, has a strong power for suggesting to 

23Cf. The Ascent of Mount Carmel, Bk. II, Chaps. 12, 16. 

24Cf. Summa, I, q. 79, a. 7. The recognition of the species as past is not proper 

to the intellectual memory but only to the sensitive memory. Nevertheless, even 

the intellectual memory has a consciousness of the past, not by reason of its object, 
which always abstracts from the here and now, but by reason of its intellectual 

act> as St. Thomas says: secundum quod intelligit se prius intellexisse. 
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the sou these same things by way of a new temptation, and of causing 

11° fall again into sm, especially if a vivid imagination is associated with 

the recollection The soul must reject immediately and energetically any 

reme b of this kind, and be convinced that the simpleapprobation 

LduarSr'^Hr 1. ^ ^ $inS iS Suffident t0 make 
temally ^ ^ 382111 °f ^ without “emitting them again ex- 

wiL?itess rno:ies-There are many °^ which, 
far as recd ei “ the“selves, are nevertheless completely useless as 

fo : r For that reason are harmfui » the soui- 
humSs it happening of our past life, family disgraces! 

perhaps filled us -a,1165 ° various kinds, or successful events which 

£ oL S T 7b " £XCeSSiVe j0y‘ 7116 —France of the one or 

to anyone °f the ^ and is of “ 

remedied by ourTre'inTsuffc 6 ^ °r Unfortunate events of life can ^ 

as the soul is occupied with A ^ 3ny °f the joys retum- As !ong 

£ r8 c_omPIete^y to3prayer ZTSSt * ^ 

for any soul ^1S 1>erlalns t0 virtue and is indispensable 

^ LTgitn, 7 ^ ^ In P"idl 
remembrance of a past off beyofd die cal* of strict justice, the 

tarily, the peace of conscienS ^ t d'StUrb’ 3t lc3St m°men' 

favorable light It is necessarv tn f d PrCSCn! the Party in an un‘ 

and even to give special attenri °^get comPIetely the disagreeable episode 

injury. 0n t0 t le one who voluntarily caused the 

against us, reading thaf wel^ ^ f°reVer,any offenses committed 
greater, and that he demands t ^ comnutted a8ainst God are much 

us his pardon without We Ue ITt* t0 ^ 
justifiable it mav seem C i • ' 5011 diat n°unshes rancor, however 

about reaching sanctity AnA ? iS in the eyes of God), can forget 

fested externally the •" -j1 ,U 1S 3 question °f enmity which is mani- 

e,^rat„ d“al “ ** ^ *■** 
to God This mans received from God and our own ingratitude 

a ~ * *■ “•* °r 
the recollection of the ,• 8 ^ memory t0 God. Who can doubt that 

God, of the infinite ™mense benefits which we have received from 

the dangers £ tvT^ f dm“ h' on, faults, at 

*££££*£* of *= lovdng cate which 

ory is an excellent r 6r US 3nd diose we love—that this mem- 
or, an extent mans of „„nsing out ^ him a„d die 

desire of corresponding more faithfully with his graces? And if to this we 

add the recollection of our own misery and our own nothingness, of our 

disobedience and rebellion, of our constant ingratitude and resistance to 

grace, our soul will be filled with humility and confusion, and will ex¬ 

perience the need of redoubling its vigilance and its efforts to be better in 
the future. 

e) To remember the motives for Christian hope. This is one of die 

most efficacious means for directing our memory to God and for purifying 

it of contact with earthly things. St. John of the Cross makes the memory 

the seat of Christian hope, and although this is not exact, there is no 

doubt that one could find many points of contact between the two as 

regards purification of the memory. The remembrance of an eternity of 

happiness, which is the central object of Christian hope, is most apt for 

making us disdain the vain recollection of the things of earth and to 

raise our spirit to God. Here is the way in which this doctrine was ex¬ 

plained by Father Garrigou-Lagrange: 

Proneness to forget God causes our memory to be as if immersed in time, 
whose relation to eternity, to the benefits and promises of God, it no longer 
sees. This defect inclines our memory to see all things horizontally on the line 

of time that flees, of which the present alone is real, between the past that 
is gone and the future that is not yet. Forgetfulness of God prevents us from 

seeing that the present moment is also on a vertical line, which attaches it 
to the single instant of immobile eternity, and that there is a divine manner of 

living the present moment in order that by merit it may enter into eternity. 
Whereas forgetfulness of God leaves us in this banal and horizontal view of 

things on the line of time which passes, the contemplation of God is like a 

vertical view of things which pass, and of their bond with God who does not 
pass. To be immersed in time is to forget the value of time, that is to say, 
its relation to eternity. 

By what virtue must this great defect of forgetfulness of God be cured? 
St. John of the Cross answers that the memory which forgets God must be 

healed by the hope of eternal beatitude, as the intellect must be purified by 
the progress of faith, and the will by the progress of charity.25 

As regards perfection, the necessity of purifying the memory by ridding it 

°f all earthly forms which could disturb our union with God follows the funda¬ 

mental reason which was given for the purification of the other faculties: no 

creative form, whether sensible or intellectual, can serve as the proximate and 

proportionate medium for divine union. St. John of the Cross is inflexible in 

drawing conclusions from this principle in regard to the memory, in which he 

demands the forgetfulness of all the apprehensions received, naturally or super- 

naturally, in order to guide it solely by motives of Christian hope. One should 

read with great care the beautiful pages which St. John has written on this 
matter.26 

^The Three Ages of the Interior Life, I, p. 346. 

Cf. The Ascent of Mount Carmel, Bk. Ill, Chaps. 1-15. 299 
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Having examined the active purification of the external and internal senses it 

•petite Tvvh chT10 2 C°nSide,;ati0n 0f the Purification of the sensitive ap- 

2Z5£5 “e 1“a,ed-We sha“*» 

Sd™foVii“T™,iS,thatJ°TiC ^ ,h,ou*h M « seel the 
IS,” f“m 1“ T“ h,°™ t^rou8S the senses. It is genenssB, 

prehended by the imcHeet^The " S ™11' whic1' seels t,lc g°°d “ 

which is n„typSely »“l ar‘iK “ i8n0raM °f ”y *“* 
battle against flip rat’ i . P Sln8 t0 t le senses. From this stems the 

the good of spirit. “FoTtheTf6^’ whlch °f ltself seeks tbe rational good or 

the flesh for these are UStS against tbe spirit, and the spirit against 
esn, tor these are opposed to each other” (Gal. 5:17). 

two potencies^ thT^f ’ ^ SCnsuality> is a Power which is divided into 

cupisSr:^^^the sensitive appetite’nam^the - 
delightful good which • ,C aPPebte- The former has as its object the 

good which is difficult13 toTbtain Tb’ ^ ktter J*5 “ itS °bjeCt tbe ardu°US 
to one unique principle but th ’ ^ tW° mchnatlons cannot be reduced 
from each other % hey are two Potencies which are really distinct 

in the despotic nwincr fo wh-V"^”06 ^ SCnsitive aPPctite; not, however, 
without resistance to the 1C / ey 8°vern the hands or feet, which move 

ment, as that of a chief owTa's, h' ^ but °nly with a Political 8overn‘ 
his superior. The different CCt wb° 'S ab^e t0 resist the command of 

Wn through the senses giv^ rise tfth ^ S€nsi,ive aPPetite t0 the good as 

the latter is equivalent to the regulation a 5 Passions‘ To regulate and punfy 
There are t™-, • . , 8 tion and purification of the sensitive appetite. 

philosophical sensed thTpassions ™ Whldl ^ W°rd passion is usecL In itS 
use for good or for evil T u, are movements or energies which we can 

depends upon the orientation wSTfari ^ 8°°d 
service of the good thev can h c ■ ^V€n t0 them.29 When placed at the 

that one could say that it - 6 °n mca^Iculable assistance, even to the point 
y n is morally impossible for a soul to arrive at great 

27Cf. St. Thomas, Summa, I, q. 60 a 2 

28Cf. ibid., q. 81, a. 2. ’ 

29Cf. ibid., I ll, q. 24. 

sanctity without possessing a great energy or passion which is directed to God. 

But when placed at the service of evil, the passions are converted into a 

destructive force which is truly terrifying. 

In popular language and in the works of many spiritual writers, the word 

passion is often used as synonymous with evil passion, which one must combat 

and dominate. We shall use the word in its philosophical sense to designate 

powers which of themselves are indifferent, but which one must channel along 

the way of the good; at the same time we will point out the deviations which 

may occur and the means of avoiding them. 

The passions are movements of the sensitive appetite caused by the appre¬ 

hension of the sensible good or evil, accompanied by a certain change, more or 

less intense, in the organism. Modem psychologists are accustomed to reserve 

the word passions to designate the more vehement and intense movements of 

the sensitive appetite, reserving the word emotion for those movements which 

are more gentle and ordinary. In any case, the passions always presuppose some 

knowledge, at least sensitive, of the good which is sought or the evil which is 

feared. 

The movement of passion, properly speaking, can be very intense. From this 

there follows an organic change or disturbance which flows from the passions 

as a natural consequence. For example, anger inflames the countenance with 

indignation and places the nerves in a state of tension; fear causes one to 

grow pale; love enlarges the heart, and fear restricts the heart, etc. The intensity 

of the bodily change is not always uniform; it will depend in each case on 

the physiological constitution of the individual, the intensity of the movement 

of passion, and the greater or less dominion which the individual has over 

himself. 

St. John of the Cross, following Boethius, lists four fundamental passions: 

joy, hope, sorrow and fear.30 But the scholastic division is the classical one, 

2nd it lists eleven passions: six pertaining to the concupiscible appetite and five 

pertaining to the irascible appetite. 

In the concupiscible appetite the good, which has a power of attraction, 

engenders three movements of passion. The simple awareness of good arouses 

love; if it is a question of a future good, it gives rise to desire; if it is a good 

already possessed and present, it produces joy. On the other hand, the ap¬ 

prehension of evil, which is of itself repulsive, produces hatred; if it is an 

Spending evil, it causes a movement of flight or aversion; but if the evil has 

overtaken us, it causes sadness. 

In the irascible appetite the absent good, if it is considered possible of at¬ 

tainment, engenders hope; but if it is impossible of attainment, it produces 
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*°Cf. De consolatione philosophiae, Bk. I (M.L., 63: 657); cf. also Summa, I-II, 
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despair. In like manner, the difficult evil which is absent, if it can be avoided, 

produces courage; but if the evil is unavoidable, it arouses fear. Lasdy, the pres¬ 

ence of a difficult evil produces anger in the irascible appetite and sadness in 

die concupiscible appetite, while the presence of a difficult good does not 

m°Vemrnt ? thC ir3SCible 3PPetite’ but j°y ^ the con- 

3PPetlte‘ F°r tbat reaSOn’ the irascible aPPetite has only five passions, 
while there are six passions in the concupiscible appetite. For graate clarity 

the passions can be enumerated according to the following schemaf 

In the concupiscible appetite: 

The good simply apprehended—love 

The evil opposed to the good-HATRED 

The future good—desire 

The impending evil—aversion or flight 

The present good—joy 

The present evil-sADNEss 

In the irascible appetite: 

S!™!1 8°°d abSGnt but P°ssible of attainment-HOPE 

The difficult good absent but impossible of attainment-DESPAm 

The difficult evil absent but superable-couRAGE 

Ihe difficult evil absent and insuperable-FEAR 

The difficult evil actually present—anger 

'ha' f1 *» >° tke passion of b™, 
ch the fundamental passion and the root of all the others: 

are all reducible Fasses widiin ourselves, that our passions 

for some St riSs no; " ^ and arauses a!1 *e others. Hatred 
something else I bat • l™6 e*ceP£ because of the love which is had for 

of that which I love n • ?se be ls an obstacle to me for the possession 

to a go^d which iI no?““e K n°thTK more than a love which extends itself 

the possession of the good F“SCfed’ aiJcI i°y is a love which is satisfied in 
away from an evil which „ fj51?” and sadness are a love which turns one 

which undertakes for the °U cprivehim of his good. Courage is a love 

very difficuh aS fear iff i1**" °f tbe object loved, that which is 
one seeks, is* tormented h* vjhich, under the threat of losing that which 

fidence Aat it S ^is^ l^fHoPe is a love which has the con- 
on seeing itself deprived of > °f J6Ct °Ved; despair is a love which is desolate 
one cannot rise . AnZ is ! n f°re"?r; which causes a dejection from which 

to deprive it of its orwl J>Ve which is irritated on seeing that one wishes 

repress love, and there arc ° TOU?eS *tse^ to defend that good. In a word, 
are bom.31 n0 Pass10115; arouse love, and all the other passions 

The great importance of the passions can be deduced from their decisive 

influence in the physical, intellectual and moral life of man. 

1-) In the physical life. Without the previous stimulation of the appetite, 

we would take scarcely one step in our physical life, since the stimulation 

of the passions is what enables us to expend an extraordinary activity 

for good or for evil. Add to this the fact that certain passions have a power¬ 

ful influence on bodily health, and could even be a cause of death, 

especially the passion of sadness, which, as St. Thomas says, is able to do 

more harm to the body than any of tbe other passions.32 

2) In the intellectual life. It is impossible to overestimate the influence 

of the passions upon our ideals. The greater part of betrayals and apostasies 

have their most profound root in the disorder of one's passions. Father 

Bourget notes: “It is necessary to live as one thinks; otherwise, sooner or 

later, one ends by thinking as he lives.”33 How else can one explain the 

lamentable defections of so many brilliant men in the field of religion? 

3) In the moral life. The passions increase or diminish the goodness 

or malice, merit or demerit of our actions.34 They diminish human re¬ 

sponsibility when a person seeks a good or evil more because of an im¬ 

pulsive passion than by the free choice of the will; they increase human 

responsibility when the will confirms the antecedent movement of passion 

and uses it in order to work with greater intensity. 

It follows from the extraordinary importance of the passions that it is necessary TRAINING 

to train them properly by withdrawing them from evil and placing them at the PASSIONS 

service of good. But is it possible to train the passions? Undoubtedly the answer 

must be in the affirmative. Since the passions are of themselves morally in¬ 

different, their very nature demands direction and control. It is true that 

we do not have a despotic rule over our passions but only a political rule, 

hut a prudent organization of all our psychological resources can result in a 

near-perfect control of our passions, even to the point that one has control over 

everything except what is called the first movements of passion, which do 

not affect morality. 

Daily experience confirms these statements. All of us are aware of our 

responsibility for the movements of passion. When we let ourselves be carried 

away by a disordered impulse, we feel immediately the pangs of remorse. 

on the contrary, we have resisted this impulse, we experience a sense of 

satisfaction at a duty fulfilled. This is convincing proof of the fact that we 

are free agents as regards the impulse of the passions, and that their control 
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31Bossuet, Connaissance de Dieu et de 
soi-mime, Chap. 1. 

32Cf. Summa, I II, q. 37, a. 4. 

S3Le demonde midi, II, 253. 

3iSumma, I II, q. 24, a. 3. 303 
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£ r—1 a7 m 0Ur hands- The hiSt0Iy 0f aversions offers a new proof 
| of the possibility of training the passions. Men who have lived for years under 

S? i0m;nr°n disorderly passions have been able to free themselves of 

kw Th , t0,bT 3 life Whkh iS fuI1y in h™y with the moral 
law; There is no doubt that there are grave difficulties and obstacles at the 

gnning, but gradually the individual can gain perfect control of himself, 

passkns °W 1Ct US C°nSider the bask PrinciPles concerning the training of the 

1) Every idea tends to produce its corresponding act. This principle 

is particularly true if the idea or sentiment is accompanied-by strong emo- 

ons and a vivid representation. From this principle one can deduce as a 

"™ °'COnduCt the necfsity of formulating ideas which are in accord- 

W,' 1 C. a6ll0ns which one hopes to realize, and carefully avoiding 

those deas which refer to actions which one wishes to avoid. In this way 

ones acts are governed by one’s ideas. 

Th ^ 1 yar(mscs t^le sentiment of which it is a normal expression. 

,o LXl ‘ '*hid\toll°ws from .his principle is that in order 

sion ,v|ior, ' V ll,lln< nt which is desired, or rather, to intensify the pas- 

exnerienri "'t 'T !°- ar0US6> it is necessary to work as if one already was 

one’s acts1”8 * ^ ^ °neS 56111111161115 are controlled by means of 

indhidua^unHl^i^raises^ psychological forces of the 

to attain that which one seeks k folk ^ USeSjkm 
to select a mec- 11 *°U°ws from this that it is necessary 

psydloloial en7c J7 u Y “ °rder to obtain the 111651 6111 our 
These , .rgy' In t US way ldeas and acts are governed by sentiment. 

the passions, but w^Ln^owmar006™11!!8 7 C°ntr01 3nd 80V6rnment °f 

rules of conduct in relation to goodandTil applicationS aS re§ards ^ 

orderly passions hecaus^of “™"Ced °f the necessity of combatting dis- 

which they — 111 
late a serene and balance a • J P d re^ectl0n> make it impossible to formu- 

cause a change in the bod^ gment’ Weaben tfle will, arouse the imagination, 

spirit and "*■ 16 d65-y one’s peace of 

the particular passio^whkhluTt b^dT^ °i paSS10nS wil1 depend j® 
dominated. One will struggle against the 

III, Chaps. J]6-45°f Ae Cr°SS’ The AsCent °f Mount Carmel, Bk. I, Chaps. 6-13; Bk. 

passions aroused by one’s environment by means of distractions, journeys and 

a change of scenery; against those which proceed from the organism itself by 

means of a regular regime, work, custody of the senses and of the imagination; 

against those which have their origin in temperament or character by means 

of reflection and will power. From the psychological point of view, there 

can be no doubt that the best remedy against disorderly passions is the firm 

and decided will to conquer them. But a purely theoretical will or wishful 

thinking will not suffice; there must be an energetic and determined decision 

which is translated into action by use of the means necessary to obtain victory, 

and especially if it is a question of combatting a passion that has been deeply 

rooted through a long period of misuse. 

The following are the fundamental lines of action to be followed in this 

battle against the passions. 

1) To struggle without ceasing against the causes of the passions. 

Passions may be aroused by reason of temperament, external influences, 

intellectual and sensible abilities, proximate and remote occasions, etc. As 

regards the occasions which give rise to disorderly passions, it is a basic rule 

that they must be avoided. A will which has been weakened by a violent 

passion will readily succumb in a dangerous occasion. It must be imposed 

as an indispensable rule that one will flee from anything that could be 

an incentive to passion. Without this, a fall is almost certain to follow. 

2) To prevent energetically any new manifestation of the passion. 

Every new act of a passion redoubles its strength. This is the secret of the 

failure of so many young people in their battle against impurity. When 

they feel themselves strongly tempted, they yield to the passion in order 

to remain in peace for a few days. This is a great mistake. Rather than 

quieting their passions, they do nothing more than increase the demands 

of passion and prolong indefinitely a struggle in which they can never 

win the victory. It is necessary to resist, even to the shedding of blood 

if necessary, as St. Paul says (Heb. 12:4). Only in this way can the force 

of passion be weakened until finally it leaves us in peace. 

3) To provide the passion with new objects. As regards certain pas¬ 

sions, one need only change the object of the passion in order to convert 

the whole activity into virtue. Sensual love can be transformed into super¬ 

natural and divine love. Ambition can become an excellent virtue when it 

is directed to the extension of the kingdom of God. The fear of dangers 

can be most useful in the flight from occasions of sin. Thus one can 

proceed to a positive orientation of the passions toward the good. 

We shall now point out, one by one, the principal objects toward which 

we should direct our passions. 

1) As regards love, it should be directed in the natural order to one’s 

family, good friendships, knowledge, art, one’s country, etc. In the super- 
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natural order it should be directed to God, to Christ, to Mary to the 

angels and saints, to the Church and to the souls of our neighbors. 

2) Hatred must be directed toward sin, the enemies of the soul and 

namraUrdeT US ” lead US t0 evil in the natural or super- 

or£ Dtfh mU? u trransformed int0 Iawful ambition; in the natural 
rder, to be profitable for ones family and one’s country, and in the 

supernatural order, to obtain perfection in sanctity 

of tin Tfr Sh0Uld be in the avoidance of the occasions 
n and of anything that would comprise one’s salvation or sanctity. 

the wil7nfrUidfbe CXpe"’e?Ced as a resi*lt of the perfect fulfillment of 

the ZLL C U\ Ae triUmph 0f 8°°d throughout the world, of 

a living member 0“^^“ ^ 006 3 Chi,d °f G°d ^ 

of Christ —Passion in the contemplation of the passion 

Church and k T ° tbe sufferings and persecution of the 
Church and her children, the triumph of evil in the world, etc. 

awaits us^in^h54 i T UP°n tbe perspective of the eternal happiness which 

God durincr C vc t0 C<?ie’ in treshug confidence in the assistance of 

ot ,he ~ - 
based onTho" i™1154! tansb)rmed mt0 a prudent distrust of ourselves, 

counterbalanc d°h 6 ^ °Ur S*nS and tbe weakness of our powers, but 

“ b ,h' We ”J * 

spirit for confmnii must ^ converted into an intrepid and valiant 

we meet in the fulfiif0 conquenng a,l the obstacles and difficulties which 

rion ^rin^T^ f" f ”tk ~ 
assault, and the violent have he§ -°? he3Ven haS been enduring vloIent 

10) Fear r Z ^ ***** k b7 force” (Matt 11:12). 

true evil which could'befdl us of sin’ whicb is the onl>. 
God which is the ™ ’ »nd °n tbe temPorid or eternal loss of 

one is kd to ditumTe qU!nK °f but not * ® -tent that 
11) Anger should k ^ ’ ut as a stimulus to die rather than to sin. 

prove a strong defense G 413115 0rmed lnt0 a boIy indignation which will 
1 strong defense against every kind of evil. 

The director should carefully examine u, , 
mate in the soul which is under k- tilePassion or passions which predom- 

impose as matter file - h“ 0n“ he 1“ verified this, he should 

be a futile effort) but control ^ Tj- 6 extinction °f the passion (which would 

The director £££££&i" * «»» ~ W ^ 
P y t the reform and control of the dominant 

passion, attacking it primarily, but without neglecting the reform and control 

of the other passions. He should frequently demand an accounting of the soul’s 

progress or falls in this matter, and he should not rest until he has succeeded 

in directing to God the whole passionate energy of the one directed. This is 

not an easy task, and without doubt the labor will last a lifetime, but it is a 

task of paramount importance. One of the most common reasons for so many 

frustrated saints is that they have not given the necessary attention to the 

control and use of the great energies of the passions. Without passion, indeed 

without great passion directed toward the good, it is practically impossible to 

become a saint. 

With the active purification of the external and internal senses and of the 

sensitive appetite, one will have taken a great step toward Christian perfection. 

But it is necessary that the purification reach into the very depths of one’s spirit 

to rectify the deviations of intellect and will. Then the passive purification will 

complete what a man cannot do by his own efforts with the assistance of 

ordinary grace. 

According to traditional psychology, there are two spiritual faculties of the soul, 

the intellect and the will. Some authors, and especially the ancient mysti¬ 

cal authors, considered the intellectual memory to be a third faculty of the 

soul, distinct from the other two, but in reality it is merely a function of the 

intellect which preserves intellectual species.30 Only as an internal sense (the 

sensitive memory) is it an autonomous faculty distinct from the other internal 

senses and from the intellectual memory.31 The purification of the intellectual 

memory follows a process which is analogous to the purification of the 

sensitive memory, of wdrich we have already spoken. We shall, therefore, speak 

3eAmong these authors is St. John of the Cross, who seems to follow John Bacon 

m making the intellectual memory the subject of theological hope (cf. The Ascent of 

Mount Carmel, Bk. Ill, Chap. 1). Nevertheless, Father Marcellus of the Child 

Jesus, O.C.D., maintains that the thought of St. John of the Cross fully coinrides 

with Aristotelian-Thomistic psychology and that St. John of the Cross assigns the 

theological virtues to these three powers of the soul in order to expound with 
better order and greater clarity the detachment which must be effected in them. Cf. 

El tomismo de San Juan de la Cruz (Burgos: 1930), Chap. 11, p. 128; cf. also 

bt. Thomas, Summa, I, q. 79, a. 7. 

37St. Thomas, Summa, I, q. 78, a. 4; q. 79, a. 6. 
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objects bv means nf T l , ldea which 11 abstracts from external 

the abstraeZ nn \ °f the ima8illab°n, which is illumined by 

tellet Mn JlZ l\° t jntdleCt itSelf’ caIled ^ psychology the agent in 

C°mpletely di$dnCt 3nd infinitely Lperior 

concreteZd determ^ £? S??tive Wledge always refers *singular, 

of intellectual knowledge-ifdwZ'uniter^0^^86 idea$_the °bjeCt 
possess sensitive " Sa ’ abstract and undetermined. We 

knowledge is proner and ^ 1 ^ COmmon Wltb tbe animals, but intellectual 
man). P clusive t0 intellectual beings CGod, the angels and 

aboT^Z affirms or denies something 

to conclude a third judgment it ne f ' £ comPares two judgments in order 

l- to: fc” ■“ 

never have two Noughts auhe1™611^ fun^tions in 5114:11 a way that we can 

it will be impossible for us at thZf k™' ^ W? 316 0CCUPied in some thought, 
thought. This phenomenn • i, ?ame tlmc t0 be conscious of another distinct 

than the application of die 1 3S'S °f tbe attention which is nothing other 

silence and tranquility of spirit'are a & '' The custody of the senses, 

and the preservation of nuJZ ^ 2 ^rCat belP t0 dle fostering of attention 

*- *4 ^ot p“ 

2s sss tsr? air wiri e(fo; 
dividing mto its ultimate elemf>nfc 11 Pr°found in analyzing and 

to reason things out bv lol jd ! T C°nCrete notion- * solid if it is able 

it <L£2oft”0” b“d ?» * — principle. I. h, 

acute observation what will happen in theTutu’ ^ ^ deduce by meanS °f an 

In spite of the simplicity of tfi» • . u 

theologians, in order to explain nL 1DteUect as a spiritual faculty, mystical 

cult to understand, have establi h ,en°mena wblcb otherwise would be diffr 

the intellectual function of theZ.il iTtT diWSi°nS or distinctions regarding 
are the following: *ae principal distinctions or divisions 

spiritual and elevated part of^T ,t0 3S the mind Cmens) is the most 
world can never reach III • sou which the disturbances of the physical 

“Tien®., S4.88 IU"m,ned V God. i. always «flec,s his divine 

39Cf. ibid., q. 79, aa. 8-12. 

splendors and is far removed from the earth. In the midst of the most 

painful trials and darkness, this superior part of the spirit remains tran¬ 

quil, as if it were already in eternity. It is also called by some authors “the 

supreme heaven” or “the light of understanding.” 

2) What the authors call reason is further subdivided into the superior 

reason and the inferior reason. The superior reason always obtains its 

conclusions from the principles of pure understanding, that is, without 

any influence of the passions. It is called “the middle heaven” and it always 

tends upward to that which is noble and elevated. The inferior part of the 

soul, on the other hand, judges by means of the experiences of the senses and 

under the influence of the passions, and for that reason it tends down¬ 

ward to that which is useful or delightful for the subject. It is “the lowest 

heaven” and is often closer to earth than it is to heaven. 

This consists in the removal of the obstacles or evil inclinations which are the 

result of original sin and our own personal sin, which are opposed to perfect 

submission of the intellect to God. The principal obstacles are the following: 

Useless thoughts. Our spirit is frequently occupied with a multitude of use¬ 

less thoughts which cause us to waste time and divert our attention to that 

which is base or perishable, with the result that we pay no heed to those things 

which are of great interest and value to the soul in its sanctification. We should 

not forget that the intellect cannot be occupied at the same time with two 

distinct thoughts; one of the two will always be considered to the prejudice 

of the other. The majority of the distractions which we lament during prayer 

and the other exercises of piety proceed from the fact that we have previously 

wasted time in useless thought. The spirit cannot pass directly from one situa- 

kon to another which is completely distinct. It needs time to react and adapt 

itself to the new occupation. For that reason it is necessary to combat useless 

thoughts with great energy and to reject anything that may dissipate the in¬ 

tellect by distracting it or withdrawing it from the great task of one’s sanctifica- 

tton. It is necessary to renounce, as much as possible, the reading of useless books 

or indulging in frivolous conversations which fill our soul with useless thoughts. 

he reading of magazines and newspapers should also be curtailed. All of this 

ts inconvenient, but it is precisely because they do not wish to suffer these 

epnvations that many who aspire to Christian perfection remain only halfway 

°n the road to sanctity. 

ignorance. It is one thing to feed upon useless thoughts and it is something 

jGry different to welcome or encourage ignorance, lest one lose his tranquility, 

ms would be a grave error and perhaps more harmful than useless thoughts, 

ot every kind of ignorance is voluntary and not every kind of ignorance is a 

sm. All Christians are not obliged to acquire a professional knowledge of 

e°logy, hut certainly all are obliged to obtain that knowledge which, accord- 
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ing to their ability and the obligation of their state in life, can contribute to 

their intellectual and moral perfection. A dislike or hatred of knowledge has 

always been a sign of an evil spirit and. has been the origin of many heresies 

in the Church. Sacred Scripture reproves this attitude in no uncertain terms 

(Os. 4:6), and St. Paul frequently insists on the utility of knowledge for the 

service of God.40 

Nevertheless, not all knowledge is useful or convenient for one’s sanctifica¬ 

tion. St. Paul speaks of the knowledge which puffs up, in distinction to 

charity which edifies (I Cor. 8:1). In the acquisition of knowledge one can 

sin in two ways: 1) as regards the one who studies, by not following the 

impulse of the virtue of studiosity,41 but studying out of curiosity, vanity 

or the mere pleasure which one experiences in study; 2) as regards that 

which is studied, when it is harmful to the soul or utterly useless. 

It is especially necessary to combat ignorance in matters of religion and 

the spiritual life. It is certain that with the right intention we can and 

ought to study human sciences, and especially those which pertain to one’s 

profession and duties of state, but above all we should apply ourselves to the 

science of our eternal salvation. It would be an absurdity to dedicate all our 

e orts to human science and neglect that supreme science which concerns 

our eternal destiny. Such is the sad spectacle of many persons who are 

eminent in literary culture, in art or science, but lack the most fundamental 

ow e ge of religion. Others dedicate themselves weakly to the acquisition 

of sacred science but with an attitude that is opposed to study. They are 

intereste on y in the speculative knowledge of truth, but are not concerned 

with letting that knowledge affect their lives. Such souls are dying of spiritual 

anemia wit out even realizing that they have before their eyes a splendid 

^ lc they can ke nourished with holy doctrine. And even this is 

not so a as t ose who neglect completely the practice of prayer to dedicate 

TC'rf bI?e t0 externd works of the apostolate. Such persons should recall 

i f?1"!8 °f rSt !°hn °f 1116 Cross’ who says *at a great deal more profit 
wou e one or t e Church, and it would be much more pleasing to God, 

l sue sou s wou d take half of that time spent in activity and devote it 

prayer. The soul should therefore dedicate itself to the study of truth, 

It trA r11]. °f curiosity> and seek in this knowledge only the greater 

{firmer dlsslPatl<® of hs own ignorance, and the means of advancing 
along the way to sanctity. 

!n •direCt °Pp0Siti0n t0 the virtue of studiosity is the vice of 
curiosity. This is an immoderate desire to know that which does not pertain 

6:6, *7,11:65 Pha-1:9; CoL i:i9- at. Thomas, Summa, II-II, q. 166. 

42Cf. Spiritual Canticle, Chap. 29, a. 3. 

43Cf. St. Thomas, Summa, II-II, q’. 157' 

to us, or which could be harmful to us. Unfortunately, this sin is committed 

frequently, either in the acquisition of all types of useless knowledge or 

in the knowledge of those things which could only serve to give delight to 

the senses or arouse the senses. Under this heading belongs the unrestrained 

tendency to read every type of novel or book simply to pass the time or 

for recreation, as well as the insatiable desire for spectacles such as the theater 

or sports, which are sometimes truly dangerous or opposed to Christian 

morality. St. Thomas points out that the attendance at such things is vicious 

if it inclines a person to vice or lust or cruelty because of the things that are 

presented there.44 It is impossible that persons who dedicate themselves to 

such things, especially if it happens with frequency, can keep their soul in 

the state of spiritual peace and tranquility which is necessary for attaining 
sanctity. 

It is also an effect of the vice of curiosity to be constantly prying into 

the lives and sayings of others in order to find material for criticism and 

murmuring. St. John of the Cross severely condemns this vice, which is very 

common among devout persons. He advises souls that are accustomed to 

meddle in the lives of others that, if they do not correct this evil habit, 

they will never reach sanctity, but will fall back into a worse state: 

In order to observe the first of these—resignation—he must live in the 

monastery as if no other person lived there, and hence he should never meddle, 
either in word or in thought, with things that happen in the community, 

nor with those of individuals, nor should he take any note of anything con¬ 

cerning them, whether good or evil, nor of their personal qualities. And 
even if the world come to an end, he would neither remark upon them nor 

meddle with them, in order to preserve his tranquility of soul, remembering 

Lots wife, who, because she turned her head at the cries and noise of 

those who were perishing, was turned into a hard stone. This the religious 

must observe very scrupulously, and he will thus free himself of many sins 
and imperfections, will preserve his tranquility and peace of soul, and will 

make great progress in the sight of God and men. Let great attention be 
paid to this, for it is of such great importance that many religious, by not 

observing it, have not only never profited by the other works of virtue and 

religion which they have performed, but have continually fallen away and 
have gone from bad to worse.45 

However, it is not always forbidden to be concerned with the lives of others, 

ometimes it is of obligation, especially for those who are charged by their office 

to correct their neighbor, as parents and lawful superiors. But this must 

3 ways be done for a holy and lofty purpose, either to be edified by the 

good example of others and encouraged to improve one’s own life, or for 

e spiritual good of one’s neighbor by correcting his defects according to 

e order of charity and the duties of one’s office,46 but never merely to 

ibid., a. 2, ad 2. 

rf- John of the Cross, Counsels to a Religious, n. 2. 

Cf. St. Thomas, Summa, II-II, q. 53, a. 3. 
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criticize or to murmur about one’s neighbor without any reason or benefit 
to anyone. 

Another type of curiosity, which is worse than the preceding, would be 

to wish to verify by means that are absolutely disproportionate (by divination, 

magic, spiritism, etc.) things that are hidden, such as the secrets of hearts 

or the future. If one should wish to verify some event by a supernatural 

means such as interrogating God, this would constitute the sin of tempting 

God, which is directly opposed to the virtue of religion.47 St. John of the Cross 

insists strongly on the absolute necessity of renouncing every kind of knowledge 

w ich one could acquire by supernatural means (visions, revelations, prophe- 

cies etc.), under pain of never arriving at the nudity of pure faith, which 

is the only means proportionate to the union of our intellect with God. 

piritual directors who, under any pretext, however reasonable it may seem, 

encourage souls to this type of desire fall into a great error for which they 

will have to give a strict account to God.48 

Precipitation. Another great defect of the intellect is precipitation, one of 

e orms o t e sin of imprudence.49 St. Thomas points out why it is evil 

by setting up a comparison with the natural order. If we descend by leaps 

own t e stairway, without touching each step, we act with precipitation. 

n .ike manner, in the spiritual order reason holds a superior place and the 

action or external work holds the lowest place. One must descend to a decision 

n or er y as ion by intermediate steps: memory of the past, knowledge of 

present, sagacity in the consideration of possible eventualities, reason 

C7Pan;;« °ne . w‘tk another, and docility in accepting advice from 

we omit or ignore these steps and immediately launch into a work 

. .C f U 8m^nt without reflection, we shall have worked or acted with 
precipitation and imprudence. 

it is nPr«C ° ,CI 6 CCtS are intimately connected with this, and which 

_ • i . „S3t7 ° C°rrC’Ct; lnconsideration judges without reflecting, without 

of iudvrne ° °, tke cluestion, without taking account of the elements 

which Y Tning the risk of or incomplete judgments 

although > T”6 ° 3 mU htU<^e °f illusions and disappointments;50 inconstancy, 

wScb L ! T root in ^ will, finds its consummation in the intellect, 

woi/ShT t°T h°W ,t0 f°ll0W the nllcs which have been given for 
working rightly, but lets itself be carried away by the caprice of palsion.« 

47Cf. ibid., qq. 95, 96, 97 

Chapsf lS8-32°hn °f ^ Cr°SS’ The Ascent °f Mount Carmel, Bk. I, Chap. 12; Bk. ft 

49Cf. ibid., q. 53, a. 3, 

50Cf. ibid., a. 4. 

312 51Cf. ibid., a. 5. 

In order to combat these defects it is necessary to get into the habit of active 

proceeding calmly and with reflection, avoiding lightness and precipitation purifications 

in our judgments, and inconstancy and volubility in our manner of thinking, 

which denote a lack of firmness in our grasp of the principles and norms 

of action. We should never act without reflecting carefully and without 

weighing in the balance of discretion the pros and cons of all things in the 

eyes of God. 

Attachment to one’s own judgment. This is one of the forms of pride from Attachment to 

which scarcely anyone is completely exempt. In its most acute form, it reaches one's own 

the point of subjecting to one’s own judgment the dogmas of faith and the judgment 

decisions of lawful superiors. Even if it does not reach this extreme, it foments 

and preserves the spirit of division, not in the noble sense of serene exposition 

and a reasonable defense of some determined school or tendency which seems 

to possess the truth, but on the basis of mortifying the adversary by treating 

with disdain and irony those opinions which are contrary to our own. 

There are few souls who love and serve truth above all, and whose judg¬ 

ments of the opinions of others are not influenced by the satisfaction of self-love 

and by the triumph of their own ideas, without any more reason than the 

fact that they are one’s own ideas, or the teaching of the school to which 

one belongs. Such people forget that in those questions which God has left 

open and subject to the discussion of men, there is no philosophical or 

theological school that could claim that it possesses the entire truth to the 

exclusion of all other schools. Almost always there is to be found in the 

contrary opinion some part of the truth which has not been regarded suf¬ 

ficiently because of the prejudices with which it was examined. Intellectual 

sincerity, the love of truth, humility and charity urge that we listen with 

attention and impartiality to our opponents and that we readily grant whatever 

truth is to be found in their affirmations. 

In private conduct it is also necessary frequently to renounce one’s own 

judgment and to accept that of others. St. Thomas says that since prudence 

regards particular and concrete things to be realized, which are almost infinite 

ln number, it is not possible for one man alone to examine all the aspects 

which must be taken into account in each one of these things in order • 

to know what he should do or not do. For that reason, as regards prudence, 

we need to be informed and taught by others, and especially by those who 

are older and whose experience has taught them many things which escape 

Ae precipitous and unreflective knowledge of the young.52 

Up to now we have examined the negative aspects of the purification of POSITIVE 

tke intellect, or the defects which one must combat in order to destroy them PURIFICATION 

completely. The positive aspect can be reduced to one point which is of 

52Cf. ibid., q. 49, a. 3, corpus and ad 2. 313 



negative capital importance to the Christian life: the soul must let itself he led exclusively 

aspect fry the light of faith, which is the only proximate and proportionate means 

for the union of the intellect with God in this life. No one has expounded 

this principle so forcefully as St. John of the Cross. He repeats it unceasingly 

in all of his works and he demonstrates it in a masterly fashion with all rigor 

and exactitude. The following are the fundamental points in his argumentation: 

1) He begins by positing the infinite transcendence and incompre¬ 

hensibility of God. The human intellect cannot comprehend the divine 
being: 

Before we treat of the proper and accommodated means for union with God, 
which is faith, it is fitting that we prove that no created thing nor imagined 

thing can serve the intellect as a proper medium for uniting itself with God, 

and that everything the intellect can attain rather serves as an impediment 
than a means.53 

2) Every proximate means must have a proximate and proportionate 

relation with its end. Therefore, it is indispensable for the union of 

the intellect with God to find some proximate and proportionate means 

which is related to him: 

It is therefore necessary to know that, according to the rule of philosophy, 

all the means must be proportionate to the end, that is to say, that they 

must have some convenience and likeness to the end, so that it will be 
sufficient for them to attain the end which is desired. Whence it follows 

that for the intellect to be united with God in this life, as much as is 

possible, it must necessarily take that means which unites it with him and 
nas a likeness to him.54 

3) No corporeal or spiritual creature has any proximate likeness to 

the infinite being of God. Therefore, none of these things can serve 

e intellect as a proximate means for the divine union: 

Among all creatures, the highest or the lowest, there is none that comes near 

01 bearS ,any ^semblance to his being. For although it is true, as 

divW8 SayVthat 3 creatures have a certain relation to God and bear a 

excPBPn^fS!hCS°me mT and others less- according to the greater or lesser 
between th C1j 1 diere is no essential resemblance or connection 

Hs d?vL bit f °n C°ntrary> the ^stance between their being and 
attainTVtd h HenCe il is impossible for the understanding to 

because there is no™63”5 °- creatures> whether these be celestial or earthly, 
cause there is no proportion or resemblance between them.55 

union rti,CJastlr'^ creaUires cannot serve as a proximate means of the 

■i . ° . 6 lntej ect wit^ God, how can creations of the phantasy or 

imagination o so? They are even less able, because the concepts 

,J?a8CS ° / 6 pagination have even less real entity than those which 
are known through the external senses: 

HJhe Ascent of Mount Carmel, Bk. II, Chap. 8. 
JLOC. Ctt. 

314 5sLoc. cit. 

The reason for this is that the imagination cannot fashion or imagine anything ACTIVE 

whatever beyond that which it has experienced through the external senses, purifications 

namely, that which it has seen with the eyes, heard with the ears, etc. At 

most it can only compose likenesses of those things which it has seen or 
heard or felt, which are of no more consequence than those which have 

been received by the aforementioned senses, nor are they even of as much 

consequence. For although a man imagines palaces of pearls and mountains 

of gold, because he has seen gold and pearls, all this is, in truth, less than 
the essence of a little gold or of a single pearl, although in the imagination 

it be greater in quantity and in beauty. And since, as has already been said, 

no created thing can bear any proportion to the being of God, it follows 
that nothing that is imagined in their likeness can serve as proximate means 
to union with him, but, as we say, quite the contrary.56 

5) And passing beyond the world of reality and the world of imagina¬ 

tion, will pure ideas serve as a means of union of our intellect with God? 

Neither can these serve, because all of them are restricted within the 

limits of an intelligible species which is abstracted from the data of 

the senses, and God cannot be restricted by any limits whatever: 

Just so, all that the imagination can imagine and the intellect can receive 

and understand in this life is not, nor can it be, a proximate means of union 
with God. For if we speak of natural things, since the intellect can under¬ 

stand nothing but that which is contained within and comes under the 

category of forms and imaginings of things that are received through the 

bodily senses, which as we have said cannot serve as means, it can make 
no use of natural intelligence.57 

6) There still remains the supernatural world. In this way, or through 

it, one of three things can come to the intellect: either the clear vision of 

God, or a clear awareness of him which is particular and distinct, or 

an obscure awareness which is general and indistinct. The first is not 

proper to this life but to the life to come, for it constitutes the beatific 

vision.68 The second (visions, revelations, locutions and spiritual senti¬ 

ments) cannot serve as a means or medium because “the wisdom of God, 

with which the intellect must be united, has no mode or manner and . » 

is not contained within any particular or distinct kind of intelligence 

because it is completely pure and simple.”59 There remains only the 

supernatural awareness of God which is obscure, general and indistinct, 

which is basically that which is given to us by faith. For that reason, 

only faith can serve as the proximate and proportionate means for the 

union of our intellect with God in this life: 

From what has been said it is to be inferred that, in order that the intellect 

be prepared for this divine union, it must be pure and void of all that pertains 

5eIhid., Chap. 12. 

57Ihid., Chap. 8. 

58Loc. dt. 

SiIbid., Chap. 16. 315 
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The value 

of faith 

: J® Tn de Vd aVd f,ree<? from a11 11131 can be c!ear,y apprehended 
cy.t, he 1<y1Iec.t’ profoundly hushed and put to silence, and leaning upon 
ianh, which alone is the proximate and proportionate means whereby the 
soul is united with God; for such is the likeness between itself and God 

that there js no other difference save that which exists between seeing God 

and believing in him. For even as God is infinite, so faith sets him before us 

as infmite; and as he is three and one, it sets him before us as three and one; 

dazzle r [ntelleCt’ 6Ven 50 does faith likewise blind and 
soul in ^ Cu I huf. by thlS means aIone God manifests himself to the 

^ iWhi!Ch surPasses a11 understanding. Therefore, the greater 
the faith of the soul, the more closely is it united with God.6° 

nurific^ r6’ fTUl mT traVel in pure faith if il wishes to arrive at the perfect 

had 2adn I ** lntdlf1 and * intimately united with God. St. Thomas 

faidi^Tb dem0nStra.tcd that the Purification of the heart is an effect of 

thing P ** ***** DoCtor is that *e impurity of a 

than iSf hC faCt t Wt iC is mixed with things that are more base 

ZdhTL 7 S " CVldent Aat the rati0nal mature ^ more worthy 
fore made im3 ** ad temporal and bodily creatures. It is, there¬ 

of this imniiritv'i? ^ Subjecl:ed t0 these things through love and purified 

haboveZ^m°tive’ that is- when it tends to that which 

J l And “ 11115 tCndenCy t0 God> the first “ent 
of the heart is f si, V.6,™16 token, the first principle of the purification 

charity. WhlCh " ‘“mated and perfected by supernatural 

Je non^T^ J* necessarily <* things that are not seen 

It is precisely bem3nd fW5’ thereforc> essentially obscure and indistinct 

that is possible ° • **1S l&Ct that faith can give to us the only knowledge 

t? not pos^rrming,4116 intimate Iife of G°d> because in this life it 

to the infinite transcendence^God of those thingS’ du,e 
intelligible snenVc Tt i i °d’ Wl° cannot be expressed in any created, 

vision In heaven 6 knowIed8e of God pertains strictly to the beatific 

created "dSTut '-tb “ ?d 35 he is « John 3:2), without any 

Nevertheless even i k- °Ur VI*6??* united to the divine essence, 

unfathomable mystety of&Tinfi aith].JnabIe!1 us to attain in some way the 

obscure knowledge. For that ,°f G°d’ altil0Ugh k be a dark and 

measurably superior to all sensible"’ kj?1°wledge of faith is of itseIf ^ 
have of God in this life In > and mtellectual evidence which we could 

^ -d ^ ^ with t Seend°ofrs^ b“ “ ^ ^ 

the light of faidi ,S°ul must’ therefore, consist in making 

8 * mf0rm °nes life with greater intensity and in a 

eolbid., Chap. 9. 

eiSumma, II-II q. 7, a 2 

62Cf. ibid., q. 1, a. 4. 

more perfect manner. It is necessary to contemplate all things through faith: active 

one’s life, the life of one’s family and friends, the happy or unfortunate purifications 

circumstances or events of life, etc. It is necessary to reach the point where 

one can, so to speak, lose the human vision of things and replace it with a 

certain divine instinct proceeding from the gifts of the Holy Ghost, with the 

clarity of faith, the only way in which one can see all things from the point 

of view of God. To contemplate all things in this manner is equivalent to 

contemplating them, in a certain way, as God himself contemplates them.63 

PURIFICATION OF THE WILL 

The will, also called the rational appetite, is the faculty by which we seek 

the good as known by the intellect. It is distinguished from the sensitive 

appetite, which instinctively seeks the good as known by the senses, ignoring 

the proper reason of goodness as such.64 Even the animals possess a sensitive 

appetite, but the rational appetite is proper to intellectual beings. 

The proper object of the will is the good proposed to it by the intellect, PSYCHOLOGY 

but in the appreciation or evaluation of the good error may creep in. The OF THE WILL 

intellect can judge as a true good something which is only an apparent good, 

and the will, which is a blind faculty and always follows the apprehension 

of the intellect, will be impelled toward that object which is taken as if it 

were a true good.65 This is the explanation of sin: the will seeks as a good 

that which in reality is evil. Every sin is consummated in the will by one’s 

free choice, but it is rooted in an error of the intellect, which has taken as 

a real good that which was only good apparently (e.g., the pleasure attached 

to the sin). For that reason the blessed are intrinsically impeccable, because 

their intellect, completely occupied with the infinite truth which they con¬ 

template, cannot fall into the slightest error; and their will, completely satiated 

with the infinite good which they enjoy, cannot enjoy anything apart from 

that good; hence sin is intrinsically impossible for the blessed.66 

The proper act of the will is love, or the effective union of the will with The wilTs acts 

a known good. All the movements or partial aspects of the human acts which 

take place in the will, such as simple volition, efficacious tendencies, consent, 

83Cf. St. Thomas, In Boetium, de Trinitate, III, q. 1, ad 4. 

64Cf. St. Thomas, Summa, I, q. 80, aa. 1-2. 

66Cf. ibid., I-II, q. 6, a. 1. 

66Cf. ibid., q. 5, a. 4; I, q. 94, a. 1. 317 
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. SZgZtiZL-of "’e faculUas and 

be d“W 111 ”>“»■ w»y*. The principal divirion for onr p™ 

bvtrrz vrn ot ?e ^ We c“b' *»«» <* S 
by reason of the end, love can be natural or supernatural; by reason of the 

formal object or motive, love can be a love of concupiscence, of benevolent 

good sofor a! ? * j “J0*® °f concuViscence when one desires the 

ff one lovest T Z (eg0tistic m0tive^ ic is a ^ve of benevolence 

most pelc Z rrt50 f3r 23 the °ther is g°°d a"d ^able (a 
if one loves h- ,,COrnpetey ^interested motive); it is a love of friendship 

Laule he on b 6 ’ ”* '** beCaUSe he is 8ood * himself, but also 
S Thus L °ne’s love Can intermediate love between the 

which wi c , S“SUal,man loves ™th a love of concupiscence the object 

S a iLZh ¥**“* ,tHe bl6SSed “ beaven ha“y ^ve God 
C°mPIacence - his infinite perfection 

Cluf mfin tely happy in himself- and the blessed in 

OK™ by 8race here on earth love God with a love 
friendship under the impulse of the virtue of charity.** 

elWtedif T rIaSSeS: eIkited 01 operated. They are called 

and are received under th^wilf (Z Z 316 by the wiH itSelf’ 
are called imverntpd r j t0 consent> t0 choose, to love, etc.); they 

other faculty under ^ 3CtS wben fhey are effected by some 

ment of the will (e g YT”1 (-coinmand) of the intellect and the move- 

Command is essentially an act^theT’ ri 7*^ 0neSdf VoluntariIy’ etC,0' 
in that which one must do A i P™CUcal reason> because it places order 

■be reason TveTy Lpll “if7 A T? »d“’ >»' 
y mperating it needs the impulse of the will.69 

rie and an iB *****«■* vm 
Once the orientation to P i ,71 ecame inclined to evil (yulnus malitiae).70 

subjected to the control of reason" previoUsly waS perfeCtly 

the sensible faculties was also lost n’ . abs°lute dominion o{ reason over 
—__ > and it retained over them only a certain 

7This most perfect love of God r - r • 
any advantage which could comp tl K !;ota^y disinterested and prescinds from 

practiced by all the saints but it ra if 1S a so P°ssible in this life and has been 

habitual state, for this would rPT1,i ” ,fPpe,n 85 a transitory act and not as a 

Church has condemned the contr ^ dleo^°8icai virtue of hope useless. The 
Ccf. Denz. 1327). 77 teaching, which was defended by Fenelon 

68Cf. St. Thomas, Summa II-TT noo , . 
69Cf. ibid., I-II q. 17 a ' 1 ’ ^ 3' a' 1; cp aho De Caritate. 

«ct. iud., is’*i. 
Cf. ibid., I, q. 95) a. 2. 

moral power, a power of persuasion; in other words, a political power, not a 

despotic power.72 

Whence the necessity of a double effort involved in the rectification of the 

will: one required to subject the will wholly to God by means of a total 

submission and conformity to his divine will, the other to fortify the authority 

of the will with regard to the inferior faculties until it can subject them 

completely to itself. In other words, one must attempt to regain, at the cost 

of great effort and with the help of grace, that initial rectitude which the 

will enjoyed when it came forth from the creative hand of God. This is not 

an easy task, but it is one of the most important for the attaining of perfection. 

We shall treat of this double aspect of the purification of the will, but 

for the time being we wish merely to insist on the necessity of the purification, 

first on the part of the will, in order to die to all external and internal things 

which could impede its flight toward God, through the perfect rejection of 

all created things, and then through death to one’s own egoism by means 

of the perfect abnegation of self. 

This is one of the conditions which is most important if one wishes to attain 

sanctity. St. John of the Cross reduces his whole mystical doctrine to this 

detachment from creatures, as the negative element, and to union with God 

through love as the positive element.73 It is a fact that the soul is filled with 

God in the measure and to the degree that it empties itself of creatures. 

The great mystic is inflexible in demanding total detachment of the soul 

which wishes to fly to God. Using the beautiful simile of the bird which is 

bound to earth with a thin cord which prevents the bird from flight,74 he 

does not permit the slightest voluntary attachment to any earthly thing. 

His faithful disciple. Sister Elizabeth of the Trinity, wrote that any kind 

of desire whatever was sufficient to impede perfect union with God.75 

The reason for the necessity of detachment from creatures for perfect union 

with God is given in a masterly fashion by St. John of the Cross. The follow¬ 

ing is a brief synthesis of his thought.76 

1) God is all, the necessary and absolute being, most pure act without 

the shadow of potency, who exists of himself and possesses the absolute 

plenitude of being. Compared with him, creatures are nothing; they are 

contingent beings which have more of potency than of act. 

72Cf. ibid., I-II, q. 17, a. 7. 

,3Cf. Poems, n. 22. 

74Cf. The Ascent of Mount Carmel, Bk. I, Chap. 1. 

75Cf. Sister Elizabeth of the Trinity, The Last Retreat, Second Day. 

,eCf. The Ascent of Mount Carmel, Bk. I, Chap. 8. 
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Td fcAll "f' Thrt“e' li8h‘ “ with datltne. and the All is incompatible with nothing. 

andVl^rT T n0thr8 and darkness> and God is All 
must detach Tc ** ^ whkh ^ to be united with God 

Tposs^t h “f fr°m CreatUreS- With0Ut ** ™*» with God is 

conit ^ MCeSSary that the Way and ascent to God should 

mie nukkt a 17 ““ f m°rtifying the appetite; and the soul will 

detachment R \g0a as Jt g*ves itse^ more energetically to this 

S£ T1 nT u eX aPPetiteS CeaS6’ the *>ul will not arrive at 

dSs not 2 I™8 “ may eXerdse many virtues, because it still 
Section, which consists in having 

the soul empty and naked and purified of every appetite.”77 

who burden Aemt!’ ^ 7* 3t ** ta™™* of certain souls 

exeiises and r T extaordinacy penances and many other 

un^rith dlt ‘d31 AlS ur-that WdI «ffl« ^r them to amve at 

endeavor to negateTeiTap^erite15 If0t ^ ““ ^ *** d° ”0t diIigently 
effort in mortifvinv Z- PP H ?Ch P°rSOns would exert half the 

month through th’ *• appetltes> would advance more in one 

of the 11130 £hey wouId in many y-s * —5 
earth if it is to bear fJ> ° ?s necessary that one labor over the 

weeds, „ “ "fll >*“ "*** l»t 
he any fruit or nmf,V • , f 1 appetites is necessary if there is to 

*« oL ^U X 1‘” ““l Wi,h°M **■ St- J*» *** to «, 

seed on untilled soil.™ Fo^tLi™8”*5 °ne W°U,d who would C3St 
masters should be to mnrrif reason> the principal concern of spiritual 

make them remain in P J CVCry aPPetite in their disciples and to 

St. John of the P ness as re8arcls that which they desire.79 

which teach both theTegative efe *°ughts throughout all his writings, 

of the love of God. Manv npro, T™ detachment and the positive element 

mentioned in The Ascent^f Mount3t the terrible negad°n 
a result they have abandoned rwe and *n Dark Night, and as 

-ely rigorous and****** * be «*, 

to amve at the summit of the mn T** fr01? 1116 fact tbat il is imP°sslbIe 

one's appetites and disordered affecri ty means of tbe mortification of 

Points out, two contraries cannot ST 3$ St< J°hn °f the Cr0SS 
exist in the same subject), it is necessary 

77jLoc. cit. 

78Cf. ibid., Chap. 8. 

79Cf. ibid., Chap. 12. 

to complete the thought of the mystical doctor with the splendors of The 

Spiritual Canticle and The Living Flame of Love, which illumine with great 

clarity the dark nights described in the two preceding works. 

Actually, the system of St. John of the Cross can be reduced to one important 

statement: God is all. His negations rest on affirmation, because they have 

as their object to detach the soul from the false appearances of creatures, 

which are nothing, in order to enable the soul, once purified and ennobled, 

to lose itself in the profundity of the All. He does not disdain creatures; he 

wishes only to withdraw the gaze from that which is imperfect and limited 

and enable the soul to see in creatures the traces and vestiges of the divine 

being. From the summit of that mountain the saint sings of the beauty of 

creation with lyrical accents that have never been surpassed by any other poet. 

But in order to find them in God again, now purified and ennobled, it is 

necessary to leave the contemplation of creatures with carnal eyes and to 

detach oneself energetically from the bonds which hold the soul to the chains 

of earth. No one can arrive at the All except by the narrow path of the 

absolute negation of the nothing: 

In order to arrive at having pleasure in everything, desire to have pleasure in 
nothing. 

In order to arrive at possessing everything, desire to possess nothing. 

In order to arrive at being everything, desire to be nothing. 

In order to arrive at knowing everything, desire to know nothing. 

In order to arrive at that in which you have no pleasure, you must go by a 

way in which you have no pleasure. 
In order to arrive at that which you do not know, you must go by a way which 

you do not know. 

In order to arrive at that which you do not possess, you must go by a way 

that you do not possess. 

In order to arrive at that which you are not, you must go through that which 
you are not. 

When your mind dwells on anything, you are no longer casting yourself 

upon the All. 
In order to pass from the all to the All, you must deny yourself wholly in all. 

And when you come to possess it wholly, you must possess it without desiring 

anything. 

And if you will have anything in having all, you do not have your treasure 

purely in God.80 

St John of the Cross does not intend to annihilate the natural tendencies 

of human nature by removing them from their object and leaving them 

suspended in nothing, but he wishes to orientate them to God, to make God 

Ae sole object of the tendency, thus reducing all of their forces to unity. It 

is true that this can never be attained perfectly until the soul has been 

80lbid., Bk. I, Chap. 13. 
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good r “ t dT/derly fasbi0n’ f°r it is for ourselves that we seek the 
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speaks (1 Toh 1116 three concupiscences of which St. John 

—X Jr£^esh’,he ^ ** - - ■ 
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that Christian perfection'cannot 'L^ °nC °j bis str°ngest arguments to demonstrate 

those passive pSl ~ ** ^stical ^ * whkh aU 

“Note that the essence A i- ^ BL 1 ^ 7> 
the physical lack of created thino™^1 A ln die affection of the will rather than 
only the love of poverty which efnA?15le material poverty is not a virtue, but 
many things. The same'tfnnrr m i found even in those who materially possess 

tachment is undoubtedly a gfeathd^wV* detachment in general. Material de- 
formal detachment of affecting „ F’ ut. ™e most important and necessary is the 

of whether or not one possesses crL n°T-StS “V3 detachment of the will, regardless 
Bk. I, Chap. 3). P S Created th,n8s Ccf. The Ascent of Mount Carmel, 

83Cf. Summa, I-II, q. 77 a 4 

84Cf. ibid., a. 5. 

“Sr. A-g-srine, Tke a,y „f «,,, BL X[v> a<p ^ 

St. Augustine has pointed out in the last words of this quotation the most active 

pernicious tendency of self-love. Precisely because it is the root of all sins, purifications 

the manifestations of self-love are varied and almost infinite; but there is 

no result so harmful for one’s own sanctification as that notion of glorifying 

oneself, for it constitutes one’s ego as a center of gravity around which all 

other things must rotate. Some souls seek themselves in everything, even in 

holy things: in prayer, which they prolong when they find sweetness and 

consolation in it, but which they abandon when they experience desolation 

or aridity, in the reception of the sacraments, which they seek only for sensible 

consolation; in spiritual direction, which they consider a note of distinction 

and in which, therefore, they always seek the director who is most popular, 

or who will let them live in peace with their egoistic values and selfish aims; 

in the very desire for sanctification, which they do not subordinate to the 

greater glory of God and the good of souls, but which they direct to themselves 

as the best ornament of their souls here on earth and as the source of increased 

happiness and glory in heaven. We would never finish if we were to attempt 

to list the infinite manifestations of self-love and egoism. 

The soul that aspires to perfect union with God must strive energetically 

against no other enemies as against its own self-love, which subtly penetrates 

even holy things. It must examine the true motive for its actions, continually 

rectify its intentions, and not place as its goal or the goal of all its activities 

and efforts anything other than the glory of God and the perfect fulfillment 

of his divine will. It must keep constandy in mind the decisive words of Christ 

himself, who makes perfect self-abnegation the indispensable condition for 

following him: “If anyone wishes to come after me, let him deny himself, take 

up his cross daily, and follow me” (Luke 9:23). 
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Cffa j , “Tinin8 ,he actire Plications which the 

I r 1* *• hdP °Ei» »der 10 purge itsdf 

■ Z *e ptSaS, „fTh "w ^ whidl for himself 

■he nigh. „( the senses end",he'MgSTWhkh ” 

t p-hc-,,,; 
view of the theology of the supemateal Me ” 

thesis on the necessity of'dien"7’ ^ Plias0.n' we state and prove our 

tion, The full furifiaaion o? view of Christian perfeo 

purifications. 0M cannot be attained without passive 

explicit an/decidvcT that 'they M m0St dcar’ and his words are 50 

meaning. In the S chi C 1° T ^ the sli8htest doubt as to ** 

the Cri °f ^ ^ ^ St J°hD °f 
imperfections in the chapters which °f n681™615- After havin8 described these 
words: P lcb ™U°w, he terminates with the following 

he found in the Iives°of^hos ^escribed these imperfections, among the many to 

™y be teen how ™Ch fcy^ cT," “T ““ °f pinners, SO 4* i. 
This he does by leadine them ; f {? t°,Se,t them m the state of proficients, 

wherein he weans them from th °i.tlC dadi ni8bt of which we now speak, 
gives them pure aridities nr,,! 6 feast® °I these sweetnesses and pleasures, 

inessentials and puerihries^ aIfT** darhless> takes from them all these 
gain the virtues. For however nlti. 8, ^ ,different means causes them to 
himself in all these actions n A U0U.S y dm beginner in mortification exercises 

far from it—until God shall eff” ?aSS10,ns' he can never completely succeed- 
of said night.1 , CC 11 ln him passively by means of the purgation 

324 1The Dark Night, Bk. I, Chap. 7. 

The thought of St. John of the Cross as here stated leaves no doubt as to 

his teaching. Beginners cannot purify themselves entirely, however much they 

exert themselves in this activity. Even if they do all that is humanly possible, 

it is necessary that God effect the purification in them passively.2 

But who are these beginners who need the passive purification in order 

to attain the complete purification of their souls? St. John of the Cross states 

this explicitly at the beginning of his work, The Dark Night: 

Souls begin to enter into this dark night when God takes them from the 
state of beginners, which is the state of those who meditate on the spiritual 

way, and begins to place them in the state of the advanced, which is that of 

t e contemplative, so that by passing this way they may arrive at the state 
of the perfect, which is the state of divine union of the soul with God.3 

For St. John of the Cross, those who practice meditation, which is the 

mental prayer proper to ascetics, are beginners in the spiritual life. In order 

to ascend to the category of the advanced or proficient, it is necessary that 

they pass through the first passive purification (The night of the senses) and 

begin contemplative prayer. And to reach the height of perfection, which is 

the divine union of the soul with God, it is necessary that they should have 

suffered the terrible passive purification which constitutes the night of the 

spirit.4 To speak of perfection and sanctity without the soul’s having endured 

any of the passive purifications is to depart radically from the doctrine of St. 

John of the Cross. 

It cannot be said, as they have said who are defenders of the double way, 

that the necessity of passive purifications as taught by St. John of the Cross 

pertains only to those souls who are to attain perfection by the mystical way 

f 11St - ^°bn tbe Cross repeats this same doctrine in many other places. The 
ollowing citation is perhaps even more expressive than those which we have already 

*Iuoted: "But neither from these imperfections nor from those others can the 
soul be perfectly purified until God brings it into the passive purgation of that 

ark night, of which we shall soon speak. But the soul should labor, so far as it 
£an, on its own account, so that it may purge and perfect itself, and thus merit 

mg led by God into that divine care wherein it is healed of all things that it 
"as itself unable to cure. For however gready the soul labors by itself, it cannot 

actively purify itself so as to be prepared for the divine union of the perfection 

o ove unless God takes its hand and purges it in that dark fire of love” CThe 
UaTk Night, Bk. I, Chap. 3). 

3The Dark Night, Bk. I, Chap. 1. 

of b sPeabln8 °I the difference between the night of the senses and the night 
the spirit, St. John says: “The night of sense is common and comes to many, 

u these are the beginners; the night of the spirit is the portion of very few, 

a these are the ones who are already practiced and proficient. . . . The first 
Purgation or night is bitter and terrible to sense; the second bears no comparison 
j^th it, for it is horrible and terrifying for the spirit” (The Dark Night, Bk. I, 

aP' 8). Later he explains in detail the necessity of the night of the spirit to 
reach the divine union (cf. Bk. II, Chaps. 1-3). 
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^aspect and n.ot to 111056 who are t0 rcacil perfection by the ascetical way. This subter- 
| fuge is of no avail, since St. John of the Cross teaches that, however much 

the soul may exert itself, it cannot correct its imperfections unless God does 

this for the soul in a passive manner. The thought of St. John of the Cross 

is clear and his words are explicit. Therefore, one or the other conclusion 

must be accepted: either we must say that there is a perfection which is 

filled with imperfections (which is manifestly a contradiction), or there is no 

other perfection than that which results in the passive purification and is 
manifestly a mystical perfection. 

ThCOl°proof In ad,di^°n todle disputable authority of St. John of the Cross, theological 

reason u y con irms his teaching. As a result of original sin, human nature 

is strongly inclined to evil. Egoism, which is imbedded in the very depths of 

T. ein£’ isturbs the clarity of our intellect and impedes the objective view 

of things, especially when self-love makes us see things through the perspec¬ 
tive of its own evaluations. e r 

^Ct rCad wllat a contemporary theologian has written in this regard: 

The mqinrifv C0^uilless vices anc^ defects which beset our depraved nature, 

even of thJ^zA ^ e5caPe t lc vision or consideration of beginners, and 

we scaLk ne Jnr *7 7* ^ But if 006 considers the matter well, 
not filled with i \ Smge w°r^ °f those which seem good to us which is 

tachment to earthT1*sin.s reason °f our self-love and our at- 
fied and anna re tiy f ln8r' dlC r6Sldt ‘s that even souls that are already puri- 

extloiarv ^ y 6 ,fr°m defects are ^prised when our Lord, with 

CTOraSe to t Z ^ T™ ** midtitude of their defects, which are 
closes in a vlass of °usands °f specks which the direct ray of the sun dis- 

all the effort and 71Cr’ c° VSC 311 cxPressi°n of St. Teresa. By the same token, 

sufficient for n^f t in thc ac‘ive purgation of its vices is in- 

the defects whicheC ® u S°U ’ ^ccause the soul neither recognizes all of 

S; "» * -h do™?, the 

““ f'»» outside the soul «. 
of the soul all the ° e^cac*ous for removing from the depth 

call theTil pmS^tdoS31 7 ^ ^ and ** is what * 
of spiritual inertia or mM; not. rePresent nor does it signify a state 
action is received in th V? it signifies merely that the purifying 

»ui soal iatif * *i'h»it sr 
providence, wishing at C j tl ***7 pUrgation' God in his adoralt 
to the soul new amfefficacious ^ s.01!1 for himself, lovingly sends 
and self-love so that it ran • ^ ky which it is weaned away from creatures 

greater the purity the Lord rem^ fntirely t0 his divine majesty. The 
had exerted in active Durifirari sou*’ and the less effort the soul 

are these means. ThuSP is fulfilled ? UfUal,ly the more painful and purgative 

Angelic Doctor teach in reeard d °.the lette.r what St- Augustine and the 

-TfS^FM '?m“b' Sr“'d was 
326 III, q. 87, aa.’11’ 6™° a%cet,ca > ™tica, n. 138. Cf. also St. Thomas, Sum**, 

The passive purifications are, therefore, necessary from the very nature of 

things. Naturally, not all souls will suffer them with the same rigor, because 

there are many degrees of impurity which have been contracted and there 

are many grades of perfection to which various souls are destined. But in 

every case, as Father Garrigou-Lagrange states, in order to conquer egoism, 

sensuality, natural impetuosity, self-love, the immoderate desire for sensible 

consolations, intellectual pride and whatever opposes the spirit of faith, and to 

arrive at a perfect love of God with all one’s heart and all one’s soul and 

all one s strength and all one’s mind, and to remain firm, patient and persever¬ 

ing in charity, come what may, it is absolutely indispensable that there be 

a complete and total renewal of the soul through profound and painful pas¬ 

sive purifications which cause the soul to progress in the mystical life, which 

is open to all souls as the normal development and expansion of sanctifying 
grace.6 

This doctrine has the advantage of opening wide horizons to souls and of 

saving them from many dangers and illusions into which they could easily 

fall if they were obliged to remain, contrary to the attraction of grace, in that 

which has been called the ordinary way of sanctity. Some authors do not 

look with sympathy on the mystical way because they believe it to be filled 

with dangers and pitfalls, hut in reality the contrary is true.7 In the mystical 

state the souls are governed in a special manner by the Holy Spirit himself, 

operating through his precious gifts and divine motion. Illumined by the light 

of contemplation with the splendors of heaven, they discover much better their 

nothingness and their misery, at the same time that they see the snares of 

their enemies and their own sensuality. They are much more cautious, prudent 

and docile to their spiritual masters precisely because of the passive purifica¬ 

tions to which they have been subjected before they entered or made progress 

in the mystical state. 

^Reginald Garrigou-Lagrange, O.P., Christian Perfection and Contemplation, 
Lhap. 3, art. 6. 

7With good reason does St. Teresa exclaim, when speaking of the life of prayer: 

Anyone who would tell you that this is a danger, consider him himself to be a 
anger, and flee from him; and do not forget that by chance it is necessary for 

you to receive this counsel. It would be a danger not to have humility and the 

tuer virtues; but to consider the way of prayer a dangerous way is something that 

'J°d would never say. The devil seems to have invented these fears in order to 

cause some souls to fall who had been practicing prayer. And see the blindness 

the world which does not consider the many thousands who have fallen into 

eresy and other evils without having prayer, but having many distractions; and 

111 |he multitude of these, if the devil, to better his business, has caused some 

Us t0 fall who practiced prayer, he has put such fear into others as regards 
e dungs of virtue. The souls that use this pretext for freeing themselves and 

P o ecting themselves are literally avoiding the good in order to free themselves from 

, j have never seen such an evil invention, and it seems certainly to come from 
e devil (The Way of Perfection, Chap 21, nn. 7-8). 
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ASPECT • T ierf 1S’ tberefore’ no doubt tbat the passive purifications, which accord- 
| mg to the unanimous teaching of all the schools of spirituality are of a mystical 

order, are necessary and indispensable in one form or another for the full 

purification of the soul, and for arriving at complete Christian perfection.8 Let 

us now see in particular the two principal manifestations of these passive 

purifications, which St. John of the Cross calls the night of the senses and the 
night of the spirit. 

THE NIGHT OF THE SENSES 

ITS NATURE 
‘ I thC SCnStf CTistS in a Pronged series of aridities, dryness and 

temnlati i '“ imPerfect subj^ b7 initial, infused con- 

neTsteT, ■ ^ ^ characterized bY that series of profound and 

test its np n * CS W.1C submerge the soul in a very painful state and severely 

h Tnsr0fTCe ln th\deT f0r -hfi-tion. It is so difficult to support 

.»dZd;t,troTp*“8reat ”+** - ** *> f“ 

‘‘Man eanno^howevermuclThf1^ k^' Tf“:W are bis own wor<k 
reforming the disorders nf hie CS’ succeed by means of his own efforts in 

even more corrupted by himself thro0^^ ^ the S‘n °f Adam’ and fre9uently 
contracted. Conseouentlv l," the sins and evil habits which he has 

dispose himself for the^gift ^ °r,dinary powers of §race’ P10^ 
place his omnipotent hand to th* l ^ contemplation. It is necessary that God 

mystics call passive brinp to ™ anc^ means of the purifications which the 

and corrupt smte andTn thU TP "T ,the rcform of man’s natural disordered 

(Directorium mysticum, Tr. 5 Chap^ ^ j^apt ^or divine communications" 

passive purgation does noT ren*5-11tea?ldatJ'm . ^or lack of a more accurate term. The 

prayer, for it may happen thaTThe hlbvf }ndividual have habitual contemplative 

is not contemplative fi?T** * ** t 
passive purgations always involve m ;n *T le p01nt at lssue here is that die 

Holy Ghost operating through his gifts Ummatlon of the intellect, caused by the 

known: “Of a thousand^oulTwhcmHr ’' ,Undoubtedly an exaggerated one, is well- 

vvith his grace; and r/'a hunrWl t0, Perfection, scarcely ten correspond 

ninety-five fail; and for that persons whom God calls to contemplation, 

are chosen” (Prdctica de l- ^ that many are called but very feW 

this far, we can say that the ^ VH’ Chap' ^ Without gomg 

God is due to their lack of sniHt f souls who are called to perfection by 
the senses and of the spirit 01 sullennS the painful passive purifications of 

The cause of this night is the initial infused contemplation which is received 

by an imperfect subject who is not fully prepared for it. These two elements 

are absolutely necessary. There could be an active or ascetical purification 

without infused contemplation, but not a passive or mystical purification. And 

without the imperfect disposition of the soul, the contemplation would not 

cause torment, obscurity or aridity, but delight, light and ineffable sweetness. 

This requires a fuller explanation. 

No one has explained with such precision and clarity as has St. John of the 

Cross the nature, necessity, causes and effects of the passive purifications. 

The first book of his The Dark Night is a complete treatise in which one 

can study the fundamental rules which regulate the night of the senses. We 

shall recall some of the fundamental points which indicate the direction of 

his thoughts. 

Above all, it is necessary to note that St. John of the Cross includes under 

the word "senses,” not only the external and internal senses, but also the 

sensitive appetite and the discursive intellect, so far as it uses the imagination 

to construct its discursus.11 

St. John begins by describing the sweetness which beginners usually expe- 

nence in the service of God, and he explains it by the beautiful metaphor of 

the mother who nurses her child: 

It must be known, then, that the soul, after it has been definitely con¬ 

verted to the service of God, is, as a rule, spiritually nurtured and caressed 

by God, even as is the tender child by its loving mother, who warms it with 

the heat of her bosom and nurtures it with sweet milk and soft and pleasant 

food, and carries it and caresses it in her arms; but as the child grows bigger, 

the mother gradually ceases caressing it, and, hiding her tender love, puts bitter 

aloes upon her sweet breast, sets down the child from her arms and makes 

it walk upon its feet, so that it may lose the habits of a child and betake 

itself to more important and substantial occupations.12 

Beginners often make bad use of this sweet communication which they 

receive from God at the beginning of their spiritual life. They become strongly 

attached to the sensible consolations, and, without realizing it, the delight and 

sweetness which they find in the exercises and practices of devotion are the 

principal motive and cause for which they practice them. On feeling them¬ 

selves so favored by God, their weak virtue makes them think that they are 

already saints, or not far from it. As a result, there springs up in them great 

imperfection as regards the seven capital sins, which St. John of the Cross 

describes with a very acute analysis, which one should read and meditate in 

tbe words of the saint himself.13 

nThe Dark Night, Bk. I, Chaps. 
]2lbid„ Bk. I, Chap. 1. 

13lbid., Chaps. 2-7. 

6 and 9. 

PASSIVE 

PURIFICATIONS 

THE CAUSES 

329 



NEGATIVE 

ASPECT 

Infused 

contemplation 

A purification of such weakness and misery is necessary. And since those 

I souls would not themselves ever begin such a purification, because they are 

o a great extent ignorant of their own imperfection and could never effect a 

fa°u*VTfr°n by d?r L0Wn effortS’ even if did recognize their 
faults, God intervenes with the first light of infused contemplation which, 

ling upon a subject so strongly attached to the sensible and dealing with a 

^intual communication which is impressed immediately upon the intellect, 

of depresL^ThT of ,the senses, emptiness, negation and a kind 

Let TilC S°f 15 thfn ln the presence of the night of the senses. 
Let us turn again to the words of St. John of the Cross: 

and'has' much ,COnd"^ °.f fhese beginners upon the way of God is ignoble 

desires toTaJtlem f^f 7 ^ °f ** and *eir own inclinations God 
of love to a l.S A ^ t0 brinS diem out of that ignoble kind 

execises of s ni f*’7/7°X t0 free tbem from die ignoble 

God so unworthilv 3tl°n (With Whkh’ 35 We have said, they seek 
thSn to a kTd nfL^ ? S° Inany,Wa>:s Aat are unbefitting) and to lead 

abundandy and arePfreed eXerC1Se wberem they can commune with him more 

now hTd pran ce L t T COmPletely imperfections. For they have 

meditation and nnvpr 0*j if16 m 7 way v'rtue and have persevered in 
therein found thev W **1 ^use °f the sweetness and pleasure they have 

gained some detee of ^ ^ of the world and have 

some extent to Smin fP “ God- This has enabled them to 
now able to suffer a Lbt l! "eature,desire. so that for God’s sake they are 

a time they found more pfealam Wh 3 aridlty without turnin« back t0. 
exercises with the greatest j are g0lng about these sPintua^ 
the sun of divine favor ic u — 3nC* p easure> an^ when they believe that 

this light of Sinte daliT^ bri?htIy uP°n them- God ^ 211 
of the sweet spiritual water S,'UtS against dlem the door and the source 

for as long asTe^desTrS ^ ^ in wheneVer 
the dark that thev know nor C-a0” 111115 le *eaves them so completely in 

meditation, for they cannot ad ! ^ f° 8° Wltb tbeir sensible imagination and 

customed to do Sore The^ f 3 SteP !n meditation, as they were ac- 

left with such dryness that noT^onf 1x51118 ^bn^ged in this night and 

solation in spiritual things and Pond^ ^ ex?erience no pleasure and con- 
find their delights and nlpac ? . exercises m which they were wont to 

in the things Mentioned FoS' *7 lnsfead they find insipidity and bitterness 

grown a little and are bee ’• 3S 1 lave said> God now sees that they have 

clothes and be taken ffnm T™8 stTonZ enough to lay aside their swaddling 

am, and leach “tfc™TjSt 8 n .Wc “ >>' «•* *em d«wn tom hi 

amnge, f„, eve“,£g « "t £ whteh ^ 

Sl John of the r ! b g01ng wron8 with them.15 

insipidity of the senses^sfefCSSd ^cause of this emptiness and 

by which the soul can kno ^ 7ntempIation’ wben he explains the signs 

the senses: °W Whether 01 not * has entered into the night of 

uIbid„ Chap. 7. 

15lbid., Bk. I, Chap. 8. 

The third sign whereby this purgation of sense may be recognized is that 

the soul can no longer meditate or reflect in the imaginative sphere of sense 
as it used to do, however much it may attempt to do so. For God now begins 

to communicate himself to it, no longer through sense, as he did before, by 

means of reflections which joined and sundered its knowledge, but by pure 
spirit, into which consecutive reflections cannot enter. But he communicates 

himself to it by an act of simple contemplation, to which neither the exterior 
nor the interior senses of the lower part of the soul can attain. From this 

time forward, therefore, imagination and fancy can find no support in any 
meditation and can gain no foothold by means of it.16 

How can one discern the presence of the night of the senses and distinguish 

it from the dryness or aridity which may be caused by other reasons, such as 

dissipation of the soul, bodily indisposition, influence of the devil, etc.? The 

first author to speak of these things was the great German mystic, Tauler.1T 

St. John of the Cross makes them even more precise.18 

1) The first sign is that the soul finds delight or consolation neither 

in the things of God nor in any created thing. If the soul were to find 

consolation in the latter, it is evident that its distaste for the things of God 

would be due to a dissipation of the soul. The lukewarm find no consola¬ 

tion or delight in the things of God, but in the things of the world. But 

since this universal dryness or distaste could come from some indisposition 

of the body which causes one to lose one’s taste for everything, it is neces¬ 

sary to add the second sign. 

2) The second sign is that ordinarily the memory is fixed on God with 

great care, but the soul thinks that, rather than serving God, it is falling 

back, because of its lack of taste for the things of God. One can see that 

the distaste does not proceed from lukewarmness, because it is the nature 

of lukewarmness not to have any interior solicitude for the things of God. 

And if it comes from some bodily infirmity, everything becomes distasteful 

and there is not even any desire to serve God, hut the desire remains 

in the dryness of the passive purification. The devil on his part does not 

arouse any desire to serve God. For that reason this second sign is one 

of the clearest and most unmistakable. 

lelbid., Chap. 9. The first sign of the night of the senses is that the soul finds 

n° pleasure or consolation in the things of God, although it also fails to find any 

satisfaction in created things. The second sign is that the memory is centered upon 
God with great solicitude, but the soul thinks it is falling back because it finds 

no sweetness in the things of God. Although St. John of the Cross says that 

during the night of the senses the soul can find no support in any meditation, 
be says later (Bk. I, Chap. 9) that this night of the senses is not usually continuous, 

so that sometimes the soul can meditate and at other times it cannot. 

1TCf. Tauler, Institutiones divinae, Chap. 35. 
18Cf. The Dark Night, Bk. I, Chap. 9; The Ascent of Mount Carmel, Bk. II, 

Chap. n. 
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3) The third sign is the inability to meditate or use reasoning by means 

of the imagination as one formerly did. The reason for this impotency is 

due to the initial infused contemplation, as St. John of the Cross states 

in the text which we have already cited. 

When these three signs are all verified in a clear manner, the soul and the 

spiritual director can conclude that they are in the presence of the night of 

the senses and can act accordingly. But for greater certitude, we shall investi- 

gate the •matter further m order to verify with certainty whether the drvness 

nd the andity which the soul experiences in this state are due to the night 

of the senses or to one of the other causes mentioned above. 

If it is an effect of lukewarmness which has overtaken the soul, it can he 

known very easily, because this distaste for the things of God will be ac- 

pame y a strong inclination for recreation and worldly diversion in 

which one finds his pleasure and well-being, together with a great dissipation 

the co 1W -1C Mm,<rtJlnCS takes account of the danger of mortal sin, while 

is to ro 8?S ^ t0fvenial an without any resistance. The remedy for this 

to the PC!i rln^Cre y. . °f ,dlc evd done and t0 return again with new fervor 
to the road of the spiritual life. 

difficult a quCStiorl °f mental infirmity or nervous unbalance, it is not 

inis VS M?n8U U fr°m thC ^ and aridity *e night of the senses. The following text is significant: 

that the most neurasdlenia from the passive purification, we should note 

continual fatisme ^ymp‘oms ln neurasthenics are the following: almost 

prosSon of dit “ they1.hfe not worked> accompanied by a feeling of 
extern Ta’t thed fment: ’abitUal headaches. . ; insomnia, to the 

Sd diffilw tn 3 emC ,WakeS up more than when he went to 
tentiom WessTonliW 7- ^ intelleCtual faculties and in maintaining at- 
leads the sufferer t J? ^'"tense emotions for very slight causes), which 

excess ve self analvc ^ <hat> has Besses .that he does not really have; 

to become ill ^ t0 m,nUte details> and continual preoccupation not 

experience is real^and1^6^!^1 imag*nary invalids; the powerlessness they 

' thdr fatji and wort toTe ! r7,imPrUdCnt * Urge them f° 
will but power * 1,D1It °f their stren8th- What they lack is not 

liver troubles, premaralytis^bur^t ^ ?rganic’ like infections, endocrine or 
overloading moral womVc’ • r°iten ‘h.e causes are psychical: intellectual 

load for the nervous system1^11 ?mo‘ions> which constitute too heavy a 
the disease is mental u V6n ™ ‘hese last cases, where the cause of 

neurasthenics must absolutely1^ affcctS the organism- For this reason 
led to perform t0 re?t;.and the>’ mus‘ he progressive y 

We should alcr, , P P ^anaie their strength, and be encouraged, 

intellectual life andVloftv mL ,1° wUroses ma>' he associated with a developed 
night is distinguished f,,ra de' • . . But we see also that the passive 

(the soul ordinarily keepT 11^°f I?erV0US ^^e fey the second sign 
pS memory of God with solicitude and painful 

anxiety for fear it may be falling back), and by the third sign (the quasi¬ 
impossibility to meditate, but the ability to keep a simple and loving gaze on 

God, the beginning of infused contemplation). The ardent desire for God and 

for perfection, which is manifested by these signs, distinguishes notably this 
passive purgation from neurasthenia, which may sometimes co-exist with it.19 

If it is a question of diabolical temptation or disturbance, which God permits 

sometimes as a means of purifying a soul, it will be known from the fact that 

the aridity is accompanied by strong, sinful suggestions of an unusual tenacity, 

together with an instinctive horror of the soul toward such suggestions. The 

action of the evil one has for its object to disturb the peace and tranquility of 

the soul and to withdraw it from the practice of prayer. The soul will conquer 

the devil by insisting, in spite of all its sensible repugnance, on its exercises of 

piety, and by putting to use the other methods for conquering the devil which 

we have already indicated when we treated of diabolical obsession and 

temptation. 

It should be remembered that sometimes it is possible that one or another ~] 

of these other causes may coincide with the true night of the senses, and 

especially the second or third cause. In this case, a careful and penetrating 

analysis is required in order to discern what pertains to one or another cause 

and to combat it with the proper remedies. Sometimes also there will be 

joined to the night of the senses accessory or concomitant trials of various 

kinds. On the part of the devil there are terrible temptations against faith, 

hope and charity; strong suggestions against purity accompanied by abomin¬ 

able phantasms in the imagination; a spirit of blasphemy which is so violent 

and strong that at some times one is almost forced to pronounce the words, 

and this is a grave torment to the soul, as St. John of the Cross states; ob¬ 

scurities which fill the soul with a thousand scruples and perplexities, and 

other similar afflictions.20 On the part of men there are often persecutions and 

ridicule, sometimes from the good, which is one of the greatest tribulations 

which one is forced to suffer, as St. Peter of Alcantara told St. Teresa of Avila,21 

or one’s own superior or friends or spiritual director may torment the soul by 

judging its state to be one of lukewarmness or by not being able to discover 

the proper remedies to alleviate its condition. Lastly, there may be infirmities, 

misfortunes, the loss of one's good name or friends or possessions, etc. It would 

seen* at times that heaven and earth have conspired against the poor soul which 

feels so discouraged, and that God is permitting all of these things in order 

‘° detach it completely from the things of earth and to remind it that it 

can do nothing without him and how much it needs his divine mercy and assist¬ 

ance. 

19Reginald Garrigou-Lagrange, O.P., The Three Ages of the Interior Tife, II, 

PP- 52-53. 

Z0The Dark Night, Bk. I, Chap. 14. 

21Cf. The Life, Chap. 30. 
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Not all souls suffer the night of the senses to such a rigorous and severe 

degree It depends on the grade of perfection to which God intends to elevate 

the soul the greater or less number of imperfections from which the soul must 

be punned, the forces and energies of the soul itself, and its docility and 

patience m supporting this painful trial. In practice there are always degrees 

°; more or ,s.ln these purifications; moreover, it must be admitted that God 

always gives his grace and strength in the measure that is needed by the 

But when the diree signs of the night of the senses are present in a clear 

manner, the soul is definitely passing through this passive purification. There- 

e, we s a now point out the principal norms of conduct which the soul 

to follow these ^ state‘ *^e sou^ will work prudendy if it attempts 

1) Complete and loving submission to the will of God, accepting with 

patience and resignation the painful trial for as long a time as God decrees, 

the soul should not consider this purgative state as something evil but 

rr 'tI!-2 mCfnS ob fortifyin8 itself and of making progress in the spiritual 
life. This is the advice given by St. John of the Cross: 

to persevere in raff6 W^° t^emse^ves tn this condition to take comfort, 

God XdoeT^ r^ anc! t0 b,e “ no wise afflicted. Let them trust in 
and will not fail tn °u tlose tflat seek him with a simple and right heart 

them mto thc dLll Whcaj is needful for the road until he brings 

of that other darlc r, i. . lg 't(.°^ ove' This last be will give them by means 
into it Ckrk mght’ that of *e spirit, if they merit his bringing them 

Christ in the *n *n SPlte aH difficulty, in imitation of 

Sater inJnsS a" l even in his agony prayed with 

aridities is a ver> M U ° 2:4p" Prayer in ‘be midst of these terrible 

force exerted upon onesdf^n rite^ ^ °? ■* Vi°lent 
that the sn.d ct!l u j ! .1 soul Persevere in it; but it is necessary 

fall back and hse everythingf°r,Strength’ if h does not vvish t0 

number of souls turn bade Tonn^Vt, ^ P°mt 3t which the 
they abandon tLe it r rmented by those agonies of the dark night, 

the first ravs of th C pr3yer wben ‘bey were on the point of receiving 

with the snlendo ef?Slng 51111 which would have inundated their souls 

ffldes aW the 3nd WOuld have cabled them to make giant 

-tssss “ » t,hat ,he 
method of prayer. m?rU ^ f° WSh t0 mamtain at any cost the former 

3) The soul should remain in peace and quiet, content simply with 

a loving gaze on God, without any particular consideration and without 

any desire for delight or sensation. The reason is that the soul is receiving 

in a pure spirit the light of infused contemplation, which has nothing to 

do with discursive methods of ascetical prayer or the meditation which 

was previously practiced. Whence, if the soul attempts to continue discur¬ 

sive meditation, it will be impossible to perceive the light of contemplation, 

nor will it attain the meditation it is striving for, because now is not the 

time for it. 

For that reason quietude of soul is absolutely necessary, without any 

further exercise than that of a simple and loving awareness or turning to 

God without any particular consideration and without wishing to feel or 

perceive God by means of the sensible consolations which were formerly 

experienced in ascetical prayer, for these are incompatible with con¬ 

templation. As St. John of the Cross points out: 

And although further scruples may come to them—that they are wasting 
their time and that it would be well for them to do something else, because 

they can neither do nor think anything in prayer—let them suffer these 

scruples and remain in peace. ... If such a soul should desire to make any 

effort of its own with its interior faculties, it will hinder and lose the bless¬ 
ings which . . . God is instilling into it and impressing upon it. . . . And 

thus, when the soul desires to remain in inner ease and peace, any operation 

or affection in which it may seek to indulge will distract it and disquiet it 

and make it conscious of aridity and emptiness of sense, for the more a soul 

endeavors to find support in affection and knowledge, the more will it feel 

the lack of these, which cannot be supplied to it upon that road. 

For these reasons such a soul should pay no heed if the operations of its 

faculties become lost to it; it should rather desire that this happen quickly. For by 

not hindering the operation of infused contemplation which God is bestowing 
upon it, it can receive this with more peaceful abundance and cause its spirit 

to be enkindled and bum with the love which this dark and secret contempla¬ 

tion brings with it and sets firmly in the soul. For contemplation is naught 

else than a secret, peaceful and loving infusion from God which, if it be 

permitted, enkindles the soul with the spirit of love.23 

The soul should, therefore, not force itself to meditation. It should re¬ 

main tranquil before God with a simple loving gaze, without thinking 

of anything in particular. And although it may seem to the soul that it is 

wasting time and going backward, it should remain in this state during 

the whole period that is devoted to prayer. The soul would actually be 

going back if it were at this time to return to the discursive use of its 

faculties. And yet the soul should remember that in the beginning it will 

not perceive any special attraction of the Holy Spirit to remain quiet and 
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tranquil. In this case, as St. John of the Cross advises," it ought to practice 

meditation in the usual manner, in order not to remain without the one 

or the other. But as soon as the soul encounters difficulty in the opera¬ 

tions of the faculties and perceives a strong desire to remain in loving 

attention to God by means of a simple gaze and without any particular 

consideration it should then let itself be led by this impulse of grace. 

Ihe soul is then receiving infused contemplation, and to try at that time 

to continue its practice of meditation would be to lose everything. 

4) Docihty to a prudent and experienced director. At no other time is 

, 6 3 .j1CC ° a P^ent spiritual director so necessary as in this crisis. In 

i r lts ar ness an^ obscurity, the soul does not dare to seek a 

remedy for the evils which afflict it, and if, instead of a prudent director 

who will rnspire the soul to remain tranquil and at peace, with that 

mple lovmg gaze 0 which we have spoken, the soul meets one who will 

extern tii f°,i, 3C ’ , !C Pa‘n and die agony will be increased to such an 

directin 3 •)! k*"1 66 S aS d W0ldd die.25 The result of this mistaken 
direction will be a true setback in the spiritual life. 

In this regard St. John of the Cross warns: 

them; they abandon SUC|X 3 t'me ^ there is none who understands 

from going further bv thT* 01 ^ “urage or at die least they are hindered 

the road of meditation and^cuSufXs^h *7 in advancing along 
nature, imagining that thev am (VI l ‘7 fatlgue and overwork their 
trouble that thev am ^- ° ,^ai lng through negligence or sin, but the 

another road, which is thTfof coT for,God is now leading them by 
for the one is of Llw f C0,n^mPlatl°n and very different from the first; 

tasinito o*e, belongs ndte 

"Tf® u”dflth«. if it warns make progwss 

aurLTe i 5““ wh“e i. places telf.V 

S “ ** *-*■£** S3 

kjw, .o ie,d ,::z •*which “* 
■Let the soul remember tbaf j * , 

not the soul that sincerelv d°CS not abandon anyone, and certainly 

God. If the soul does not ha t0 itself in °rder to give glory to 

a one as would be desirable Go^-ti031 dfe?t°r or does not have as excellent 
’ W1 supply in other ways as long as the soul 

Castle, Fourth Mansions1 ChL^^1’ BL ChaP’ 13i cf- also St. Teresa, Interior 

28„V ^ Lmng Chap. B. 
-8Ihd., Chap. 23. 

remains humble and does not seek its own interests but seeks only the will of 

God in all things. What the soul should do when it perceives in itself the 

signs which we have given, is to remain tranquil and, with its loving gaze 

fixed on God, return to meditation without the slightest force or violence. 

God will take care of the rest. 

St. John of the Cross examines the great benefits which are produced in the 

soul by the night of the senses. The following is a summary of his teaching, 

taken from The Dark Night, Chapters 12 and 13. , 

1) Knowledge of one’s self and one’s misery on finding oneself so full 

of obscurity and weakness. 

2) Greater respect and courtesy toward God than one had when one en¬ 

joyed sensible consolation. 

3) More vivid light concerning the grandeur and excellence' of God. 

4) Profound humility upon seeing oneself so wretched. 

5) Love of neighbor. 

6) Submission and obedience. 

7) Purification of avarice, lust and spiritual gluttony, and purification 

of anger, envy and sloth. 

8) Recollection in God with a fear of falling hack. 

9) Exercise of the virtues. 

10) Liberty of spirit in which one enjoys the fruits of the Holy Ghost. 

11) Victory against the three enemies of the soul: the world, the flesh 

and the devil. 

In the sight of the precious fruits which are obtained through the obscurities 

and agonies of the dark night of the senses, the soul considers itself blessed 

beyond measure and goes forth “to set out upon the road and the way of the 

spirit, which is that of progressives and proficients, and which, by another name, 

is called the way of illumination or infused contemplation, wherein God 

himself feeds and refreshes the soul, without meditation,”29 having all of the 

lower appetites and the passions purified and held under subjection. 

The duration of these painful trials of the night of the senses will vary in 

different cases. St. John of the Cross remarks that it depends upon the degree 

of love to which God wishes to raise the soul and the greater or less dross of 

imperfections from which the soul must be purified. God does not purify weak 

and flaccid souls with such intensity and profundity as he does the stronger, 

but there are alternate periods of light and obscurity so that weak souls will 

not become discouraged and fall back and seek the consolation of the world.30 
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29The Dark Night, Bk. I, Chap. 14. 
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t i-f CCSG a ter"adng Penods of light and darkness are frequent in the spiritual 

| fe. Some souls pass through the night of senses without being able to know 

definitely and clearly when the night began and when it ended. As happens 

m the natural order, day and night alternate in such souls. The director must 

take mto account this possibility so that he will not be deceived concerning 

true state of the soul. But when God wishes to raise a soul to a very high 

intfn,?Ctl°n’- /I15 W°nt t0 * f0r 3 long ^d with great 
maty to these painful purifications of the senses. Cardinal Bona says that 

vear, T“Vf* ^ “ tbese V^dons; St. Teresa, eighteen 

veS l M , f Montefulco, fifteen years; St. Catherine of Bolognf, five 

years' mo o ai'rt ^ °f PjZZ1’ flve years at one time and then later sixteen 

of so -H ’ T ',eSe Pen°dS Were’ °f course> interspersed with short intervals 

11“’Ie conso^ona in order to enable the soul to breathe a little and to 

wl‘ Jj0rder t0 folIow through with the purification. Such is the 

T ° s or nary providence, which is filled with sweetness and peace. 

conditio W]U t0 t0 sborten dds painful trial? If it were done in a purely 

I T “dl Submission ^ will of God (“Father! 

wiliest’”) it C’ u 1S jCUP P3SS 3Way kom me; yet, not as I will, but as thou 

entiSv^J T Wr°,ng t0 d° “• But k is better to abandon oneself 
he desires Tt° i i acccPt whatever he decrees and for as long a period as 

e«l Z a '• “bered ^t the night of the senls is not an 

for any so™ V ^ whlch the greatest goods follow. The best formula 

taught to us by cL’s? hLS^v ^ ^ ^ 
heaven” (Matt. 6:10). *' ^ ^ be d°ne °n earth 35 U 15 “ 

role of the niehtr^f th SpmtUa? Geology are in accord regarding the place or 

of plTL t A ^ “ ** SpiritUaI life' W P^ce it in the period 

Trinity, Anthony of di^Holv cT TvT" °Pini°n Ce'8” PMip °f ** ^ 

Holy Ghost) maintain that ft Songs tot ^ ^ ^ t 
also some authors (Tanquerev The V *hYIrhVminatlve way, and there are 

it in the unitive way. P °l Ufe> nn’ 1420 wh° plaCS 

°f St J°hn of ^ Cross the 

tive way and that it thPrP( . between the purgative way and the illumin3- 

*e sou! enteisinto t Z /T *” °f two states. When 

way and it is still filled with imn rf' Kn'^’ ‘‘ sti11 Won8s to the purgative 

of die senses tnusi“d wlkh th't' 

imperfecdons and illumined bv the ,“78 th;s"i8l>'. b? 
y the splendors of infused contemplation, it 

31Cf. A. Tanquerey, S.J., The Spiritual Life, n. 1434. 

enters fully upon the illuminative way. The night of the senses marks the passive 

transit from one to the other, as St. John of the Cross teaches: purifications 

Into this dark night souls begin to enter when God draws them forth from 

the state of beginners, which is the state of those that meditate on the spiritual 
road, and begins to set them in the state of progressives, which is that of those 

who arc already contemplatives, to the end that, after passing through it, they 
may arrive at the state of the perfect, which is that of the divine union of 
the soul with God.32 

The thought of St. John of the Cross is very clear in its reference to the 

three ways of the spiritual life. A little later, he clarifies his thoughts even 

more as regards the night of the senses, and his teaching is so explicit that 

he leaves no room for doubt: 

When this house of sensuality was now at rest, that is, was mortified, its 
passion being quenched and its desires put to rest and lulled to sleep by means 

of this blessed night of purgation of sense, the soul went forth, to set out 

upon the road and way of the spirit, which is that of progressives and pro¬ 
ficients, and which, by another name, is called the way of illumination or of 

infused contemplation, wherein God himself feeds and refreshes the soul, 

without meditation or the soul’s active help.33 

Therefore, according to St. John of the Cross, the night of the senses marks 

the transition between the state of beginners and that of the advanced, from 

the purgative way to the illuminative way, from the ascetical state to the 

mystical state, from those who meditate in the spiritual life to those who begin 

to be enlightened by the splendors of infused contemplation. We shall now 

pass on to the second type of passive purification, namely, the terrible and 

fearful night of the spirit, to which only those souls attain who are to reach 

the most lofty heights of heroism and sanctity. 

THE NIGHT OF THE SPIRIT 

The night of the spirit is of less interest commonly, because only the most 

heroic souls who are to reach the heights of sanctity enter upon this night. 

Therefore, we shall restrict ourselves to certain brief indications. 

The night of the spirit is constituted by a series of passive purgations which ITS NATURE 

are extremely painful and have for their object the completion of the 

purification which was begun but not completed by the night of the senses. 

By means of the terrifying trials of this second night, the defects of the soul 

82The Dark Night, Bk. I, Chap. 1. 
*3Ibid„ Bk. I, Chap. 14. 339 



lte “pr00ted at Aeir very source, something which could not be accomplished 
ASPECT by the purification of the senses. St. John of the Cross says: 

,. The mght which we have called that of sense may and should be called a 

M eonrection and restraint of desire rather than purgation. The reason 
ts that aH the imperfections and disorders of the sensual parts have their 
strength and root in the spirit, where all habits, both good and bad, are 

brought into subjection, and thus, until these are purged, the rebellions and 
depravities of sense cannot he purged thoroughly.34 

ITS CAUSES 
S The causes of the night of the spirit are the same as those of the night of 

it SeTS’ nan,1C , lnfused contemplation and the imperfection of the soul, 
at oug in a ig er degree of intensity as regards the contemplative light 

The excess of this light torments and blinds the soul at the same time that 

i manifests to the soul its smallest and most insignificant imperfection.35 The 

contrast between the ineffable grandeur of God as seen through the splendor 

on emp ation and the dross of imperfections and miseries which the soul 

discovers in itself makes the soul feel that an intimate union between such 

ig t an sue great darkness is impossible and that the soul is con- 

S”* t0 i1!6 eter"al|y grated from God. This situation, which seems most 

torhirp aJ!- i* ^°n rei^e.^ submerges the soul into a state of anguish and 

torv in IIs0 te™f]yin8 l*lat not only surpasses the torments of purga- 

the desna' ^ ,|l u ^ j S ^ assurance °f eternal salvation, but, except for 

S heli% G°d' * $eemS Similar t0 suffering; of *e damned 

who hav & en7/° "^T1 tbe descr'Phons of this state as written by the souls 

i , t K °nIy 11110118111116 particular °f God’ 
S "Sle t 1 ^ thC 5001 3t the Same that ^ subjects it to 

despair. m S’ ^ ^ 50111 3V0ld falling into the most dark and deep 

-Ibid., Bk. I, Chap. 3. 

templative light wherTit .comparisons in order to explain how this con- 

view of the soul at first glance many things which esC3pe *he 
36St. John of a! A 8 T,ke Ltfe, Chaps. 19, 20. 

impure and miserable «h^it*bdi^s GodTH* <The S°Ul feel$ itSelf t0 
set itself against God. This causes i° b® agamst 11 and thinks that it has 

believes that God has cast it awav n°U 81631 gnef and pain because lC noW 
sees its impurity clearlv ,14, u j 1means of this pure light, the soul now 

God or of any create S5Zt ?***'.** Wvs clearly that it Is unworthy of 

never be worthy and t] hat^ood13^ 81VCS lf m°St pa’n *s diat thinks that it will 

Bk. II, Chaps. 6 8? 8 thmgS are a11 wer for it.” Cf. The Dark Night, 

the amhor' £S?thel^Ts^ V * S*hituf1L*e’ Bk' VI’ Chap- 2> in)vhich 
St. Angela of Folieno St T? c .Vfon,ca of Juliani, St. Catherine of Genoa, 
C^ § rongno, St. Teresa of Avila, St. Jane de Chantal and St. Paul of the 

PASSIVE 

PURIFICATIONS 

In order to explain the nature and effects of this terrible night of the spirit, St. 

John of the Cross uses the beautiful metaphor of wood which is cast into the 
fire: 

For the greater clearness of what has been said and what has yet to be said, 
it is well to observe at this point that this purgative and loving knowledge or 

divine light of which we here speak acts upon the soul it is purging and 

preparing for perfect union in the same way that fire acts upon a log of wood 

in order to transform it into itself. Material fire, acting upon wood, first of 
all begins to dry it, driving out its moisture and causing it to shed the water 

which is contained within it. Then it begins to make it black, dark and un¬ 

sightly, and even to give forth a bad odor, and as it dries it little by little, it 
brings out and drives away all the dark and unsightly accidents which are 

contrary to the nature of fire. Finally, it begins to kindle it externally and give 
it heat, and at last transforms it into itself and makes it as beautiful as fire. 

In this respect, the wood has neither passivity nor activity of its own, save for 
its weight, which is greater, and its substance, which is denser, than that of 

fire. For it has in itself the properties and activities of fire. Thus it is dry 

and it dries; it is hot and it heats; it is bright and it gives brightness; and it 
is much less heavy than before. All these properties and effects are caused 
in it by the fire.38 

St. John then applies this image to the purifying action of the night of the 

spirit and explains the admirable effects of sanctification which it produces in 

the soul that passes through this night. The soul comes forth from this trial 

resplendent and beautiful, completely transformed in God, and free forever 

from its weaknesses, imperfections and miseries. Having been completely puri¬ 

fied of them by the terrible mystical purgatory which it has suffered, it scales 

the most lofty heights of sanctity, is confirmed in grace,39 and awaits only 

death to break the bonds which still hold it in this world in order to penetrate, 

without any further purification,40 the eternal splendors of the beatific vision. 

fs the night of the spirit absolutely necessary in order to reach Christian 

perfection? In order to attain the relative perfection which corresponds to the 

souls that have passed through the fifth and are entering upon the first 

manifestations of the sixth mansions described by St Teresa (contemplative 

prayer of quiet and of union), the dark night of the spirit is not necessary. 

God can supply and has, in fact, supplied for the purifications of the night 

3sThe Dark Night, Bk. II, Chap. 10. 

39This is the teaching of St. John of the Cross; cf. Spiritual Canticle, Chap. 22. 

me refers, of course, to a moral security and not to an absolute impeccability. St. 

teresa of Avila was not so certain of this confirmation in grace, and she speaks 

°r 1Lv>ddl great caution, perhaps keeping in mind certain definitions of the Council 
°r Trent (cf. Denz. 825, 826, 833) which she may have heard from one or 

mother of her confessors (cf. Interior Castle, Seventh Mansions, Chaps. 2, 9, 4, 3). 

. °The Dark Night, Bk. II, Chap. 20: ‘‘These souls, who are few, do not enter 

mto purgatory, because they have already been fully purged by love.” Cf. also 
'-hap. 6. 
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of the spirit by means of other intermittent trials, alternating light with dark¬ 

ness, until he raises the soul to the degree of purity and perfection to which 

he has predestined them.41 But in order to reach the seventh mansions and 

to scale the very heights of sanctity, the night of the spirit is indispensable. 

St. John of the Cross states this many times, and it must be so by the very 

nalure of things. The soul cannot be united with God in the transforming 

union until it has been totally purified of all its weakness and misery. And this 

is the proper effect of the night of the spirit. 

DURATION It should be evident that there cannot be any fixed rule concerning the night 

of the spirit because circumstances are too variable. But these painful purifica¬ 

tions usually last for a long period of time, sometimes for entire years, before 

t ie soul is admitted to the transforming union or the mystical marriage. From 

time to time, God is wont to lift his hand and let the soul breathe, but if it is 

a question of the true night of the spirit, these periods of relaxation are very 

bnf Tf.50111 immediately returns to the terrible pains and torture until the 

tria is inished by its entrance into the last classified degree of perfection, 

which is the deifying or transforming union. 

SPIRITUAL LIFE P‘lss' ve I>u^at'ons of the spirit, when they are intermittent, extend 

throughout the illuminative and the unitive way, but when it is a question 

o e true nig t o the spirit, they occur between the sixth and seventh 

mansions described by St. Teresa,« that is to say, when the soul is already 

ar a vance m t e unitive way and prior to its entrance into the transforming 

union for which the night is a preparation. Anyone who reads St. John of 

the Cross can see that, when he says that God places the soul in this terrible 

night to lead it to divine union,4® he is not referring to the unitive way taken 

. i . l ,Ut 01) y dm transforming union, which is the final union 

1 die soul attains. Otherwise, it would be necessary to exclude from the 

near in ^ c*31^ °US Phenomena of the ecstatic union, which do not ap- 

less ]ranS °™lng union, as St. John points out,44 and which, neverthe- 

We mil n V-Crt31n t0 t le unitive way according to the traditional teaching. 

Lanranae “ it ***&* ™th Fath« Crisogono and Father Garrigou- 

the ilium" v ° 6 1fVG 1 3t tbe °f the spirit marks the transition from 
the llluminitive to the unitive way.4® 
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41C£. ibid., Chap. 1. 

»>"» St. Te«» «*. * 

43Cf- The Dark Night, Bk. l“ Chap 1 * manslons" 
44Loc. cit. ’ • 
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1: THE SACRAMENTS 

Having examined the negative aspect of growth in perfection, we shall now 

consider the positive means of growth. Of the principal positive means, some 

(the sacraments) produce their effects ex opere operato. Other means work 

ex opere operantis, notably the practice of the infused virtues and the gifts 

of the Holy Ghost (which we shall discuss in the remaining chapters of this 

part) and the life of prayer (which we shall consider in Part V). Certain 

secondary means of advancement in the life of grace will furnish the subject 

matter of Part VI. 

In this chapter we shall discuss the two sacraments which the faithful receive 

frequently: penance and the Eucharist. Three of the other five sacraments— 

baptism, confirmation and holy orders—cannot be received more than once 

by reason of the character which they impress upon the soul. The remaining 

two are ordinarily not received more than once, although absolutely speaking 

they could be received more frequently—extreme unction whenever one is in 

the danger of death and matrimony in succeeding marriages when the first 

marriage has been dissolved by the death of one of the spouses. 

THE SACRAMENT OF PENANCE ' 

We shall omit everything that pertains to the manner of obtaining pardon of 

grave sins, the ecclesiastical law which obliges Christians to the annual con¬ 

fession, and similar matters, the study of which pertains rather to moral theology. 

We shall concern ourselves simply with sacramental confession as a means 

°f growing in perfection. 

It would be a sad error to think that sacramental confession is ordained simply VALUE OF THE 

to the absolution of faults which have been committed or is merely a disposition SACRAMENT 

for the better reception of the Eucharist The sacrament of penance has in 

itself and independendy of the other sacraments a great value and extra¬ 

ordinary efficacy as regards growth in the Christian life. r 345 



positive MEANS I The sacraments increase grace if they find it already existing in the soul, 

F growth | and they do so by means of an efficacy which is infallible Qex opere operato). 

In this sense, as instruments of God applying the merits of Christ, the 

sacraments have a limitless power for sanctifying man. But in practice, the 

measure of this sanctifying effect will be in proportion to the disposition 

(ex opere operands') with which one receives the sacraments; not because 

these dispositions are a co-cause in the production of grace (which proceeds 

exclusively from God), but because they act as a previous material disposition. 

us also the sun causes more heat in metal than in clay because the metal 

is a etter conductor of heat.1 For that reason the study of these dispositions 

is of great importance in spiritual theology because they admit of a great 

variety o degrees, and it is important that the soul be disposed as well as 

possible for the reception of the sacraments. 

FRUITFUL 
DEPOSITIONS 

Habitual 

propositions 

Actual 

dispositions 

spositions or receiving the sacraments with the greatest possible benefit 

may e eit ler a itual or actual dispositions. The habitual dispositions may 

summarize under the following three headings, which coincide with the 
exercise of the theological virtues: 

1) Spmt of faith. The tribunal of penance is the tribunal of Christ, 

e must see Christ in the person of the confessor, since the latter takes 

Ch wt on oolfi,eXerdSeS the P°wer whicJl he has received from 
Christ CJm 20:22-23). The Pharisees were right when they said that only 

God can forgive sin (Lie. 5:21). Consequently, we must be prompt to 

accep the holy counsels of the confessor as if they came from Christ 

n- ? * 6 ^0n essor» 0n his part, should constantly remember the 

ignity o is ministry and should exercise it with the fear and 

everence which are demanded by his office as a legate of Christ.2 

i;Cat f°nfi ence- The tribunal of penance is the tribunal of 

mercy For that reason, the confessor is not called a judge but a father. 

the nP i T “n^SSOr shou,d clodle himself, like Christ, in mercy, and 
e penitent should approach him with a heart filled with filial confidence. 

tbi'c °Ve i. ° ^0ve should be more and more intense, and 

be fen 1116 SlighteSt attachment to any kind of sin should 

cojrl 3n,d t,at Sh°uld arouse ^ our soul sentiments of true 

. e Slns ^ a^have had the misfortune of committing, 

of JeZf 6 aTd disp0sitions> we should first of all approach the tribunal 

life and as ™ * il Were t0 be the last confession of our 

judgment PreParation f°r receiving Viaticum and for the 

0 1 1S therefore necessary to combat energetically the 

Cf. St. Thomas, IV Sent., dist. 4 q 2 a 3 n 9 j i 
2Cf. II Cor. 5:20. ’ q‘ 4 a> 3> 51- 2, ad 1. 

spirit of routine, taking care not to confess one’s sins merely out of the habit the sacraments 

of doing so at certain definite intervals, but striving to effect in our souls, 

with the help of grace, a true conversion and renewal of our life. We shall 

examine the dispositions required in each of the various steps which are 

involved in making a good confession. 

1) Examination of conscience. The examination of conscience should 

be made with the greatest sincerity and humility, with a serene and 

impartial spirit, without excusing our defects and without straining scrupu¬ 

lously to see faults where there are none. The time given to this examination 

will vary with the frequency of one’s confessions, the need of the soul, 

and the degree of perfection of the soul at any given time. An excellent 

means of simplifying this task is to make a daily examination of conscience 

and to note especially those things which must be subjected to the 

confessor in the tribunal of penance. If one does this daily, it will take 

but a few moments to make a mental review before approaching confession. 

Moreover, this procedure has the advantage of keeping one’s faults in 

mind during the week and of avoiding the anxiety that would be caused 

by forgetting to mention some sin at the time of confession. 

But it is especially important that one should not lose himself in a 

multitude of unnecessary details. It is of much more importance to be 

able to discover the cause of distractions in prayer than to be able to 

recall the exact number of times that one was distracted. Some souls 

endeavor to do the impossible in seeking mathematical precision regarding 

the number of venial sins or imperfections, when it would be much 

more profitable for them to attack the causes of these sins direedy 

rather than to spend so much time counting the external manifestations. 

This is to be understood, naturally, in regard to venial sins, because 

if it is a question of grave sins, it is necessary to confess the number 

exactly, or with the greatest possible precision. 

2) Sorrow for sin. Sorrow or contrition is the fundamental disposition, 

together with the firm purpose of amendment, for obtaining the greatest 

possible benefit from the sacrament of penance. The lack of sorrow for 

sin would make the confession sacrilegious if it were done deliberately, 

or it would make the absolution invalid because of a lack of the proximate 

material needed for the sacrament, even if the sacrament were received 

in good faith.3 Devout persons who generally or always confess light 

faults should be especially careful to cultivate true repentance for their 

St. Thomas teaches that the proximate matter *** r-— — 
not the sins of the penitent (which are the remote matter), but the acts by which 

penitent rejects his sins (contrition, confession and satisfaction). The sacra- 

Cental form falls directly upon the proximate matter and not upon the remote 
fatter; and hence when the proximate matter is lacking, even indeliberately, there 

^ no sacrament. • 347 



POSITIVE MEANS 

OF GROWTH 
s sms, however small, and to avoid any spirit of routine. Although there is 

no obligation to accuse oneself of venial sin in the confessional, it 

would be an irreverence and an abuse to accuse oneself of such things 

and not have sorrow for them or a purpose of amendment. That is why 

it is often suggested that one renew his sorrow and purpose of amendment 

for some serious sin from the past or for some present fault for which he 

is truly sorry and seriously intends not to commit again. 

The intensity of repentance will be a measure of the grace which the 

sou wi receive with the sacramental absolution. By means of an intense 

contrition or sorrow, the soul can obtain, not only total remission of all 

its faults and of the temporal punishment due to them in this life oi 

in purgatory but also a considerable increase in sanctifying grace, which 

will enable him to make giant strides along the road to perfection. It is 

mportant to eep in mind that the sinner, on regaining grace in the 

sacrament o penance (or outside penance, by means of an act of perfect 

contrition wi e intention to receive the sacrament), does not necessarily 

ive at grace in the same degree that he previously possessed it, but 

wi receive e same or more or less grace according to his actual 

sposition at e time.4 It is, therefore, of the greatest importance to 

strive^ to have the most intense repentance and sorrow that is possible 

of Jr 4,reg3?1 one * fQrmer degree of grace or even a greater degree 

is I,, nf T t31 ,Whldl °ne possessed before his sin. This doctrine 

the cnr Va UC c°r C increase 8race even when the soul approaches 

nothSaTf/ PT,fe the State of ^ace. Consequently, there is 

to sanerif > *e soul should strive for more energetically if it wishes 
to jncufy itself than this intensity of sorrow which is bom of the love of 

love'and «fFC°nS1 “finite goodness and mercy, of the 

for such °i <^ lnst’ [be monstrous ingratitude of the sinner 

ButlL 8 Wh° HaS »Ven us 50 many great benefits, etc. 

is a mft8frn°nVrSd AlS 81206 °f a P®6** and intense contrition 

Jill nrnfn d. i " ** * only by prayer, the soul 

toSf 2o \ ^ it$elf befoie ** divine majesty and implore 
this gift through the intercession of Mary, mediatrix of all graces 

lackL oT2/UTVr- °f amendm W the purpose of amendment is 
lacking, the confess is invalid, and one must therefore exercise great 

the intensity of ^Tr^ntenJ^ of the Th°™aS: may haPPen, therefore, that 
greater grace than that fmm which he " sometimes proportionate to a 
and sometimes to a less grace And a rthrou§b sm, sometimes to an equal grace, 

greater grace than that which" he penitent sometimes rises with a 

and sometimes with less grace And tk S 7 had’ sometimes with an equal grace, 
depend „po„ „d >* gd of the ^ wh.d, 

diligence regarding this important point. One cannot be content merely 

with a general resolution not to sin again, because this is too unspecified 

to be efficacious. Without excluding the general purpose of amendment, 

we should likewise make a clear, concrete and energetic resolution to 

use all possible means to avoid all sin and to advance in the practice 

of a specific virtue. It is helpful to make this type of resolution at the 

end of the daily examination of conscience and to relate to the confessor 

in the following confession how faithful or remiss we were in this regard. 

It is unfortunate that confessions of devout persons are sometimes less 

beneficial because they disregard these fundamental points. 

4) Vocal confession. St. Thomas examines and justifies the sixteen 

qualities which the ancient theologians listed for the perfect accusation 

of one’s sins. They are: ‘The confession should be simple, humble, 

pure, faithful, frequent, clear, discreet, voluntary, without argument, 

integral, secret, sorrowful, prompt, strong, accusing and disposed to 

obey.”5 Not all of these conditions have the same importance, although 

none of them is useless. In the order of their sanctifying value, we can 

select the following: 

a) Profoundly humble. The penitent should humbly recognize 

his weakness and begin to make reparation by voluntarily accepting 

his own abasement in the eyes of the confessor. In this respect, it 

is a great mistake for souls, when they commit a humiliating fault, 

to seek a confessor other than their ordinary confessor so that he 

will not suspect anything, or they will not lose anything in his eyes. 

How can they make progress toward perfection if they still preserve 

such deep-rooted self-love and are so far removed from true humility 

of heart? 

How different it is with those who sincerely desire to sanctify 

themselves. Without offending the truth by voluntarily exaggerating 

the quality or number of their sins, they strive to accuse themselves 

in a manner that would be humiliating to themselves. Not only 

do they not “palliate them and make them appear less evil, and 

thus go to confession to excuse themselves rather than to accuse 

themselves,”6 but they “are more anxious to speak of their faults 

and sins, or that these should be recognized rather than their virtues; 

and thus they incline to talk of their souls with those who account 

their actions and their spirituality of little value.”7 

,®Cf. Suppl., q. 9, a. 4. 

6St. John of the Cross, The Dark Night, Bk. I, Chap 2. This entire magnificent 

chapter on the pride of beginners is well worth reading. 

7Cf. ibid., Chap. 2. 
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POSITIVE MEANS 

OF GROWTH 
b) Integral confession. We do not refer here to the integrity 

of confession as regards the species and number of mortal sins (for 

this is absolutely indispensable under the pain of making a sacrilegious 

confession), but of the investigation of the causes and motives of 

sins, so that the confessor may apply the fitting remedy and thus 

prevent relapses. “It is not enough,” says Father Garrigou-Lagrange, 

to ma e a vague accusation that would tell the confessor nothing, 

as for example: ‘I have had distractions in my prayer.’ It is advisable 

to say: I have been especially distracted during such and such an 

exercise of piety through negligence, because I began it badly, without 

recollection or because I did not sufficiently combat distractions 

springing from a petty rancor or from too sensible an affection or 

rom study. It is also fitting to recall resolutions taken and to tell 

whether we have failed more or less in keeping them. Thus routine 
and negligence will be avoided.”8 

) Sorroivful confession. One should accuse himself in the con- 

tessional m words that make it evident that he has a sincere repentance, 

e s ou strive more and more to arouse the interior sentiments 
of sorrow for all of his sins and weaknesses. 

bVe^Ment confession. In order that confession may be an 

se w u: as a great sanctifying value, it is necessary that it 

frequent. Canon law urges bishops to make it an obligation 

r eir c ergy requently to purify their consciences in the sacrament 

penance (can. 125). And speaking of religious and seminarians, 

, aw of the Church expressly states that they should go to 

con ession at least once a week (cans. 595 and 1367). It does 

not matter that one has no new voluntary faults of which to accuse 

oneself; there will always be matter for confession from one’s past 

• ’.<■ uPon t is one can again renew his sorrow and thereby 

p y p ”ew 3 so^llt’on which will increase grace considerably, 

q. C q fTe saints> saich as St. Vincent Ferrer, St. Catherine of 

V*AiluaUUS L°y0la’ St Francis Bor8ia> St. Charles Borromeo 

scrumi loci'it ^ °nSUS’ went t0 confession every day, not because of 

G0/anj V' 3nX!ety °f conscience, but because of their thirst for 

fornli tlieirrea,Jzartion Aat one of the most efficacious means 

of the ca^a§ m P<LcrfeCti°n IS the bumble and contrite reception 

sanctify itself”61-!! ° penance' ^e soul that aspires seriously to 
sanctify itself will never omit weekly confession. 

reJri„r*T^? In '“'din-on ,he vindictive pu.pose of 
restoring the proper order, has a 

8The Three Ages, I, p. 400. 

the remission of the temporal punishment due to sin (and this effect 

is produced ex opere operato, but according to the disposition of the 

penitent) and the medicinal value of preserving the soul from future 

sin and healing the wounds of sin by the application of opportune remedies. 

For that reason it is necessary to fulfill one’s penance with the greatest 

possible fervor. 

Keeping in mind the great benevolence which the Church manifests 

today as regards the reception of the sacrament of penance, those penitents 

who ask their confessor for a more severe penance are to be praised, 

because the satisfactory value of the works imposed as a penance in 

confession is much greater than if one were to undertake those same 

works by his own initiative, for they form a part of the sacrament and 

they receive their value from the power of the keys.9 

There is no doubt that confession made with the foregoing conditions is of 

great efficacy in the sanctification of the soul. The following are the effects 

of such a worthy confession: 

1) The Blood of Christ has fallen upon the soul to purify and sanctify 

it. Therefore, the saints who received the most vivid light concerning 

the infinite value of the redeeming Blood of Jesus had a veritable hunger 

and thirst for receiving sacramental absolution. 

2) Grace is increased in us ex opere operato, although in different 

degrees according to the disposition of the penitent. Of one hundred 

persons who have received absolution from the same faults, there may 

not be two who have received grace in the same degree. It will depend 

on the intensity of their repentance and the degree of humility with 

which they have approached the sacrament 

3) The soul is filled with peace and consolation, a psychological 

disposition indispensable for making progress on the road to perfection. 

4) Greater lights are received concerning the ways of God. Thus after 

a worthy confession we understand more clearly the necessity of forgiving 

injuries, seeing how mercifully the Lord has pardoned us, or we under¬ 

stand with greater clarity the malice of venial sin, which is a stain 

which makes the soul ugly because it deprives it of some of its brilliance 

and beauty. 

5) It increases considerably the powers of the soul by imparting the 

energy and the strength to conquer temptations and the fortitude to 

fulfill one’s duties perfectly. 

9These are the words of the Angelic Doctor: "Since satisfaction enjoined by the 

absolving priest is a part of penance, it is evident that the power of the keys operates 

jn it, so that it is of more value for the expiation of sin than if one by his own 

initiative were to perform the same work (Quodlih. Ill, a. 28). 
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PENANCE AND 

COMPUNCTION 

Tie virtue 
of penance 

The spirit 
of penance 
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7 recePtl0n of the sacrament of penance has an extraordinary sanctifying 

uiC7\hVt lS 3 tyansitory act which 03111101 he repeated continuously. 
What shou d remain habitually in the soul is the virtue of penance and 

the spirit of compunction, which will preserve in the soul the fruits of the 

sacrament. For the sake of brevity, we shall summarize the fundamental 

points which should be kept in mind in this matter.11 

The virtue of penance is a supernatural habit by which we are sorry for 

past sins and have the intention of removing them from the soul.12 Therefore, 

it imphes the desire of expiating them. This virtue should be manifested by 

the acts which are proper to it, but in itself it is a habitual attitude of the 

soul which preserves in us the sorrow for having offended God and the desire 

for all 7 reParation or our faults. This spirit of compunction is necessary 
for all those who have not lived in perfect innocence 

nea^t!^ habituaI’ ** Aliment of contrition gives great 

helm h hC T ’ ke6f U “ llUmility’is an excelI°nt instrument of purification, 

imnelst to Tf * ****** instincts> * against temptation, 

and is a ° “* c * “S disposal to make reparation for its sins, 

experience^31311? perSeverance 011 tho way of perfection. Many souls 

renunciation11 TV ”7? rePu8nance to anything that signifies penitence and 

hu~ movement, originating in the depths of the 

to the possess' V1 m°Ves man naturaPy to flee from pain, is no obstacle 

in he S rinTh3nd PiaCtICC °f the Virtue of Penance, which, as such, resides 
~ will and has nothing to do with the rebellion of the instinct. 

awareeZtntthevCrPUnCti0n ™ “ a11 the «**; 3« them were 

his Iced in Sr Hu “ ? 1116 °f G°d' And the Church herself 

in whkh 7ch V3n°US fTUl3S °f C°ntrition> especinlly in the Mass, 

the spirit which SimaterthTchurch 'Ae’spT "T 

Union ?ethIChristUino3rtlTfntS “ !hc. ^ring and the merits of Christ, 

for their value is an i CnngS' besick:s being an indispensable condition 

.0 live 4Zohe fesf * The sLs did no. toe 

fcfcmula which°a£,' “A'1"’ "Kndon ot Ae Church as manifesled in 

an explicit intention the'scT'TS..SaCI?mental ahso!ution, we must refer, by 

This practice is oTtitla fcalT'f P“““ “ f “! “f 
___ s lcacY r°r the remission of our sins, for the 

"w; ^ ^*7*5*.84, aa-8-9- 
Dom Columba Marmion tkls important question than that by 

Ideal of the Monk, Chap! 8. ** °f the Soul Chap. 4, and Christ the 

12C£. St. Thomas, Summa, III, q. 85, a. j 

increase of grace and for the attainment of the reward which will be ours in 

eternal life. 

The principal means for acquiring the spirit of penance and of compunction 

are: 1) prayer, since this is a gift from God; 2) meditation on the sufferings of 

Christ because of our sins and his infinite mercy in forgiving the repentant 

sinner; 3) the voluntary practice of mortification performed with the spirit 

of reparation in union with Christ. 

THE SACRAMENTS 

THE EUCHARIST 

Among all the exercises and practices of piety, there is none whose sanctifying 

efficacy can compare with the worthy reception of the Eucharist. Here we 

receive not only grace but the very source from whom grace comes. The 

Eucharist, in its twofold aspect of sacrament and sacrifice, should be the 

point of convergence for the entire Christian life. Everything should revolve 

around the Eucharist. 

Sanctity consists in participating more and more fully and perfectly in the 

divine life which is communicated to us through grace. This grace springs 

from Christ as its unique source, in whom dwells the fulness of grace 

and divinity. 

Christ communicates grace to us through the sacraments and principally FOUNTAIN OF 

through the Eucharist, in which he gives us himself as the food of our soul. HOLINESS 

However, unlike material nourishment, it is not we who assimilate Christ 

to ourselves, but it is he who transforms us into himself. In the Eucharist 

the Christian can attain that maximum transformation in Christ in which 

sanctity consists. 

Holy Communion, in giving us entirely to Christ, places at our disposition 

all the treasures of sanctity, of wisdom and of knowledge which are contained in 

him. With Communion the soul receives an infinite treasure which becomes 

the property of the soul. 

Together with the Word Incarnate, with his body, soul and divinity, there 

ls given to us in the Eucharist the other two Persons of the Blessed Trinity, 

the Father and the Holy Ghost, by reason of the ineffable mystery of cir- 

cuminsession which makes them inseparable. Never as perfectly as after 

receiving Communion is the Christian converted into the temple and tabernacle 

°f the divinity. By reason of this divine and ineffable contact with the 

Blessed Trinity, the soul (and by redundance from the soul, the body also) 

ls made more sacred than the tabernacle or a ciborium, and even more 353 



PREPARATION 

positive MEANS sacred than the sacramental species themselves which contain Christ but 

OF growth without receiving from him any sanctifying influence. 

The eucharistic union associates us in a mysterious but real manner with 

the infinite life of the Blessed Trinity. In the soul which has just received 

Communion, the Father engenders his only-begotten Son, and from both 

proceeds that current of love and veritable torrent of fire which is the Holy 

Spint. The Christian, after Communion, should be rapt in an ecstasy of adora¬ 

tion and love and should let himself be bom through the Father to the Son 

and trough the Son to the Father in the unity of the Holy Ghost. There 

should be a simple movement of flaming love and intimate adoration which 

could be translated in this simple formula: “Glory be to the Father and to the 
Son and to the Holy Ghost.” 

These notions are fundamental and they will suffice, if meditated upon, 

o give us the tone and the norm of our Christian life, which should be 

ssentia y euc aristic. But now let us speak of the preparation and thanksgiving 

which are of capital importance for obtaining from the Eucharist its maximum 
sanctirymg power. 

It is necessary here to distinguish a twofold preparation: remote and proximate. 

Lded ! aSfn S“craJrid^™ Synodus, of December 20, 1905, 

j- n. °Tt a e historical controversy concerning the remote 

mined hat 'Tt ^ °f Holy Communion. The Pope deter- 

condifin * T ” ^ l°leCeive ^recluent: or even daily Communion, the following 

STth t"e "T Tiled: ^ State °f 8-e; b) the right intention 

out of rn t' k'6 S T n0t rece'vc Communion for reasons of vanity or 

aTpo sibir^h t0 ^ G°d): C) freedom from venial sins so far 
uf *' aJthough this is not absolutely necessary, since Communion will 

hiL reco rd I”' u dih8ent PreParari°n and devout thanksgiving are 

2 fu di r ’ °nC Sh°Uld f0ll0w the ad-e of a confessor. One 

Coition.^ C°ndltl0nS Sh°Uld n0t be deP™d of frequent or daily 

perfecrion^must ^ PeiS°nS who wish seriously to advance in Christian 

Onerreir ^ f tilese conditions as much as possible. 

LeSk?Ston Sh°Uld C°nSiSt in Iiv^ a life that * worthy^ one 
Received Communion in the morning and intends to receive Com- 

Communion in schmh SminanSf "W* may 0riginate from frequent and daily 

danger that one may approach theCi^18101^ con™unities> etc-> where there is a 
attracting the attention of onp’c mmunion rail unworthily because of a fear of 

of the o“ iStaTSS* ” ‘T*'5’ Sa“d Co»Ste8.n» 
to ordinaries and maior issued a prudent instruction reserved 

Apostolicae Sedis. One can SeAe^teMand W3S n0t Published in *e Ac‘j 
354 of Canon Law. 6Xt and a commentary m any standard manual 

munion again the following day. He must reject any attachment to venial the sacraments 

sin, especially to deliberate venial sin, and avoid a lukewarm and imperfect 

manner of acting; this presupposes self-abnegation and a tendency to the 

practice of more perfect acts in view of given circumstances. 

There are four principal proximate dispositions which the fervent soul Proximate 

should try to arouse, asking God for them with a humble and persevering dispositions 

insistance. 

1) A living faith. Christ always demanded this as an indispensable 

condition before granting any grace, even the grace of a miracle. The 

Eucharist is the mysterium fidei because in it natural reason and the 

senses can perceive nothing of Christ. St. Thomas recalls that on the 

Cross only the divinity was hidden, but on the altar the holy humanity of 

Christ likewise is veiled to our gaze. This mystery demands of us a living 

faith filled with adoration. 

But not only in this sense of a vital assent to the eucharistic mystery 

is faith absolutely indispensable; it is also indispensable in relation to 

the vivifying power of contact with Christ. We must consider in our 

souls the leprosy of sin and repeat with the leper of the gospel: “Lord, 

if thou wilt, thou canst make me clean” (Matt. 8:2), or as the blind 

man of Jericho, who was less unfortunate with his privation of physical 

vision than we are with our blindness of soul: “Lord, that I may see” 

(Mk. 10:51). 

2) Profound humility. Christ washed the feet of his apostles before 

he instituted the Eucharist, in order to give them an example (Jn. 13:15). 

If the Blessed Virgin was prepared to receive the Word of God in her 

virginal womb with that profound humility which caused her to exclaim: 

“Behold the handmaid of the Lord” (Lk. 1:38), what ought we to do 

in a similar situation? It does not matter that we have repented perfeedy 

of our sins and that we find ourselves in the state of grace. The fault 

was pardoned, perhaps the guilt of punishment was also remitted (if 

we have done sufficient penance), but the historical fact of having com¬ 

mitted that sin will never disappear. We should never forget, whatever be 

the grade of sanctity which we actually possess, that we have been 

ransomed from hell and that we are former children of the devil. The 

Christian who has had the misfortune to commit a single mortal sin 

in his life ought always to be overwhelmed with humility. At least on 

approaching Communion we should repeat three times with profound 

sentiments of humility and a sincere repentance the sublime words of 

die centurion: “Lord, I am not worthy.” 

3) Unhounded confidence. It is necessary that the remembrance of 

our sins should lead us to humility but never to despair, which would 

be a disguised form of pride. Christ is the great pardoner who has 355 
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embraced with infinite tenderness all the sinners who approach him in 

search of pardon. The conditions for this pardon have not changed- 

they are the same as in the gospel. We should approach him with 

humility and reverence and also with great confidence in his goodness 

and mercy He is the Father, the Good Shepherd, the Healer, the Divine 

Fnend, who wishes to hold us close to his Sacred Heart which throbs 

with love for us. Confidence conquers him and he cannot resist it, for 
it overwhelms his heart. 

4) Hunger and thirst for Communion. This is the disposition which 

most directly affects the sanctifying efficacy of Holy Communion. The 

hunger and thirst for receiving the sacramental Christ, which proceeds 

from love and is almost identified with love, enlarges the capacity of 

the sou and disposes it to receive sacramental grace from the Eucharist 

in great measure. The amount of water which is taken at a fountain 

• ,1 X 630 C3Se °n ^le s'ze dle vessel in which the water is 

^ !f.re Stnve t0 be§ «dently of the Lord for this hunger and 
thirst and if we ourselves strive to arouse it with all possible means, 

we shall very soon be saints. St. Catherine of Siena, St. Teresa of Avila 

thev W T r TtS had *“* a bun8er aild thirst for Communion that 

rather X> ^3Ve be6n cxPosed to the greatest sufferings and dangers 

bv this / ^ Ule 3 ^ng e day 111 which their souls were not sustained 

onlv an efXX, n°U1?s ment‘ We should see in these dispositions, not 

sanctitv tX ” °nC °f tbe most ^carious causes of their exalted 

grace in th 6 X anSt re6eived w’dl such ardent desire increased the 

in giant st iX X S X ^ inca^cubdde degree, causing them to advance 
m giant strides along the road to perfection. 

one inrnXX ^ <~'°mmunions should be more fervent than the preceding 

Communion ^ 0861 3nd thirSt for ^ Eucharist. For each new 

resuTTLTT f “ °Ur “***« grace and disposes us, as a 

not onlv eoualX ° L<fd °n 1116 following day with a love that is 

Here as th n X greater tban our love of the preceding day. 

an ^cderatd We’ the should advance with 

Lrindim°Vement “ mUCh ** 531116 way. as a stone falls with 
greater rapidity as it approaches closer to the earth.” 

wermfprenaratfnTf wil1. in?rease in us in this sacrament ex opens 
—■ ’ 01 mmuni°n is more important than thanksgiving after 

earth)'is nl^aSSted^iS* TVement <e-g-> that of a stone falling to 

the case of violent movement “S ,terminus- ^ contrary happens o 

grace inclines after the fashion of the nah T thr°Wn upward into *e al/ N° 
grace ought to grow the more as X ^ movement; therefore, those who are in 
Heb., 1:25). & the>' approach their terminus” (In Epist. ad 

Communion, because the grace is in relation to the actual disposition of the 

soul which receives Communion.15 

In any case, thanksgiving after Communion is likewise very important. 

As St. Teresa said to her nuns: Do not lose so good an opportunity of 

negotiating as the hour after receiving Communion.”16 Christ is present in us 

and he desires nothing so much as to fill us with blessings. The best way of 

giving thanks is to identify oneself through love with Christ himself and to 

offer him to the Father with all his infinite riches as a sweet oblation for 

the four purposes of sacrifice: adoration, reparation, petition and thanksgiving. 

It is necessary to avoid at any cost a routine spirit, for this renders sterile 

the greater part of thanksgiving after Communion. There are many devout 

souls who make a thanksgiving which is composed of certain formulas or 

prayers read from a book, and they are not satisfied until they have recited 

them mechanically. There is no intimate contact with Christ, no cordial 

conversation with him, no fusion of hearts, no humble petition for the graces 

which we need today and which may perhaps be completely different from 

the graces we needed yesterday or shall need tomorrow. “I do not know what 

to say to the Lord,” is the answer of some who abandon their prayer books 

and attempt to give themselves over to loving conversation with Christ. For 

that reason they do not even try to leave their routine formality. If they loved 

Christ truly and if they would try to carry on with him a conversation of 

friendship, they would very soon experience a repugnance for those formulas 

which they had only read out of a prayerbook and which have been written 

by others. The voice of Christ, sweet and tender, would resound in their 

souls and show them the way to heaven and establish in them that peace 

which “surpasses all understanding” (Phil. 4:7). 

Another excellent means of giving thanks is to reproduce in one’s mind 

some of the scenes of the gospel, imagining that we ourselves are present 

before Christ who is truly present within us in the Eucharist. Then we 

could present our petitions as they were presented by others when Christ 

was on earth: “Lord, behold, he whom thou lovest is sick” (Jn. 11:3); “Lord 

13Some theologians maintain that the sacrament can produce new increases of 
grace ex opere operato throughout the whole time that the sacramental species 

remain incorrupt in the person who has received Communion if new dispositions 

are found on the part of the recipient. But this theory is very improbable. It is 

rouch more theological to say that the effect ex opere operato is produced only 
once by the sacrament, at the very moment of receiving Communion. (Cf. St. 

ihomas, Summa, III, q. 80, a. 8, ad 6.) It is true, however, that there can 

new increases of grace ex opere operands (by intensifying one’s dispositions), 
nut this has nothing to do with the proper effect of the sacrament ex opere operato. 

indeed, grace can be produced independendy of the sacrament by any act of 

'nrtue which is more intense than the habit which one actually possesses. 

Cf. The Way of Perfection, Chap. 34, n. 10. 
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of thanksgiving 

if thou wilt, thou canst make me clean” (Matt. 8:2); “Rabboni, that I may 

see” (Mk. 10:51); “Lord, give me this water” (Jn. 4:15); “Lord, inerts 

our faith” (Lk. 17:5); “I do believe; help my unbelief” (Mk. 9:23); "Lord, 

teach us to pray (Lk. 11:1); “Lord, show us the Father and it is enough 

for us (Jn. 14:8); Lord, to whom shall we go? Thou hast words of everlasting 

life (Jn. 6:68). How our Lord would rejoice at seeing the simplicity, the 

faith and the humility of such souls, who approach him with the same confi¬ 

dence and love as those recorded in the gospel. How could it be possible 

that he would not answer our prayers, if he is the same now as then and if 

we are so wretched, and even more so, than many who are described in the 

gospel? There is nothing that so moves his divine heart as a soul that thirsts for 

God and humbles itself by recognizing its wounds and miseries and implores 
a remedy for them. 

It is a kind of irreverence to the divine guest to be too prompt to terminate 

the visit which he has condescended to make to us. With persons of the 

world who are deserving of all respect we would never act in this manner, 

ut we would wait for them to bring the visit to a close. Jesus prolongs his 

visit within us for as long as the sacramental species remain substantially 

unchanged, and although one cannot give a fixed rule in this regard, since 

it epends on the physical condition of each person, we could say that the 

sacramental species normally remain in a person for a half hour. We should, 

therefore, try to remain during all this time at the feet of the Savior, listening 

to his divine teaching and receiving his sanctifying influence. Only by reason 

o unusual circumstances, such as an urgent duty or necessity, should we 

cut short our thanksgiving, and even then we should ask the Lord, to supply 

wit is goodness and mercy the time which we were not able to give.17 

SPIRITUAL 

COMMUNION 
great help or complement to sacramental Communion and a means of 

prolonging its influence is the practice which is called spiritual communion. 

It consists essentially in a fervent desire to receive the Eucharist and in giving 

d,a embrace as if he had truly entered our hearts. This pious 

practice, esse and encouraged by the Church, has a sanctifying efficacy 

and can be repeated frequently throughout the day. We can never sufficiently 

praise is excellent devotion, but even in this matter one must avoid carefully 

anything that is routine or mechanical, because this would diminish the merit 

a j°n ° j? occ®sion commanded two altar boys to accompany sucb 
Tf e candfes when he left immediately after receiving Communion. 

hanSL ST ,TeP?°nal circumstance, we are obliged to interrupt our 
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Another excellent practice which should not be omitted is that of visiting 

Christ in the tabernacle. It consists in passing a short time at the feet of the 

Master present in the Eucharist; we should do so several times a day if 

possible. A most opportune time is toward the close of day. At this twilight 

hour everything in nature invites us to recollection and silence, and these 

are excellent conditions for hearing the voice of the Lord in the depths of the 

soul. The best method for making a visit to the Blessed Sacrament is to open 

one’s heart by means of a fervent conversation with Christ. It is not necessary 

to be educated or to be eloquent, but simply to love the Lord a great deal 

and to have confidence and a childlike simplicity toward him. Books may 

be of help to certain individuals,18 but hooks can never take the place of the 

spontaneity of a soul which opens its heart to the outpourings of love which 

emanate from the sacramental Christ. 

THE SACRIFICE OF THE MASS 

The Mass is substantially the same sacrifice as that of the Cross, and has all 

of its infinite value: the same victim, the same oblation, the same priest. 

There is only an accidental difference: the manner in which the sacrifice 

is realized (a bloody sacrifice on the Cross, an unbloody sacrifice on the altar). 

This is the teaching of the Church in the Council of Trent.19 As a true 

sacrifice, the Mass realizes the four purposes of sacrifice: adoration, reparation, 

petition and thanksgiving.20 Its value is infinite, but its effects, so far as they 

depend on us, are applied to us only in the measure of our internal dispositions. 

As a reproduction of the redeeming sacrifice, the Mass has the same purposes 

and produces the same effects as the sacrifice of the Cross. They are also 

die same as those of a sacrifice in general, the supreme act of religion, but 

they are incomparably more sublime. 

1) Adoration. The sacrifice of the Mass renders to God an adoration 

which is absolutely worthy of him and is infinite in the strictest sense. 

This effect it always produces infallibly, ex opere operato, even if the 

Mass were celebrated by a priest in the state of mortal sin. The reason 

is that the value of adoration depends on the infinite dignity of the 

principal priest who offers the sacrifice (Christ) and the value of the 

victim offered (Christ). 

We should recall the great longing of the saints to give glory to God. 

18The books of St. Alphonsus Liguori are especially suitable. 

19Sess. XXII, Chap. 2; Denz. 940. 

Chap. 1; Denz. 948. • 
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With the Mass we give to God all the honor which is due to him in 

recognition of his sovereign grandeur and supreme dominion, and this 

is done in the most perfect way possible, in an infinite degree. One Mass 

gives more glory to God than do all the angels and saints in heaven, 

including the Blessed Virgin Mary, the Mother of God. 

In return for this incomparable glory, God inclines lovingly to his 

creatures. From this proceeds the sanctifying value of the Mass. And 

to think that many Christians, even devout Christians, have not yet 

become aware of this, but prefer their routine practices of devotion to 

an incorporation and participation in this sublime sacrifice which consti¬ 

tutes the principal act of religion and of Catholic worship! 

2) Reparation. After adoration, there is no other debt which is more 

pressing than that of making reparation for the offenses which we have 

committed against the Creator. In this sense also the value of the Mass 

is absolutely incomparable, because by means of it we offer to the Father 

the infinite reparation of Christ with all its redeeming efficacy. 

The world is flooded with sin each day, and we may well ask why 

God does not punish us. The reason is that each day, indeed each 

hour, the Son of God, immolated on the altar, appeases the wrath of 

his Father and withholds the arm which is prepared to punish. Yet 

this reparatory effect is not applied to us in all of its infinite fulness, 

but in a limited and finite degree, according to our dispositions. Neverthe¬ 

less, it is well to keep in mind the following points: 

a) We receive ex opere operato, unless we place an obstacle to it, 

the actual grace which is necessary for repentance for our sins.21 

Consequently, there is nothing more efficacious for obtaining from 

God the conversion of a sinner than to offer the Holy Sacrifice of 

the Mass for this intention, asking God at the same time to rid the 

heart of the sinner of the obstacles for infallibly obtaining that 
grace. 

b) The Mass remits always and infallibly, as long as there is 

no obstacle, at least part of the temporal punishment which is due 

to sin in this world or in the world to come. Hence the Mass is 

likewise of great profit for the souls in purgatory. The degree and 

measure of this remission, however, will depend on our dispositions.2 

“"2 11131 We,speak of **“1 grace and not habitual grace, which is the fruit 

ChapXDeCnZ“40SaCramenta abs°lution- Cf' the Council of Trent, Sess. XXII, 

SOcfar as Pertains to the punishment for one’s own sins. As regards 

, IOn 0 Ptrrushment for the souls in purgatory, it is more probable that 

ex °?e™t0 ®ffecls dePend simply and solely on the will of God, although 

ere opere operantis the Mass will be of greater benefit because of the devotion 

No suffrage is of such efficacious value to the souls in purgatory 

as the sacrifice of the Mass, and no sacramental penance of greater 

value could be imposed by confessors on their penitents than that 

of having a Mass offered to God. 

3) Petition. ‘‘Our indigence is immense; we constantly need light, 

fortitude, consolation. We shall find all this in the Mass. There is, in 

effect, he who said: ‘I am the Light of the world, I am the Way, I am the 

Truth, I am the Life. Come to me, those who suffer, and I will refresh 

you. If anyone comes to me, I will not reject him.’ ”23 

Christ is offered to the Father in the Mass in order to obtain for us, 

through the infinite merit of his oblation, all the graces of divine life 

which we need. There he is “always living to make intercession for us” 

(Heb. 7:25), strengthening our supplications and petitions by his infinite 

merits. Therefore, the impetratory value of the Mass is incomparable. 

Of itself, ere opere operato, infallibly and immediately, it moves God 

to grant to men all the graces they need, without exception, although 

the effective distribution of those graces will be measured by the degree 

of our dispositions and can even be frustrated completely because of a 

voluntary obstacle which we may place to it24 

When incorporated with the Mass, our prayer not only enters into the 

river of liturgical prayer, which gives it a dignity and efficacy ere opere 

operantis ecclesiae, but it blends it with the infinite prayer of Christ, 

and in attention to him God will grant us whatever we need. Consequently, 

there is no novena or triduum which can compare to the impetratory 

efficacy of one Mass. 

What a disorientation frequently exists among the faithful as regards 

the objective value of things! That which we cannot obtain by means 

of the Holy Mass cannot be obtained in any other way. It is very well 

and good to make use of other practices and exercises which are approved 

by the Church, and it is beyond doubt that God does grant many graces 

through them, but let us put each thing in its proper place. The Mass 

is above everything. 

4) Thanksgiving. The immense benefits of the natural and super¬ 

natural order which we have received from God cause us to contract 

with him an infinite debt of gratitude. An entire eternity would not 

suffice to pay this debt if we were not able to make use of other means 

°f the one who says the Mass and the one who has it offered. Cf. the Council 

of Trent, loc. cit.; St. Thomas, Summa, III, q. 79, a. 5; Snppl, q. 71, a. 9, 
a<f 3 and 5. 

'3Dom Columba Marmion, Christ the Life of the Soul, Chap. 7. 

24Cf. R. Garrigou-Lagrange, O.P., The Three Ages, II, Chap. 31. 361 
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DISPOSmONS 
FOR MASS 

which we are able to offer him on our account. But there is at our 

disposition a wonderful means of completely liquidating our debt: the 

sacrifice of the Mass. Through it we offer to the Father a eucharistic 

sacrifice or a thanksgiving which is more than our debt because it is 

infinite. It is Christ himself who is immolated for us, and in our place 

he gives thanks to God for his immense benefits. At the same time, the 

Mass is a fountain of new graces because it pleases God to reward those 

who do good. The eucharistic effect or thanksgiving is produced by the 

Holy Mass of itself always and infallibly ex opere operate and inde¬ 

pendently of our dispositions. 

Such are, in bnef, the infinite riches contained in the Mass. For that reason 

the saints, illumined by God, always held the Mass in the highest esteem, 

t was t e center of their life, the fountain of their spirituality, the resplendent 

sun around which all of their activities revolved. But in order to obtain 

. C. max‘milm sanctifying benefits from the celebration of or attendance at Mass, 

it is necessary to insist on the necessary dispositions on the part of the one 

who celebrates or the one who attends. 

Someone has said that in order to celebrate or attend one Mass worthily, 

ree eternities would be required: one to prepare oneself, another to celebrate 

or a ten t e ass, and a third to give thanks. Without going to this extreme, 

. e Ca.n..Say 1 at is certain t^iat every preparation will be too little as regards 

e diligence and fervor which are fitting for the Mass. The principal 

dispositions are of two kinds: external and internal. 

1) External dispositions. For the priest, these dispositions will consist 

m,. ,C ^Cr fulfillment and observance of the rubrics and ceremonies 

W. 1C 1 e urch requires. For the faithful they will consist in respect, 
silence and attention in assisting at Mass. 

2) Internal dispositions. The best possible disposition is to identify 

oneselt with Christ who is immolated on the altar, to offer him to the 

• a*t.er v*1 t0 °^er oneself in him, with him and through him. This 

6 jU^ ° as^n£ we be converted into bread in order to be 

onsume y our brothers through the complete giving of ourself in 

c anty. We ask for an intimate union with Mary at the foot of the 

ih i* . ^*n’ beloved disciple, with the priest who celebrates 

ass an is another Christ here on earth; a union with all the 

asses which are being celebrated in the whole world. We should never 

ask anything of God without adding, as an infinite price of the grace 

w ich we desire: Lord, by the adorable blood of Jesus, who at this 

oment is ing elevated in the chalice by some priest somewhere in the 

world. I here is no doubt that the Mass celebrated or attended with 

these dispositions is an instrument of sanctification of the first order. 

After the sacraments, which are the primary fountain of our Christian life the sacraments 

for augmenting grace ex opere operate, it is necessary to examine the funda¬ 

mental means for the development of this life ex opere operands. These means MEANS OF 

are, principally, the ever more intense practice of the infused virtues, perfected 

by the actuation of the gifts of the Holy Spirit (an actuation which, although 

it does not depend on us, we can nevertheless anticipate by disposing ourselves 

so that the Spirit may move us), and the progressive increase of the life of 

prayer. These are the great means which we shall now examine as extensively 

as is possible. We have already considered the general theory and doctrine 

of the infused virtues and the gifts of the Holy Ghost. Now we shall consider 

the method of practicing the virtues with greater intensity and perfection and 

what is necessary to dispose ourselves to the actuation of the gifts of the 

Holy Ghost. We shall insist especially on the seven principal virtues, theological 

and cardinal, but without omitting certain indications which pertain to their 

derived and annexed virtues. We shall likewise add to each virtue a considera¬ 

tion of the gift of the Holy Spirit which corresponds to that virtue, as St. 

Thomas does in his Summa Theologiae. 
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2: THE VIRTUE 
OF FAITH 

The theological virtues are the most important virtues of the Christian life 

because they are the basis and foundation of all the other virtues. Their function 

to unite us intimately to God as infinite truth, as supreme beatitude and 

Ie gr£^test They are the only virtues which are immediately related 

o Cod; all the others refer directly to things that are distinct from God. Here 

lies the supreme excellence of the theological virtues. 

THE NATURE OF FAITH 

DEFINITION 

The nature 

of faith 

Sdlecfbvwh'? therthTl0giCal Virtues’ is a virtue infused by God in the 

of God wh W 1C .VVC lrm y assent t0 divinely revealed truths on the authority 

memsIS * *** W°rds are contained a11 ** “al eIfi- 
cal infused 3 8°°d de^n*tion: ^le proximate genus (theologi- 

WInd eh diffeenCe (intellectual assent, as distinct from 

love of frie Th-’ T T 'C1 1116 wid Ioves with a love of concupiscence or a 

™ati mll h P); C rterial °bjeCt and the f°nnal quod object (God 

T 35 f firSt truth and aI1 the truths revealed as related 

iSeif'JdZlS ie" ^ "" aMh0li,y °f G0d’ "h° “ 

clorv God ennWo.US ^ lnli”ate and the great mysteries of grace and 

them! The assent tl^ u ^°m bis P°int °f view, as he himself sees 

cause it is based n th feltb is of itself most firm and certain be- 

main for us obscure"and non-ewvJ7 revealin8‘ The revealed truths re- 
vene under the mnri c ent’ however, and hence the will must inter- 

not by reason of int^T °- 8TaCj’ l° impose uPon the intellect that firm assent- 

rrotht » - concerning .ho* 

neither deceive nix be deceived lnfall,ble authority of God, who can 

natural and meritorious. ' ^ tHe 3Ct °f faith is freC’ ^ 

Faith is incompatible with intellectual or sensible vision. Of itself it is of the virtue 

those things which are not seen.1 Therefore, faith disappears in heaven and is OF faith 

replaced by the face-to-face vision. Nevertheless, faith is the first of the 

Christian virtues so far as it is the positive foundation of all the others,2 al¬ 

though charity is more excellent than faith and all the other infused virtues, 

inasmuch as it bespeaks a relation to God in a more perfect manner and is 

the form of all other virtues.3 Without charity, no virtue can be perfect.4 

The Council of Trent states that faith is the beginning, the foundation and 

the root of justification, and without faith it is impossible to please God and 

to be numbered among his sons.5 It is the beginning because it establishes 

the first contact between ourselves and God, the Author of the supernatural 

order. The first thing is to believe in God. It is the foundation, inasmuch as 

all the other virtues, including charity, presuppose faith, and are established 

upon it as an edifice on its foundation. Without faith it is impossible to hope 

or to love. It is the root, because in it, when informed by charity, all the 

other virtues live. When informed by charity, faith produces, among other 

things, two great effects in the soul: the filial fear of God which helps the 

soul keep itself from sin, and the purification of the heart which raises it to 

the heights and cleanses it of its affection for earthly things.® 

It is important to have clear ideas concerning the distinct forms of faith which 

are distinguished in theology. Faith can be considered, in the first place, by 

reason of the subjects who believe (subjective faith) or by reason of the 

object believed (objective faith). Subjective faith admits of the following 

subdivisions: 

1) Divine faith, by which we believe whatever has been revealed by 

God; Catholic faith, by which we believe whatever the Church proposes 

to us as divinely revealed. 

2) Habitual faith, a supernatural habit infused by God at baptism 

or at the justification of the unbeliever; actual faith, the supernatural act 

which proceeds from the infused habit (i.e., the supernatural act by which 

we believe here and now that God is one and three). 

3) Formed or living faith, which is united with charity when the soul 

is in the state of grace and is perfected by charity as the extrinsic fonn 

JCf. St. Thomas, Summa, II-II, q. 1, a. 4. It follows from this that private visions 

and revelations, especially if they are not clear and distinct, may be more of an 

obstacle than a help to pure faith, as St. John of the Cross explains in his The Ascent 

of Mount Carmel, Books II and III. 
2Cf. ibid., q. 4, a. 7. 

3Cf. ibid., q. 23, aa. 6-8. 

4Cf. ibid., a. 7. 
5Sess. VI, Decree on Justification, Chap. 8, Denz. 801. 

6Cf. St. Thomas. Summa. II-II, q. 7. 

THE FORMS 
OF FAITH 
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OF growth I °f i1 the ,virrjf; lmf°Tmed °T dead faith, which is separated from charity 
m the soul of the believer who is in the state of mortal sin. 

4) Explicit faith, by which a person believes a particular mystery con¬ 

cretely as revealed by God; implicit faith, by which a person believes 

everything revealed by God, although he may be ignorant of many de- 

5) Internal faith, which remains in the interior of our soul; external 

faith, which is manifested externally by words or signs. 

Objective faith, on the other hand, can be subdivided in the following way: 

^ Catholic faith, which is constituted by the revealed truths proposed 

by Cod to all men for obtaining eternal life (or everything contained in 

bacred Scnpture and tradition explicitly or implicitly); private faith, 

w ic is constituted by the truths which God manifests at times in a 

supernatural manner to some particular person (e.g., to St. Margaret Mary). 

e irst type o iges all men; the second type obliges only the person 

who has received it directly from God. 

2) Defined faith, which pertains to those truths which the Church 

proposes explicitly to the belief of the faithful under pain of sin of heresy 

/V. ° ®x®)™jnuni<ation (e.g., the dogma of the Immaculate Conception); 

At™a u “‘I ’ iC^ rC^erS t0 dl0se truths which as yet have not been 
e med by the Church as dogmas of faith but which can be defined be- 

p .1 T ^ .ar<T. e*Pllcltly “ntamed in the deposit of divine revelation 
(all the Catholic dogmas before their official definition). 

) Necessary fatth, with a necessity of means, that which pertains to 

«Wl e uV10Se, T0rmce’ even inculpable ignorance, prevents the 

f , e sou ’ necessary faith, with a necessity of precept, which 

± ° w^ich the Church proposes for ihe belief of the 

eZ.il “ut whose “culpable ignorance does not compromise one’s 

dogmas) (and tKiS P£‘rtainS t0 each and every one of the Catholic 

cs"’ » 10-15), the sins opposed 

is the greatest f Tl m^tdeluy 0T Vaganism, which, when it is voluntary, 
the greatest o£ all acep. fo, the direct hatted it God; teres* which 

theologians agree since^e^o^^J5 3 deputed question among theologians. AM 

of the Holy SCMa^TS n™' “ ““demned by the Church (Dec«e 
faith in the existence of CrJ * nz* * * that the minimum required is 

Some theolS a"s“ ££?£ °? i*6 g°°d and Punisher of the ^ 
of the mystery of the Blessed T ■ °W edfe’ however imperfect and rudimentary, 

seems to say This latter fe 1 Tnnity“d of Christ the Redeemer. St. Thomas 

of unbelievers an explicit faith hTTiv' H % 2’ aa- 7'8^’ but he does not eX3Ct 
xpncit taith in divine providence but only an implicit faith. 

SINS 
; AGAINST FAITH 
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denies some revealed doctrine in particular, or voluntarily doubts it; apostasy, 

which is the complete abandonment of the Christian faith received at baptism; 

blasphemy, especially that against the Holy Ghost; and blindness of heart and 

dullness of the senses, which are opposed to the gift of understanding and 

proceed especially from sins of the flesh. The detailed study of these sins per¬ 

tains to moral theology. 

Both objectively and subjectively faith can grow and develop in our souls 

until it reaches an extraordinary degree. The saint reaches the point at which 

he lives his faith, as St Paul says: “The just man lives by faith” (Rom. 1:17). 

But it is necessary to understand this doctrine correctly. No one has explained 

it better than St. Thomas, and we quote his words at some length, adding in 

parentheses the points which clarify the doctrine for those who are not well- 

versed in theology: 

The quantity of a habit can be considered in two ways: by reason of the 
object and by reason of its participation in the subject. (In the present. in¬ 

stance, this would mean objective faith and subjective faith.) Now the object 

of faith (the revealed truths, objective faith) can be considered in two ways, 

according to its formal reason or motive (the authority of God revealing) or 
according to the things which are materially proposed for belief (all the 

truths of faith). The formal object of faith (the authority of God) is one 

and simple, namely, first truth. Whence, from this point of view, faith is 

not diversified in believers, but it is specifically one in all (one either accepte 

the authority of God or he does not; there is no middle course for anyone). 

But the things which are materially proposed for our belief are many (al 
the truths of faith), and they can he known more or less explicitly (the 

theologian knows many more and more clearly than the simple be lever). 

Accordingly, one man can know and believe explicitly more truths than an¬ 
other person, and thus one can have a greater faith according to the greater 

explication of that faith. 
But if faith is considered according to its participation in the subject (sub¬ 

jective faith), it can also have two modes, because active faith proceeds from 

the intellect (the intellect assents to revealed truths) and from the will (which, 
moved by God and man’s liberty, imposes this assent on the mtellect). In thi 

sense faith can be greater in one than in another; by reason of die mtellect 

because of the greater certitude and firmness (in its assent), and by rcas 

of the will because of the greater promptness, devotion or confidence (by wh 

the will commands the intellect to its assent).8 _ 

There is nothing to add substantially to the foregoing doctrine, but it is 

fitting to point out the manner in which souls can intensi y t eir ai in 

their Christian life. 

As happens with incipient charity,8 the principal concern of beginners as 

regards their faith is to nourish and foment it so that it will not he lost or 

corrupted. In order to do this, certain things are require . 

8Summa, II-II, q. 5, a. 4. 
®Cf. St. Thomas, ibid., q. 24, a. 9. 
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Advanced souls 

H , ^ They,must be convinced that faith is a completely gratuitous gift 
| o God and no one can merit it.10 Consequently, they will ask the Lord 

in fervent prayer that he always conserve in their souls that divine light 

which shows them the way to heaven in the midst of the darkness of our 

ignorance Their favorite ejaculation, repeated fervently throughout the 

9323)W11 te that °f thC 8°Spel: 11 do be!ieve> help my unbelief” (Mk. 

J) They will reject energetically, with the help of divine grace, any- 

thing that could be a danger to their faith: diabolical suggestions by 

way of doubts and temptations against the faith (which they will combat 

netTd7 hJ dlStractlfng themselves or thinking of something else, but 

JI! dlr“tIy by confmnting the temptation or disputing with it or by 
parching for reasons, because this would rather increase the disturbance 

or ri d 6 Z° nCG ^ att3Ck °f the enem>T); dangerous reading 
ChriJ d readln& m Whkh there is manifested a worldly or anti- 
Dride thn V16W^01^ eonceming faith or religion in general; intellectual 

opposes th^me m lCf mf-,perabIe obstacle by which the incredulous 

and an e ^ °, G°d’ wbo would otherwise grant the gift of faith, 

it as WP ^ 7y t0c OSe the faitb in the case of those who already possess 

the humble^CI Pet.C5n:5)Ure: ^ ^ Pr°ud’ but giveS graCC *° 

truths of HtteT- t0 5,xtend and increase their knowledge of the 

thus auvmp ! ^ fUdymg Catholic doctrine to the best of their ability, 

to a greater11 ^ 16 lgi°us cuIture and extending their knowledge 
to a greater number of revealed mnbc tl- • , . . 

crease of objective faith. d Tl'S constltutes the extensive m- 

aiiSienthfvlb ^ °f objective faith, they will endeavor to 

practice o^tbp ? frfeque/!tand devout recitation of acts of faith and the 

Loyola in his Spiritual P ^ 

Pl^on of the apostles to the J“(1 

Pmoccttpied with the increase of this fundamental virtue 

Place diem on a ttti ***** by “ authentic *** of faith which will 
judge all things “He ^ SU.pe^naturaI plane from which they can see and 

** taith"<Rom-1:17)-,n otfa" 

acciumtfseTfTove566 ^ ?r°Ugb the ]ight of ^ith, without taking any 
_^ *m°Ve 01 Xlhsh ^s. God is always the same, infinitely good 

not from yourselves, ft* it^ thTeif/nf r ^ 136611 saved throu2b faithl and ^ 
one boast.” “ God; not as the outcome of works, lest any- 

and merciful, and his nature does not change, regardless of the consolations the virtue 

or dryness which we may experience in prayer, in praise from others, in OF faith 

persecution, in adversity or prosperity. 

2) They must strive to make their evaluation of things coincide per¬ 

fectly with the teachings of faith in spite of anything that the world 

may say or think. Consequently, they must be convinced that poverty, 

meekness, tears of repentance, hunger and thirst for perfection, mercy, 

cleanness of heart, peace and the suffering of persecution (Matt. 5:3-10) 

are of more value toward eternal life than all the world’s riches, violence, 

arguments, vengeance, pleasures of the flesh or the dominion of the 

whole world. They must see in Christian suffering an authentic blessing 

from God, although the world does not understand these things. They 

must be convinced that it is a greater evil to commit a deliberate venial 

sin than to lose one’s health or life itself; that the supernatural good 

of a single individual is of much greater worth than the whole world; 

that the most insignificant or minimum participation in sanctifying grace 

is of greater value than the universe;11 that a long life is much less im¬ 

portant than a holy life; and that they should not renounce their life 

of mortification and penance even if their austerities were to shorten their 

days on earth. In a word, they must see and judge all things from the 

point of view of God and renounce absolutely all worldly criteria and 

any points of view which are simply and purely human. Only by faith 

do we definitely conquer the world. ‘This is the victory that overcomes 

the world, our faith” (I Jn. 5:4). 

3) This spirit of faith intensely lived will be for them a source of con¬ 

solation in the suffering of this life and even tin bodily infirmity, in 

bitterness and trials of soul, in the ingratitude or hatred of men, in the 

sorrowful loss of one’s relatives and friends. It will make them see that 

suffering passes, but that the reward for having suffered well will never 

pass; that things are as God sees them and not as we would like to judge 

them by our mundane criterion; that those who have preceded us with 

the sign of faith await us in a better life (vita mutatuT, non tollitur')', 

and that after the sufferings and difficulties of this night have passed, 

there await us the external splendors of the city of the blessed. What 

great strength and fortitude are caused in the soul by these divine lights 

of faith for enduring suffering and even embracing it with joy, knowing 

that the passing tribulations of this life prepare us for the sublime and 

incomparable glory of eternity! It is not strange, then, that the apostles, 

and after them all the martyrs, inflamed by the light of faith, walked stead¬ 

fastly and tranquilly to their death, joyful at being able to suffer these 

extremes for the name of Jesus (Acts 5:41). 

nCf. St. Thomas, Summa, I-H, q. 113, a. 9, ad 2. 369 
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ently as a prelude to the beatific vision and the light of glory. 
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The gift of understanding can be defined as a supernatural habit, infused 

m the soul with sanctifying grace, by which the human intellect, under the 

1 uminating action of the Holy Ghost, is made apt for a penetrating intuition 

of the speculative and practical revealed truths, and even for natural truths, 

so tar as they are related to the supernatural end. 

All the gifts of the Holy Spirit, as supernatural habits, spring from sanctifying 

grace. Therefore, all souls in grace possess the gifts of the Holy Ghost, and 

the gifts grow together with grace.13 The gift of understanding resides in the 

speculative intellect, which it perfects (the intellect having been informed 

™nt?°US ( 1/ j/i V1/!.UC in order to receive in a connatural way the 
motion of the Holy Ghost, who puts the gift into operation. 

°nly*e Holy Ghost can put the gifts into operation. Without his divine 

"nrVemam ^ SnCe man is absolutely incapable of actuating them, 
m2**he *SfSta"ce of grace. The gifts are direct and immediate instru- 

the rifts folio °A11 h °St’ 3nd fr°m tIlC divine modality of the acts of 

for le i - A1 that man C3n do with the aid of grace is to dispose himself 

nlorinu ho”!! m°kement’ amoving obstacles, remaining faithful to grace, im- 

y, l S“C‘,'yi"8 aaa‘,im °{ gifts, and seconding freely 
end menrononsly rhe movement „f Holy Sp*( ^ g.fc ^ 

it points out\he^ne°V^ n?/* un^cn,arl'-ling is a penetrating intuition, and 

The vi tu c r ■ if6011C dl^crence between the gift and the virtue of faith, 

truths in a° PVCS t0 tbe created intellect a knowledge of supernatural 

characteristic o^tiie ect manner (modo human o'), which is proper to, and 

tellect aDt for th ^ V1ItUeS: tbe 8*^ °f understanding makes the in- 

of those sam 6 °U^ and mtuitive penetration (modo superhumano) 

IS conSLTa s ^"tSimf1,r ^*“”6 <* ^ contemplate 
001151515 “a simPle and profound intuition of truth (simplex intuitus 

IHoI,q-8,a- 4:I'n>q- 68> a‘ 6- 13Cf. ibid., q. 8, a. 6, ad 2. 

veritatis).1* The gift of understanding is distinguished in turn from the other 

intellectual gifts (wisdom, knowledge and counsel), inasmuch as its proper 

function is the profound penetration of the truths of faith by way of a simple 

apprehension, without making any judgment concerning them. It pertains 

to the other intellectual gifts to make a right judgment concerning them. This 

judgment, so far as it relates to divine things, pertains to the gift of wisdom; 

so far as it relates to created things, to the gift of knowledge; and so far as it 

pertains to the application of these truths to particular actions, to the gift of 

counsel.15 

The material object of the gift of understanding comprises speculative and 

practical revealed truths, and even natural truths so far as they are related 

to the supernatural end. It embraces everything that pertains to God, Christ, 

man and all creatures, as regards their origin and end, in such wise that its 

material object extends primarily to the truths of faith and secondarily to all 

other things which have some relation to the supernatural end.16 

However much the virtue of faith is used in the human and discursive man- NECESSITY 

ner, it can never attain its full perfection and development; for this the in- OF THE GIFT 

fluence of the gift of understanding is indispensable. The reason is simple. 

Human knowledge is of itself discursive, by composition and division, by 

analysis and synthesis, and not by the simple intuition of truth. The infused 

virtues are not exempt from this general condition of human knowledge, 

since they function under the rule of reason and in a human mode. But 

since the primary object of faith is the first and supreme truth as it manifests 

itself (veritas prima in dicendo),1T which is most simple, the discursive 

complex mode of knowing it cannot be more inadequate and imperfect. Faith 

is of itself an intuitive and not a discursive habit; therefore, the truths of 

faith cannot be comprehended in all their perfection except by the intuitive 

and penetrating vision which is obtained by the gift of understanding—in other 

words, when faith has been completely liberated from all the discursive 

elements and converted into a contemplative faith. Then one has reached 

HCf. ibid., q. 180, a. 3> ad 1. 

15Cf. ibid., q. 8, a. 6. 

16Cf. ibid., a. 3. 
nAs first truth, God can be considered in a threefold manner: in essendo, in 

cognoscendo and in dicendo. He is called first truth in essendo when we refer to 

jhe Deity itself as distinct from false gods; in cognoscendo when we refer to the 
infinite wisdom of God who cannot be deceived; in dicendo when we refer to the 

supreme veracity of God who cannot deceive us. In the first sense (in essendo) 

we have the formal quod object of faith; in the second and third senses, that is, 

*e authority of God revealing, which proceeds from his wisdom (in cognoscendo') 

and his veracity (in dicendo), we have the formal quo object, which is properly 

die specifying object of faith. 371 

THE VIRTUE 

OF FAITH 

M 

V 



POSroFVEGRO^LS I thepurefaith which ^ repeatedly recommended by St. John of the Cross 
| as the only means proportionate for the union of our intellect with God.18 

ITS EFFECTS S The gift of understanding produces admirable effects in the soul, and all of 

them perfect the virtue of faith to the degree which was attained in the 

saints It reveals truths with such clarity that, without sounding the mystery 

entirely, it gives an unshakable security concerning the truth of our faith, 

lhis is seen in the experimental order in those mystical souls in whom 

e gift of understanding has developed to an eminent degree. They were 

disposed to believe the contrary of what they saw with their own eyes rather 

than to doubt in the slightest any of the truths of faith. 

. gift Is most useful for theologians, and St. Thomas Aquinas possessed 

denth!11 pCXtra0rC1;;ary de8ree- It enables the theologian to penetrate into the 
depths of revealed truth and to deduce, by means of theological discursus, 

out h 3re implidt “ the$e *“*“■ Angelic Doctor points 

nenenate n ^ the &.<* understanding enables us to 
penetrate into the truths of faith.19 

.7 ? cables us to see the substance of things which are hidden under 

^nifestations. In virtue of this divine instinct, the 

veils1 pPerC<'f? e divine reality which is hidden under the eucharistic 

■ • i f°m 1S ,° °|ws t leir obsession with the Eucharist, an obsession 

In the; 7eS ther a veritable martyrdorn of hunger and thirst. 

contemnW Je. taben}ade thcy do not Pia7 or meditate, but merely 

caze which PH L™ of love with a simple and penetrating 

ft him ^ h t ,thClr ^ ™th 8“* Peace and tenderness. “I look 
nt him and he looks at me,” as the old man said to the Curd of Ars. 

Lord tiff?65 thS htdfen meaninS °f Sacred Scripture. This is what the 

their in tell ^ t0 tbe distlP^es at Emmaus when “he opened 

All the ? Slthat they.could understand the Scriptures” (Lk. 24:45). 

or stud myS CS 7 CXPCrienCed dliS Phenomenon. Without any discursus 

to them 7any buman assistance, the Holy Spirit suddenly disclosed 

ment in ^ f most A™d intensity the profound meaning of some state- 

enpture which immersed them in a deluge of light. There, in 

adherence* which ti 777 7 adherence of the intellect to revealed truth, an 

discursus6 Fmm &e °f God —ling. * «cludeS * 

because it is mixed with an element^ ,“t0 play’ pUre faith disaPPeaIS’ 
precede or follow faith hut it * hlcb ls allen to its namre. Reasoning can 

more there is of distzfm the 1 T' aCC0I?pany without denaturalizing it. The 

of God and confenuenS T 7 “ °f adherence t0 *e truth by the authority 

pdndio de ascetica y nthtic^U ^ ^ * °f PUre faith” (Father Crisogono, Com- 

19Cf. Summa, II-II, q. 8,’ a. 1. 

this profound understanding of some scriptural passage, many of the 

saints found the theme of their whole spiritual life: ‘The favors of the 

Lord I will sing forever of St. Teresa (Ps. 88:1); “let whoever is simple 

turn in here” of St. Therese of Lisieux (Prov. 9:4); “the praise of 

glory” of Sister Elizabeth of the Trinity (Eph. 1:6). For that reason 

also these great mystics are not at all moved by books written by men. 

They reach a point in which they find satisfaction only in the inspired 

words which come from Scripture, and especially in those which come 

from the lips of Christ himself.20 

3) It reveals to us the mysterious significance of symbols and figures. 

Thus St. Paul saw Christ in the rock which gushed forth with living 

water to appease the thirst of the Israelites in the desert: “And the rock was 

Christ” (I Cor. 10:4). St. John of the Cross reveals to us, with a startling 

mystical intuition, the moral, anagogical and parabolic meaning of many 

of the symbols and figures of the Old Testament which reached their 

full realization in the New Testament or in the life of grace. 

4) It reveals spiritual realities to us under sensible appearances. The 

liturgy of the Church is filled with sublime symbolism which for the 

most part escapes the notice of superficial souls. But the saints experienced 

a great veneration and respect for the slightest ceremony of the Church.21 

The gift of understanding enabled them to see the sublime realities which 

were hidden beneath those symbols and sensible signs. 

5) It enables us to contemplate the effects which are contained in 

causes. “There is another aspect of the gift of understanding which is 

particularly noticeable in contemplative theologians. After the hard labor 

of human science, everything is suddenly illuminated under an impulse 

of the spirit. A new world appears in a principle or in a universal cause: 

Christ the Priest, the one Mediator between heaven and earth; or the 

mystery of the Blessed Virgin as the co-redemptrix, spiritually carrying 

in her bosom all the members of the Mystical Body; or the mystery 

of the identification of the innumerable attributes of God in his sovereign 

simplicity and the conciliation of the unity of essence with the trinity 

of persons in one deity, which infinitely surpasses the most secret 

investigation of all creation. Many other truths there are which the gift 

of understanding is able to plumb without effort and with great taste in 

the beatifying joy of an eternal life begun on earth in the very light of 

God.”22 ’ ;L;;>':.{ , 
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21Cf. St. Teresa, The Life, Chap. 33. 

22M. M. Philipon, O.P., The Spiritual Doctrine of Sister Elizabeth of the Trinity, 
Chap. 8. 373 
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16) It makes us see causes through their effects: 

In an inverse sense, the gift of understanding reveals God and his all- 

powerful causality m his effects without resorting to the lengthy discursive 

processes of human thought under its own power, but through a simple, com¬ 

parative gaze and by an intuition after the manner of God himself. In the 

most imperceptible signs, in the slightest events of his life, the soul that is 

attentive to the Holy Spirit discovers in one glance the whole plan of divine 

province. Without: any _ dialectic reasoning concerning causes, the simple 

tli W l 6 6 6CtS ° / 'f Just*ce or mercy of God makes the soul comprehend 
the whole mystery- of divine predestination, the excessive love (Eph. 2:4) 

with which God pursues the soul to unite it to the beatifying Trinity. Through 
all things, God leads to God.23 

Such are the principal effects which the actuation of the gift of under¬ 

standing produces in the soul. One can see that, perfected by this gift, the 

virtue of faith reaches an astounding intensity. The veils of mystery are 

never parte in t is life, but the unfathomable depths are penetrated by the 

sou wit a gaze that is so clear that it approaches an intuitive vision. St 

1 nomas, a model of serenity and reserve in all his statements, writes the 

o owmg wor s. n this very life, when the eye of the spirit is purified 

.7 C, - ,°f understanding> one can in a certain way see God.”24 On reaching 

1 ntS’ tHe lnfluf,nCe of faidl extended to all the movements of 

' faith Th US a<fS arC * um*nated> and it sees all things through the prism of 
faitlu These souls seem to lose human instinct and to be guided entirely 

react'6 lnstlnct- Their manner of being, of thinking, of speaking or 

to ?8 eV.ent.S °f their own Jives or to the lives of others is Concerting 

sav thatTh ' V *S incaPaJ,ie °f understanding these souls. One could 

the onn . eyfSU Cr, an inte Jectual stoicism in order to see all things just 

of the m t? f-°m/he,Way in whkh the world sees them. But the truth 

have had Chi tha,t t le,d,St0rted wsion is that of the world. These souls 

understand' & ■ g°° ^ortune dlat A6 Holy Ghost, through the gift of 

all thin as 7 jfVC? ft0 dlCm dlc sensus Christi which makes them see 
all things in the light of faith. “He who is just, lives by faith” (Rom. 1:17). 

dcantThcrttirtlepPertaiinn t0 the gift 0f understanding: “Blessed are the 

Ae others f A' " ** 866 G°d” CMa«' 5:8). In this beatitude, as in 

and meri first> «“*mg *>7 way of disposition 

God)- the rif/nf ° j eart^’_ sec°ndly, something by way of reward (to see 

of puritv S.riH l'nderstandm8 is applicable to both. There are two types 
P ty. p ty of heart, by which all sins and disorderly affections are 

23Loc. cit. 

24Cf. Summa, II-H, q. 69, a. 2, ad B. 

rejected, which is effected by the virtues and the gifts which pertain to 

the appetitive part; and purity of mind, by which all phantasms and errors 

against faith are rejected, and this is proper to the gift of understanding. And 

as regards the vision of God there is also a double aspect: the perfect vision of 

God, by which one sees the very essence of God, and this is proper to heaven; 

and the imperfect vision of God, which is proper to the gift of understanding, 

by which, although we do not see what God is in himself, we see what 

he is not and know him the more perfectly in this life as we understand 

better that he exceeds everything that our human intellects could imagine.25 

As regards the fruits of the Holy Ghost, which are exquisite acts proceeding 

from the gifts, the fruits which pertain to the gift of understanding are faith 

(or the certitude of faith) and joy (spiritual joy), which pertains to the will.26 

St Thomas dedicates an entire question to the study of these vices.27 They 

are two in number: spiritual blindness and dullness of the spiritual sense. 

The first is the complete privation of vision (blindness); the second is a 

notable weakening of vision (myopia). Both of them proceed from carnal 

sins (gluttony and lust), in the sense that there is nothing that is such an 

impediment to the flight of the intellect—even naturally speaking—as the 

vehement attachment to corporal things which are contrary to it. For that 

reason, lust produces spiritual blindness, which excludes almost completely 

the knowledge of spiritual goods, and gluttony produces dullness of the 

spiritual sense, for it weakens man as regards this knowledge.28 

This blindness of mind is that which is suffered by all lukewarm souls; 
for they possess the gift of understanding, but their mind is engulfed with 

the things of this world. They are lacking in interior recollection and the 

spirit of prayer; they are constantly pouring themselves out through the chan¬ 
nels of the senses, without any attentive or constant consideration of divine 

truths. Hence they never arrive at discovering the exalted clarity which is 

hidden in their obscurity. For that reason we see that very frequently they 
are easily deceived and mistaken when they speak of spiritual things, of the 

delicacy and fine points of divine love, of the first stages of the mystical life, 

of the heights of sanctity, and that sometimes they engage themselves in 

external works which are covered with the veil of human evaluations, and 

they consider as exaggerations or eccentricities the delicacies which the Holy 

Spirit of God asks of souls. 

These are the souls who wish “to go by the cowpath,” as one says vulgarly. 

They are attached to earth, and for that reason the Holy Ghost cannot raise 

25Cf. St. Thomas, ibid., q. 8, a. 7. 

26Cf. ibid., a. 8. 

27Cf. ibid., q. 15. 

28Cf. ibid., a. 3. 
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them into the air with his divine motion and breathing. They are busy making 

sandpiles by which they think they can reach heaven. They suffer that spiritual 

blindness which prevents them from seeing the infinite holiness of God, the 

marvels which grace works in souls, the heroism of abnegation which he 

asks of souls to correspond to his immense love, the foolishness of love 
by which the soul is led to the folly of the Cross. Such lukewarm souls 

think nothing of venial sins and perceive only those sins which are more 
ftenous, as a result, they ignore what is commonly called imperfections. 

1 hey are blind because they never take into their hands the torch that would 

pve light in this dark space, and many times in their presumption they at¬ 
tempt to guide others who are blind. 

He who suffers such a blindness or shortsightedness in his interior vision, 
which prevents him from penetrating the things of faith, cannot be free of 

T, £cause . ^1S negligence and carelessness or because of the tedium 
w ic e experiences in regard to spiritual things, since he loves more those 
things which appeal to the senses.29 

MEANS 
OF PROGRESS The actuation of the gifts depends entirely on the Holy Spirit, but the soul 

ri o muc to ‘spose itself, with the help of grace, for that divine actuation.30 

I hese are the principal means of disposing oneself: 

. VTac-dce of a vital faith with the help of ordinary grace. The 

in use virtues are perfected by the ever more intense practice of their 

proper acts. d although it is true that unless they go beyond the 

uman mo e o operation they can never reach their perfection, it is 

nevertheless an excellent disposition so that the Holy Spirit will perfect 

the virtues with his gifts if the soul does all that it can by the exercise 

P a G -ln f6. V*rtues' ^ *s 3 ^act Aat, according to his ordinary providence, 
God gives his graces to those that are best disposed.31 

. ? Pur*ty of soid and hody. As we have already seen, the 

•f*- G’ "i Perta‘ns t0 Ac clean of heart, corresponds to the 
gift of understanding. Only through perfect cleanness of soul and body 

is one made capable of seeing God: in this life, by the profound illumina- 

on of the gift of understanding in the obscurity of faith; in the next 

life, through the clear vision of glory. Impurity is incompatible with either 

Jd The Holy Ghost is the friend of recollection 

d solitude. Only there does he speak in silence to souls. "I shall lead 

enstiana, Chap^”Reigada’ °-P-’ Los don<x del Espiritu Santo y la perfecdon 

:;Cf. St. Teresa, Interior Castle, Fifth Mansions, Chap. 2. 

Way of Perfection 'cba^uff °/ ^ point in many places in her works. Cf. The 

Mansions^Chap.° 2. ^ ^ ^ ^ Mansions, Chap. 1; Seventh 

her to the desert and I shall speak to her heart” (Os. 2:14). The soul the virtue 

that is a friend of dissipation and worldliness will never perceive the °F faith 

word of God in its interior. It is necessary to empty oneself of all created 

things, to retire to the cell of one’s own heart in order to live there 

with the divine guest until the soul succeeds gradually in never losing 

the sense of God’s presence even in the midst of the most absorbing 

occupation. When the soul has done all that it can to be recollected 

and detached from the world, the Holy Spirit will do the rest. 

4) Fidelity to grace. The soul must be always attentive and careful 

not to deny the Holy Ghost any sacrifice that he may ask. “Oh, that 

today you would hear his voice: Harden not your hearts” (Ps. 94:8). 

Not only must the soul avoid every voluntary thought, however small, 

which would sadden the Holy Ghost—according to the mysterious expres¬ 

sion of St. Paul: “And do not grieve the Holy Spirit of God” (Eph. 4:30) 

—but it must positively second all his divine movements until it can 

say with Christ: “I do always the things that are pleasing to him” (Jn. 

8:29). It does not matter if sometimes the sacrifices which he asks of us 

seem to be beyond our strength. With God’s grace, all things are possible. 

“I can do all things in him who strengthens me” (Phil. 4:13). And 

there is always left to us the recourse to prayer, to ask the Lord in 

advance that which he wishes us to give to him: “Give me what you 

ask and ask what you wish.”32 In any case, in order to avoid anxiety 

in the matter of positive fidelity to grace, we should always rely on 

the rule and counsel of a wise and experienced spiritual director. 

5) To invoke the Holy Ghost. We cannot practice any of these 

methods without the help and prevenient grace of the Holy Ghost. For 

that reason we must invoke him frequently and with the greatest 

possible fervor, remembering the promise of Jesus to send the Holy Spirit 

to us (Jn. 14:16-17). The Sequence of Pentecost (Veni Sancte Spiritus), 

the hymn for Tierce ([Veni Creator Spiritus), and the liturgical prayer 

for the feast of Pentecost (Dens, qui corda fidelium) should be, after the 

Our Father, the favorite prayers of interior souls. We should repeat them 

often until we attain that recta sapere which the Holy Spirit can give us. 

■And in imitation of the aposdes when they retired to the Cenacle to 

await the coming of the Paraclete, we should associate our supplications 

with those of the Immaculate Heart of Mary (Acts 1:14), the most faithful 

Virgin and the heavenly Spouse of the Holy Ghost. The divine Spirit will 

be communicated to us in the measure of our fidelity to grace and this 

fidelity must be obtained through Mary, the universal mediatrix of all 

graces. 

82Cf. St. Augustine, Confessions, Bk. X, Chap. 29. 



POSITIVE MEANS 

of growth THE GIFT OF KNOWLEDGE 

Some authors assign to the gift of knowledge the function of perfecting the 

virtue of hope, but St. Thomas assigns it to the virtue of faith, while to hope 

he assigns the virtue of fear of the Lord.33 We shall follow the teaching of 

the Angelic Doctor on this matter because it seems to us to be based on 

the very nature of things. 

DEFINITION The gift of knowledge is a supernatural habit, infused with grace, through 

which the human intellect, under the illuminating action of the Holy Ghost, 

judges rightly concerning created things as ordained to the supernatural 
end. 

Nature It is not a question of human or philosophical knowledge, which gives 

o the gift certain and evident knowledge of things deduced by natural reason from 

their principles or proximate causes, nor is it a question of theological knowl- 

edge, which deduces from revealed truths the virtualities contained therein 

by making use of natural reasoning. It is a question of a certain supernatural 

knowledge which proceeds from a special illumination by the Holy Ghost, 

who reveals to us and enables us to appreciate rightly the connection between 

created things and the supernatural ultimate end. More briefly, it is the 

correct estimation of the present temporal life in relation to eternal life. It 

is an infused habit, supernatural, inseparable from grace, which is distinguished 

essentially from the acquired habits of knowledge and of theology. As a 

habit it resides in the intellect, as does the virtue of faith which it perfects. 

It is primarily speculative and secondarily practical.34 

/te objects ' The Holy Spirit is the agent who puts the supernatural habit of this gift 

into action. In virtue of that divine motion, which is very different from 

the motion of ordinary grace which actuates the virtues, the human intellect 

appre en s and judges created things by a certain divine instinct, by a 

certain connaturality, which the just soul possesses potentially through the 

theological virtues as regards anything that pertains to God. Under the action 

°. , *s g1 t t e individual does not proceed by laborious reasoning but judges 

right y concerning all created things by a superior impulse and by a higher 

light than that of simple reason illumined by faith. This is the formal reason 

w ic istinguis es the gift of knowledge from the gift of understanding* 

e latter, as we have seen, has as its object to seize and to penetrate 

revea e tru s y a profound supernatural intuition, but without forming 

33Cf. Summa, II-II, q. 9 and q. 19. 

378 34Cf. St. Thomas, ibid., q. 9, a, 3. 

THE VIRTUE 

OF FAITH 

any judgments concerning them (simplex intuitus ventatis). The gift of 

knowledge, on the other hand, under the special movement of the Holy Ghost, 

judges rightly concerning created things in relation to the supernatural end. 

In this it is likewise distinguished from the gift of wisdom, whose function 

it is to judge divine things and not created things.35 

“Wisdom and knowledge have something in common, both of them giving 

knowledge of God and of creatures. But when God is known through 

creatures and when we are elevated from a knowledge of secondary causes 

to a knowledge of the first and universal cause, it is an act of the gift of 

knowledge. When human things are known through the taste one has of 

God and when one judges created things through the knowledge one has of the 

First Being, it is an act of the gift of wisdom.”36 

The material object of the gift of knowledge is the relation of created 

things to the supernatural end. It understands created things inasmuch as 

they have some relation to the supernatural end, and since creatures can be 

related to the end either by tending toward that end or by attempting to 

depart from that end, the gift of knowledge gives the just man a correct 

judgment in both respects.37 Even more, the gift of knowledge extends also 

to the divine things which are contemplated in creatures, proceeding from 

God to manifest his glory,38 according to the expression of St. Paul: “His 

invisible attributes are clearly seen—his everlasting power also and divinity— 

being understood through the things that are made” (Rom. 1:20). 

‘This right judging of creatures is the knowledge or science of the saints, 

and it is based on that spiritual taste and affection of charity which does 

not rest only in God, but passes also to creatures through God, ordaining 

them to him and forming a judgment of them according to their properties; 

that is, through the inferior and created causes. This distinguishes the gift 

of knowledge from the gift of wisdom, which springs from the Supreme 

Cause and is united to it through charity.”39 

The gift of knowledge is absolutely necessary if the virtue of faith is to 

teach its full expansion and development in yet another aspect, which is 

distinct from that which we have seen in relation to the gift of understanding. 

It is not sufficient to apprehend the revealed truth even with that profound 

and intuitive penetration which comes from the gift of understanding; it is 

necessary also that we have a supernatural instinct for discovering and judging 

35Cf. ibid., q. 8, a. 6. . 
36Louis Lallemant, S.J., Spiritual Doctrine, Principle IV, Chap. 4, a. 3; cf. St. 

Thomas, Summa, II-II, q. 9, a. 2, ad 3. 

37Cf. St. Thomas, ibid., a. 4. 

38Cf. ibid., a. 2, ad 3. . 
39John of St. Thomas, In I II, Dist. 18, a. 4. 
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POSirGRMo^ C°nC?fmg the relation of those divine taiths with the natural and 
of growth sensible world which surrounds us. Without this supernatural instinct, faith 

itself would be in danger, because attracted and seduced by the allurement 

of created things; being ignorant of the method or manner of relating them 

with the supernatural order, we could easily fall into error, and, at least in 

the practical order, we could lose the light of faith. Daily experience confirms 

this all too well to make it necessary to insist upon it. 

The gift of knowledge performs invaluable services for the virtue of faith, 

especially m the practical order. Through this gift, under the movement 

and illumination of the Holy Ghost, and through a certain affinity or 

connatura lty wit spiritual things, we are able to judge rightly, according 

°... 'e PrlrlClP es 0 faith, concerning the use of creatures, their value, their 

U'Vfl°r anger as regards eternal life. Consequently, he who works under 

he influence of the gift of knowledge can be said truly to have received the 

knowledge of the saints. 

EFFECTS OF 

KNOWLEDGE 
Tlie effects of this gift are admirable and all of them have a great sanctifying 

value. The following are the principal effects: 

; ^ tea^jles h*s how to judge rightly concerning created things in 

relatton to God. This is proper to the gift of knowledge: 

of theemnZ^ a double movement is produced in the soul: the experience 

vision of creatioS °th A- Creature’ its nothingness; and also, through the 

^w tis from Qi n °Very u°f ^ VCStige °f G°d" 8* <* knowledge 
sinners while tk ominic when he thought of the miserable lot of poor 

famous’ Canlll l T f* lnatUre insPired « St. Francis of Assisi his 

passage of the '°’u i two sentiments appear in the well-known 

EL the coZl H St" ^ o{ Cross, in which the saint 

of creation when tl? 3nd ?e. torment of the mystical soul in the view 

Beloved while h 6 • ^6 universe reveal to the soul a trace of its 

Undl soul> ^o-ed in him, finds 

temnlatinoSfhaSPeCt Ca.USed %nadus Loyola to exclaim, when con- 

3 2 t SpeCtade10f a starcy ^8ht: “O how vile the earth appears 

of the CYrw nontemp ate heaven!”; the second aspect caused St. John 

a mounts" c ^ IS knees before the beauty of a little fountain, of 

thZs Wh 3 andsrpe' of the «*>8 sun. The nothingness of created 

et eem *»*& the gift of knowledge, made St. Paul 

Z Czul Tr "i a Wi$h 311 the more to gain Christ (Phil. 3:8); 

obliged St P l reflected in the beauty and fragrance of the flowed 

obliged St. Paul of the Cross to speak to them in transports of love: 

380 Chap^8.M Philipon, O.P. Spintual Doctrine of Sister Elizabeth of the Trinity, 

“Be silent, little flowers, be silent.” And this same sentiment is what the virtue 

gave St. Francis of Assisi that sublime sense of the universal brotherhood OF faith 

of all things that come forth from the hand of God. It was likewise 

the gift of knowledge which gave St. Teresa of Avila that extraordinary 

facility for explaining the things of God by making use of comparisons 

and examples taken from created things. The same can be said of the 

outstanding ascetical writer, Louis of Granada. 

2) It guides us with certitude concerning that which we must believe 

or not believe. The soul in whom the gift of knowledge operates intensely 

instinctively possesses the sense of faith Qsensus fidei). Without having 

studied theology or without having had any education, such souls are 

aware whether or not a devotion, a doctrine, a counsel or any kind of 

maxim is in accord with faith or is opposed to faith. They experience this 

with an irresistible power and with an unflinching assurance. It is admir¬ 

able how St. Teresa of Avila, in spite of her humility and her complete 

submission to her confessor, could never accept the erroneous doctrine 

which held that in certain states of prayer it was necessary to prescind 

from the consideration of the adorable humanity of Christ.41 

3) It enables us to see -promptly and with certitude the state of our soul. 

Everything is clear to the penetrating introspection of the gift of knowl¬ 

edge: “our interior acts, the secret movements of our heart, its qualities, 

its goodness, its malice, its principles, its motives, its goals and intentions, 

its effects and consequences, its merits and demerits.”42 Rightly did St. 

Teresa say that “in a place where the sun enters, there is no hidden dust.”43 

4) It inspires us concerning the safest method of conduct with our 

neighbor as regards eternal life. In this sense the gift of knowledge in 

its practical aspect influences the virtue of prudence, whose perfection 

is directly under the gift of counsel, according to the teaching of St 

Thomas. 

By this gift a preacher knows what he ought to say to his hearers 

and what he ought to urge upon them. A director knows the state of 

the souls he has under his guidance, their spiritual needs, the remedies 

for their faults, the obstacles they put in the way of their perfection, 

the shortest and the surest road by which to conduct them safely; how 

he must console or mortify them, what God is working in them, and 

what they ought to do on their part in order to co-operate with God 

and fulfill his designs. A superior knows in what way he ought to govern 

his inferiors. 

41Cf. Interior Castle, Sixth Mansions, Chap. 7; The Life, Chaps. 22, 23, 24. 

42Louis Lallemant, S.J., Spiritual Doctrine, Principle IV, Chap. 4, a. 3. 

43The Life, Chap. 19. 
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5) It detaches us from the things of earth. This is, in reality, nothing 

more than a consequence of that right judgment of things which constitutes 

the proper characteristic of the gift of knowledge. Before God, all 

creatures are as if they were not44 For that reason it is necessary to rise 

above created things in order to rest in God alone. But only the gift 

of knowledge gives to the saints that profound vision concerning the 

necessity of the absolute detachment which we admire, for example, in 

bt. John of the Cross. For a soul illuminated by the gift of knowledge, 

creation is an open book, for the soul discovers without effort the nothing¬ 

ness o creatures and the all of the Creator. “The soul passes by creatures 

without seeing them in order not to be detained in anything but Christ 

... e w ole of all creation, is it worth even a glance from him 

who has experienced God, if only once?”45 

6) Zt teaches us how to use created things in a holy way. This sentiment, 

w uc is complementary to the former, is another consequence of the 

nght judgment of created things proper to the gift of knowledge. It is 

certain that created things are nothing when compared with God, and 

yet they are crumbs which fall from the table of God, and they speak 

to us of him and lead us to him if we know how to use them rightly, 

his is what is effected by the gift of knowledge. There are countless 

mp es ° js m t e lives ()f tjle saints. The contemplation of created 

trar ^ - Cir S°-U S t0 because they could see the vestige or 

wnnU° ° ln Creat,'0,n’ Sometimes ^le most insignificant detail, which 

on th unno^ce by an ordinary person, made a strong impression 
on these holy souls and led them to God. 

V Us with repentance and sorrow for our fast errors. This is 

In 1° t?nSe<iUe,nCe a rigbt judgment concerning created things. 

.j - reS^ en„ £nt 1 °f lbe gift of knowledge, the souls discover the 

nothingness of creatures, their fragility, their vanity, their short duration, 

them ra ** l° ma f US tru^ bappy, the harm which attachment to 

life in whichUSe t!° 1 1 S°Ub tken’ on recaIling other periods of 

touls fell t T ^ Tre SubjGCt t0 Such vanity.and misery, holy 

manifested e f ™^their hearts a most profound repentance which is 

^^L™Tf\\?teaSe aCtS 0f contrition and self-disdain. The 

nsvchoW ? °f -thC MlSerere spontaneously spring to their lips as a 

Sm FoTlTCeSSlty \3llerte the Wd8ht of sorrow that overwhelms 

knowledge is th j & heatitode which corresponds to the gift of 
knowledge is the beatitude of those who weep.45 

4sm. m. itc%c:z.^e Mcent °f M°unt Carmei’ bl 1 chap-4- 

48Cf. St. Thomas, Summa, II-II, q. 9> a 4> a(] j 

Such are the principal effects of the gift of knowledge. Through it, far 

from seeing creatures as obstacles to union with God, the soul uses them as 

instruments to be united to God more easily. Perfected by the gifts of under¬ 

standing and knowledge, the virtue of faith reaches its greatest intensity and 

makes the soul experience the divine brilliance of the eternal vision. 

To the gift of knowledge corresponds the third beatitude: Blessed are they 

who mourn, for they shall be comforted” (Matt 5:5). This is true both as 

regards the merit and the reward. As regards the merit (tears), because the 

gift of knowledge, since it implies a right judgment and estimation of creatures 

in relation to eternal life, impels the just man to weep for his past errors 

as regards the use of creatures. In regard to the reward (consolation), because 

through the light of the gift of knowledge created things are rightly judged 

• and ordained to the divine good, and from this spiritual consolation follows, 

which begins in this life and will reach its plenitude in the life to come. 

As regards the fruits of the Floly Ghost, the same ones correspond to the 

gift of knowledge as to the gifts of understanding and wisdom, since all 

three have as their object the true as related to the supernatural ultimate end. 

By the same token, there is produced in the intellect that special certitude 

concerning supernatural truths which is called faith (fides), and in the will, 

by redundance, a certain taste, delight and fruition which is called spiritua 

joy (gaudnm).48 

In the prologue to the question on the sins opposed to the gift of understanding, 

St. Thomas refers to ignorance as a vice opposed to the gift of knowledge. 

The gift of knowledge is indispensable for avoiding or rejecting completely, 

as by a certain divine instinct, the multitude of errors which in the matter 

of faith and morals are-constantly threatening us by reason of our ignorance 

and mental weakness. Not only among uneducated persons but even among 

professional theologians, in spite of the sincerity of their faith and efforts 

of their studies, there is rampant a multitude of opinions and differing views 

in dogma and moral, and necessarily they must all be false except one, 

because truth itself is one. Who, then, will give us a sound and certain 

criterion so that we shall not deviate from the truth in any of these comp icate 

questions? In the personal and subjective order, this is something whic 

surpasses human power, even the power of theologians. Only the Holy Spirit, 

by the gift of knowledge, can give us that certitude by means of a divine 

instinct. And so it is that many persons who are uneducated and unlettered 

47Cf. St. Thomas, loc. cit. 

48Cf. ibid., q. 8, a. 8. 

i9lbid., q. 15. 
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have astounded the greatest theologians by the security and depth with which 

they penetrate the truths of faith and the facility and clarity with which 

they resolve, as if by instinct, the most intricate problems of moral theology. 

On the other hand, how many illusions have those persons suffered in the 

ways of the Lord who have not been illumined by the gift of knowledge? 

Ail false mystics are so because of ignorance, which is contrary to this gift of 

knowledge. 

Ignorance This ignorance may be culpable and may constitute a true vice because it 

can sometimes be voluntary. And it may be voluntary because an individual 

occupies himself in vain or curious things, or in human sciences without 

the proper moderation, so that he is excessively absorbed by them and gives 

no time or study to the most important science of his own salvation and 

• 1Catlon’ 01 because of vain presumption by which he trusts too much 

m his own knowledge and thus places an obstacle to the judgments which 

he should form under the light of the Holy Ghost. This abuse of knowledge 

t e pnncipa reason why there are many more mystics among simple and 

uneducated persons than among the wise and the intellectual. As long as souls 

do not renounce their voluntary blindness and intellectual pride, there is no 

p,6.1 °?. 1 at e tbe Holy Spirit will ever be actuated in their souls. 

Christ himself warned us in the gospel: “I praise thee, Father, Lord of heaven 

nd earth, that thou didst hide these things from the wise and the prudent, 

nd didst reveal them to little ones” (Matt. 11:25). Consequently, the igno 

nee contrary to the gift of knowledge, which is often found in those who 

are considered to be very wise and intelligent, is usually indirectly voluntary 

culpable and therefore constitutes a true vice against the gift of knowledge. 

£H LUdb iti0n 1the recollection’ fidelity to grace and invocation of the Holy Spirit 
“ which are the common means for fomenting the gifts of the Holy Ghost 

to the”gift'oFknowlcdgc.1 ^ *P*M which pertain ParticuIarl? 

1) To consider the vanity of created things. We can never attain, 

tratino X- 7'- WC 7, ^ means our poor consideration, to the pene- 

, ti?- ' ° a °i * C, °f knowledge concerning the vanity of 

bv m A't !T8S' • 7 ere *s no doubt that we can achieve something 

3,7 7 ,8 Sen°“sIy °n this P°int V means of the discursive methods 

able tn l 3 K°UI sPosfb ^od does not asb of us more than we are 

never be Vf 7 \ ^*Ven bme> and he who does what he can, will 
never be refused the divine assistance for further progress.™ 

ZSfr111 7 ?*ard t0 read certain spiritual works which 

384 throughout his works. CL sl^Tof the UfT^ **** " ^ 

2) To accustom oneself to refer all created things to God. This is the virtue 

another psychological method for attaining gradually to the point of OF faith 

view in which the gift of knowledge definitely places us. We should 

never rest in creatures but should pass through them to God. Are not 

created beauties a pallid reflection of the divine beauty? We should 

endeavor to discover in all things the vestige or trace of God and thus 

prepare the way for the action of the Holy Spirit in us. 

3) To oppose energetically the spirit of the world. The world has 

the sad privilege of seeing all things precisely contrary to what they 

really are from a supernatural point of view. The world is not concerned 

with anything but enjoying created things, putting all its happiness in 

them, and turning its back upon God. For that reason there is no other 

attitude which is more contrary to the spirit of the gift of knowledge, which 

makes us disdain created things or use them only in relation to God or as a 

means to God. We should avoid the false maxims of life which are 

completely opposed to the spirit of God. We should renounce the spectacles 

and diversions which are saturated or greatly influenced by the poisonous 

atmosphere of the world. We should always be alert lest we are taken 

by surprise by the artful enemy, who is constantly striving to turn our 

gaze away from the great panorama of the supernatural world. 

4) To see the hand of providence in the government of the world 

and in all the events of our life, whether prosperous or adverse. It costs 

a great deal to acquire this point of view, and it will never be acquired 

completely until the gift of knowledge operates in us as well as the 

gift of wisdom. Nevertheless, we must endeavor to do as much as we 

can in this respect. It is a dogma of faith that God cares for us with a 

loving providence. He is our Father, and he knows much better than we 

what things are good for us. He governs us with an infinite love, although 

many times we cannot discover the secret design in that which he disposes 

or permits to happen to us or to our family or to the world. 

5) To he preoccupied greatly with purity of heart. This concern and 

preoccupation will attract the blessing of God, and he will not neglect to 

give us the gifts which we need to attain perfect purity of heart, if we 

are faithful to his grace. There is a very close relationship between the 

custody of the heart and the exact fulfillment of all our obligations. 

”1 have more discernment than the elders because I observe thy precepts 

CPs. 118:100). 



3: THE VIRTUE 
OF HOPE 

DEFINITION Hope is a theological virtue infused by God into the will, by which we trust 

with complete certitude in the attainment of eternal life and the means necessary 

for reaching it, assisted by the omnipotent help of God. The primary material 

object of hope is eternal beatitude; the secondary material object consists in 

all the means which lead to it. The formal quod object is God himself, 

as the objective beatitude of man, connoting formal beatitude or the beatific 

vision. The formal motive of hope (formal quo object) is the assisting omnipo¬ 

tence of God, connoting divine mercy and God’s fidelity to his promises. 

HOPE ITSELF 

ITS NATURE Hope resides in the will, because its proper object is a movement of the 

rational appetite toward the good, which is the object of the will.1 Charity 

and faith are more perfect than hope.* Absolutely speaking, faith and hope 

can exist without charity (unformed faith and hope), but no infused virtue 

can exist in the soul without faith.3 

As St. Thomas points out, hope tends to its object with absolute certitude,4 

trut vv ic requires some explaining. As the Church teaches, without a 

specia reve ation we cannot be certain that de facto we shall attain our 

eternal salvation,® although we can and ought to have absolute certitude 

that with the assistance of the omnipotent help of God (the formal motive 

JCf. St. Thomas, Summa, II-II, q. 18, a. 1. 

2lbid., q. 17, aa. 7-8. 

3Cf. ibid., I-II, q. 65, aa. 4-5. 

ChapM3-^Denz" ^ C°Undl of Trent> Sess- VI< Decree on Justification, 

386 5The Council of Trent, ibid.. Chap. 12; Denz. 805. 

of hope) there can be no insuperable obstacle to our salvation. Hope treats, 

then, of a certitude of inclination and of motive, but not of a previous 

infallible knowledge nor of any event or exercise that cannot be frustrated.6 

The goods of this world fall under the secondary object of hope, but only 

to the extent that they can be useful to us for salvation. For that reason, 

St. Thomas says that, apart from the salvation of our soul, we ought not ask 

God for any other good unless it is in some way related to our salvation.7 

Theological hope is impossible in infidels and formal heretics, for no infused 

virtue can exist without faith. Sinners who have not despaired may possess 

unformed hope, but this virtue is properly found in the just on earth and 

in the souls in purgatory. Those who are in hell do not have hope because 

they have nothing to hope for; the blessed in heaven do not have this virtue 

because they are already enjoying the infinite good for which they had hoped. 

For the same reason, Christ did not have hope, since he was at once a blessed 

(or comprehensor) and a wayfarer.8 

The act of hope, even of unformed hope, is of itself good and virtuous 

(as opposed to the teaching of Calvin, Baius and the Jansenists, who stated 

that any act of virtue performed out of the hope of an eternal reward was 

selfish and immoral). This is expressly stated in Sacred Scripture and can 

be demonstrated theologically, since eternal life is the supernatural ultimate 

end of man.9 Therefore, to work with one’s gaze fixed on this end is not 

only good and virtuous but necessary. The contrary doctrine has been con¬ 

demned by the Church in a decree of the Holy Office (December 7, 1690; 

Denz. 1303) condemning the errors of Jansenism. 

By the same token, in this life there is no state of perfection which habitually 

excludes the motives of hope. The opposite view is an error of the Quietists 

and semi-Quietists, also condemned by the Church in various decrees (Denz. 

1227, 1232, 1327 ff.). The error of the Jansenists and the Quietists consisted 

in the affirmation that to work out of hope is immoral and imperfect and 

gives evidence that the individual desires God as a good for himself, thus 

subordinating God to his own personal happiness. But such is not the case. 

As Cajetan explains ([In 11-11, q. 17, a. 5, n. 6): “It is one thing to desire 

this thing for me, and it is another thing to desire it because of me.” We 

desire God for ourselves, not because of ourselves but because of himself. 

God continues to be the end or goal of the act of hope, not ourselves. On the 

other hand, when we desire some inferior thing, such as a created good, 

we desire it for ourselves and because of ourselves Qnobis et propter nos). 

THE VIRTUE 

OF HOPE 

The act 
of hope 

6Cf. S. Ramirez, O.P., De certitudine spei christianae (Salamanca: 1938). 

7Summa, II-II, q. 17, a. 2, ad 2. 

sCf. St. Thomas, ibid., q. 18, aa. 2-3. 

9Cf. Ps. 118:112; Matt. 6:33; Col. 3:1; Heb. 11:26. 387 
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SINS 
AGAINST HOPE 

THE INCREASE 
OF HOPE 

In beginners 

St. Thomas explains that two vices are opposed to hope: one by defect, despair, 

which considers eternal salvation impossible and proceeds principally from 

spiritual sloth and lust; and the other by excess, presumption. Presumption 

takes two principal forms: that which considers eternal beatitude as attainable 

by one s own efforts without the aid of grace (heretical presumption), and 

that which expects to be saved without repentance for sin or to obtain glory 

wit iout an- mefit (a sin against the Holy Ghost). Presumption may be 

caused by vainglory and pride.10 

Like any other virtue, hope can increase more and more. Let us consider 

the principal phases of its development in the various stages in the spiritual life. 

Above all, beginners will avoid falling into one of the two extremes contrary 

o hope: presumption and despair. To avoid the first, they should consider 

at wit out e grace of God we can do absolutely nothing in the super¬ 

natural order “Without me, you can do nothing” (Jn. 15:5). Without God’s 

1 P one cou not ave a single good thought or even pronounce worthily 

the name of Jesus (I Cor. 12:3). They should keep in mind that God is 

n mitely good and merciful, but that he is also infinitely just and no one 

that aU<3 \ lni-5 3‘ 1S disposed to save us, but on the condition 

wnl!l ry C<H>P*rate with his 8race (I Cor. 15:10) and that we 
k out our salvahon in fear and trembling (Phil. 2:12). 

me^ of rn^air 3nd diSC0Ura8Cmcnt the pinner will remember that the 

of our ene ' ^ Untmng ln Par(k>ning the repentant sinner; that the violence 

if h U reT T U7eX °VerC0me the omnipotent help of God; and that, 

that with S’ °UrSdVeS WC C3n do nothing. it is likewise certain 

Aen To rise on ^ rWr ““ d° ““ thin8s CPhil. 4:13). It is necessary, 

effort InTzeaTTv 7 ^ ^ falls and renew the journey with greater 

and effort ^ the fault itsdf redouble one’s vigilance 

8 28> and St 1 ngS f°r Ae g00d Wltb those who love God” (Rom- 

LasL oL k t0 add’ "even *ns,” so far as they are an 
occasion of making the soul more vigilant and cautious. 

several reasons ^ endeavor t0 raise their gaze to heaven, and this for 

shadow and va t0 d*sddw l^e things of earth. Everything here below is 

heart of Ta * T No created thing can fill completely the 

in the evenTtW wh,0m, God has Placed an infinite capacity. And even 

a transited a^d fl ^ C°uld ^ man completely, this would be 

wealth Zo i?etln8i HaPpineSS’ as is bfe itself on this earth. Pleasures, 
wealth, honors, the applause of men-all these things pass and vanish like 

10Cf. St. Thomas, ibid., qq. 20-21. 

smoke. St. Francis Borgia was right when he said: “I shall no longer serve the virtue 

a master who can die to me.” When all is said and done, ‘What does it of hope 

profit a man, if he gain the whole world, but suffer the loss of his own 

soul?” (Matt. 16:26). 

2) To he consoled in the midst of their labors and sufferings. The earth 

is a valley of tears and miseries. Suffering accompanies us inevitably 

from the cradle to the grave, and no one escapes this inexorable law. 

But Christian hope reminds us that all the sufferings of this life are as 

nothing in comparison with the glory which is to be manifested in us 

(Rom. 8:13), and that if we bear them in a holy manner, these momentary 

and light tribulations prepare us for the eternal weight of a sublime and 

incomparable glory (II Cor. 4:17). What a consolation this is for the 

soul that suffers tribulation if it is able to contemplate heaven through 

its tears! 

3) To he encouraged to he good. The practice of virtue is arduous 

indeed. It is necessary to be detached from everything, to renounce one’s 

own tastes and caprices, and to turn back the continuous attacks from the 

world, the devil and the flesh. Especially at the beginning of the spiritual 

life this constant battle is most difficult. But what great encouragement the 

soul can experience in raising its eyes to heaven! It is well worth while to 

struggle for a short time during the brief years of this life in order to obtain 

the possession for all eternity of the fatherland. Later, when the soul 

begins to advance along the paths of union with God, the motives of 

disinterested love will prevail over those of the soul’s own happiness, 

But these desires for perfect happiness will never be completely abandoned. 

Even the greatest saints experienced a kind of nostalgia for heaven, and 

this is one of the most powerful stimuli for advancing without discourage- 

tnent along the way of heroism and sanctity. 

In the measure that the soul progresses along the path of perfection, it Advanced souls 

. strive to cultivate the virtue of hope by intensifying as much as possible 

lts confidence in God and in his divine assistance. To this end, the following 

practices are necessary: 

1) Never to he preoccupied with anxious solicitude for tomorrow. We 

are submerged in the divine and loving providence of our own good 

God. Nothing will be lacking to us if we trust in him and if we hope 

for all things from him. As regards the temporal order, we have the words 

of Christ himself: “Look at the birds of the air. . . . Consider how the 

lilies of the field grow. . . . How much more you, O you of little faith” 

(Matt. 6:25-34). In the order of grace, the same Christ tells us: "I 

oome that they may have life, and have it more abundantly” (Jn. 10:10). 

And St. Paul remarks: “This grace has abounded beyond measure in us.” 

CEph. 1:7-8). 389 
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2) To simplify their prayer as much as possible. “But in praying, do 

not multiply words . . . , for your Father knows what you need before 

you ask him.” (Matt. 6:7-13). The formula of the Our Father, which 

came from the lips of the divine Master, will be their favorite prayer, 

together with those other prayers from the gospel which are so brief 

and filled with confidence in the goodness and mercy of God: “Lord, he 

whom thou lovest is sick ; if thou wilt, thou canst make me clean”; 

Lord, that I may see ; teach us to pray”; “increase our faith”; “show us the 

Father and this will suffice.” What simplicity and sublimity in the Gospel, 

but how much complication and confusion in us when we pray! The 

soul must endeavor to attain that ingenuous confidence which is simple 

and which draws miracles from Christ. 

^ °dvance in detachment from all earthly things. Of what value 

are all created goods when compared with a smile from God? “Since 

the time that I have known Jesus Christ, no created thing has seemed 

to me sufficiently beautiful to be desired” (Phre Lacordaire). Before 

the thought of the sovereign beauty of God, whose contemplation will 

make us intoxicated with happiness in eternal life, the soul will readily 

renounce all earthly things, and reach the point of conquering the threefold 

concupiscence to which so many souls are subject on earth and which 

prevents them from flying to heaven. (I Jn. 2:16). 

r,4j) T? “dvance wth great confidence along the path of union with 

UoeL No™n8 wil1 be afcle to detain the soul if it wishes to proceed at 

any cost 0 > who calls the soul to a life of intimate union with himself, 

exten s is vine hand with the absolute guarantee of his omnipotence, 

mercy and fidelity to his promises. The world, the devil and the flesh 

wi declare war against the soul, but “those who trust in the Lord 

tl rCn!?T,1 Clr S.^en^tb’ and they will have wings like the eagles, and 

ey wi y speedily without tiring, and they will run without becoming 

weary (Is. 40:31). With good reason did St. John of the Cross say 

that hope is that which especially makes the soul pleasing to the beloved, 

and that by it the soul will attain all that it desires.”11 The soul that 

nU.?S ooomgeously in spite of all contradictions and obstacles and 

pe"fectLC° ldenCe ^ G°d wi!1 und°ubtedly arrive at the height of 

The following are the principal characteristics of the operation of the virtue 
or hope in perfect souls: 

1) Universal confidence in God. Nothing is able to discourage a 

rV3?. .° ,° w en e enters upon an enterprise which pertains to 

e vine gory. ne would say that contradictions and obstacles, far 

uThe Dark Night, Bk. II, Chap. 21. 

from diminishing the virtue of hope, intensify and augment it; such a the virtue 

soul’s confidence in God will sometimes reach the point of audacity, of hope 

One need only recall the obstacles which St. Teresa of Avila had to 

overcome in the reform of the Carmelites, and the most firm assurance 

of success with which she began that work, far beyond all human power, 

trusting only in God. As St. Paul said of Abraham, these holy souls hope 

against hope” (Rom. 4:18). They are disposed at any moment to repeat 

the heroic phrase of Job: “Slay me though he might, I will wait for him.” 

(Job 13:15). This heroic confidence glorifies God greatly and is of the 

greatest merit for the soul. 

2) Indestructable peace and serenity. This is a natural consequence 

of their universal confidence in God. Nothing is capable of disturbing 

the tranquility of their spirit. Ridicule, persecution, calumny, injury, 

sickness, misfortune—everything falls upon their soul like water on 

marble, without leaving the slightest trace or alteration in the serenity 

of their spirit. The saintly Cure of Ars received an unexpected slap, and 

he merely smiled and said: “Friend, the other cheek will be envious.” 

St. Louis Bertrand inadvertently drank a poisoned drink and remained 

completely tranquil when he discovered it. St. Charles Borromeo remained 

unmoved and continued to recite the rosary when a gun was discharged 

and a bullet passed by his cheek. St. Hyacinth of Poland did not defend 

himself when he was a victim of a terrible calumny but trusted in God 

to clarify the mystery. What peace, what serenity, what confidence in God 

these heroic examples of the saints presuppose! One would say that their 

souls had lost contact with the things of this world and were as “im¬ 

movable and tranquil as if they were already in eternity” (Sister Elizabeth 

of the Trinity). 

3) The desire to die in order to reach the fatherland. This is one of 

the clearest signs of the perfection of hope. Nature experiences an 

instinctive horror of death. No one wishes to die; only when grace has 

taken complete possession of the soul can one desire death in order to 

live the true life hereafter. Then the soul gives expression to the "I die 

because I do not die” of St. Augustine, which was repeated later by St. 

Teresa and St. John of the Cross and constitutes one of the most ardent 

desires of all the saints. The soul which continues to be attached to the 

life of this earth and looks with horror on the death which approaches 

shows by that fact that its vision of the reality of things and its Christian 

hope are as yet very imperfect. All the saints desire to die in order to 

8° to heaven. ' v':v 

4) Heaven begun on earth. The saints desire to die to go to heaven, 

hut in reality their life in heaven has already begun on earth. What do the 

things of this world matter to them? The servants of God live on earth 391 
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only in their bodies, but their soul and their yearning are fixed in heaven. 

It is simply another way of stating the phrase: "But our conversation is 

in heaven” (Phil. 3:20). 

THE GIFT OF FEAR 

ITS NATURE 

Kinds of fear 

The sublime dispositions of the saints which we have just recorded are an 

obvious effect of the superhuman actuation of the gifts of the Holy Ghost. The 

virtues, if left to themselves, would never arrive at such heights. The rule of 

reason, even when illumined by faith, is too imperfect to perceive these ex¬ 

quisite actions. According to St. Thomas, the gift which pertains to the per¬ 

fection of the virtue of hope is fear of the Lord. 

The gift of fear is a supernatural habit by which the just soul, under the 

instinct of the Holy Ghost, acquires a special docility for subjecting itself com¬ 

pletely to the divine will out of reverence for the excellency and majesty of 

God, who is capable of inflicting punishment on us. In order to understand 

t is octrine it is necessary, first of all, to discuss a problem which can be 

formulated in the following question: “Should God be feared?” The answer 

1Sf c 3t i°d -m “mse^’ as supreme and infinite goodness, cannot be an object 

° ar’ he 's an obicct of ]°ve. But so far as he is able to inflict evil upon 

us m punis ment for our sins, he can and ought to be feared. In answering 

is question, t. Thomas harmonizes fear and hope, which at first glance 

seem to e incompatible, by saying that in God there is justice and mercy, the 

irst of which arouses fear in us, the second, hope. And thus, for different 

reasons, God is the object of fear and of hope.12 

It is necessary to examine the nature of this fear, however, because there are 

many types of fear and not all of them are gifts of the Holy Ghost. Some of 

filial f16 n0t fye? _vjni,cs- Fear can be divided into mundane fear, servile fear, 

off! I rLT- mT fear' Mundane fear is that which would not hesitate to 

r n Vf “ °rder ,to avoid 501116 temporal evil. Thus one would apostatize 
m the faith m order to avoid the torments and sufferings of persecution. 

turns ar.1S 3'vays evi ’ because it places its end and goal in this world and 

sili lLfore God001"15 6'0 7 UP°n G°d‘ h fleCS temp0raI sufferin8 and falls int° 

Servile fear is that which serves God and fulfills his divine will because 

the evils which would fall upon us if we did not do so (temporal punishment 

12Summa, II-II, q. 19, a. 1 and ad 2. 

or the eternal punishment of hell). This fear, although imperfect, is substantial- the virtue 

ly good; when all is said and done, it enables us to avoid sin and it is directed of hope 

to God as to its end, not considering the pain or punishment as the only evil, 

because if that were so, the fear itself would be evil and sinful. It flees from 

sin to avoid punishment.13 

Filial fear (also called reverential or chaste fear) is that which serves God 

and fulfills his divine will, fleeing from sin only because it is an offense 

against God and for fear of being separated from him. It is called filial fear 

because it is proper for sons to fear the loss and separation of their father. 

This fear, as is evident, is good and perfect. It flees from sin without taking 

any account of punishment. 

Initial fear is that which occupies an intermediate place between the last 

two types of fear. It flees from sin principally as an offense against God, 

but there is mixed with this flight a certain fear of punishment. This fear 

is better than servile fear, but it is not as perfect as filial fear. 

The question now arises: which of these fears is the gift of the Holy Ghost? The gift of fear 

Evidently the gift of fear is not mundane or servile fear. Mundane fear is 

sinful because it fears more the loss of the world than the loss of God, whom , 

it would abandon for the world. And servile fear, although not evil of itself, 

could be found even in a sinner by means of an actual grace which would 

move him to the sorrow of attrition because of the fear of punishment. This 

fear is a grace from God which moves one to repentance, but as yet it is 

not connected to charity and therefore could not be related to the gift of the 

Holy Ghost. 

13The right understanding of the morality of servile fear offers some difficulty. 

One should keep in mind that the fear of punishment can influence a person in 

three manners as regards the performance of a good work or the avoidance of sin. 

1) As the only cause, as if one were to say, “I would commit sin if there were 

no hell.” In this sense it is called servilely servile fear and is evil and sinful because, 

although de facto the individual materially avoids the sin, he formally commits 

a sin because of the affection which he has admitted. It does not matter to him 

mat sin is an offense against God; what keeps him from doing evil is simply the 

Pain or punishment; therefore he would sin were it not for the fear of punish¬ 

ment. 2) As a remote cause added to the proximate and principal cause; e.g., as 

'dten one would say that he does not wish to sin because it is an offense against 

y°d and, moreover, it would redound to his own misfortune. This type of fear 

Is good and virtuous and is called initial fear. 3) As the proximate cause, although 

without excluding the higher reason; e.g., if one were to say that he does not 

wish to commit a certain sin because it would lead him to hell and, moreover, 

would be an offense against God. This is what is called simply servile fear. It 

K imperfect, but it is basically virtuous because, although more remotely, it 

nevertheless does reject sin as an offense against God. There is no inconvenience 

m having an inferior proximate end related and subordinated to a higher remote 

end, the two things are not incompatible. 393 
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According to St. Thomas, only filial or chaste fear is the gift of fear, foi 

it is based on charity or reverence of God as Father, and it fears to be separated 

from him. But as initial fear does not differ substantially from filial fear, 

that also is a part of the gift of fear, although only in its incipient and 

imperfect manifestations. In the measure that charity increases, initial fear 

is gradually purified, so that it loses the servile aspect which still fears punish¬ 

ment and gradually considers sin simply as an offense against God. 

In Sacred Scripture we are told that the fear of the Lord is the beginning 

of wisdom (Ps. 110:10). But this must be understood, not as regards the 

essence of speculative wisdom, whose first principles are the articles of faith, 

but as regards practical wisdom, whose first effect is to subject souls to the 

law of God. This is done imperfectly by servile fear and perfectly by filial 

fear. The gift of fear, like all the other gifts, will remain in heaven, not as 

servile fear, which is not a gift of the Holy Ghost, nor as initial fear, 

since there will be no possibility of punishment in heaven, but only as filial 

fear. And only in its reverential aspect before the majesty of God will the 

gift of fear remain, not in its aspect of a fear of offending God, for this also 

is completely impossible because of the intrinsic impeccability of the blessed 
in heaven. 

THE NECESSITY 
OF FEAR 

Hope 

Temperance 

The necessity of the gifts in general is based on the imperfection with which 

the infused virtues operate, even when subjected to the rule of human reason 

illumined by faith. There are three principal virtues which need to be 

strengthened by the divine rule or government of the gift of fear: hope, 

temperance and humility. 

A man feels a natural inclination to love himself excessively, to presume 

at e is something, that he is able to do much in the pursuit of eternal 

atitu e. uc is the sin of presumption, the contrary to the virtue of hope, 

which can be uprooted only by the gift of fear. For fear gives us that super¬ 

natural awareness of our absolute impotence before God and, as a consequence, 

inclines us to rely only on the omnipotent help of God, the formal motive 

o ope. i out e gift of fear, the virtue of hope would never be completely 
perfect m us.14 

St. Thomas states that the gift of fear looks principally at God, whom 

we must a\oi o ending, and in this sense it pertains to the virtue of hope, 

!^-We fj6,3 163 7, treated. But secondarily fear can also look at any other 

mg which would be able to help man avoid offending God. In this sense 

the gift of fear helps to correct the disorderly tendency by which a man 

experiences a strong attraction to carnal delight, by repressing or controlling 

B94 14Cf. St. Thomas, Summa, II-II, q. 19, a, 9, a(j j and 2; q. HI, a. 1, 3' 

it through fear of the Lord and thus aiding and strengthening the virtue of 

temperance.15 

A man especially loves his own grandeur, and he loves to be considered 

greater than he really is. This is the result of pride; humility reduces this 

self-magnification, so that a man will not pretend to be more than he is. 

The gift of fear acts in this matter by submerging the soul in the abyss of 

its own nothingness before God and in the depths of its own misery before 

the divine justice and majesty. And thus, when the soul is permeated with 

this gift, when it sees that it is nothing when compared to God, and that 

it has nothing of itself but misery and sin, it does not seek its own glory 

apart from God nor does it judge itself to be worthy of anything but disdain 

and punishment. Only in this way does humility reach its perfection. Such 

was the humility we see in the saints, who had a complete disdain for 

themselves.18 

In addition to these three fundamental virtues, the gift of fear also exercises 

its influence in regard to other virtues; there is no moral virtue which does 

not receive the influence of some gift. Thus the gift of fear acts upon the 

virtue of chastity, by elevating it to the most exquisite delicacy; on the virtue 

of meekness, by totally repressing disordered anger; on the virtue of modesty, 

by suppressing any disorderly internal or external bodily movements. Moreover, 

it combats the passions which, together with vainglory, are the daughters of 

pride: criticism, presumption, hypocrisy, pertinacity, discord, insolence and 

disobedience.11 

The effects of the gift of fear are of greatest value in the sanctification of 

souls. The following are the principal effects of this gift: 

1) A lively sentiment of the grandeur and majesty of God, which 

arouses in the soul a profound adoration filled with reverence and 

humility. This is the most characteristic effect of the gift of fear, and it 

follows from its definition. The soul that is acted upon by this gift 

feels itself transported by an irresistible force before the grandeur and 

majesty of God, which makes even the angels tremble (jtremunt potestates). 

Before this infinite majesty the soul feels as if it is nothing or less 

than nothing. It is overwhelmed with a sentiment which is so strong 

and penetrating as regards reverence, submission and subjection diat 

it would like, if it could, to suffer a thousand deaths for God. Humility 

reaches its full perfection here. The soul feels great desires to suffer 

and to be disdained for God (St. John of the Cross). It never occurs 

15Cf. ibid., q. 

16Cf. ibid., q. 

17Cf. ibid., q. 

141, a. 1, ad 3. 

19, a. 9, ad 4. 

132, a. 5. 

THE VIRTUE 

OF HOPE 

Humility 

EFFECTS 
OF THE GIFT 
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to the soul to have the slightest thought of vanity or presumption. It 

sees its own misery so clearly that, when others praise it, it seems that 

they are ridiculing it (Cure of Ars). This respect and reverence for the 

majesty of God is also manifested in all the things which have any 

relationship to God. The church or oratory, the priest, sacred vessels, 

the images of the saints—all are regarded with the greatest respect and 

veneration. The gift of piety produces similar effects, but from another 

point of view, as we shall see later. This aspect of the gift of fear will 

continue forever in heaven.1® There it will not be possible, given the 

impeccability of the blessed, to have any fear of offending God, but the 

gift will remain for all eternity to express reverence and subjection before 

the infinite grandeur and majesty of God. 

. &reat horror of sin and a lively sorrow for ever having committed 

sm. nee its faith is illumined by the splendor of the gifts of understand- 

mg an knowledge and once its hope has been subjected to the action 

o t e gi t of fear, which brings the soul direedy to the divine majesty, 

the soul understands as never before the almost infinite malice which 

is containe in any offense against God, however insignificant it may 

appear, Ihe Holy Ghost, who wishes to purify the soul for the divine 

union, subjects it to the action of the gift of fear so that it understands 

™th whlch ^vine justice, offended by sin, must punish in the 

* ^ 1 pcnancc is not done in this life. The poor soul experiences 

• , *ngUlsh wThich reaches its greatest intensity in the terrifying 
ght of die spint. It seems to the soul that it is condemned and has 

nothmg else to hope for. In reality, it is then that the virtue of hope 

.1 • T 1 ■ 6 °grce heroism, because the soul has now reached 

«c] F .° ')llln8 against hope and gives the sublime cry of Job: 

Slay me though he might, I will wait for him” (Job 13:15). 

cf r . °^r,°r wbjcb d'esc souls experience before sin is so great that 

. Ur,]!! °nZ?"a e at d'e feet of his confessor to accuse himself of 

mP'8 VCn'f SlnS- St' A1Ph°nsus Liguori experienced a similar phe- 
nomenon on hearing a person blaspheme. St. Teresa of Jesus writes 

had offtiTr ,’^r? dCath m°re terribIe for her ^an to think that she 

the ihT T fGOld • " Ufe> ChaP' 34^- The repentance of such souls for 

to make re i pr°f°Und- From * Proceeds the anxious desire 

to crudfv n 3If0’ 3 thrilSt f°r seIf-™molation, an irresistible tendency 

the^ft of feaf “ “ th°USand ^ This is 3 natural consequence of 

God Tb.f?^ Vigl\anCe t0 aV°id the Obtest occasion of offending 

1S 3 0glcal consequence of the previous effect. These souls 

18Cf. ibid., q. 19, a. 11. 

fear nothing so much as the slightest offense against God. They have 

seen clearly, in the contemplative light of the gifts, that in reality there 

is only one evil in the world and that the others do not deserve to be 

called evil. How far these souls are from voluntarily placing themselves 

in the occasion of sin! No person is as apprehensive as they are to flee 

with the greatest rapidity and promptness from any possibility or danger 

of offending God. Their extreme vigilance and constant attention cause 

them to live, under the special movement of the Holy Ghost, with a purity 

of conscience that is so great that at times it seems impossible to receive 

sacramental absolution because of a lack of matter and they must be 

satisfied with confessing some sin from their past life and thus renewing 

their sorrow and their repentance. 

4) Perfect detachment from all created things. We have already seen 

that the gift of knowledge produces this effect in the soul, but from 

another point of view. The gifts are mutually interrelated among them¬ 

selves and with charity, and for that reason they mutually influence each 

other.19 This is perfectly understandable. The soul which has become 

aware of the grandeur and majesty of God must necessarily consider 

all created things as base and useless. Honors, wealth, power, dignity- 

all are considered as less than straw and unworthy of a moment of 

attention. We need but recall the effect produced in St. Teresa of Avila 

when a friend of hers showed her some precious jewelry; the saint could 

not understand how people could have such a great esteem for such 

things (The Life, Chap. 38). Keeping this in mind, we can see why St. 

Thomas links the gift of fear with the first beatitude, poverty of spirit. 

Two beatitudes are connected with the gift of fear: “Blessed are the poor 

in spirit, for theirs is the kingdom of heaven” (Matt. 5:3) and “blessed are 

they who mourn, for they shall be comforted” (Matt. 5:5). The first cor¬ 

responds directly to the gift of fear because, in virtue of the filial reverence 

which it causes us to experience before God, it impels us not to seek our 

°wn grandeur nor to exalt ourselves (pride) nor to become attached to externa 

goods (honors and wealth). All of this pertains to poverty of spirit whether 

as the annihilation of the proud and puffed-up spirit of which St AugusUne 

speaks, or as the detachment from all temporal things of which St. Ambrose 

and St. Jerome speak.20 

Indirectly the gift of fear is also related to the beatitude which pertains to 

*ose who weep and mourn.21 The reason for this is that from the knowledge 

19Cf. ibid., I ll, q. 68, a. 5. 

20Cf. ibid., II-II, q. 19, a. 12. 

21Cf. ibid., ad 2. 
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positive means I of the divine excellence and of our own littleness and misery follows the 

growth | disdain of all earthly things and a renunciation of all carnal delights, accom¬ 

panied by weeping and mourning for one’s past sins. Whence it is evident 

that the gift of fear moderates all the passions, whether of the irascible appetite 

or of the concupiscible appetite. The reverential fear of the divine majesty 

offended by sin restrains the impetus of the irascible passion and moderates 

the power and impulses of the concupiscible passions. For that reason this is 

a gift of indescribable value, although in the list of the gifts it occupies the 
last place. 

As regards the fruits of the Holy Ghost, the following pertain to the gift 

ot tear: modesty, which is a consequence of the reverence of man for the 

vine majesty, and continence and chastity, which follow upon the moderation 

ot the concupiscible passions as a proper effect of the gift of fear.22 

710133 ?Q ™eprindpa!vice to the gift of fear is pride, as St. Gregory states,2* 

but in a much more profound manner than to the virtue of humility. The gift 

ot tear is iixed especially on the eminence and majesty of God, before whom 

man, by an instinct from the Holy Ghost, is aware of his own nothingness and 

vileness. Humility likewise is fixed on the grandeur of God, in contrast to the 

no ingness o man, but in the light of reason illumined by faith and in 

a human and imperfect modality.2'* Whence it is evident that the gift of fear 

excludes pnde m a more lofty manner than does the virtue of humility. Fear 

excludes even the root and beginning of pride, as St. Thomas states.23 There- 

ore, pnde is opposed to the gift of fear in a more profound and radical manner 
than it is to the virtue of humility. 

Indirectly the vice of presumption is also opposed to the gift of fear because 

injures the divine justice by trusting inordinately in the divine mercy. 

f" ’ f®56. St' J1!0™5 ^ys that presumption is opposed to the gift of 
tear so far as it disdains something divine.28 

OF PROGRESS 0f the Holv^^-i’61161^! m?anS ^0r attracting t0 oneself the merciful glance 
ot the Holy Spmt-recollection, purity of heart, fidelity to grace, frequent 

cloTelv cT °f H°. y Ph°f etc-there «e other methods which are more 
closely connected with the gift of fear. 

CnJ w mec^tale fTecluently on the infinite grandeur and majesty of 

can never y our own poor discursive methods acquire con- 

22Cf. ibid., ad 4. 

a? ,sr- hi’ *68’-6’ad 2- 
25Ibid., q. 19, a. 9, ad 4; q. 161 a 2 ad 3 

398 2eIbid., q. 130, a. 2, ad 1; cf. q. 21, a. 3. 
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templative knowledge, which is given to the soul by the gifts of the the virtue 

Holy Ghost. But we can do something by reflecting on the power and of hope 

majesty of God, who made all things out of nothing (Gen. 1:1), who 

calls all the stars in the heavens by their names (Bar. 3:33-36), who is 

more admirable and imposing than the turbulent sea (Ps. 92:4), who 

will come upon the clouds of heaven with great power and majesty to 

judge the living and the dead (Lk. 21:27), and before whom all the 

principalities and powers will tremble for all eternity. 

2) To accustom oneself to converse with God with filial confidence, 

filled with reverence and respect. We should never forget that God 

is our Father, but that he is also a God of terrible grandeur and majesty. 

Sometimes pious souls forget the latter and allow themselves to be exces¬ 

sively familiar with God and even to give expression to irreverent audacity. 

It is certainly incredible to see the extent to which the Lord gives expression 

of his familiarity with souls that are pleasing to him, but it is necessary 

that he take the initiative and not the soul. Meanwhile the soul should 

remain in an attitude of reverence and submission, which is very far 

from being prejudicial to the sweet and intimate confidence of adopted 

children. 

3) To meditate frequently on the infinite malice of sin and to arouse 

a great horror for sin. In itself, love is much more powerful and efficacious 

than fear as a motive for avoiding sin. Nevertheless, the consideration 

of fear is a great help in keeping souls from sin. The recollection of 

the terrible punishment which God has prepared for those who definitively 

reject his law would be sufficient to make us flee from sin if we would 

meditate on it. It is a fearful thing, as St. Paul says (Heb. 10:31), to fall 

into the hands of an offended God. We should think frequendy of the evil 

of sin, especially in times of temptation. It is necessary to arouse such 

a deep horror of sin that we would be disposed to lose all things and 

even life itself rather than commit sin. To this end, it will be of great 

help if we avoid all dangerous occasions which may lead us to sin, 

practice the daily examination of conscience with fidelity (in order to 

avoid sin and to weep for those which we have committed), and to consider 

Jesus crucified as the victim of propitiation for our crimes and sins. 

4) To he meek and humble in dealing with our neighbor. He who has 

a clear concept of what God is in his infinite majesty and realizes that 

God has mercifully pardoned him thousands of times, how can he dare 

to exact with haughtiness and disdain that which is owed to him by 

his neighbor (Matt. 18:23-35)? We must pardon injuries, and we must 

treat all our neighbors with exquisite delicacy, profound humility and 

meekness. We should consider them to be better than we are, at least 

in the sense that probably they have not resisted grace as much as we 399 
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have or they would not have done what they have done if they had 

received the gifts which God has given us. He who has committed any 

mortal sin in his life can never humiliate himself sufficiently; there is 

no place so low that it is not too high for him who, having sinned mortally, 

at one time deserved a place in hell. 

J\he8 faintly of the Holy Spirit a reverential fear of God. 

When all is said and done, every perfect disposition is a gift of God 

and it can be attained only by humility and persevering prayer. Scripture 

'‘P U-ndfWlth Sub lme formulas by which we can petition holy fear: 
ultiil tor your servant your promise to those who fear you” (Ps. 118:38); 

etc. Such sentiments should spring frequently from our hearts and our 

bps, once we are convinced that the fear of the Lord is the beginning 

of wisdom (Sirach 1:16) and that it is necessary to work out our salvation 

in ear an trem ing (Phil. 2:12), as the Holy Spirit himself warns us 

him ”\ps 2 U) Serve the Lord with fear, and rejoice before 

4: THE VIRTUE 
OF CHARITY 

We have already treated of the intimate relations between Christian perfection 

and charity. Now it is necessary to treat of certain other aspects of this virtue 

which is the most excellent of all virtues. 

CHARITY IN ITSELF 

St. Thomas begins his treatise on charity by stating that it is friendship between 

God and man. Like every friendship, it necessarily implies a mutual benevo¬ 

lence which is based on the communication of good. For that reason charity 

necessarily presupposes sanctifying grace, which makes us children of God 

and heirs of glory. 

Man, who by nature is nothing more than a servant of the Creator, becomes, ITS NATURE 

through grace and charity, the son and friend of God. And if our servitude 

ennobles us so greatly, since to serve God is to reign, how much more are we 

elevated by the charity of God which “is poured forth in our hearts by the 

Holy Spirit who has been given to us” (Rom. 5:5). Such is the incomprehensible 

dignity of the Christian. 

Charity is a created reality, a supernatural habit infused by God into the Definition 

soul. It can be defined as a theological virtue infused by God into the will, by 

which we love God for himself above all things, and ourselves and our 

neighbor for God. The material object of charity is primarily God, secondarily 

ourselves and all rational creatures which have arrived or can arrive at eternal 

beatitude, and even, to a certain extent, all creatures so far as they are related 

to the glory of God. The formal quod object of charity is God himself as 

supreme goodness in himself and as our ultimate end. The formal motive 

(n»io sub qua, objectum formale quo) of charity is the uncreated goodness 4QI 
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s of God considered in itself so far as it embraces the divine essence, all the dime 

attributes and the three divine Persons. 

As an infused habit, charity resides in the will, since it involves a move¬ 

ment of love toward die supreme good, and love and the good constitute the 

act and the proper object of the will. It is a supernatural habit which God in¬ 

uses in the degree which pleases him, without taking into account the natural 

qualities or dispositions of the one who receives charity. 

Charity as a virtue is specifically one, for although its material object em¬ 

braces vanous elements (God, ourselves and our neighbors), the motive of love 

or its formal specifying reason is the divine goodness. From this it follows that, 

when we love ourselves or our neighbor for any motive other than the goodness 

°, ? 9 WCj_ ^ r)0t ma^e an act of charity, but an act of natural human love, 

W a eipSe *S ^0VC or benevolent love. There are countless acts which seem 
to flow from charity but are far from being acts of charity. Purely human love 

as such is of no value in the supernatural order. 

Charity is the most excellent of all virtues, not only because of its own 

mtnnsic goodness as the virtue which most intimately unites us with God, but 

ecause without it no other virtue can be perfect, since it is the form of all 

t e in use virtues. We have already explained in what sense charity is the 

form of all the virtues. Its intrinsic excellence derives from the fact that it is 

the virtue which unites us most intimately with God, since it rests in him as 

6 Jj "i. n SCf byreason of bis divine goodness. The only virtues which 

f f • E 3 cbarlty b)r this primacy are the other two theological virtues 

of faith and hope, but charity far surpasses these virtues. Faith, which is an 

intellectual knowledge, limits ,God by trying to bring his divine greatness 

into the limited capacity of our intellect, while through charity the will goes 

rom itse and rests in God in all his infinite grandeur. Moreover, the 

nowledge of faith is obscure, while charity loves God as he is in himself. 

regar s ope, it is a desire for the divine goodness, the true possession 

o which is granted us through charity, imperfectly in this life and perfectly 

e i e to come, he excellence and superiority of charity over the other 

wo t eological virtues, and by consequence over all the other virtues, is a 

ogma of faith which is contained in the deposit of revelation. “So there 

of th’ Say\ t-- ,flL’ boPe and charity, these three; but the greatest 
of these is charity” (I Cor. 13:13).. 

P-0Per LCt 0fLcharity’ the wiH goes forth from itself to rest in 

sol h S feq!S m Pro^ouncl doctrine gives us the key to the 
solution of the much debated question concerning the superiority of the intellect 

or the will There is no doubt that the will in itself is inferior to the intellect, 

for the will is a blind faculty and cannot produce its acts if the intellect 

does not place the desirable object before the will. The intellect precedes 

and guides the will, which could not love anything without the intellect, the virtue 

since it is impossible to love what one does not know. But the operation of of charity 

the intellect is completely distinct from that of the will. The intellect draws 

things to itself or absorbs them, so to speak, into its own intellectual mold. 

Consequently, when it knows inferior beings such as material things it ennobles 

them and dignifies them by raising them to the intellectual order; but when 

it knows superior beings such as God or the angels or supernatural truths, 

it limits or debases them by obliging them to assume an inferior intellectual 

mold. 

The exact opposite is true of the will. By reason of its proper act, which 

is to love, the will goes forth from itself to rest in the beloved object as 

it is in itself. Consequently, if the will loves objects that are inferior to itself, 

such as the things of earth, it is degraded to an inferior level; but if it 

loves superior beings, such as God or the angels, it is ennobled and elevated 

to the level of those superior beings in which it rests through love. For that 

reason St. Augustine could say: “If you love the earth, you are earthly; but if 

you love God, what must be said except that you are God?”1 

It must be concluded, therefore, that although the intellect is in itself and 

in its natural power more perfect than the will, nevertheless, in this life, 

by the very nature of the operation, it is more perfect to love God than to know 

him. A theologian may know a great deal about God, but in a manner that 

is cold and purely intellectual, while a humble and simple soul who knows 

almost nothing about theology may love God intensely, and this is much better. 

Another practical consequence of great importance follows from this sublime 

doctrine. The only way to avoid debasing ourselves by the love of inferior 

created things is to love them in God, through God and for God; in other 

words, for the formal motive of charity. It follows from this that charity is 

a magic wand which changes to gold whatever it touches, even those things 

that are inferior to us but are ordained through charity to the love and glory of 

God. 

Charity can increase in this life because it is a movement toward God, our THE INCREASE 

ultimate end, and as long as we are wayfarers in this life it is possible to OF CHARITY 

approach more and more closely to the goal. This greater proximity is effected 

Precisely through the increase of charity. Moreover, charity does not admit 

°f any term or limit in this life; it can grow indefinitely. This does not mean, 

however, that charity cannot reach a relative perfection here on earth, as we 

have already explained. 

Epist. Joan., tr. 2, n. 14. 
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Like all the other habits, charity increases, not by the addition of one 

form to another form, but by a greater radication of the virtue in the subject2 

It cannot increase by addition because such an increase is not possible in 

qualitative but only in quantitative things, and habits are classified as qualities. 

F°r anything to be united by addition to another, it is necessary that it be 

really distinct from that other, as when a new quantity of sand is added to 

a quantity that already exists; in this case, rather than speaking of a union, 

we should speak of an addition, because, in the example given, the sand 

is not intrinsically united to the other sand but is placed alongside it. But 

this is impossible in regard to qualities-whiteness cannot be added to whiteness 

nor can chanty be added to charity, as one would add a quantitative object 

o another. Qualitative habits increase only by a more profound radication 

their subject. Thus the will participates more and more in charity so far 
as it is more penetrated by charity. 

**?**? VirtUeS'. Parity is not increased by any act whatever, but only 

now" TIT 15 m°re m!TSe than the habit as actually possessed here and 
• -r'^3 f 1S an mewtoUe consequence of the foregoing. If charity were 

i . y. 3 tl0n.’ any act °f charity, however weak and remiss, would 

decrees p ^uantl‘'atdve y, and thus if an individual possessing one hundred 

7“' 'T?* Wm “ » *« of .he love of God of 

told to ^Th "r rld,h: added “ the one ho'xhed degrees 10 raise the 

of manv ™ 16 ^ ^ CCgrces' *n this way, simply by the multiplication 

^ th“eter * habitual charity would rise to a 

eviden fhadt f,and ^ the charity of many of the saints. It is 

ab^rdity SUCH “ eXpIanati0n of the increase of charity leads only to 

form it ca natUrG tb,G increase of charity is far different. As a qualitative 

th™;trjraSCu0nly ty 3 m°re Pr°f0und radication in the subject, and 

a higher d °Uf[.a more intense act. The thermometer cannot register 

dots Th f' 7 lf 7 of the air does no, likewise rise in 

ancTthe oiler virtues^ Wh“ haWa” * ^'d “ 

Jh^TjT! “ imp°r,,ant Piaerieal conclusion. If we live in slothfulneri 

habitually n, tbe'grsicT 0^77' life cuml’lcKlV, even if we live 
8 od and perform a large number of good but 

that it is not neccssary^that^onir^8 I”86 fr°m less having to more having, so 
something be more there which 108 6 i*”6 which was not there before, but that 

when he increasTchariw be Lr ^ WaS less there- This is what God d<*s 

likeness of the Holy Spirit is thereb^1 ^ 3 ®reater hoId upon the soul, and the 
Sumnm, II-H, q. 24, a 5) * by m°re PartIciPated by the soul” (St. Thomas, 

3Cf. St. Thomas, ibid., a. 6. 

remiss works. The essential degree of charity, and consequently of grace and 

the other infused virtues (since all of them grow together with grace and 

charity), will be paralyzed in spite of the number of our good works.4 This 

consequence, which is an inevitable corollary of the principles which we 

have just explained, is amply verified in daily experience. A large number of 

good souls live habitually in the grace of God, without committing any serious 

faults and performing an infinite number of good works and acts of sacrifice, 

hut they are far from being saints. If they encounter any contradiction or 

difficulty, they become angry; if they are lacking anything, their laments 

are raised to heaven; if their superiors command something which does not 

please them, they murmur and complain; if anyone criticizes or humiliates 

them, they become enemies of those persons. All this shows clearly that such 

individuals are still very far from Christian perfection. But how can one 

explain this phenomenon after these persons have performed so many good 

works for so many years in the Christian life or in the religious or priestly 

life? The theological explanation is simple: they have performed a great 

many good works, it is true; but they have performed them in a lukewarm 

manner and not in such a way that each new act is more fervent. Rather, 

each succeeding act is more remiss and more imperfect. The result of all this 

is that the thermometer of their charity and the degree of grace and the 

other virtues have been stopped completely. They are as lukewarm and imperfect 

as if they were at the very beginning of their conversion or their religious life. 

But one may ask: “Then are all those good works which were remiss and 

imperfect of no avail whatever? Are remiss acts, inferior to ones habitual 

degree of charity, completely useless and sterile?” 

To this we reply that the remiss acts are not completely useless and sterile. 

They serve a two-fold purpose, one in this life and the other in glory. In this 

life they prevent the dispositions of soul from becoming completely cold, 

which would put these people in the proximate occasion of committing a 

grave sin and thus destroying their Christian life completely. It is certain 

that he who does not perform an act that is more intense than the virtuous 

habit which he possesses will never increase the virtuous habit, but neither 

"ill he lose the habit completely. As St. Thomas teaches,5 the grade of charity 

attained will never diminish of itself, even if a person lives for many years 

In tepidity and performs acts that are remiss or less intense. But if a morta 

s® is committed, the virtue of charity is completely destroyed in the soul. 

The thermometer registers zero. The reason why charity cannot diminish is 

Aat the degree of intensity, once acquired, carries with, it the title to an 

Vernal reward, and the soul never loses this even though for the rest of its 

‘However, an increase in grace and charity ex opere operato is possible by means 

the sacraments. 
Cf. ibid., a. 10. 
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life it does not increase the essential degree of charity. The right or title 

remains before God, and God never turns back. Charity and the title to it 

could be lost by mortal sin, but as long as there is no serious sin committed, 

the merits acquired before God will have their corresponding reward in 

eternal life. Therefore, something is achieved by these remiss acts, because 

they at least help to preserve the soul in the state of grace. They likewise 

preserve in an essential degree all the merits already gained, although the 

individual may never increase the essential degree of his charity. 

In the life to come, remiss acts do not remain without their proper reward, 

a t oug it is certain that, however numerous, they do not increase the degree 

o essentia glory, which corresponds exactly to the habitual degree of one’s 

grace and charity at the time of death. In addition to the essential reward 

m eaven, owever, there are many different accidental rewards. Each remiss 

act, since it was good and meritorious for having been performed in a state 

o grace an under the influence of charity, will receive its corresponding 

acci enta reward in heaven. As Banez says, the increase of essential glory 

pertains to t e more intense acts of charity; the increase of accidental glory 

pertains to remiss acts of charity. We should realize, however, what a great 

oss is cause as a result of slothfulness or lukewamess in the exercise of the 
virtue of charity. 

this^octrinen°W eXamine Some tlic objections which may be raised against 

.1 1. If this doctrine is true, the saint would be in a worse condition 

intend U nstian- For the saint, whose degree of charity is already 

j - . ' |W0U fVf t0, mfke an immense effort in order to arrive at a still 

r8 , C‘e8reC’ 1'!h,1.Iejthe inkewarm, who may have only a minimum degree 
of chanty, would find it easy to perform a more intense act. 

thalTTf hiS tT]]y “ f°r the saint to Perform a more intense act 

bv an i °r 6 U ,ewarm' ^be increase of grace and charity is accompanied 

1“SC ” *e “Pacity arid Power of the soul. Even in the purely 

bm an oU k3 1UtH “ ma? be able to lift a weight of ten pounds, 

in the nif 1 Y Wt 3 Wd8ht of thirty pounds. And although 

limitation nf ll 1 Cre I5 3 !imit Whkh cannot be surpassed, due to the 
which 1 uman strength, this is not true as regards the increase of grace, 

notenev ! ahaT?ian Te3S?.in the P°Wers of ‘be soul, whose obediential 

acts of charity ^hh^^fadhty!1' the $aintS perform more intenS£ 

Let U • SUPPOSe that a 531111 makes an act of love of God 

of his habiLf charity Mriilnd;hrfre gread:VnfeT t0 1116 defTf 
hx/pnh, j , anwhl e, a lukewarm soul performs an act of 

iTrXe defeeS’.whlch 15 greatly superior to his habitual charity. The 
latter receives for his act an essential increase of grace and glory, while the 

saint receives nothing for his act of charity. Therefore, the condition of the the virtue 

saint is worse than that of the lukewarm Christian. of charity 

Answer. The saint who performs an act of fifty degrees performs an act 

which is remiss in relation to that which he could have done, due to his 

higher degree of habitual charity. For that reason, it is fitting that he should 

receive no reward, at least no essential reward, and this is a kind of punish¬ 

ment for his remiss act. On the other hand, the imperfect soul who performs 

a more intense act deserves an essential increase because of the fervor with 

which he performs the act. We should not forget that the master in the 

gospel demanded five talents from the servant who had received five and 

only two from him who had received only two (Matt. 25:14-23). The remiss 

act of a saint is not entirely useless, however, because he will receive the 

corresponding accidental reward in heaven. 

Objection 3. The Council of Trent has defined that the just man, by 

reason of his good works, merits an increase of grace and glory (Denz. 842). 

It says nothing about the remiss or less intense acts. Therefore, it is not necessary 

that an act of charity be more intense in order to merit an increase of grace and 

glory. 

Answer: Three centuries before the Church made that definition, a difficulty 

was presented and a solution was given by St. Thomas Aquinas. “It must be 

said that every act of charity merits eternal life, but not that it should be 

given immediately, but in due time. In like manner, every act of charity 

merits an increase in charity, but only when the soul is disposed for this 

increase” (i.e., when the act is more intense). The just man merits by means 

°f his remiss good works, but the reward is not given at once. Indeed, it 

could happen that he would die in mortal sin and would lose the reward of 

eternal life in spite of having merited it previously by his good works. Similarly, 

every act of charity, even a less intense act, merits an increase of grace and 

charity, but the increase is not given until the person produces the physical 

disposition which is indispensable for it, namely, the more intense act of 

charity. And if this act is not produced, the remiss act will still have an 

accidental reward, but it will in no way increase the essential reward of the 

soul in heaven, as we have explained previously.6 

Objection 4. De facto, it is of faith that the sacraments increase grace 

^ opere operato without any need for a dispositive act which is more intense. 

6We are not convinced of the theory which is held even by some Thomists that 
e soul upon entering heaven will make a most intense act of charity, and this 

will be the immediate physical disposition for receiving the increase which was 

merited on earth by all of one’s remiss acts. Apart from the fact that this is a 

completely gratuitous statement, the doctrine of Bdhez, which demands the physical 

opposition in this life, is much more logical. 
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All that is required is that the recipient place no obstacle, as the Council of 

Trent teaches (Denz. 849). Therefore, the same can happen as regards the 

increase of charity outside the sacraments. 

Answer. There is no comparison here. The sacraments produce or increase 

grace by their own intrinsic power (ex opere operato), something which does 

not happen in the increase of the virtues by way of merit, which is produced 

only by the power of the one who performs those acts with the help of grace 

(ex opere operantis). The two cases are different. Therefore, in the sacraments 

no other disposition is required but the purely negative one of not placing 

any obstacle, which presupposes simply the state of grace for the sacraments 

of the living and supernatural attrition for the sacraments of the dead. But 

in the increase of grace by way of extra-sacramental merit, the physical and 

more intense disposition is required if the increase is actually to be effective. 

One should keep in mind, moreover, that even in the reception of the 

sacraments t e degree of grace conferred will vary according to the disposition 

e one w o receives the sacraments. Of two persons who receive Com¬ 

munion, it is possible that the first will receive ten degrees of grace and the 

ot er wi receive one hundred. The reason is that the ex opere operato effect 

t e sacrament is joined with ex opere operantis dispositions of the one 

w o receives e sacrament. The minimum ex opere operato effect which the 

sacrament confers of itself will be produced equally in all as long as there 

is no obstacle to the reception of the grace. This is the case with infants at 

ap ism, t ey a 1 receive ex opere operato the same degree of grace which 

the sacrament brings with it.* But the greater or less degree of grace received 

by adults ex opere operantis depends on the disposition of those who receive 
the sacrament.8 

i . i ^ j*. ^ow can a more intense act proceed from a habit which is 
less intense? How can an effect be greater than its cause? 

Ansiver: A more intense act cannot proceed from a less intense habit unless 

here is a previous impulse or movement of an actual grace which is likewise 

noth’ enSfh lth°Ut t lG 3CtUal prevenient 8race, man can do absolutely 
nodung m the supernatural order, and without the more intense grace, the 

more intense act is likewise impossible. That actual grace which is more 

infallihlCann0t ^ T*** f°r this would be a contradiction; but it can be 

Fulfi , ,VmPC ' h?"8h “n*r a sterns title, through prayer which 
fulfills the necessary conditions. B 

7Cf. ibid., Ill, q. 69, a. 8. 

\ 

Having explained the principles and resolved the objections, we shall now 

draw certain conclusions of great practical importance. 

1) One more intense act of charity is of greater value than countless remiss 

or lukewarm acts. 

The intense acts will increase our habitual degree of charity, but remiss 

acts are absolutely incapable of doing this. Therefore, a simple prayer 

recited with ardent devotion is of much greater value than an entire 

Rosary recited in a distracted manner or out of routine. For that reason, 

it is wise not to impose too many prayers or particular devotions on 

individuals. What is important is devotion and not devotions.9 

2) A perfect just man is more pleasing to God than many imperfect 

and lukewarm men. 

If an ardent act of charity is of greater value before God than a thousand 

imperfect acts, then the just man who continuously performs such acts 

is much more pleasing to God than those who perform many imperfect 

acts. This can be proved from a consideration of God’s own love. God’s 

love for his creatures is not only affective but effective; that is to say, 

it produces in others the good which God desires for them (cf. St. Thomas, 

Summa, I, q. 20). One must therefore conclude that God loves the 

perfect more because he bestows upon them those more intense actual 

graces, which are many times more valuable than less perfect graces. 

3) The conversion of one sinner to lofty perfection is more pleasing to 

God and of greater glory to God than the conversion of many sinners to 

a lukewarm and imperfect life. 

This follows as a conclusion from the principles already stated. 

4) The preacher or spiritual director is more pleasing to God and gives 

greater glory to God if he converts a single sinner and leads him to 

Christian perfection than the one who converts many sinners but leaves 

them imperfect and lukewarm.10 

This is another logical conclusion from the principles already enunciated, 

and it ought to serve as a source of great consolation and inspiration 

for directors of souls who lack the eloquence necessary for preaching. In 

the silence of the confessional they may do much more for the glory of 

God and much more good for souls than the greatest preachers. 

®Ch~StT~Thomas, Summa, II-II, q. 83, a. 14, where he asks whether prayer 

should be lengthy and answers that it should last as long as is useful for arousing 

fervor or devotion, no more and no less. Hence one must take care to avoid 

prayers that are too lengthy, hut at the same time take care not to fall 'into luke¬ 

warmness or negligence which may easily become a pretext for shortening ones 

prayers. 

10However, one should not draw the false conclusion that the conversion of sin- 

ners is not an important work. 
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positive MEANS Charity does not refer to God alone, but also to one’s neighbors. The love of 

WTH God causes us to love whatever pertains to God or whatever reflects his good¬ 

ness, and it is evident that one’s neighbor is a good of God and shares, or 

THE OBJECTS can share’ in eternal happiness. For that reason the love of charity with 

OF CHARITY w!lich we love our neighbor is exactly the same charity with which we love 

God. There are not two charities but only one, since the formal motive of 

loving one’s neighbor is the goodness of God reflected in him. Hence, when 

we love our neighbor for any other motive distinct from God, we do not love 

him with the love of charity. 

Love of sell 

Love 

of one's body 

410 

We should also love the very habit of charity as such, as a good which 

we wish for ourselves and for others. To desire a supernatural good for one’s 

neighbor is true love and true friendship. 

Irrational creatures can also be loved in charity, not with the love of friendship, 

w ic requires a rational nature and the communication of goods, but insofar 

as they are goods which we can utilize for the glory of God and the service 

, our neighbor. St. Thomas does not hesitate to add: "And thus God himself 

oves t em ikewise in charity. From this point of view, one can readily 

un erstan e apparent foolishness of St. Francis of Assisi in addressing 

lower creatures as his brothers and sisters. 

We should also love ourselves with the love of charity. Although we cannot 

ove ourse ves as friends, since friendship requires another individual, we are a 

good of God, capable of receiving his grace and sharing his love. In this 

sense we can and ought to love ourselves. If, in our desire to provide pleasure 

for ourselves, we compromise with the law of God even in regard to little 

. ™h8S’ WC are .aCtUally Performing an act of hatred for ourselves. The reason 

s that we are doing ourselves harm and we are inflicting evil upon ourselves, 

oulw, !“ rT7 n We l0VC °UrSeIves when we l0Ve ourselves m God, for God and through God. 

it iJa^wnT^Pt0ieiV Wemust love ln charity our own body, inasmuch as 

haDninesc It f° - °d- 3?d IS 03116(1 to share in the enjoyment of eternal 

andTlf“ S!nCe U “ indin6d t0 sin a»d ^ often theTtimulus to evil 

bodv but dfV C i° T'T ^ fati°n’ we must> under these aspects, not love our 

me from ZVl * and with St. Paul: ‘Who will deliv* 

and to be with Christ” ^Phil “d “desiring. l,° deP“! 
its nbierf- thp n fire j i-23). Christian mortification, which has as 

ZgrttST0t the ™ of the body, is no. in act of tawJ 

2d S Rat 1 ,a°d a",h“fe -Pardon me, my poor body,' 

world bo r l°f ASS1SI' W y°“ bl0w that 1 Iroat you so badly in 41* 

ft pote „f IT ,0“ bmucl!and 1 lW” 
bis iT I : Wh0' by die severe penance to which he subject tr Skin “d -PP-red .» Sr, Teresa and id » 
her joyfully: O blessed penance which has given ,o me such great glory" 

This is what it means to love one’s own body in charity. On the other tub virtue 

hand, the disgrace of sin, which gives to the body every kind of sinful taste OF charity 

and pleasure, is preparing it for a terrible judgment in the world to come. 

And then one will see that what has often appeared here on earth to be a 

love for one’s own body was actually a true hatred of the body. 

Sinners as such are not worthy of our love since they are enemies of God Love of sinners 

and they voluntarily place obstacles to their eternal happiness. But as men 

they are images of God and capable of eternal blessings, and in this sense 

we can and ought to love them. “Whence, as regards sin, which makes such 

a person an enemy of God, every sinner is deserving of hatred, even if it 

he a matter of one’s father or mother or relatives, as we are told in the gospel 

(Lk. 14:26). We must, therefore, hate in sinners what they have as sinners, 

and we must love what they have as men, still capable (through repentance) 

of eternal happiness. And this is to love them truly for God with the love of 

charity.”11 This doctrine has particular application when parents are unlaw¬ 

fully opposed to the religious or priestly vocations of their children, thereby 

committing a grave offense. It is necessary to break with them in such a case 

because one must obey God rather than men. 

Sinners naturally love themselves so far as they desire their own preservation, 

but in reality they fall into error in believing that the best thing in them 

is their sensitive nature, to which they give every kind of pleasure. If to 

this we add that they are walking in danger of great loss in the supernatural 

order, it will be clear that sinners, far from loving themselves truly, are their 

own worst enemies. Cardinal Cajetan makes the following commentary on 

this particular article of the Summa Theologiae (II-II, q. 25, a. 7): 

Engrave deeply on your heart the conclusions of this article and the 

manner in which the evil, as such, do not love themselves, and the signs of 

true love which are found only in the good, namely: 1) to love the interior 
man or to live according to one’s rational nature; 2) to wish for oneself the 

good of virtue; 3) to work in this sense; 4) to preserve oneself joyfully in 

interior recollection; 5) to keep oneself in perfect harmony by a total orientation 

to unity and the good. One can examine himself carefully by these signs in 

order to see whether or not he is his own enemy, and one should meditate 

frequently and even daily on these points. 

It is also necessary to love one’s enemy, or those who wish us evil, or Love of enemies 

have done some injury to us, or treat us uncharitably. It is not required that 

Wc love them precisely as enemies, for this would be to love what is evil, 

hut to love them so far as they are human beings, with that general love 

which we owe to all men. And when our enemy is in need of our particular 

love by reason of some spiritual or corporal danger, we have the obligation 

attending to him in particular as if he were not our enemy. Apart from 

these cases of necessity, we are not obliged to give our enemy any special 

11Cf. St.- Thomas, Summa., II-II, q. 25. 411 
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Love of others 

signs of love because we are not obliged to love each and every human 

| being with a particular love, since that would be impossible. It is required 

simply that we do not refuse our enemies the ordinary signs of affection 

which we owe to all our neighbors, such as a polite greeting and ordinary 
courtesy. 

However the saints went further than this. They loved God and each 

thing related to God so much that this immense love made them overlook 

any evil will which they discovered in their neighbors. Even more, some of 

e saints eta particular attraction and love for those persons who persecuted 

and calumniated them, as is evident in the life of St. Teresa of Avila. This 

heroic love is not of obligation to all men, but the soul that wishes to 

sanctify itself should tend to this love with all its power, in order to be a 

perfect child of him “who makes his sun to rise on the good and the evil, 

and sends ram on the just and the unjust” (Matt. 5:45). 

y the same token, it is an obligation for all, under pain of mortal sin, 

" ,° reTf t0 °Ur enemies the benefits or signs of affection which are given 
toalinaghbors m common; e.g., not to exclude them from our general prayers, 

■ I i 1 p. n0t nefessary f°r salvation to make them participants of the 

but onlv tn 1 S.aiL S'jnS *°Vf wblcdl are not given to all men in general 

enemv r..„. S en s or drives. It would be a grave sin to exclude one’s 

sions of C^,m™0n Prayer or alms or ordinary polite association; but special 

scandal wrnU h ^.are ”ot reclu*rcd except in those circumstances where 

means of cn h y re^USIn8 them, or when this would be the only 

be^d1ST A enemy fr0m hiS hatred’ or if the enemy bimself has 
toSr haS glVen sPecial ^gns of repentance and affection. Not 

thaT die ne^ r °T u he 3 sign of true hatred- & * evident, however, 

t t J3?S£ lCtatyheOT“dS ™Ch T th“ P** 
to overcome -i r , lc ls not overcome by evil, but he also aspires 

but tries to dm / ?°°r ^,R°m' 12:21)» so that he not only avoids hatred 
but tries to draw forth the love of his enemy by showering benefits on him. 

wiAa'tZlove^nf^1^ angels’.the Messed and the souls in purgatory 

tion of eternal b C .3nty’ £Cause lbis type of love is based on the communica- 

Ae alelwnd fTT, *h * COmmon *> ^m and to us. The love of 

a Zt a c t ?e.bIeSSed, iS in a ^gn of exquisite charity, and it 

manifot t bv l * ,W 3 lwe for souls in purgatory and to 
manifest it by suffrages for those suffering souls. 

Although bv'nature tb^ ^ °T tbe condemned with the love of charity, 

fhe dSne justiS 5* 316 °f God On which respect they reflect 

of eternal beatitude’ whkhT’thT^T55’ ,obfnate in evil and incaPable 

would be equivalent to hating God^5 ^ ** *7? °f charity' T° 'T 
to understand snmpfb- r ,g d or rejecring his infinite justice. In order 

mg of the terrible catastrophe which is involved in eternal 

damnation, one should consider that those doomed souls have lost for all 

eternity the right to be loved. As obstinate enemies of God, they must be hated 

for all eternity by the same hatred with which one rejects sin. 

To summarize, the general list of beings or objects to which charity extends 

is as follows: first, God, who is the fountain of all happiness; then our own 

soul, which participates directly in the infinite happiness; thirdly, our neighbors, 

both men and angels, who are companions of our happiness; and last of all, 

our bodies, upon which redounds the glory of the soul, and even irrational 

things so far as they can be related to the love and the glory of God. Charity 

is the virtue par excellence which embraces heaven and earth. 

Charity must observe some kind of order, because it extends to many different 

things which participate in eternal happiness in varying degrees. In the first 

place, one must love God absolutely and above all things because he is infinitely 

lovable in himself and is the first principle of eternal happiness, which consists 

essentially in the eternal possession of God. For that reason we ought to love 

God more than we love ourselves, since we merely share in the happiness 

which is found in God in all its plenitude, inasmuch as he is the first principle 

from which all other things are derived. 

We must love God with all our strength and in all possible ways in which 

he can be loved. Thus hy the love of conformity we fulfill the divine precepts 

conscientiously and accept all the trials and difficulties which God may send, 

not only with a spirit of resignation, but with gratitude and joy, however 

difficult and painful they may be, asking God for the grace to be faithful 

at every moment. By the love of benevolence we would desire, if possible, to 

give to God some new good or some new happiness which he does not yet 

possess; and since this is impossible, because God is absolute and infinite 

good, we endeavor to increase his external glory by laboring for the salvation 

and sanctification of souls, thus extending his kingdom of love in all hearts. 

As St. Thomas says, zeal proceeds from the intensity of love.1” The love of 

friendship, which is based on that of benevolence, adds to it mutual corres¬ 

pondence and communication of good. Finally, by the love of complacency, 

which is a pure love without any admixture of self-interest, we rest in the 

infinite perfections of God, rejoicing in them because they make him infinitely 

happy and blessed, and we take no account of the advantages and blessings 

which are reflected in us because of God’s goodness. This pure love can 

never be habitual in this life,13 because we cannot and we ought not prescind 

horn hope and the desire for our own happiness, which we shall find in God. 

But it is possible to experience this pure love as an isolated and transitory act, 

as was experienced by the saints. 

13So Pnn»’^^^l, ytt AvAorrA in a brief of March 12, 1699; cf. Denz. 1327. 
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Love of 

neighbor 

■ j, SeC°,nd y’ We 0UgIlt t0 Iove tbe spiritual good of our own soul more than 
that of our neighbor. The reason is that our soul participates directly in 

b essedness, while that of our neighbor is only a companion in the participation 

of that infinite good. ‘The proof of this is that man ought not suffer the 

injury of committing a sin, which would be contrary to the participation of 

blessedness even to free his neighbor from sin.”14 Consequently, a man should 

not tell a deliberate lie and thereby offend God, even if by that means he 

cou convert many sinners, free many souls from purgatory, or save a soul 

from hell. And if, in view of these great advantages, a man should decide to 

commit a small sin, he would do a great injury to God because he would 

consider rather the good of creatures than the honor of God whom he offends. 

We must always serve God rather than men. 

For the same reason, it is necessary to love the spiritual good of one’s neighbor 

more than ones own body. The soul of our neighbor shares direcdy with us 

m eternal glory, but our body shares only indirectly and by redundance in 

g ory o e sou . Hence, when the eternal salvation of one’s neighbor 

reqmres it, we are obliged in charity and under serious sin to go to the 

aid of our neighbor, even at the risk of our own life. His eternal life is of 

g a er va ue an our own bodily life. The applications of this principle are 

merous. . us a vo untary abortion, even to save the life of the mother, 

a grave sin because it sacrifices the eternal life of the child, who dies 

.1 • . . [>aptl!m’ ln °rder to save the temporal life of the mother. The same 

ff • C f1 regar t0 ,he spiritual help that must be given to those who 
are suffering from contagious diseases. 

charitv wh VJiam0ng °ur vadous neighbors there is a certain hierarchy of 

SZd we «ught to observe, because not all participate equally in the 

tolose w£ a JeutiVely one should wish greater blessings 

God dtS b ’ 7 th°Se Wh° 3re more holy> ‘hose who are clear to 

are cW m ^ m0re intense objective love for tho* who 

more Z a " T™, ° bI°°d and’ as a —It, may desire that they 

one mS al 7° I" But under equal conditions, 

fellow dtit 7C,n,0re t K)Se who are to him by blood, and then his 

S Z the obT h 7 ° 3re b°Und t0 b™ by °ther del Among our 

are the prindZ 7 " 7“ ** place to one’s parents because they 

Sng ASn £ M°U- llfe’ ^ t°.them’ after God, we owe our very 

he is the active n * 71S deservin8 °f love than the mother, because 

passive princinle hZ? ? generation> which is more excellent than the 

14Cf. St. Thomas, Summa, I II, q. 26, a. 4. 
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The order of charity here on earth will remain substantially the same in 

heaven, but in heaven God will be our all in all (I Cor. 15:28). For that 

reason the order of charity will be taken exdusively in relation to God 

and not in relation to ourselves. Hence we shall have a more intense subjective 

and objective love for those who are closer to God, in other words, for those 

who are most holy. We shall not necessarily love more intensely those who 

are closer to us, such as our relatives and friends, although we shall love these 

latter under a double title, namely, their nearness to God and what they mean 

to us. 

It is more proper to charity to love than to be loved. As friendship, it necessarily 

presupposes both these activities, but the first is an act proper to oneself 

and the second is an act proper to one’s friends. As an act of charity, love 

presupposes benevolence or well-wishing for one’s friends, but it also includes 

affective union. For that reason benevolence is the basis of friendship. 

God is infinitely lovable in himself and charity loves him as such, without 

subordinating him to any other end. But there is something else which should 

also dispose us to advance in the love of God, namely, the benefits we have 

received from him or which we hope to receive, as well as the punishments 

which we strive to avoid. It is possible to love God immediately even in 

this life because, unlike the intellect which draws things to itself, the will 

goes out in love, in order to rest immediately in the object which is loved. 

God cannot be loved by creatures as much as he deserves to be loved, for 

this would necessitate an infinite love, but we can and ought to love God 

completely, that is, love him for all that he is and for everything that pertains to 

him in any way, and love him with all our being—at least habitually—by 

ordaining all things to him. Objectively there can be no measure or limit 

to the love of God because in himself he is infinitely lovable, but there can 

and must be some limit on our part, not as regards the internal limits of 

charity (since the more intense it is, the better), but as regards the external 

manifestations of charity, which cannot be continuous, although they can 

and ought to be habitual and under the virtual influence of God. Thus it 

is necessary for us to sleep or to be absorbed in other occupations which 

necessarily suspend the actual exercise of love. 

As regards the love of one’s friends and the love of one's enemies, which 

°f the two is better and more meritorious? To answer this question, it is 

necessary to make a distinction. If one’s enemy is loved simply and solely for 

God and if one loves one’s friend for God and for some other reason, then 

the love of one’s enemy is better because it has God as its exclusive cause. 

But if one loves both his friends and his enemies only for God, that love 

would be more perfect and meritorious which is practiced with greater intensity, 

and this ordinarily would be the love of one’s enemy, since a greater force 

Charity 
in heaven 

LOVE, THE ACT 

OF CHARITY 

Loving God 

Friends 
and enemies 
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and impetus of the love of God is required in this case. But if one loves for 

God both his friends and enemies and loves them both with equal intensity 

°i/0Ve’r\t 1S m0re perfect and meritorious t0 love one’s friends because the 
object of love is better and closer to ourselves. In like manner, if one considers 

separately the love of God and the love of neighbor, there is no doubt whatever 

that the love of God is better. But if one unites them, then the love of neighbor 

for God is better than the love of God alone, because the first includes both 

loves and the second embraces God alone. And that love of God is most 

perfect which extends also to one’s neighbor, because we have received from 

Ood the commandment that he who loves God also loves his neighbor (I Jn. 

OF CHARITY e^ects charity are internal and external. The internal effects are 
three in number: 

Internal 1) Spiritual joy, which can exist at the same time with sorrow because 

we o not yet enjoy the perfect possession of God as we shall in the beatific 
vision. 

2) Peace, which is the tranquility of order, and results from the harmony 

ot our desires and appetites through charity. 

3) Mercy, which is both a special virtue and a fruit of charity (although 

up- hh r°m • J 3nC incbncs us t0 bave compassion on the miseries of our 
ghbors, considering them in a certain way as our own, insofar as whatever 

n°W t0 ^"-brother likewise causes sorrow to us. This is the virtue 

LnifeT lenCe °f 31 the Vlrtues that refer t0 our neighbor. God himself 

External ^ “ eXtreme degree V having compassion on us. 
The external effects of charity are also three in number: 

of our infp 1Ci Consists *n doing good to others as an external sign 

what we oTe l beneV°,enl?- II. is elated to justice if it is a question of 

his necessities- a d^ *’■ 11 1S related t0 niercy when we assist him in 
necessities, and sometimes it is connected with some other virtue. 

degrees ”3™^’ T ^ 1S 30 aCt °f charity whicb binds all> but in different 

mercy althouub ih f™^ thr°U8h the Spiritual <» corporal works of 
mercy although the former are greater than the latter. 

neighbor rreoTeCtl°K’ ** excelIent remedy for the sins of our 

the proper mome ^ °f prudence, however, in order to select 

not only to su^rin ^ H* *pt™ans for making this correction. It belongs 

selves as loners * 7 t0 tbeir subiects, but even to subjects them- 

Ulss CC " °bSerVed 3nd there is hope of amendment 

But this prohibition °dnoesarneotPraernt' ** ,shouId not correct our neighb°r' 

obligation by reason of their officeT ^ ^ ™pe™XS’ for they haVC f 
416 do ™„8 ™ t„ punish .ho* * 

There are many sins opposed to the virtue of charity, but the detailed study 

of them belongs to moral theology. Here only a summary treatment of these 

defects can be attempted. 

Hatred is the first sin against charity. If it pertains to God, it is a most 

grave sin and indeed the greatest that man could commit. If it is directed 

to one’s neighbor, it is also a serious sin and designates an internal disorder, 

even though it is not the one that is most harmful to one’s neighbor. 

The worst is that which proceeds from envy. 

Spiritual sloth, which is opposed to the joy of the divine good which 

proceeds from charity, is a capital sin; it usually proceeds from the sensate 

taste of men who find no pleasure in God and find divine things to be 

distasteful. The vices which flow from spiritual sloth are malice, rancor, 

pusillanimity, despair, indolence as regards commands, flightiness of mind 

and distractions by unlawful things. 

Envy is opposed to spiritual joy occasioned by the good of one’s neighbor. 

It is an ugly sin which saddens the soul because of the good seen in 

another, not because that particular good threatens us, but because it is 

seen as something that diminishes our own glory and excellence. Of itself, 

it is a mortal sin against charity, which commands us to rejoice in the 

good of our neighbor. But the first indeliberate movements of sensibility 

or envy regarding insignificant things could be a venial sin. From envy, 

as a capital vice, proceed hatred, murmuring, defamation, delight at the 

adversities of one’s neighbor and sorrow at another’s prosperity. 

Discord, which is opposed to peace and concord, signifies a dissension 

of wills in those things that pertain to the good of God or the good of 

one’s neighbor. 

Contention is opposed to peace by means of words, either by argument, 

complaint or disagreement. It is a sin if it is done in a spirit of contradiction, 

if it is harmful to one’s neighbor or to the truth, or if one defends 

himself by means of harsh words and in an unseemly manner. 

Schism, war, strife and sedition are opposed to the peace of charity 

by means of deeds. Schism signifies a departure from the unity of faith 

and the sowing of division in religious matters. War between nations 

and peoples, when it is unjust, is a grave sin against charity by reason 

of the countless injuries and upheavals it causes. Strife, which is a 

kind of particular war, almost always proceeds from anger; in itself 

it is a great fault in him who provokes such a situation without the 

lawful mandate of public authority. It has its maximum manifestation 

in dueling, which is punished by the Church by the penalty of excom¬ 

munication. It is also expressed by sedition, which consists in forming 

bands or parties within a nation with the object of conspiring against 
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To beneficence 

legitimate authority or promoting tumults or rebellions against lawful 
authority. 

Scandal, which is also opposed to justice, is frequently a grave sin 

against charity because it is diametrically opposed to beneficence. Scandal 

consists in saying or doing anything which could be an occasion of sin 
for one’s neighbor. 

THE GIFT OF WISDOM 

DEFINITION 

NATURE 
OF THIS GIFT 

The judgment 
of wisdom 

The gift of wisdom is a supernatural habit, inseparable from charity, by which 

we u * y concerning God and divine things through their ultimate 

and highest causes under a special instinct and movement of the Holy Ghost, 

w o rna cs us taste these things by a certain connaturality and sympathy. 

We shall explain the definition in order to gain a clear idea of it. 

Like all the gifts of the Holy Ghost, wisdom is a supernatural habit, but it 

is precise y t at gift which perfects charity by giving it the divine modality 

it lacks as long as charity is subject to the rule of human reason, even 

illumined by faith. By reason of its connection with charity, all the souls in 

the state of grace possess the gift of wisdom as a habit, and it is incompatible 

with mortal sin. The same is true of all the other gifts. 

• /'vf ProPer t0 the gift of understanding to have a penetrating and profound 

intuition of the truths of faith in the order of simple apprehension, without 

making any judgment concerning them. Such a judgment is made by the 

other intel ectual gifts, but in different ways: concerning divine things, by 

tiie gift of wisdom; concerning created things, by the gift of knowledge; 

n eming the application to our concrete acts, by the gift of counsel.15 

; -?S 11 f1resuf>Poses * judgment, the gift of wisdom resides in the intellect 

■tv 1 s proPer su Ject> but since it is a judgment by a kind of connaturality 

divine things, it necessarily presupposes charity. Hence the gift of wisdom 

filter has its root m charity, which resides in the will.1® The consequence 

i „ “ “ n0t a Pure|^ speculative wisdom but a practical wisdom. To 

divine ongs to e gift of wisdom, in the first place, to contemplate the 

chwne which is like the vision of first principles; but 4 the second place, 

pertains to wisdom to direct human acts according to divine things. 

Whereas other gifts perceive, judge or act on things distinct from God, 

the gift of wisdom is primarily concerned with God himself, giving us a 

savory and experimental knowledge of him which fills the soul with indescrib¬ 

able sweetness. By reason of this ineffable experience of God, the soul judges 

all things else so far as they pertain to God, and does so in their highest 

and supreme reasons, that is, through divine reasons. As St. Thomas explains, 

he who knows and tastes the highest cause par excellence, which is God, is 

disposed to judge all things by their proper divine reason. 

Thus though the gift of wisdom pertains properly to divine things, there 

is no reason why its judgment cannot also extend to created things and 

discover in them their ultimate causes, which connect them in some manner to 

God. This is like a vision from eternity which embraces all creation in one 

scrutinizing glance, relating all things to God. Even created things are contem¬ 

plated by wisdom in a divine manner. 

It is evident from this that the primary object (formal quod object) of the 

gift of wisdom embraces the formal quod object and the material object of 

faith, because faith looks primarily to God and secondarily to revealed truths. 

But it is differentiated from faith by reason of its formal quo object, since 

faith is limited to believing, while the gift of wisdom experiences and tastes 

that which faith believes. In like manner, the primary object or the formal quod 

object of the gift of wisdom embraces the formal quod object and the material 

object of theology, which considers God and all revealed truths with their 

conclusions. But they are differentiated inasmuch as theology takes revealed 

truths as first principles and, by reasoning, deduces conclusions from them, 

while the gift of wisdom contemplates the same principles by the illumination 

of the Holy Spirit and does not properly deduce the theological conclusions, 

but perceives them by a kind of intuition or by a special supernatural illumina¬ 

tion. Finally, the secondary or material object of the gift of wisdom can be 

extended to all the conclusions of the other sciences which are contemplated 

in that same divine light which shows their relation to the supernatural ultimate 

end. 

THE VIRTUE 

OF CHARITY 

The objects 
of wisdom 

The philosophers defined wisdom as certain and evident knowledge of things Knowledge 

through their ultimate causes. He who contemplates a thing without knowing through causes 

its causes has only a superficial knowledge of that thing. He who contemplates 

a thing and knows its proximate or immediate causes has scientific knowledge. 

He who can reduce his knowledge to the ultimate principles of the natural 

being possesses philosophic wisdom, that purely natural wisdom which is called 

Metaphysics. He who, guided by the light of faith, scrutinizes with his natural 

reason the revealed data of revelation in order to draw from them their 

intrinsic virtualities and to deduce new conclusions possesses theological wisdom, 

tbe highest type of natural wisdom which is possible in this life, but based 

radically on the supernatural order. 419 
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3 But he who, presupposing faith and sanctifying grace, judges divine things 

1 and human things through their ultimate causes by a kind of divine instinct 

possesses supernatural wisdom, and this is the gift of wisdom. Beyond this, 

there is no higher type of wisdom in this life. It is surpassed only by the 

beatific vision and the uncreated wisdom of God. 

From this, it is evident that the knowledge which the gift of wisdom gives 

to the soul is incomparably superior to all human sciences, even theology, which 

already possesses something supernatural.17 For that reason a simple and 

uneducated soul who lacks the theological knowledge acquired by study may 

sometimes possess, through the gift of wisdom, a profound knowledge of 

divine things, which causes amazement even to eminent theologians. 

sPecial instinct and movement of the Holy Ghost is characteristic of 

a t e gifts of the Holy Ghost; this attains its highest perfection, however, 

j*! 1 *8* vvisdoin, by reason of the loftiness of its object, which is God 

lmse and divine things. Man does not proceed laboriously and by means 

of rational discursus when he acts under the influence of the gifts, but in 

a rapid and intuitive manner by a special instinct which proceeds from the 

o y ost. It is useless to ask why such a person acts in this or that way, 

or says t is or that thing, because even he himself does not always know; 

it is t e oly Spirit who operates in him. He has experienced something with 

great clarity and a certitude which far surpasses all human discursus or reason. 

A certain connaturality and sympathy is another note that is typical of 

e gifts of the Holy Ghost which reaches its highest perfection in the gift 

o wis om. itself, wisdom is a savory and experimental knowledge of 

° ai\i °l c^v'ne things. The souls that experience these things understand 

ry we t e meaning of the words of the psalm: “Taste and see how good the 

or is ( s. 33.9). They experience a divine delight which sometimes causes 

them to tail into ecstasy and brings to them something of the ineffable joy 
of eternal beatitude. 

lt 1S reinarkable how precisely and profoundly St. Thomas explains this 

note, which is characteristic of the gift of wisdom : 

tn rlii/T'0 ^3Ve sai(f> wisdom implies a certain rectitude of judgment according 

wavs- arc rjas0n' °w tle rectitude of judgment can take place in two 

fc ti,pTdmg u° !he perfeCt use of reason, or by a certain connaturality 

discursus nT^S W *C 3rf? ke judged. And so we see that through the 
reason one judges rightly concerning the things which pertain 

discursus ^of^reasn^60!:?^ ^ entitativety natural because it proceeds from the natural 

trinsfc Virmal ri "5“ ,“ of the data of faith, extracting its i* 

al n . 0r t60 081?1 conclusi°ns. But radically it can be called super- 

nium?natin^nn„eSe ft* ^ fr0m the Peoples 'of faith and receives the 

Thomas, slmma, a. 6, Wh°le theolo8ical discursus- (Cf' St' 

to chastity if he has studied moral science, but there is a certain connaturality 

with these things in judging rightly of chastity in the person who habitually 

practices chastity. In like manner, to judge rightly concerning divine things 

through the discursus of reason pertains to wisdom insofar as it is an intellectual 

virtue; but to judge rightly concerning those divine things by a certain con¬ 

naturality for them pertains to wisdom insofar as it is a gift of the Holy Ghost.18 

The gift of wisdom is absolutely necessary if charity is to develop to its full 

perfection and plenitude. Precisely because charity is the most excellent of 

all the virtues and the most perfect and divine, it demands by its very nature 

the divine regulation of the gift of wisdom. Left to itself, or to the control 

of man in the ascetical state, it would have to be regulated by human reason 

according to the human mode. Charity is a divine virtue and has wings for 

soaring to heaven, but it is obliged to move along the earth because it is 

under the control of human reason and because, in a certain sense, it is 

necessary to compromise in accordance with prudence, due to its weak condition. 

Only when it begins to receive the full influence of the gift of wisdom is 

there given to charity the divine atmosphere and modality which it needs 

as the most perfect of all the theological virtues. Then charity begins to 

breathe and to expand in its proper element. As an inevitable consequence, 

it begins to grow and to increase rapidly, carrying the soul with it as if in 

flight, soaring to the regions of the mystical life and to the very summit of 

perfection, which it never could have done if it had remained under the 

control of human reason in the purely ascetical state. 

From this sublime doctrine follow two inevitable conclusions which are 

°f great importance in the theology of Christian perfection. The first is that 

the mystical state is not something abnormal and extraordinary in the full 

development of the Christian life, but it is the normal atmosphere which 

grace, as a divine form, demands, so that it can develop in all its virtualities 

through the operative principles of the infused virtues, and especially through 

the theological virtues, which are substantially divine. Therefore, the mystical 

state ought to be something normal in the Christian life, and it is, as a 

Htatter of fact, normal in every perfect Christian. 

The second conclusion is that an actuation of the gifts of the Holy Spirit 

ln fbe human mode, besides being impossible and absurd, would be utterly 

useless for the perfecting of the infused virtues, and especially of the theological 

virtues. Since the latter are superior to the gifts of the Holy Ghost by reason 

°f their nature, the only perfection which they could receive from the gifts 

ts that of the divine mode, which is exclusive and proper to the gifts, because 

the theological virtues, under the rule of human reason, would remain forever 

In a purely human mode of operation. 

lsCf. Summa, II-II, q. 45, a. 2. 
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By reason of its elevation and grandeur and by reason of the sublimity of 

the virtue which it perfects, the effects which wisdom produces in the soul 

are truly remarkable. The following are the more characteristic effects of this 
gift: 

O It gives to the saints a divine sense by which they judge all things. 

This is the most impressive of all the effects of the gift of wisdom so 

far as they are manifested externally. One would say that the saints have 

completely lost the human instinct or the human manner of judgment 

and that it has been replaced by a certain divine instinct by which they 

judge all things. They see everything from God’s point of view, whether 

the little, commonplace episodes of daily life, or the great events of life. 

In all things they see the hand of God. They never attach their attention 

to immediate secondary causes but pass them by, to arrive immediately 

at the Supreme Cause who governs and rules them from above. 

The saints would have to do great violence to themselves in order to 

escend to the point of view which judges from a purely human and 

rational standard. An insult or any other injury that is done to them causes 

em to turn immediately to God, who is the one that wishes or permits 

t at t cy be exercised in patience and thus increase their glory. They 

o not we 1 for an instant on the secondary cause, which is the evil 

or malice of men, but they rise immediately to God and judge all things 

rom e 'vine heights. They do not consider something disgraceful in 

t e way t at men of the world do, but they consider as disgraceful only 

that which God would consider such, namely, sin, lukewarmness, 'infidelity 

to grace, etc. They do not understand how the world can consider as 

treasures those little baubles which sparkle and glitter, because they see 

clearly that there is no true treasure but God and the things that lead to 

'-v, Aoysius Gonza8a used to say: "Of what avail is this to me for 
eternity?” 

The gift of wisdom shone most brilliantly in St. Thomas Aquinas. He 

possessed a remarkable supernatural instinct in discovering in all things the 

divine aspect by which they were related to God. There is no other way 

xp aimng is divine instinct and insight except that the gift 

wis om operate in him in an eminent degree. In modem times, another 

mirable example °f the operation of the gift of wisdom is Sister Elizabeth 

f InmT A.CCOrdin8 t0 Father Philipon, who studied her case 
pro oun y, e gift of wisdom was the outstanding characteristic of 

e doctnne and ife of this saintly Carmelite nun of Dijon. She was 

perfectly aware of her sublime vocation and even succeeded in contemplat¬ 

ing the Trinity, so that she experienced the distinct Persons of the 

nmty present m her soul. The greatest trials and sufferings were unable 

to disturb for a moment her ineffable peace of soul. No matter what 

misfortunes befell her, she remained as unmoved and tranquil as if her 

soul were already in eternity. 

2) It makes saints live the mysteries of faith in an entirely divine 

manner. As Father Philipon says: "The gift of wisdom is the royal gift 

which enables one to enter most profoundly in the participation of the 

deiform mode of divine science. It is impossible to be elevated any higher 

outside of the beatific vision.” Introduced by charity into the intimacy 

of the divine Persons and the very heart of the Trinity, the divinized 

soul, under the impulse of the Spirit of love, contemplates all things 

from this center. God is present to the soul in all of his divine attributes 

and in all of his great mysteries. In the measure in which it is possible 

for a simple creature, the gaze of the soul tends to become identified 

with the vision which God has of himself and of the entire universe. It 

is a godlike type of contemplation experienced in the light of the Deity, 

and in it the soul experiences ineffable sweetness. 

In order to understand this, it is necessary to recall that God cannot 

see anything except in himself and in his causality. He does not know 

creatures directly in themselves nor in the movement of contingent and 

temporal causes which regulate their activity. He contemplates all things in 

his Word and in an eternal mode, according to the decrees of his providence 

and in the light of his own essence and glory. The soul which becomes 

a participant in this divine mode of knowledge by means of the gift of 

wisdom penetrates into the unsounded depths of the divinity, and it 

contemplates all things through the divine. One would say that St. Paul 

was thinking of such souls when he wrote: “The Spirit searches all things, 

even the deep things of God” (I Cor. 2:10). 

3) It makes them live in union with the three divine Persons through 

an ineffable participation in their trinitarian life. As Father Philipon 

writes: 

THE VIRTUE 

OF CHARITY 

Living the faith 

Union with the 
Trinity 

While the gift of knowledge acts by an ascending movement, raising the 
soul from creatures to God, and the gift of understanding penetrates all God’s 

mysteries from without and within by a simple loving gaze, the gift of wisdom 

may be said never to leave the very heart of the Trinity. It looks at everything 

from that indivisible center. Thus made godlike, the soul can see things only 

from their highest and most divine motives. The whole movement of the uni¬ 
verse, down to its tiniest atoms, thus lies beneath its gaze in the all-pure light 

of the Trinity and of the divine attributes, and it beholds them in order, 

according to the rhythm with which these things proceed from God. Creation, 

redemption, hypostatic order—it sees all, even evil, ordained to the greater 

glory of the Trinity. 

Finally it looks aloft, rising above justice, mercy, prudence and all the divine 

attributes. Then it suddenly discovers all these uncreated perfections in their 

eternal Source: in the Godhead of the Father, Son and Holy Spirit which 

infinitely surpasses all our narrow human concepts and leaves God incompre¬ 

hensible and ineffable even to the gaze of the blessed, and even to the beatified 423 
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gaze of Christ. It beholds that God, who is supereminent in his simplicity, is 

simultaneously Unity in Trinity, indivisible Essence and fellowship of three 

living Persons, really distinct according to an order of procession which does not 

affect their consubstantial equality. Human eye could never have discovered 

such a mystery, nor could human ear have caught such harmonies, and the 

human heart could never have suspected such beatitude had not the Godhead 

stooped to us by grace in Christ, in order that we might enter into the un¬ 

fathomable depths of God under the guidance of his own Spirit.19 

The soul that has reached these heights never departs from God. 

If the duties of ones state should so demand, it gives itself externally 

to all types of work, even the most absorbing work, with an unbelievable 

activity; but in the most profound center of the soul, as St. John of the 

Cross used to say, it experiences and perceives the divine company of the 

Three, and does not abandon them for an instant. In such souls Martha 

and Mary have been joined in an ineffable manner, so that the prodigious 

activity of Martha in no way compromises the peace and tranquility of 

lary, who remains day and night in silent contemplation at the feet of the 

divine Master. For such a soul, life on earth is the beginning of eternal 
beatitude. 

4) It raises the virtue of charity to heroism. This is precisely the purpose 

of the gift of wisdom. Freed from human bondage and receiving in full 

the divine atmosphere which the gift gives, the fire of charity reaches 

tremendous proportions. It is incredible what the love of God can do in 

souls that are under the operations of the gift of wisdom. Its most impres¬ 

sive effect is the complete and total death of self. Such souls love God 

with a pure love only for his infinite goodness and without the mixture 

of any human motives or self-interest. True, they do not renounce their 

ope or heaven, they desire it more than ever, but they desire it primarily 

ecause there they shall be able to love God with even greater intensity 

and without any interruption. If it were possible to glorify God more 

in hell than in heaven, they would without hesitation prefer the eternal 

torments. It is the definitive triumph of grace and the total death of 

one s own se f. Then one begins to fulfill the first commandment of the 

law of Cod in all the fulness which is compatible with the state of 
misery and weakness on earth. 

As regards one’s neighbor, charity also reaches a sublime perfection 

through the gift of wisdom. Accustomed to see God in all things, even 

in the most minute details of daily life, the saints see him in a very 

vy.r., i ne p jg^ * --vj/imuai uoctrine of sister Elizabeth of tne hh—/ 

Tb&httTuS who ietesTateSshd hy ™ints- We m®ntion on!j| 
abvss nf hpll ir. tW i ” rS “at sbe wou^ gladly consent to be cast into tfl 

be loved for all eternity.^ ° t0mient ** blasPhemy> 50 that there als0 he C0UC 

special manner in their neighbor. They love their neighbor with a profound the virtue 

tenderness which is completely supernatural and divine. They serve their of charity 

neighbor with heroic abnegation, which is at the same time filled with 

naturalness and simplicity. Seeing Christ in the poor, in those who 

suffer, in the heart of all their brothers, they hasten to aid their brethren 

with a soul that is filled with love. They are happy to deprive themselves 

of even the necessities of life in order to give them to their neighbor, 

whose interest they place and prefer before their own, as they would 

put the interests of Christ before their own. Personal egoism in relation 

to neighbor is completely dead. Sometimes the love of charity which 

inflames their heart is so great that it is manifested externally in the 

divine foolishness which is so disconcerting to human prudence. St. 

Francis of Assisi embraced a tree as a creature of God, and desired to 

embrace all creation because it came from the hands of God. 

5) It gives to all the virtues their ultimate perfection and makes them Perfection 

truly divine. This is an inevitable consequence of the previous effect. virtues 

Perfected by the gift of wisdom, charity extends the divine influence to 

all the other virtues, because charity is the form of all the other virtues. 

The whole pattern and organism of the Christian life experiences the 

divine influence of the gifts of the Holy Ghost, that perfect plenitude 

which is seen in the virtues of the saints and is sought in vain in souls 

which are less advanced. By reason of the influence of the gift of wisdom 

through charity, all the Christian virtues are cultivated, and they acquire 

a godlike modality which admits of countless shades and manifestations, 

according to the personal character and particular type of life of the 

saints. But in any case they are all so sublime that one could not say 

which of them is most exquisite. Having died definitively to self, being 

perfect in every type of virtue, the soul has arrived at the summit of 

the mount of sanctity, where it reads that sublime inscription written 

by St. John of the Cross: "Here on this mountain dwell only the honor and 

glory of God.” 

Following the teaching of St. Augustine, St. Thomas states that the seventh BEATITUDES 

beatitude corresponds to the gift of wisdom: “Blessed are the peacemakers, for AND FRUITS 

they shall be called the children of God” (Matt. 5:9). Fie proves the fittingness 

°f this application from two points of view: as regards the reward and as 

regards the merit. As regards the merit ('blessed are the peacemakers ), 

because peace is nothing other than the tranquility of order, and to establish 

°rder pertains precisely to wisdom. As regards the reward ( they shall be called 

Ae children of God”), because we are adopted children of God by reason of 

°ur participation and likeness with his only-begotten Son, who is Eternal 

Wisdom.21 

21Cf. Summa, II-II, q. 45, a. 6. 
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positive MEANS As regards the fruits of the Holy Ghost, the following three pertain especially 

OF growth t0 the gift of wisdom: charity, spiritual joy and peace.22 

VICES OPPOSED 

TO WISDOM 

MEANS 
OF PROGRESS 

To the gift of wisdom is opposed the vice of spiritual dullness. It consists in 

a certain defect of judgment and lack of spiritual sense, which prevents one 

from discerning or judging the things of God through that connaturality by 

taste or contact with God which comes from the gift of wisdom. Worse yet 

is the vice of fatuity, which prevents a person from judging in any way of 

divine things. Dullness is opposed to the gift of wisdom by privation; fatuity 

is opposed to it by negation.23 When this dullness is voluntary because a 

man is submerged in earthly things, it is a true sin, according to the teaching 

of St. Paul, who says that the animal man does not comprehend the things 

* “f* ^nd s*nce there is nothing that so engrosses a man with 

earthly things as the vice of lust, it is primarily from lust that spiritual dullness 

proceeds, although the race of anger also contributes to it so far as its violent 

movements impede right judgment.25 

Apart from the general means such as recollection, a life of prayer, fidelity 

to grace and humility, one can dispose himself for the actuation of the gift of 

wis om y using the following means, which are within the workings of 
ordinary grace: 

1) To see and evaluate all things from God’s point of view. How many 

souls even among those who are consecrated to God, fall into the habit 

o judging things from a purely natural and human point of view! 

. thmgj do not g0 their way, they accuse others of all sorts of imperfec- 

' ai,1 even malice; but when things proceed according to their personal 

good pleasure, they attribute everything to God. Actually, they are willing 

to do Gods will whenever it happens to coincide with their own interests. 

. f tru ^. Tintual man accepts all things, whether pleasant or painful, 

wit a spjnt o equanimity, and if things are painful or even unjust, 

r an.(^tl .see * e spiritual value of such experiences, if only as means 

,. mation and penance. Even the smallest works are seen in the 

ig of supernatural value and merit and while he is conscious of the 

_ ° 7Crs> e *s even more aware of his own imperfections. 

; : "77 wisdom °f the world, which is foolishness in the 

rrart f ’ , t- ai^ sPeaks frequendy in this manner, but the greater 
part of men rely on this world’s wisdom. Yet Christ constantly warns us in 

his teaching that we should expect to be a contradiction and a paradox 

* 7°’ a‘ <3- 28, aa. 1 and 4; q. 29, a. 4, ad 1. ^ 

24Cf. I Cor. 2 14 ’ 3 ’ ’ q' 28, aa. 1 and 4; q. 29, a. 4, ad 1; <1- 

25Cf. St. Thomas, Summa, II-II, q. 45, a 3 
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OF CHARITY 

to the world. This does not mean that the world as such is evil, but 

it does mean that those who live and act for worldly goals and according 

to worldly standards will inevitably have to jettison the standards of 

God. The lives of the saints are replete with instances in which the gift 

of wisdom caused them to perform actions which were foolish in the 

eyes of the worldly men but were divine and prudent from a supernatural 

point of view.26 

3) Not to he attached to things of this world, however good and useful. 

Everything in its proper place. Even the most holy and most beneficial 

created goods can become a source of temptation and sin if a man is too 

attached to them. As soon as anything outside of God himself becomes 

a goal or end in itself rather than a means to God, the soul is diverted 

from its proper orientation to God. This applies not only to the obvious 

dangers, such as wealth and pleasure and ambition, but to the study of 

theology, the liturgy, devotion to particular saints, penitential practices— 

even the use of the means to sanctity itself. All of these, if exaggerated 

or sought after with a selfish spirit, can become obstacles to union with 

God and the operation of the gift of wisdom which flows from that union. 

4) Not to he attached to spiritual consolations. It is God’s way to lead 

a soul to him by conferring spiritual consolations, but the time comes 

when these consolations are removed and the soul is tested, purified and 

made strong in love. One must strive diligently to cultivate a true devotion, 

which implies a resolute will to serve God at any cost. Man naturally 

is drawn to those things which give pleasure, whether spiritual or sensual; 

hence all the more reason for detachment and self-denial. The common 

error is to love the gift rather than the giver, and for that reason God 

withdraws consolations when the soul is ready to pass on to another 

phase of its spiritual development To love and serve God in darkness 

and privation is by far a greater proof of one’s fidelity than to love 

him in periods of delight and consolation. 

26Cf. L. LaUemant, S.J., Spiritual Doctrine, IV, Chap. 4, a. 1. 427 



5: THE VIRTUE 
OF PRUDENCE 

T® the various faculties of the soul are rectified in regard to the supernatural 

order through the theological virtues, it is necessary to rectify them in regard 

to the means for attaining that end. This is the role of the moral virtues, 

w ic t lere are two classes: the acquired natural virtues and the infused 

supernatural virtues. As we have already mentioned, it is impossible to 

numerate all the moral virtues, since there can be a virtue wherever there 

hum 3 ^ ®°° ab*f rc8arcl‘n8 a given area of human activity, and 
human activities are indefinite. However, theologians generally group a large 

for all die “T*? ^ ® CarclinaI virtues, which serve as hinges 

card L vmu 1 T We.Sha11 Hmit ^rselves to a discussion of the 

which are r, ^ ^ A ■ 06 exPosition °f s°me of the more important virtues 

do more wo T,"6016 ln on*: way or another with these cardinal virtues. To 
do more would carry us too far into the domain of moral theology. 

PRUDENCE IN ITSELF 

DEFINITION 

ITS NATURE 

for all the mh^e Carchnal virtues and the most important as a fulcrum 

prudence is d J- "d*3 1S virtue of prudence. Natural or acquired 

it a r ng reaSOn applied t0 actions- As an infused moral 

the rieht1 ^ by God int0 the Poetical intellect for 
the nght government of one’s actions in view of the supernatural end. 

infused it residp60^ (bs.lanct from the others. Whether acquired or 

particular concref5 IT * C praCtiad lnfellect, because it is concerned with 

bv reason of thP- f i 611 ongln> V reason of their extension, and 

is atTaWd th T I0"”31 By reason of origin, acquired prudence 

ithtnetif^rf thVepetiti0n1.of acts= tnfused prudence is given by God 
g grace, y reason of extension or application, acquired prudence 

governs the natural order, while infused prudence governs the supernatural 

order. By reason of the formal motive, acquired prudence operates according 

to simple synderesis (the first law of natural morality: “Do good and avoid 

evil”) and the natural appetite for the moral good, while infused prudence 

operates under reason enlightened by faith and informed with charity.1 Hence, 

whereas natural acquired prudence is concerned with the particular action 

in view of man’s natural happiness and perfection, infused prudence will 

operate in view of man’s supernatural goal of sanctity and salvation. 

Prudence is the most perfect and the most necessary of all the moral virtues 

because its function is precisely to point out and command the just mean 

or measure in regard to any and all human actions. It enables a man to 

judge accurately what is the morally good thing to do under particular circum¬ 

stances. In a certain sense, even the theological virtues come under the domain 

of prudence—not that they must observe a given mean, but by reason of the 

subject in which they inhere and the mode of their operation. In other words, 

there are occasions and circumstances in which supernatural prudence must 

dictate the proper operations of faith, hope and charity. Indeed, it can be said 

that, without prudence, no other virtue can be practiced with perfection. 

The importance of the virtue of prudence is especially evident in certain 

aspects of human life. First, to help the individual avoid sin, pointing out 

through experience the causes and occasions of sin as well as the opportune 

remedies. Secondly, for the increase and growth of virtue, judging in each 

instance what should be done or avoided in view of one’s sanctification. It is 

sometimes difficult to judge in a given instance which of two virtues is to 

be practiced; for example, justice or mercy, recollection or apostolic zeal, 

fortitude or meekness. Thirdly, prudence assists greatly in the works of the 

apostolate, whether in the pulpit, the confessional, the works of mercy or the 

classroom. 

Of the vices opposed to prudence, some are manifestly contrary to prudence 

and others have the false appearance of prudence. The vices contrary to 

prudence are imprudence and negligence. Imprudence may be manifested in 

three ways: a) by precipitation, when one acts without due deliberation but out 

°f passion or caprice; b) by inconsideration, when one spurns making a 

judgment or pays no heed to those elements necessary for making a right 

judgment; and c) by inconstancy, when one readily abandons, for insufficient 

reasons, the right judgments made under prudence. One of the primary causes 

°f these defects of prudence is lust, although they may also spring from envy 

and anger. 

1Cf. St. Thomas, Summa, II-II, q. 47. 
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Negligence occurs when one lacks the solicitude required for efficaciously 

commanding the action which ought to he performed or is deficient in perform¬ 

ing the action in the proper manner. It differs from inconstancy in the sense 

that the inconstant person fails to carry out the act commanded by prudence, 

whereas the negligent person fails even to command the action. 

Of the vices which have the false appearance of prudence there are five: 

a) carnal prudence, which consists in the ability to find ways and means of 

satisfying self-love and the disordered passions; b) craftiness, which is the 

ability to obtain an end, whether good or evil in itself, by false, simulated 

or only apparently good means; it is sinful even if the end be good, for 

the end does not justify the use of evil means; c) guile, which is craftiness 

practiced principally by words; d) fraud, which is craftiness practiced by 

actions; e) excessive solicitude for temporal goods or future events, which 

designates an excessive concern about temporal goods or a lack of confidence 

‘vine providence. Most of the foregoing vices proceed from an avaricious 
spirit. 

TTie practice of a given virtue will differ in the various stages of the spiritual 

i e, and according to the age and circumstances of a given person. This is 

especially evident in regard to the virtue of prudence, which is usually lacking 

m c very young, due to their lack of experience and the predominance of 

emotions over reason in their lives. Consequendy, it is of practical help to 

point out certain basic practices by which an individual can cultivate prudence 

according to his needs and circumstances. 

Beginners, whose principal concern will be to remain in the state of 

grace an not turn back, will seek principally to avoid the sins opposed 

to pru ence. They will always reflect before acting, especially before 

more important decisions, never postponing decisions until the last minute 

or being unduly influenced in their decisions by passion or selfish caprice. 

ey wi o t eir utmost to envisage the good or evil effects of an 

action and the circumstances surrounding a given act. They will endeavor 

to remain firm in their good resolutions and not be influenced by 

onstancy or negligence. They will take special precautions against carnal 

prudence, whidi often uses subtle pretexts and rationalization to excuse 

m from their obligations or to induce them to yield to the demands 

passions. ey will proceed always with utmost simplicity, avoiding 

°r T n 561111)131106 of deceit or craftiness. They will live for 

inn 3y IT glVC Uj a“Cnti0n t0 duty of the moment, without being 

providence C°nCeme a^°ut die morrow, having a firm trust in divine 

... Uch ^0r. negative aspect It is likewise necessary to have a 

positive orientation if one is to perfect the virtue , of prudence. Hence 

1 

THE VIRTUE 

OF PRUDENCE 

all to God. Likewise it is of great help to keep constantly in mind the 

basic question: what does this profit me toward eternal salvation!1 s 

Advanced souls, who will be even more solicitous in perfecting the Advanced souls 

virtue of prudence, will gain great assistance from raising the level of 

their daily actions even higher, to the domain of the glory of God, seeking 

that first and always. More immediately concerned with personal sanctifica¬ 

tion than with salvation, they will begin to apply that higher rule of 

prudence which states that, even of those things that are lawful, not 

all are prudent in view of sanctity and the glory of God. Consequently, 

they will practice a more intense mortification and self-denial and will 

strive to be ever more docile and attentive to the movements of grace 

and the impulses and inspirations of the Holy Ghost. In the actual 

performance of their daily actions they will keep in mind the important 

question: what would Jesus do? 

The perfect. Those who are perfect in charity will practice the virtue 

of prudence under the impulse of the gift of counsel, of which we shall 

soon speak. 

it is a salutary practice to refer all things to the ultimate end and to 

make sure that in every act and in the use of all created goods one refers 

As we have already explained, there are three aspects to be considered in 

any cardinal virtue: the integral parts, the subjective parts and the potential 

parts. The integral parts are those elements which are required for the perfection 

of a given virtue; the subjective parts are the species into which the virtue 

is divided; and the potential parts are the annexed or related virtues which 

for one reason or another are connected with the virtue in question. 

Eight integral parts are required for the perfection of the virtue of prudence, INTEGRAL 

five of which pertain to the intellectual aspect and three to the practical pf^ENCE 

aspect. Each and every part will not necessarily function in every instance 

of the exercise of the virtue, but all must be possessed so that they will function 

when particular circumstances require. The eight parts are: 

1) Memory of the past, so that one may learn from experience what 

is to be done or avoided in particular circumstances. 

2) Understanding of the present, so that one may judge whether a given 

action is lawful or unlawful, morally good or evil, fitting or un itting. 431 
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3) Docility, so that those who lack experience may accept the counsel 

and advice of those who have experience. 

4) Sagacity, so that one may act rightly in urgent cases when time or 

circumstances do not permit delay. 

5) Reasoning poiver, so that when time permits, one may act after the 

required consideration and reflexion. 

6) Foresight, so that one may judge the immediate means in view of 

the end or goal which is sought. 

7) Circumspection, so that one may take into consideration the special 

circumstances which surround a given act, as to persons, places, etc. 

Precaution, so that one will take into consideration the possible 

stae es rom without, or one s own weakness or incapacity in view of 
a given action. 

S ,S d'V,tM 1«™™I prudence and coda! prudence 
AMS The names mdrcale the basis of the distinction. Personal ptudence has to d. 

wih ones government of oneself; social prudence is concerned with the 

■i - ™ent 0 ot lers and the common good. We have already enumerated 

however8? Parts winch pertain to personal prudence. Social prudence, 

unde " S It ^ ^ 3CC0rding the type of Liety or 

prudence, /™denCe’ “ 

moral theology. types C3n be studied ln a manual °f 

^RTS with Thostmat?15 °f, ?™dence are dlree in number, and they are concerned 

Gnd cZs77r Wr1Ch 316 0r lead to perfect prudence, 

and decides wh ^ r°mi prudence ln sense that the latter conunands 

what are the 8°°^ C0Unse1, as its naine designates, merely advises 

SosSve to 1°IT Tn$ jn °f 3 -d. Common sense is also 

the proner iud * ^ ° prudence’ because it enables the individual to make 

matek related^? ,accordl“8 to common laws. Perspicacity, which is inti- 

certain circumstances so that hn0vm’ or lts_ application fails because of 

general principles. ’ 0116 mUSt baSe 3 iud8ment on hi8her and more 

THE GIFT OF COUNSEL 

DEFINITION 

Counsel is the gift which ■n^rlW'fc *.l . , 

432 It is a supernatural habit V which6 **"7 °f *he ™rtue °? ^ 
y which the soul, under the inspiration ‘ 

THE VIRTUE 

OF PRUDENCE 

motivation of the Holy Ghost, judges rightly in particular events what ought 

to be done in view of its supernatural ultimate end. 

Counsel is a true habit, although infused by God and operative under the ITS NATURE 

Holy Spirit as the principal mover, thus resulting in a mode of action that AND NECESSITY 

is completely divine. While the virtue of prudence operates according to the 

dictates of reason enlightened by faith, the gift of counsel operates under the 

impulse of the Holy Ghost. Thus it often commands actions for which human 

reason would never be able to give an explanation, nor would human reason 

alone, even with the light of faith, be able of itself to come to such practical 

and particular judgments. 

It is therefore evident that the gift of counsel is necessary in those cases in 

which an immediate judgment is required but there is neither the ability 

nor the opportunity to make the decision under the virtue of prudence, which 

works always in a human mode. For example, it is at times most difficult 

to know how to equate suavity with firmness, how to reconcile the necessity 

of guarding a secret with the obligation to speak the truth, the interior life 

with the apostolate, an affectionate love with perfect chastity. It is even 

more difficult for persons charged with government and administration in 

religion, in the family, in civil and economic life—to be able at every instance 

to do that which is prudent. In many instances, the prudent action will have 

to be the result of the operation of the gift of counsel. * 

When the gift of counsel operates in souls, it produces marvelous effects, of ITS EFFECTS 

which the principal ones are the following: 

0 It preserves one from the danger of a false conscience. 

2) It provides the solution to many difficult and unexpected situations 

and problems. If a soul is habitually faithful to grace and intent on 

doing all for the glory of God, the gift of counsel will frequently come 

into play when human reason, either alone or enlightened by faith, would 

be incapable of making the proper judgment. The solution may not be 

one which prudence would suggest or which reason would approve but 

since it comes from the Holy Spirit working through the gift, it is always 

the right solution. 

3) It inspires superiors with the most apt means for governing others. 

Prudence is not restricted to one’s personal actions but is the primary virtue 

required for the government of others. Great indeed is e nee or a 

delicate sense of judgment in the many difficult problems which are 

presented in the direction and government of others. Hence the gift °I cou"‘ 

sel is often necessary for the decisions and commands to be ma e y t e 

religious superior, the spiritual director and even the parents of a family. 

4) It increases one’s docility to legitimate superiors. Strange as it may 

seem, the gift of counsel has as one of its most wonderful effects the 433 



beautiful practice of docility. God has determined that men should be 

governed by superiors in all the various phases of life, and the Holy 

Ghost, through the gift of counsel, inspires this subjection to lawful 

superiors. This spirit of docility, as vve shall see, is one of the surest signs 

that a given revelation or vision is from God, for any mystical experience 

which inspires disobedience or rebellion cannot be from God. 

? Augustine assi8ns to the gift of counsel the fifth beatitude: blessed are 

I t ie mercifuh St. Thomas, however, maintains that this beatitude is related to 

counsel only in the sense that counsel pertains to things useful and propor¬ 

tionate to the end, and mercy is most proportionate to the end. In an executive 

or elicited sense, however, mercy belongs properly to the gift of piety. 

Again, there is no fruit which corresponds directly to the gift of counsel 

ecause counsel pertains to practical knowledge, which has no other fruit 

than the operation which it directs and in which it terminates. Nevertheless, 

since t is gift is related to the works of mercy, one could say that it is related 

m a sense to the fruits of goodness and benignity. 

VICES St. Thomas assigns special vices in opposition to the speculative gifts of wis- 

om, un erstanding and science, but he assigns no special vices opposed to 

* the pracucaJ gifts. Consequently, any vices opposed to the virtue of prudence 

wi i ewise . e opposed to the gift of counsel: ‘precipitation in acting on one’s 

own human judgment when one should wait for the Holy Spirit; tenacity in 

o mg to ones own judgment and depending on one’s own efforts instead 

o deferring to the Holy Ghost; and procrastination when one should act im¬ 

mediately under the impulse of the gift but delays and loses the occasion for 
acting at all. 7 

MEANS 
OF GROWTH r f1 Koncral means for disposing oneself for the operation of the 

actuation of the’giffdf loun^: 316 predisPositions necessary for *** 

) cultivate a profound humility, in order to recognize one’s own 

wea ness an ignorance, and thus have recourse to the Holy Ghost for 
light and guidance. 

. 2) To Proccad always with reflexion and without haste, realizing that 

LT 311 1)05311)16 human diligence is insufficient and 
that the Holy Spirit alone can perform the operation in us, although we 

must do what we can and not tempt God by waiting for divine and super- 

n* ralm6th°ds when our own strength under ordinary grace suffices. 

5) lo listen m silence to the voice of God, avoiding the noise and 

tumult of the world as much as possible. 

4) To practice perfect docility and obedience to those -whom God has the virtue 

placed over us in the Church, for there is nothing that so prevents the OF prudence 

Holy Ghost from operating in us as does an independent and insub¬ 

ordinate spirit. 
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6: THE VIRTUE 
OF JUSTICE 
AND ITS PARTS 

°Ur Study this imP°rtant moral virtue will consider, not only the cardinal 

virtue itself, but its chief allied virtues (religion, piety and the gift of piety, 

servance, o e "ence). A word will also be said about some of the less im¬ 

portant related virtues to complete our investigation of the wide and varied 

163 ? i-rUman 3Ctivity w^‘ch sh°oH he regulated by this hinge on which man's 
moral life turns. 

DEFINITION The word justice is frequently used in Scripture as synonymous with sanctity, 

,S 3 S?CCla VJrtllC ls a suPematural habit which inclines the will con¬ 
stantly and perpetually to render to each one that which is due strictly.1 

ITS NATURE 
AND NECESSITY 

i , .y ^'at.justice 1S a constant and perpetual disposition of the will because 

f ' rlqmreS11m°rj than an occasional act of virtue. This virtue, moreover, 
p rfects the will and not the intellect, for it pertains to the practical order 

tln-ncf't-T ““j IC atl°nS Wkh 0ne’s neighbors. Further, it pertains to those 

affahilitv 1 I316 dUejt0 aTHer m the strict sense> unlike the virtues of charity, 

strict nk]-311.- ®rat^u e’ w 'ch are based on a certain fittingness and not on a 

clmrUe 'f ** juStke therc must always be present the three 

("neither CS ^ I™0? t0 another, strict obligation and exact adequation 
(neither more nor less than what is owed). 

it is^inferinr^T^tli ^USJdce ls the most excellent of all the moral virtues, although 

Ii m imn t 0lk°8iual VirtU6S 3nd even t0 annexed virtue of re- 

in Aeir riST” ? ^ 3nd Sodal life * evident. It puts things 
h gH °rder and thus PrePares the way for true peace, which St Augus- 

1Cf. St. Thomas, Summa, II-II, q, 53. 

tine defines as the tranquility of order, and Scripture defines as the work the virtue 

of justice.2 OF JUSTICE 

In every kind of justice two things are required in order that one may be THE PARTS 

called just in the full significance of*the word: to refrain from evil toward OF JUSTICE 

ones neighbor and society, and to do the required good for one’s neighbor Integral parts 

and society. These two aspects are, therefore, the integral parts without which 

perfect justice is impossible. While it is important to stress the one aspect 

by stating that no one ever has any right to do wrong to his neighbor, it 

is likewise important to insist that justice demands that one render to his 

neighbor that which is due. 

The close connection between the integral parts of justice and the first 

law of morality (do good; avoid evil) makes it evident that justice is essential 

for even natural human perfection. It is likewise required as the foundation 

for the perfection of charity, since it would be a strange paradox for an 

individual to attempt to operate according to the higher standard of charity 

when he ignores the demands of justice. 

Moreover, it is important to realize that justice is not a purely negative 

virtue, not merely a matter of refraining from evil toward one’s neighbor or 

from violating his rights. It requires, on the one hand, a rejection of such 

evil and, on the other hand, the faithful fulfillment of those obligations to 

which we are bound by various kinds of laws. And while it is generally true 

that it would be more serious to do evil than to omit doing the good to 

which we are obliged, in certain cases the sin of omission against justice is 

more serious by far than a sin of commission. 

The virtue of justice admits of three species: legal justice, distributive justice Subjective parts 

and commutative justice. Legal justice is the virtue which inclines the members 

of a society to render to that society what is due in view of the common 

good or goal of the society. It is called legal because it is based upon, and 

determined by, the law’s of the society in question, which laws bind in 

conscience if they are just. And since the common good of society takes 

precedence over the particular good of any member of society, justice sometimes 

requires that the individual relinquish his personal goods in view of the 

well-being of the society as a whole. 

Distributive justice is the virtue which inclines the person in charge of 

the distribution of goods or favors in a society to bestow these things proportion¬ 

ately to the dignity, merits or needs of each one. Although the titles of justice 

may vary with the goods or the persons involved, distributive justice works 

2Strictly speaking, peace flows directly and immediately from charity, which is 
the bond of union, but it proceeds indirectly from justice, which removes the 

obstacles to peace. Cf. St. Thomas, Summa, II-II, q. 29, a. 3, ad 3. 437 



positive means on the principle of rendering to each what is his due. Thus the distribution 

OF growth of g00ds should be according to the needs of each person, and the bestowal 

of favors or offices should be according to the merits or abilities of each 

one. And although one may think that justice is measurable in mathematical 

equality, when it is a question of distributive justice it is rather a question 

of proportion, with the result that strict equality of distribution would often 

be an injustice rather than justice. 

Commutative justice is justice in the fullest' sense of the word, since it has 

to do with the rights and duties of individual persons among themselves. It 

coincides almost exactly with the definition of justice itself: the constant 

and perpetual will of one individual person to render to another individual 

w at is due in strict equality. Hence its transgression always involves the 

obligation to make restitution. It is violated by a great number of sins, such 

as omicide, calumny, injury, theft, damage and many others which are 

enumerated and explained in moral theology.3 

Potential parts The potential parts of justice are those related virtues which are connected 

wi justice by reason of one or another of its elements, namely, something 

owe to another by a strict obligation and in some measure of equality. 

Un the other hand, these annexed virtues lack something of the perfect 

concept of justice, and for that reason they do not have the full force of 
justice. 

They are divided into two groups: those which fail through defect of the 

equality to be observed between what is given and what is received, and 

those which are not based on a title of a strict right on the part of the 

other party. To the first group belong religion, which controls the cult due to 

jw 1C regulates the duties to one’s parents, and observance, dulia 

o e fence,, w ic are concerned with one’s obligations to superiors. The 

• ^ ^ i.U^> 1S c®mI,r^se<^ gratitude for benefits received, vindication or 
just punishment of the guilty, truth, affability and liberality in one’s social 

on acts, and equity, which enables one to depart from the letter of the law 

r* . r ^ llS Sflr^' We discuss these virtues in particular, but 

f Tf S ^ ,m cate 1 e principal means to be used for the growth and 
perfection of the virtue of justice in general. 

OF PROGRESS t}le fonowfng^^^ meanS ^ostering the virtue of justice, we may mention 

Negative means D To avoid even the slightest injustice. It is extremely easy to form a 

ase conscience m the matter of justice, saying that one or another 

are'“te™ati°nalr jVstice are not different species of justice but 

438 several of those mentioned ^ already mentioned or a mixture o 

moral law has no importance, which opens the way to the commission the virtue 

of habitual venial sins. Granted that there may be smallness of matter in OF Justice 

many instances, the evils to be sedulously avoided are the cultivation 

of a disdain for litde things because they are little, and losing sight of 

the frequency of small injustices which pave the way for a more serious 

fall. 

2) To avoid contracting debts without necessity and to pay one’s debts 

promptly. This is an excellent ascetical practice, namely, to learn to 

do without things which of themselves are not necessities. And when 

necessary debts have been contracted, the most important duty is to pay 

those debts owed in justice before contracting new ones. 

3) To treat the possessions of others as carefully as one’s own. Whether 

it be a question of things rented for use or shared in the family or 

religious community, it is common to find a lack of regard for the 

possessions of others. It is often the sign of selfishness if a person assumes 

the attitude that what is not his, need not be cared for. 

4) To be extremely careful not to injure the good name of one’s neigh¬ 

bor. One’s good name is of much greater value than created goods, and 

yet it is often the least respected. How frequently one hears the saying 

that a certain fault of another is common knowledge and therefore there 

is no need to refrain from discussing it. Even worse is the frequency 

of rash judgment, ridicule, contumely, defamation, etc. One must always 

speak the truth when he speaks, but this does not mean that one always 

has the right to reveal the faults of others. Both in private conversation 

and in the modem newspapers and magazines many sins are committed 

against justice in this matter. 

5) To avoid any kind of acceptance of persons, which means favoring 

them without sufficient reason or denying them their lawful rights. This 

is a sin against distributive justice; it is committed not only in civil 

society but even in some ecclesiastical and religious communities. The 

basic rule which should determine the distribution of offices and honors 

and the application of punishments should be simply to give to each 

individual what his merits or faults require in justice. As regards the 

distribution or assignment of offices, the objective consideration should 

usually be conclusiye, namely, what does the given position or office 

require, and which person has the capacity and talents to fulfill the task? 

One of the surest safeguards of peace and harmony in any community 

or society is distributive justice on the part of the authorities or superiors. 

The positive means for growing in justice can be determined under the Positive means 

headings of the three species of justice: 

1) Commutative justice. To give to each his own is a basic rule for 

the observance of commutative justice. Nothing is small in the eyes of 439 



POSITIVE MEANS 

OF GROWTH 
God, and everything good can be an occasion for growth in grace and 

holiness. One of the severest blows we can deliver to our own self-love 

is to maintain a delicate sense of justice toward each of our fellow 

men. This is not an area of like or dislike, of taste or feeling, but simply 

of doing what we are supposed to do, regardless of any other consideration. 

2) Distributive justice. No superior is anything more than an adminis¬ 

trator or steward in the eyes of God. Even more, he is the servant of those 

he governs. The common good of a society or community must be 

preserved at all costs, and this common good is not necessarily the 

selfish good of the majority; it is the good or goal for which the society 

exists as such. Consequently, the superior will always judge in favor 

of the society as a whole, and in the distribution of goods or offices he 

will seek the individual who will best contribute to that same common 
good of the society. 

3) Legal justice. In a certain sense, the members of a society are the 

servants and stewards of that society. Every society has its common good 

or goal protected by the laws which will lead to the accomplishment of 

at goal. In this sense, therefore, all the members of a society are 

ound in legal justice to comply with the laws which further the common 

goo . Any movement of separatism or rebellion is destructive of the 

society as such. Thus the citizen of a state, the member of the Church, 

t e children in a family, and the religious in a religious institute must 

constant y eep in mind their obligations to the society to which they 

belong. They should be conscientious in fulfilling the laws of the society 

as perfectly as possible, unless special circumstances honestly allow fa 
a dispensation or exemption. 

ALLIED VIRTUES While it is the proper domain of moral theology to discuss and examine the 

various virtues in particular, there are certain virtues annexed to justice which 

are so essentia to growth in Christian perfection that they demand special 

treatment in any manual of the theology of Christian perfection. For that 

reason, we sing e out those virtues under justice which have a special importance 

tor all those who are striving for the perfection of the Christian life and 

suggest t at t e reader refer to manuals of moral theology for a study of 
the remaining annexed virtues. 

THE VIRTUE OF RELIGION 

DEFINITION 
The virtue of religion may be defined as a moral virtue which inclines man to 

give to God the worship that is due him as the first principle of all things- 

It is the most important of all the virtues derived from justice, and in perfection 

it surpasses all the other moral virtues, including justice itself. This is by the virtue 

reason of the excellence of its object, which is the worship of God, and in of justice 

this sense it closely approaches the theological virtues.4 The material object 

of the virtue of religion comprises the internal and external acts by which 

we give worship to God; its formal object or motive is the supreme excellence 

of God as the first principle of all that exists. 

Religion has various acts, both internal and external. The internal acts are ACTS 

devotion and prayer; the external acts are adoration, sacrifice, offerings, tithes, OF RELIGION 

vows, oaths, adjuration and praise.5 

Devotion consists in a promptness of will for giving oneself to the things Devotion 

that pertain to the service of God. Hence they are called devout who in 

some way devote themselves to God and remain completely subject to him. 

The essential note and characteristic of devotion is promptness of will, ever 

disposed to give itself to the things that pertain to God’s service. The truly 

devout are always available for the service of God. 

But how, then, is the virtue of religion distinguished in this respect from 

the virtue of charity? If one seeks loving union with God, it is an act of 

charity; if one intends the worship or service of God, it is the act of devotion 

which proceeds from the virtue of religion, but under the imperation of 

charity.6 Charity causes devotion because love makes us more prompt for 

the service of the one we love, and devotion increases charity because friendship 

is preserved and increased by our services for our friend. 

St. Thomas remarks that, as an act of religion, devotion always is directed to 

God and not to his creatures. Hence devotion to the saints should not 

terminate in the saints themselves, but it should pass through them to God. 

We venerate in the saints that which they have of God, that is to say, we 

venerate God in them.T It is evident from this how mistaken those persons 

are who attach their devotion, not only to a particular saint as an end in 

itself, but even to some particular image of a saint, without which they would 

have no devotion whatever. Priests and other persons who are entrusted with 

directing the piety of the faithful should never let these things occur under 

die pretext that the persons involved are ignorant, or that otherwise they 

would have no religion at all. It is necessary to instruct the faithful and to 

correct abuses. 

4Although some writers have attempted to classify religion among the theological 

virtues, it cannot be done, because this virtue does not have God himself as its 

Proper object, but the worship of God. Cf. St. Thomas, Summa, II-II, q. ol, a. ?. 

5Cf. St. TTiomas, Summa, II-II, q- 84. 

eC£. ibid., q. 82, a. 2, ad 1. 

7Cf. he. cit., ad 3. 
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Prayer 

Adoration 

Sacrifice 

Offerings 

The principal extrinsic cause of devotion is God, who calls those whom 

he wishes and inflames in their hearts the fire of devotion. But the intrinsic 

cause so far as it pertains to us is meditation on the divine goodness and 

the benefits received from God, together with the consideration of our misery, 

which excludes presumption and impels us to subject ourselves completely to 

God. The most proper effect of devotion is to fill the soul with spiritual 

joy, even if it may sometimes cause sadness in respect to God.8 

Prayer is the second interior act of the virtue of religion. Unlike devotion, 

which is localized in the will, prayer pertains properly to the intellect. By 

reason of its extraordinary importance in the spiritual life, we shall dedicate 

an entire section to this matter. 

Adoration is an external act of the virtue of religion by which we express 

the honor and reverence which is due to the divine excellence.9 Although 

of itself adoration prescinds from the presence of the body, for even angels 

adore God, in us, composed as we are of matter and spirit, it is usually 

manifested bodily. Exterior adoration is an expression and an overflow of 

interior adoration, which is primary, and serves at the same time to arouse 

and preserve interior adoration. And because God is in all places, we can adore 

God both internally and externally in all places, although the most proper 

place is in his temple, because he resides there in a special manner. Moreover, 

the very atmosphere of a church or chapel helps to withdraw us from the 

noise and distractions of the world, while many holy objects contained there 

serve to arouse devotion, and the presence of other worshipers likewise nourishes 
the spirit of adoration. 

Sacrifice is the principal act of the external and public worship of God; 

it consists in the external offering of a sensible thing, together with a real 

change or destruction of the thing, effected by the priest in honor of God, 

as a testimony of his supreme dominion and our complete submission to 

him;;° Un^er the New Testament there is no other sacrifice than the 

sacrifice of the Mass, which is the unbloody renewal of the sacrifice of 

Calvary. The Mass gives infinite glory to God and has superabundant value 

tor drawing upon men all the graces which they need. We have already 

considered the sacrifice of the Mass in a previous discussion. 

Oblations signify the spontaneous offering of something for divine worship 

an or t e veneration of God.11 There are two classes of oblations: one, by 

which something is offered for the honor of God, whether for his worship 

or for the sustaining of his ministers or the poor (e.g., the first fruits offered 

in ancient times, and modem collections for charitable causes); the other, 

that which is offered to the priest for his own use (e.g., tithes in ancient 

days, and the stipends offered in modem times for the celebration of Mass 

and other religious services). The Church has the power to designate the 

amount of these offerings, but in many cases it is left to the custom which 

is prevalent in a given nation or diocese. 

A vow is a free and deliberate promise made to God concerning some good 

which is possible and better than its contrary.12 When made under the proper 

conditions, it is an excellent act of religion, which increases the merit of 

one’s good works by directing them to the worship and honor of God. 

By the same token, the voluntary transgression of a vow is a sin against 

religion, and if it pertains to a matter which is already forbidden by precept, 

it constitutes a second sin and must be declared as such in confession. If 

the vows which are broken pertain to a person publicly consecrated to God, 

the sin committed against religion is a sacrilege. Such is not the case, however, 

with the breaking of a private vow of chastity, although it would surely 

be a grave sin against the virtue of religion—of infidelity to God—and would 

have to be declared explicitly in confession. A detailed study of the vows 

pertains to the field of moral theology. 

An oath is the invocation of the name of God in witness to the truth, 

and it cannot be taken except with truth, judgment and justice.13 Under 

these conditions it is an act of the virtue of religion. An oath may be assertory 

or promissory, depending on whether it is used to testify to some truth or 

to give assurance of the fulfillment of some promise. The validity, liceity, 

obligation, dispensation, etc., of a promissory oath coincide almost exactly 

with that of a vow. 

Adjuration is an act of religion which consists in the invocation of the 

name of God or of some sacred thing to oblige another to perform or to 

cease performing some action.14 When performed with due respect and under 

the necessary conditions (truth, justice and judgment) it is licit and honest. 

The Church uses it principally in exorcisms against the devil. 

The invocation of God’s holy name consists primarily in the external praise 

°f the name of God in public or private worship as a manifestation of internal 

fervor.15 It is useful and fitting to accompany the invocation of the holy name of 

8Cf. ibid., a. 4. See also the interesting obj 
in the third article of the same question. 

9Cf. ibid., q. 84. 

10Cf. ibid., q. 85. 

nCf. ibid., qq. 86-87. 

ections and replies given by St. Thomas 

12Cf. ibid., q. 88. 

13Cf. canon 1316; St. Thomas, ibid., q. 89. 

I4Cf. ibid., q. 90. 

15Cf. ibid., q. 91. 
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SINS OPPOSED 

TO RELIGION 

God with singing so that the souls of the weak may more readily be aroused 
to devotion.18 

Opposed to this act of religion by which one invokes the name of God 

is the use of God s name in vain. The name of God is holy and should never 

be pronounced without due reverence and certainly never in vain or without 

causf' For tIiat reason it is stated in Sirach: “Let not your mouth form 

the habit of swearing, or becoming too familiar with the Holy Name. Just as 

a s ave that is constantly under scrutiny will not be without welts, so one 

w o swears continually by the Holy Name will not remain free from sin.”11 

The principal sins opposed to the virtue of religion by way of excess can be 

c assi ie under superstition, and those opposed by way of defect under various 
other names. 

Superstition is a vice by which one offers to God a type of worship that is 

unworthy of him, or renders to creatures that which belongs to God alone. 

e o owing are types of superstition: 1) unfitting worship of God by 

means o a se or superfluous objects; 2) idolatry, which consists in giving 

to a creature the worship that is due to God; 3) divination, which consists 

m attempting to discover future events by means that are disproportionate 

or unsuita e, 4) vain observance, which consists in trusting in certain 

circumstances which are totally disproportionate or fortuitous (such as Friday 

vr ^ t0 <joniecture about beneficial or adverse events, and governing one’s 
own life or the lives of another by these conjectures. 

The following vices are opposed to the virtue of religion by defect: 1) 

tempting God, which consists in asking or demanding, without respect for 

the divine majesty, the intervention of God in certain events, as if to put 

his omnipotence to the test, or to expect God’s direct intervention in circum- 

stances which are unworthy of him. We tempt God whenever we expect 

rthofnhaVIng d0ne 0ur Part in those things which we can „ r , J , da P which consists in calling God as a witness to 

•°° ’ l ,1S 1S a waYs a serious sin, even when the matter in which 

p giiiM ,hlmS®If 1S °py a small He or the refusal to fulfill what has 

r Un ? °atb' ^ Sacrilege, which consists in the violation or 

profane treatment of something that is sacred, whether it be a person, place 

-1™ “^ 4) }Slmony> which is the deliberate intention of buying or 

some ^ at ls mfrmsfcally spiritual, such as the sacraments, or 

as a consecrated £]£« * united t0 something spiritual, such 

16Cf. ibid., q. 91, a. 2. 

17Sirach 23:9-11. 

18Cf. St. Thomas, Summa, II-II, qq. 92-100. 

THE VIRTUE OF PIETY 
THE VIRTUE 

OF JUSTICE 

The word piety can be used in various senses: 1) as a synonym for devotion, 

a religious spirit, the attention to things that pertain to the worship of God 

(thus we speak of pious or devout persons); 2) as signifying compassion or 

mercy, and thus we may say: “O Lord, have pity (piety) on us”; 3) to 

designate a special virtue derived from justice, the virtue of piety which we 

treat here; 4) as referring to one of the seven gifts of the Holy Ghost: the 

gift of piety. 

As a special virtue derived from justice, piety is defined as a supernatural DEFINITION 

habit which inclines us to render to our parents, our country and to all 

those connected with them the reverence and services which are due to them.19 

The material object of this virtue consists in all the acts of honor, reverence, 

service and material or spiritual aid which are given to one’s parents and 

relatives and country. The formal quo object or motive of these acts is that 

one’s parents and country are the secondary principle of one’s being and 

government. To God, as the first principle, is owed the special worship which 

is given him by the virtue of religion.20 To one’s parents and country, as 

secondary principles, is owed the special reverence of the virtue of piety. 

This same reverence is owed likewise to one’s blood relatives so far as they 

proceed from the same common family tree.21 

Accordingly, the virtue of piety has three different subjects to whom the Its nature 

debts of piety are owed: 1) one’s parents, to whom this virtue refers primarily, 

because after God they are the principles of one’s being, education and 

government; 2) one’s country, because that also is, in a certain sense, a 

principle of our being, education and government insofar as it furnishes 

our parents—and through them, us—with a multitude of things that are 

necessary or helpful; 3) one’s blood relatives, because, although they are 

not the principle of our being and government* nevertheless our parents are 

in some way represented in them, since all proceed from the same family 

tree. By extension one can also consider as relatives those who form part 

the same spiritual family, for example, the members of a religious order, 

who call the founder their father. 

19Cf. ibid., q. 101, a. 3. t t 
20This is true if we consider God simply as our Creator, the First Principle of 

srvthing that exists, but since he has raised us through grace to the status ot his 

opted children, God is also our true Father, and in this sense we owe him certain 

:bts out of piety. Cf. St. Thomas, loc. tit., ad 2. 
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From what has been said, it should be evident that the virtue of piety is 

distinct from other virtues which resemble it, for example, charity toward 

ones neighbor and legal justice. Piety is distinguished from fraternal charity 

inasmuch as piety is based on the intimate union which results from the 

same family tree, while charity is based on the bonds which unite the whole 

human race with God. Again, piety for one’s country is distinguished from 

legal justice in the sense that the latter is related to one’s country by considering 

the good of the country as a common good for all the citizens, while piety 

considers ones country as a secondary principle of one’s own being. And 

since our county always preserves this second aspect in relation to us, one 

must conclude that, even if a man lives far from his country and has become 

a citizen o another country, he is nevertheless obliged to preserve piety 

toward the country of his birth. He may not, however, be obligated to the 

uties w ic proceed from legal justice, because he has ceased to be subject 

to the government of his native land. 

Since piety is a special virtue, it follows that the sins committed against 

t is virtue are special sins which must be declared explicitly in confession. 

or examp e, to strike or mistreat one’s father or mother is a special sin 

against piety and more serious than to strike a stranger. The same thing is 

relatives1 ^ S*nS comm'ttei^ against one’s country or against one’s 

Sins against family piety may be by way of excess or by way of defect By 

*’°"YlnS ij T8 3n excess*ve love for one’s parents, with the 
that he would neglect duties which are more binding than the duties 

e owes to his parents. For example, it would be a sin by excess of piety 

disnlc^UnCe 0If5 re '8l0l's or Pnestly vocation for the sole motive of not 

famVhe Sin by defect of Piety is called impiety, the 

aid wL l fl °uS °bll8atlons of reverence, honor or economic or spiritual 

become ^ CfU 311 • °U®b*: t0 fulfill them. Piety toward one’s country 

the rivhts P* CXCeS* In tc case °f exaggerated nationalism, which disdains 

bv becomi o ? % dGfeCt’ °ne 51115 Piety to one’s country 
by becoming a citizen of the world or a man without a country. 

mca^^mSTh11 p* ''“{“V* piety> k is wel1 f°r children frequently to 

^ ^ ** ^ rd 
parents ever omai cc ? y' bey s^oucl endeavor to manifest to their 

hat hev muT °n’ resPcct and veneration, even if to do so means 
that they must overcome their own melancholy temperament or try to 

£b*”7“" Whkh 'hey may hare a. dfe hands of a 
f ^ ™ sufficient to lessen 

the esteem and respect which they deserve as parents. 

The same respect, affection and veneration should be shown to all of our 

relatives, and especially to those who are closest to us and live under the 

same roof. There is nothing that contributes so much to one’s own happiness 

and well-being, and to the edification of others, as the picture of a Christian 

family intimately united in the Lord. By the same token, there is nothing 

that gives greater scandal to others and contributes so much to domestic 

unhappiness as constant family arguments and discord. 

Moreover, it is necessary to cultivate a love for one’s country. This can 

be greatly fostered by studying its history and trying to serve it in any way 

we can, even, if necessary, to give our life for our country. But we must 

at the same time avoid all envy or disdain of other countries. 

THE VIRTUE 

OF JUSTICE 

THE GIFT OF PIETY 

The gift of piety is defined as a supernatural habit infused with sanctifying DEFINITION 

grace, which arouses in the will, through the motion of the Holy Ghost, a filial 

love for God considered as Father, and a sentiment of universal brotherhood 

for all men as our brothers and as sons of the same heavenly Father.22 

As a supernatural habit, the gift of piety is classified within the proximate ITS NATURE 

genus which is common to all the gifts of the Floly Ghost. In saying that 

it is infused together with sanctifying grace, we signify that all the just 

possess the gifts of the Holy Spirit as habits and that they are inseparable 

from sanctifying grace. The virtue of piety is an affective gift, and therefore 

it is radicated in the will in union with the other infused virtues also 

localized in the will. The expression, “by the movement of the Holy Ghost, 

signifies what is proper and characteristic in the gifts, as distinct from the 

acquired virtues, which are governed exclusively by the light of natural reason, 

and the infused virtues, which are governed by reason under the light of faith. 

That which is formal and proper in the gift of piety and distinguishes it God on Father 

from the virtue of religion, acquired or infused, which venerates God as Creator 

01 as the First Principle of everything that exists, is that it considers God as a 

Father who has engendered us in the supernatural life by giving us, with 

sanctifying grace, a physical and formal participation in his divine nature, 

in this sense, God is truly our Father, and the worship which we give to 

^Tomas treats of the gift of piety at the end of his tract on justice, but due 

f° Its special relationship with the virtue of the same name we prefer to discuss 
it here. ^ 
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POSITolES him as, Fatber 1116 8ift of piety is more noble and more «*»« 
even tban that whlch we give him by the virtue of religion.23 The principal 

secondary effect of the gift of piety is the sentiment of universal brotherhood 

with all men. St. Thomas expressly states that, just as through the virtue 

of piety a man offers worship and veneration not only to his own father 

but also to all his blood relatives so far as they are related to the father, so 

also the gift of piety is not restricted to the worship and veneration of God, 

but extends to all men so far as they are related to God.24 

OF THE GIFT P^tyis absolutely necessary in order to perfect to a heroic degree 
or the Gin the „„„ lvhich (a]Is undet Ae ^ of jus J anJ ^ otha 

related to justice, especially those of religion and piety. What a great difference 

there is, tor example, m practising the worship of God only under the impulse 

T * e virtue 0 religion, which presents God to us as Creator and sovereign 

r , rom practising the same worship under the movement of the gift of 

P e|^’, W lc e.na ^es us t0 sec God as a most loving Father! The service 

an t e wors ip of God are then fulfilled without effort and with exquisite 

p ection. n as regards ones association with other men, how much more 

exquisne is the affection which we show to our neighbor when we realize 

at he is our brother and a child of the same heavenly Father. 

rnmnW T mateda^ the gift of piety can change one’s outlook 

all crenH y‘ F" are Sovemed by the gift of piety, the world and 

uiiZTT 3re C°nSldered “ tHe h°USe °f the Father, a ^ everything in the 

to d7™ beTV .tCStlm0ny of his infinite goodness. Such persons are able 

in ThTvf ;CcelT’S mCaning Whkh is hi<Hen in all things, as is evident 
in the life of St. Francis of Assisi and Venerable Louis of Granada. Then 

to achi^ XrtUeSuCqUin a Pcrfccti°n which would be impossible 

Lfm o X H i°Utr?e lnfluer °f ,the gift of I** ^use without the 

and expansion ° ^ ^ n° *nFlsed v'rtue can reach its perfect development 

effects 

OF PIETY 

Filial love 

of the gift of piety produces in the mil 
ate tnily marvelous. The following are die principal effects: 

Fathpr Th ^ 7 i^lC S0U^ a tndy filial tenderness toivard our heavenly 

The 1epnmapy 3nd fund^ental effect of the gift of piety, 

the words of p Si P^Gcdy and exPeriences with ineffable sweetness 

so as to L l aU; y°U have not rece4ved a spirit of bondage 

sons bv virtf3111 f11 ifaL ^Ut y°U bave received a spirit of adoption of 

Z; tesril r WHlCh WC 'Abba! Father!’ The Spirit himself 
gives testimony to our spirit that we are sons of God” (Rom. 8:15-16). 

t.’STS 1“”~- ",l ’■ «>. *• >■ - 

St. Therese, in whom the gift of piety was manifested to a sublime the virtue 

degree, could not think of these words without weeping out of love, of justice 

We read in her biography that, when a novice entered her cell on one 

occasion, she was amazed at the heavenly expression on the face of the 

saint. Sister Therese was very busy with her sewing, and yet she seemed 

at the same time to be absorbed in profound contemplation. When the 

novice asked her what she was thinking about, the saint replied: “I am 

meditating on the Our Father. It is so sweet and consoling to call so 

good a God by the name of Father.” And as the saint was speaking, her 

eyes filled with tears. 

Dom Columba Marmion, the saintly abbot of Maredsous, also possessed 

to a high degree this awareness of our adoptive filiation. For him God 

was above all our Father. The monastery was the house of the Father 

and all its members formed God’s family. The same thing must be said 

of the whole world and of all men. Dom Marmion insists repeatedly 

on the necessity of cultivating this spirit of adoption which should be the 

Christian’s basic attitude toward God. He himself mentally prayed for this . 

spirit of adoption at the inclination for the Gloria Patri at the end of each 

psalm in the Office. 

We should never forget that the whole Christian life as well as all sanctity 

is reduced to being through grace what Jesus is by nature: Son of God. This 

is the sublimity of our religion. The source of all the excellencies of Jesus, 

of the value of all his states, of the fruitfulness of all his mysteries, lies in his 

divine generation and in his quality as Son of God. Therefore, the most lofty 

saint in heaven will he he who in this world was the best son of God, he who 

best made fructify the grace of his supernatural adoption in Jesus Christ.25 

2) It enables us to adore the ineffable mystery of the divine ■paternity Adoration 

within the Trinity. In its most sublime manifestations the gift of piety 

makes us penetrate the mystery of the intimate life of God by giving 

us a most vivid awareness, filled with respect and adoration, of the 

divine paternity of the Father in relation to the Word. It is now no 

longer a question merely of his spiritual fatherhood of us through grace, 

but of his divine paternity which is eternally fruitful in the bosom of the 

Trinity. The soul rejoices with ineffable sweetness in this profound 

mystery of the eternal generation of the Word which constitutes, so to 

speak, the happiness of the Father, who is well pleased in his divine Son. 

In view of this eternal and ever actual generation within die Trinity, 

the soul is impelled to be silent and to love, without any other language 

than that of adoration and tears. It loves to repeat in the depth of its 

soul the sublime words of the Gloria: “We give thee thanks because of 

thy great glory.” It is an adoration of God for his own sake and without 

'5Dom Columba Marmion, O.S.B., Christ in His Mysteries, Chap. Ill, n. 6. 449 
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any consideration of the benefits which the soul has received from him. 

This sentiment was especially manifested in the life of Sister Elizabeth 
of the Trinity.26 

3) It arouses in the soul a filial abandonment to the heavenly Father. 

Intimately penetrated with the sentiment of its adoptive divine filiation, 

the soul abandons itself calmly and confidently to the heavenly Father. 

It is not preoccupied with any care, and nothing is capable of disturbing 

its unalterable peace, even for an instant. The soul asks nothing and 

rejects nothing. It is not concerned about health or sickness, a long life 

or a s lort life, consolations or aridity, persecution or praise, activity or 

idleness It is completely submissive to the will of God, and seeks only 

to glorify God with all its powers, desiring that all men should realize 

their adoptive divine filiation and live as true sons of God. There is 

nothing ngid or complicated in their spiritual life or practices of piety 

w ic cou paralyze the impulses of the heart. These souls run to 

God as a child runs to its Father. 

4) It causes us to see in our neighbor a son of God and a brother 

m Jesus Chnst. This is a natural consequence of our adoptive filiation 

tiirough grace. If God is our Father, we are all sons of God and brothers 

. nst, eit er actually or potentially. But those souls in whom the gift 

of piety operates are able to perceive and live this sublime truth. They 

ove a men with a great tenderness because they see them as most 

f0t 6rS in ,Ci1!riSt.’ anc* tkey W0ldd like to shower upon them every 
i °, graCe and blessing- This is the sentiment that St. Paul experienced 

n e wrote. o then, my brethren, beloved and longed for, my joy 

and my crown, stand fast thus in the Lord, beloved” (Phil. 4:1). Filled 

ii- S,lmi fr ^ndments» the soul under the impulse of the gift of piety 

nnnn T f l° WOrks of mercy for the unfortunate and looks 

of nil wt!* 3S 11116 .r°tkers' Sendng them in order to please the Father 

spptnc i•..ia^ever sa™ ices are demanded by this service to their neighbors 

Ghricf- th C ? r)° t0 them. They see in each of their brethren 

for Ch ‘ 7a ^ ef’ an<^ do ^or their neighbor what they would do 

snnrrfii iT -W atCVer worhs they perform, even those that require 

be ereatbf11 6r°1S1?’ ,!fem so natural and easy to them that they would 

their amJ SUrpnse ^ anyone should consider them to be heroic. In 

M dTST’ 7 Tld perhaPs reP]y: "But he is my brother!” 

with he th U 3fnd,WOrks in the serviCe of their neighbor are performed 

aTe co^7 °f *? COmm°n Father of a"d the works themselves 
considered as something that is owed to one’s brothers in the family of 

450 Chap^^nM. PIul‘P°n’ °P’’ SPlntu“l Doctrine of Sister Elizabeth of the Trinity, 

God. As a result, their works become sublime acts of religion. Even the the virtue 

love which they have for the members of their own family is deeply of justice 

penetrated with this lofty vision, in which they see all men as sons of 

God and brothers in Christ. It is this same piety which caused St. Paul 

to be afflicted with the afflicted, to weep with those who wept, and to 

bear the weaknesses and miseries of his neighbor for the purpose of 

saving all.27 

5) It moves us to love all those -persons and things which are related Love of others 

to the Fatherhood of God and the Christian brotherhood. The gift of 

piety perfects and intensifies the soul’s filial love for the Blessed Virgin, 

whom it considers as a tender Mother in whom it has the confidence 

that any child has in its mother. The soul loves the angels and the 

saints, whom it considers as brothers who are now enjoying the continual 

presence of God in heaven; it has a tender affection for the souls in 

purgatory, whom it assists by frequent suffrages; a tender regard for the 

Pope as the vicar of Christ on earth, visible head of the Church and 

father of all Christians. It looks upon all lawful superiors as fathers 

and endeavors to obey them with filial joy. In regard to its country, 

it would wish to see the spirit of Christ manifested in its laws and 

customs. It has a deep veneration for Sacred Scripture, and reads the 

revealed word of God as if it were a letter sent from heaven by the 

heavenly Father. It has a respect for all holy things, and especially those 

articles which are used as instruments in the service and the worship of 

God. 

According to St. Thomas, there are three beatitudes which flow from the 

gift of piety: “Blessed are the meek,” because meekness removes the impedi¬ 

ments to the exercise of the gift of piety; “blessed are they who hunger 

and thirst after justice,” because the gift of piety perfects the works of justice; 

"blessed are the merciful,” because piety is exercised in the works of mercy. 

The fruits of the Holy Spirit of goodness and benignity should be attributed 

directly to the gift of piety, and the fruit of meekness should be attributed 

indirectly, inasmuch as it removes the impediments to the acts of piety. 

The vices opposed to this gift can be grouped under the generic name of 

impiety, because, as it belongs to the gift of piety to offer to God with filial 

affection whatever pertains to him as our Father, anything that in one form 

0r another involves a deliberate infraction of this duty deserves to be called 

impious. On the other hand, as St. Thomas states so beautifully, “piety as 

^Cf. I Cor. 9:19-22. 
Cf- Summa, II-II, q. 121, a. 2. 
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a gift consists in a certain superhuman benevolence toward all,” considering 

others as sons of God and our brothers in Christ.29 In this sense St Gregory 

the Great names hardness of heart as the fundamental vice opposed to the 

gift of piety when he states that the Holy Ghost with his gifts bestows piety 
against hardness.30 

Father Lallemant has written the following profound observations concerning 
the vice of hardness of heart: 

The vice that is opposed to the gift of piety is hardness of heart, which 

springs out of an ill-regulated love of ourselves; for this love makes us naturally 

sens1 e on y to our own interests, so that nothing affects us except in refer¬ 

ence to ourselves. We behold the offenses committed against God without 

ears, an t le miseries of our neighbor without compassion; we are unwilling 

o inconvenience ourselves to oblige others; we cannot put up with their 

au s, we inveigh against them on the slightest ground and harbor in our 

ln8s 01 bitterness and resentment, hatred and antipathy against them, 

n e other hand, the more charity or love of God a soul possesses, the 

more sensmve it is to the interests of God and those of its neighbor. 

vnlnnf-n ardness. '.s w°rst bi the great ones of the world, in rich misers and 

i r arlcs> an m those who never soften their hearts by exercises of piety 

• h* ItW1- - sPlritual things. It is also often found among men of leam- 

frnm^li0 ° i*10* <?evot*on to knowledge and who, to disguise this fault 

the most nlni^ mind‘ ®ut the truly learned have been 

Society I^vn ’ Sq z aS dlomas> St. Bonaventure, St. Bernard and, of the 
society, Laynez, Suarez, Bellarmine and Lessius. 

full either ^ann0t ™eeP f°t its sins, at least with tears of the heart, is 

.tafi °” “,he 0'her' ”“ •h““ 
Tt K a nrAnf __ l 

^ --—-4MVJ1V.U. 

esteemed ' n"s[°rtune wben natural and acquired talents are more 

superiors who i 3 jiple,ty'1 ^ou w'd sometimes see religious, and perhaps 

practical' active A ^ ^ that the>' a«ach much more value to a 

all very well for ™ & r l° 3 dlose Pctt>' devotions which, they say, are 

strength TLfe 7™? Y are ^becoming in a strong mind, meaning by 

piety. Thev oimht * h ardness of heart which is so opposed to the spirit of 

fruit of relioin ” j° r631! m mind that devotion is an act of religion, or a 

to all the mS °f Charity’,.and consequently that it is to be preferred 

the theological virmes^ r® lgl0n follows immediately in order of dignity 

sifts^of^the H ^ p?16”* means ^or disposing oneself for the activity of the 

fhe i H H° y Gh°St’ ^ “ recoIlecti°n> Prayer, fidelity to grace, etc., 
the following practices are more immediately related to the giftof piety. 

~9In 111 Sent.,' dist. 9, q. 1, a. 1, q, 1, ad 4 . 

.. t£lSu Th0“s- '**1-68’a-*aJ J: 

3* Spiritual Doctrine, IV, Chap. 4, a. 5. 452 

0 To cultivate the spirit of adopted sons of God. There are few the virtue 

truths which have been repeated as often in the gospel as the truth that of justice 

God is our Father. In the Sermon on the Mount Christ repeated this 

truth fourteen times. Indeed, this basic doctrine concerning our adopted Adopted sons 

sonship is so predominant in the New Testament that some writers 

have seen it as the basic and essential theme of all Christian teaching. 

We could never insist too much on the necessity of cultivating the spirit 

of filial trust and abandonment to our heavenly Father. God is our 

Creator and will be our Judge at the moment of death, but he is always 

and above all our Father. 

The gift of fear arouses in us a respectful reverence for God, and this is 

in no way incompatible with the tenderness and filial confidence inspired 

in us by the gift of piety. Although a full awareness of one’s condition 

as a child of God and the experience of tender sweetness which flows 

from this realization can come to the soul only through the activity of 

this gift of piety, we can nevertheless do much to experience this sweetness 

if, with the help of grace, we dispose ourselves to remain always before 

God as a child before its loving parent. We should constantly beg for 

the spirit of adoption, and we should endeavor to do all things for the 

love of God in order to please our heavenly Father. 

2) To cultivate the spirit of universal brotherhood toward all men. Universal 

This is, as we have seen, the principal secondary effect of the gift of brotherhood 

piety. Even before it is practiced in all its plenitude by the actuation of 

the gift, we can prepare ourselves for it with the help of ordinary grace. 

We should strive ever to increase the capacity of our love so that we 

may embrace the whole world with the arms of love. We are all sons of 

God and brothers of Christ. With what persuasive insistence St. Paul 

repeated this truth to the early Christians: “For you are all the children 

of God by faith in Christ Jesus. For all you who have been baptized into 

Christ have put on Christ. There is neither Jew nor Greek; there is 

neither slave nor freeman; there is neither male nor female. For you are 

all one in Christ Jesus” (Gal. 3:26-28). If we would do as much as 

we could to treat our neighbors as true brothers in God, we would 

undoubtedly attract to ourselves his merciful glance, which is delighted 

in nothing so much as in seeing us intimately united in his divine Son. 

Christ himself desired that the world should know that we are his disciples 

by the love which we have for each other. 

3) To consider all things, even material things, as pertaining to the The house 

house of God. What a profoundly religious sense is discovered in all °i God 

things by those souls that are ruled by the gift of piety! St. Francis 

of Assisi is one of the outstanding examples of those souls who saw 

and judged all things in this visible world as belonging in some way 453 
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to the heavenly Father. The same spirit of the gift of piety was manifested 

in this way in St. Paul of the Cross, St. Thrir^se of Lisieux and the 

Venerable Louis of Granada. 

Although many souls do not attain the exquisite delicacy of the spirit 

of piety as manifested in these great souls, how differently they could 

evaluate created things if they would strive to discover the religious 

meaning which is hidden deep within them. The created universe is 

truly the house of the Father, and all things in it belong to him. If 

one could live in this world with this religious sense and appreciation 

of created things, it would be a great help in avoiding sinful attachments 

to created goods, and the goods themselves as vestiges of God could lead 

the soul to greater union with God. One’s whole life could thus be 

elevated to a loftier plane. 

4) To cultivate the spirit of complete abandonment to God. We will 

not attain this spirit perfectly until the gift of piety is intensely actuated 

in us, but we should try to do what we can to cultivate total abandonment 

to God. To this end, we should be fully convinced that, since God is out 

ather, it is impossible that any evil could befall us unless he permits it 

or that reason, we should strive to remain indifferent in regard to the 

s ortness or the length of our life, consolation or dryness in our spiritual 

i e, and the many other questions that could cause us concern or anxiety. 

ur asic attitude as Christians should be that of complete filial abandon¬ 

ment to the divine will of our heavenly Father. Since we know for 

certain that he loves us as a father and that he cares for us even as 

regards our daily needs, it should not be too difficult for us to do the 

est we can in our daily life and to leave in his hands those things 

w ich are beyond our power or which are hidden as yet in the unknown 
future. 

DEFINITION TO*; vim,e which is another potential p,It jusdc<, has fot objec, the 

,f I “’“““hips Of inferiors to superiors other than G«l 

. ■ to it m ^ m T ^ “Elation of these latter relationships 

be riefineri ° '^on Piety respectively. Observance may 

Lf tlf b? "hich »= reverence and honor t. 
those who possess some kind of special dignity.** Any person possessing • 

454 32Cf. St. Thomas, Summa, IHI, q. 102. 

true dignity is deserving, by that very fact, of our respect and veneration, the virtue 

Thus the servant should respect his master, the soldier should respect his of justice 

officers, the young should have reverence for the old, the student should 

respect his teacher, etc. 

The habitual attitude of reverence and respect toward those who surpass 

us by reason of some excellence or dignity proceeds basically from the virtue 

of observance. Persons who have positions of dignity deserve honor by 

reason of their excellence, and they deserve obedience from their subjects 

or inferiors by reason of the office which they hold over others. For this 

reason, honor is due to any excellent person, but obedience is due only to 

those who have some kind of jurisdiction over us. Plence the virtue of 

observance is divided into two parts: honor and obedience.33 

As its name in Greek indicates, the word dulia (honor) in a strict sense HONOR 

consists in the honor and reverence which a servant owes to his master. In 

a wider sense, it signifies the honor which is due to any person who possesses 

some special dignity. And in the sense in which the word is commonly 

used by the Church, it signifies the honor and veneration due to the saints 

who now enjoy eternal happiness in heaven. By reason of her excellence 

above all the saints, the honor given to the Blessed Virgin is called hyperdulia, 

while the honor given to St. Joseph is sometimes called protodulia, signifying 

that the honor given to Mary is something more than simple dulia, and that 

St. Joseph is ranked as the first among all those who receive the simple 

veneration of dulia. 

In its philosophical meaning, the honor of didia always presupposes some 

superiority or excellence in the person who is honored. It is not necessary, 

however, that he be more excellent than the one who honors him, as long 

as he possesses some superiority over others (as when a general honors a 

captain as superior to a simple soldier), or even possesses some excellence 

ln particular which is not possessed by the individual who honors him (as 

when the ruler of a nation honors a professor or scientist). The honor or 

worship which is due to God Qlatria') may be merely interior, because God 

knows perfectly the movements of the human heart and mind. But the honor 

owed to human superiors must be manifested by some external sign or 

action, because they are to be honored not only before God but also before men. 

Obedience is a moral virtue which makes one’s will prompt to cany out the OBEDIENCE 

commands of a superior.34 The word “commands” signifies, not only a 

Precept which would oblige an individual in conscience, but also the simple 
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will of the superior as manifested externally, either explicitly or tacitly. The 

obedience will be the more perfect as the individual is more prompt to 

execute the will of the superior even before an express command is given. 

Moreover, one should not think that only religious are bound to practice 

obedience. All subjects of all legitimate superiors are obliged to obey authority, 

whether that authority be one’s parents, the civil officials, the pastor in a 

parish, the teacher in a classroom, a military officer, one’s employer, etc. 

The basis of obedience is the authority of the superior, received direcdy ot 

indirectly from God. Actually, it is God whom one obeys in the person of 

the lawful superior because, as St. Paul says,35 all power comes from GoA 

For that reason St. Paul adds that he who resists authority resists God. If one 

externally performs the act which has been commanded by a superior, but 

does so with internal rebellion, the obedience is purely material and is not 

a virtue in the strict sense of the word. Nevertheless, even material obedience 

suffices to avoid breaking the vow of obedience in case the subject is bound 

by vow. But when one obeys both internally and externally precisely because 

something has been commanded by a superior, the obedience is then called 

formal obedience and is an excellent act of virtue. 

It follows from this that there are many acts which seem to be acts of 

obedience but actually are not so in the sight of God. Whenever a person 

performs the external act which has been commanded, but at the same time 

comp ains or criticizes or rebels, the action has lost its essence as an act 

o t e virtue o obedience. The same thing is true if one obeys exclusively 

out of an attachment or affection for the superior as a particular person, 

1 , cause 1 e c°mman<d seems reasonable to us or suits our particular taste 

, \ n^’ e^c' n these cases the formal motive of obedience—the 

aut only of the superior as representing God-is lacking, and for that reason, 

r i ^ c°Ct™ P°*nts out, there is no act of the supernatural virtue 

o obedience. St. Thomas teaches that not even martyrdom would have 

any value if it were not directed to the fulfillment of the divine will.37 

obipri •f rtU^’ °^e?enCC *S ,nd('nor to the theological virtues. By reason of its 

™ r TT* t0 501116 0f the moral ™tues (e.g., religion). But by 

all The m f u Ced °r °ffered t0 God> k is most excellent of 

ooods rnnT T ’ TaUSe thr°U8h the other virtues one sacrifices external 

fre infeTeT^C°jTra 8°°dS (vir8inity). or certain goods of the soul which 

For tlrisTL c! Tman Wi l Whkh i$ sacrificed - ^e virtue of obedience 

Smarilv be SLfT0maS d°eS n0t hesitate to affirm that the religious 1*, 
primarily because of the vow of obedience, is a true holocaust offered to God.3S 

35Cf. Rom. 13:1. 

T7n7ZaJ IWI’ q- 104’ a- 2- ad 3- 37 tT. tbid., a. 3. 

38Cf. ibid., q. 186, aa. 7-8. 

The classical division of the grades or degrees of obedience is as follows: 

a) mere external execution; b) internal submission of the will; c) submission 

of the internal judgment. St. Ignatius Loyola explains these grades in an 

inspiring letter to the fathers and brothers of the Society in Portugal.39 The 

following outline gives the basic points of doctrine contained in the letter. 

1) St. Ignatius desires that obedience should be the characteristic virtue 

of the Society because of the blessings produced by this virtue, because it 

is highly praised in Sacred Scripture, and because it is the compendium 

of all the other virtues. He states as the fundamental principle of obedience 

that one should see Christ in the superior, without thinking of the 

goodness or evil of the superior as an individual person. 

2) Listing the grades of obedience, he states that the first is obedience of 

execution, which is of little value; the second grade is obedience of the will, 

which possesses the intrinsic value of the sacrifice of obedience, so that 

it is of great merit and it perfects man’s free will; the third degree is 

obedience of the intellect. As regards obedience of the intellect, St. Igna¬ 

tius states that it is -possible because the will can control the intellect; it is 

just because it is reasonable to control one’s judgment and to conform 

one’s will to God’s; it is necessary for the attainment of perfect subordina¬ 

tion, for safeguarding oneself against the illusions of self-love, for pre¬ 

serving one’s tranquility in obedience, and for preserving union with 

God; and it is perfect obedience, because in this grade of obedience a man 

immolates that which is most excellent, which implies a marvelous victory 

over self. 

3) Then the saint lists the general and particular means for achieving 

the third grade of obedience. The general means are humility and meek¬ 

ness. The particular means are to see God in one’s superiors, to seek reasons 

in favor of the command that is given, and to accept the command blind¬ 

ly, that is, without any further inquiry, but with a docility similar to that 

which one should have in regard to matters of faith. This does not mean, 

however, that it would be opposed to the perfection of obedience if one 

were to state reasons to the superior for desisting from that which has 

been commanded, as long as due conditions are observed. However, if a 

subject should make such a representation to his superior, he should do 

so with complete indifference and with full freedom. 

4) In his final observation, St. Ignatius remarks that obedience also 

extends to those who have some charge or office under lawful authority. 

And he says that the prosperity of religious institutes depends on 

obedience, because of the principle of subordination which applies to 

39The letter was written at Rome on March 16, 1553, and it can be seen in its 

entirety in Obras Completes de San Ignacio de Loyola, pp. 833-843 (Madrid: B.A.C., 

1952). 
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OF GROWTH 
religious institutes. In his final exhortation he refers to the example of 

Christ in regard to obedience and the great reward that is earned through 

obedience. 

QUALITIES 
OF OBEDIENCE 

The fundamental quality which comprises all the others is that obedience 

should be supernatural, that is, inspired by supernatural motives. Only then is 

obedience a truly Christian virtue. Obedience inspired by any purely human 

motive, however right and lawful in itself, cannot be supernatural. But in 

order that the supernatural quality of obedience may be augmented and pre¬ 

served, we shall enumerate some of the more important characteristics of 

Christian obedience. We do not mean to imply that this list is exhaustive, but 

if one keeps in mind the fundamental quality which we have just mentioned, 

all the other characteristics of obedience will spring forth spontaneously. 

1) A spirit of faith, by which the subject obeys and reveres bis 

superior as another Christ, and looks upon the commands of the superior 
as coming from God himself. 

2) The firm conviction that by obeying lawful commands of superiors 

we are fulfilling the will of God, and that, although a superior may make 

a mistake m commanding, the subject never makes a mistake in obeying 
lawful commands. 

3) Obedience out of love of God and acceptance of difficult or dis¬ 

tasteful commands in a spirit of sacrifice. 

^\^>r<M1^tneSS *n ^-drilling the commands that are given, realizing that 

we should not make Christ wait for our obedience but that we should 

be prompt to do his will. 

5) A true devotion by which we give complete submission of our will 

to the superior as the representative of God. 

lb ^ j Sponta£n^ty an<^ i°y in obedience, and even the attempt to anticipate 

r tS °, .e suPer‘or, manifesting by our instant and joyful acceptance 
of commands that obedience makes us happy. 

.? .Humilit^ an<^ droplicity, so that we can perform the act of obedience 

it were t e most natural thing in the world, without giving any at¬ 

tention to the heroism involved in our self-immolation. 

., , agnanimity, which gives virility to our obedience and provides us 

With the energy of heroes and the fortitude of martyrs. 

9) Universality, so that at all times and to any superior whatever, we 

obey all commands without exception. 

10) Perseverance, so that in times of joy or sorrow, in health or in sick- 

ness, regardless of any personal condition or taste, we would obey, realizing 

that obedience gives power and that the obedient man shall speak of 
victory. 

The blessings of obedience are very great, both for the intellect and the will, the virtue 

as well as for the heart. Obedience gives to the intellect a certitude that one op justice 

knows and does the will of God. It gives the assurance of divine assistance, be¬ 

cause God has promised that he would be with those who are obedient to BLESSINGS 

his will. Obedience also gives certitude to the outcome of one’s actions, be¬ 

cause, as St. Paul says, “For those who love God all things work together unto 

good” (Rom. 8:28). 

Obedience is also the source of true liberty for the will, because there is 

nothing that so enslaves a man as attachment to his own will. It is likewise 

the source of fortitude; to obey to the point of heroism one needs great valor. 

And it is the guarantee of one’s perseverance in good. As regards the heart, 

obedience gives peace and tranquility, which can come only from doing the 

will of God. It preserves right order in the life of the individual and in the 

community, because the best assurance of order is found in the subjection of 

inferiors to superiors. It is, finally, one of the greatest safeguards against 

scrupulosity; for that reason, one of the first demands that the spiritual director 

must make of a scrupulous penitent is that he give complete obedience to all 

commands. 

Without reaching the excess of formal disobedience, there are many actions FALSE 

which constitute a falsification or deformation of the virtue of obedience. The OBEDIENCE 

following are some of the principal manifestations: 

1) Routine or mechanical obedience—the purely external act of obedi¬ 

ence, without any internal spirit One acts like a machine or a robot, and 

may perform the external act with the greatest precision and perfection, 

but he lacks the proper attention and awareness of the supernatural motive 

for his obedience, or he may even lack the supernatural motive entirely. 

2) Legal obedience-the obedience of the person who is constandy re¬ 

ferring to a law or rule, in order to know how far his obedience exten s, 

or to check lest the superior exceeds his authority in commanding. Such 

persons are pharisaical, and very often lack the generosity of spirit which 

should prompt them to obey out of love. 

3) Critical obedience-the obedience of those who recognize the super¬ 

ior’s authority and obey him, but constandy find fault with die superior 

for being unsympathetic, too rigorous, too impulsive, lacking in tact, etc. 

Such persons obey the superior and at the same time criticize him for his 

personal defects, thus predisposing themselves to lose respect for the author¬ 

ity of the superior, and even to disobey him. 

4) Paralyzed obedience-one does not have the occasion to practice 

formal obedience because the superior does not dare to give commands, 

or is too lax or indifferent in the discharge of his dudes. This defect on 

the part of the superiors is more frequendy noticed in commumdes of 459 
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POS™EmS ^en.than in COmmunities o£ women- and it is likewise true in family 
life m many instances. However, it is not always due to incompetent 

superiors. There are some subjects who do not obey because, for one reason 

or another, they find reasons to excuse themselves from carrying out com¬ 

mands that are given, or they obtain all permissions by bending the will 
of the superior to their own. 

5) Pseudo-mystical obedience-the individual who disobeys the superior 

under the pretext of obeying the Holy Ghost. This is pure illusion because 

the general norm of obedience is that we are bound to obey the lawful 

commands of legitimate superiors. 

6) Camouflaged disobedience-the art of inducing the superior, by means 

ot excuses and objections, to withdraw his commands or to modify them. 

Paradoxical obedience—the pretense of giving obedience to a super* 

ior while one does his own will, or even imposes his will upon the 

superior. This defect is frequently noted in those communities in which 

as 1 SU£,Crij0r as sPcc';il friends in the community, or is afraid to govern 

) Pharisaical obedience—an obedience in which one performs the act 

commanded but does not submit his will. This is a combination of cow¬ 
ardice and hypocrisy. 

) The spirit of opposition—the existence of groups or parties within 

munity which are opposed to the superior and are usually waging 

a constant war against the superior. This is a diabolical spirit, which sows 

the seeds of discord and division in the community. 

) Egoistic obedience-inspired by the desire to win the sympathy 

ection o the superior and to obtain from him the duties or com- 

1 n Tl,1C arC Jn accorc£ance with one’s own tastes and desires. 
. I he spirit of murmuring—the obedience of him who accepts un- 

wi mg y t e commands of his superiors and murmurs interiorly or some- 

ToV^S1115 t0 °theiS 3b0Ut the suPerior or the task assigned. 

, , tt. • obedience—the imperfect or careless execution of 

orders, fhis is sometimes malicious, as in the case of those who do not 

T to obey and therefore deliberately perform their tasks badly so that 

the supenor will change the assignment. 

13) Slothful obedience-the neglect to fulfill commands without suf- 

eason. uc persons must be commanded repeatedly before they 

perform the task, and when they finally do it, it is often done badly be¬ 

cause they had no desire to do it in the first place. 

Such are the principal falsifications and defects in the practice of the virtue 

,,n °A 0kf'en,Ce' W,th 8°od reason did Christ say to St. Catherine of Siena: "My 

460 dear daughter, how numerous they are who live in the practice of obedience, 

but how few they are who obey perfectly.”40 But those who obey perfectly the virtue 

offer to God a sacrifice of praise which rises to heaven with the odor of sweet- OF Justice 

ness because of the perfect immolation of their self-love. 

ALLIED VIRTUES 

The virtue of gratitude, which is a potential part of justice, has for its object GRATITUDE 

to recompense in some way a benefactor for some benefit that has been re¬ 

ceived. The benefactor, in giving us a free gift to which we had no strict right, 

merits our gratitude, and in every noble heart the need to demonstrate this 

gratitude spontaneously springs forth when the occasion offers. On the other 

hand, the sin of ingratitude is a vile and ugly sin. Both gratitude and its op¬ 

posite vice admit of various degrees, as St. Thomas states in the following 

summary: 

[Gratitude] has various degrees which correspond in their order to the 

thing required for gratitude. The first is to recognize the favor received, the 

second is to express one’s appreciation and thanks, and the third is to repay 

the favor at a suitable place and time according to one’s means. And since the 

last in the order of generation is first in the order of destruction, ft follows 

that the first degree of ingratitude is to fail to repay a favor, the second is 

to decline to notice and acknowledge that one has received a favor, and the 

third and supreme degree is to fail to recognize the reception of a favor, 

whether by forgetting it or in any other way. Moreover, since an affirmation 

implies the opposite negation, it follows that it belongs to the first degree of 

ingratitude to return evil for good, to the second degree to find fault with a 

favor received, and to the third degree to esteem kindness as though it were 

unkindness.41 

In another article, St. Thomas asks whether the innocent man has a greater 

obligation to give thanks to God than the penitent. He answers by saying 

that, as regards the greatness of the benefit received, the innocent man has the 

greater obligation, but that by reason of the gratitude for the gift the penitent 

has the greater obligation, because instead of receiving the punishment which 

be merited, he has received pardon.42 

This is a difficult virtue to explain because it is easily confused with the sin VENGEANCE 

against charity. It has for its object the punishment of the evil-doer for the 

sins he has committed. St. Thomas explains its nature with precision in the 

following words: 

40Cf. St. Catherine of Siena, Dialogue, Chap. 162. 

41Summa, II-II, q. 107, a. 2. 

i2lbid., q. 106, a. 2. 
461 
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Sins 
against veracity 

| Vengeance consists in the infliction of punishment on one who has sinned. 
| Accordingly, in the matter of vengeance vve must consider the mind of the 

avenger. If his intention is directed primarily to the evil of the person on 

whom he takes vengeance and remains there, then his vengeance is com¬ 

pletely unlawful, because to take pleasure in another’s evil belongs to hatred, 
which is contrary to the charity by which we should love all men. Nor does 

it suffice for him to excuse himself by saying that he intends the evil to one 

who has unjustly inflicted evil on him. For a man is not excused for hating 

one who hates him—a man may not sin against another merely because the 

atter has already sinned against him, since this is to be overcome by evil, 

which was forbidden by the Apostle, who says: “Be not overcome by evil, but 
overcome evil with good” (Rom. 12:21). 

however, the avengers intention is directed primarily to some good which 

wi obtained by means of the punishment of the person who has sinned 
C or examp e, the amendment of the sinner, or at least his restraint so as 

not to disturb others; preservation of justice and honoring of God), then 

vengeance may be lawful, as long as other due circumstances are observed.43 

n practice, it is seldom fitting that an individual should exercise this virtue 

or request that punishment be inflicted. The reason is that very often, under 

t e pretext of justice and equity, there is hidden an excessive self-love and 

sometimes a true hatred of one s neighbor. For that reason, this virtue has been 

e. a \ e V4r^ue> and it is always advised that persons should pardon 

injuries received from their neighbor rather than seek vengeance, unless the 

ove o 0 > 0 one s neighbor or of the common good requires that reparation 
be done for the injury or crime. 

• tW° '?CCS °PPosed t0 this virtue are cruelty, by excess of vengeance, and 

indulgence, by a defect in the spirit of punishing offenders. 

The virtue of veracity inclines one always to speak the truth and to manifest 

externally what he is internally.« This virtue is closely related to simplicity, 

:,^r^.°neSL:rtl0n and Preserves h™ against duplicity; it is also 
ted to fidelity, which inclines the will to fulfill what has been promised.45 

. ,.ie always obliged to speak the truth, but we are always obliged 

noi tpvp 1 tV, 6n u fnt^’ iust4Ce 01 some other virtue requires that we should 

it fsi J he !h’ U WlU 111611 be "pessary to find some way of not revealing 

lvCJ:raTntreTatl0n’ etC°’ but k is never lawful Erectly and positive 

the telling of the lk lkiT 3 ^ 8°°d Whkh W°uId reSult fr°m 3 ^ 

festinv e-xtp k*ndf °f sins opposed to veracity. Lying consists in mani- 

IvSTn O 7 mrrdS„the COntrary of that whkh is in one’s mind. It * 
dmdedmto jocose hes, officious lies and pernicious lies, according as one 

43lhid., q. 108, a. 1. 

intends to amuse others, to obtain some benefit for himself or another, or to the virtue 

do harm to another. The first two types of lies are not usually more serious 0F Justice 

than venial sins, but the third type of lie is by its very nature a mortal sin, 

although it may in a particular instance be only a venial sin.46 

Simulation and hypocrisy consist in lying, not in words, but in one’s external 

action (simulation) or in pretending to be that which one is not (hypocrisy). 

Boasting is a sin by which one attributes to himself qualities that he does not 

possess, or in raising himself above his station. Irony or false humility consists 

in denying that one possesses certain qualities or talents which in reality he 

does possess. However, we should not accuse the saints of this sin when in their 

humility they deny qualities of virtue to themselves. The lie consists in speak¬ 

ing contrary to that which one knows. The saints, illumined by God’s grace 

to see their weaknesses and imperfections, or comparing themselves with the 

divine sanctity of God, could not help feeling and confessing that they were 

nothing better than unworthy sinners, filled with defects. 

Affability is the social virtue par excellence, and one of the most exquisite AFFABILITY 

manifestations of the true Christian spirit. It is defined as a virtue by which 

our words and external actions are directed to the preservation of friendly 

and agreeable association with our fellow men. Although it may seem at first 

glance that this virtue is nothing more than the external sign of friendship, 

there is this great difference between them: true friendship proceeds from 

love, and among Christians it should be a natural result of fraternal charity; 

affability, on the other hand, is a kind of friendliness which consists in words 

or deeds in our relation with others, requiring us to conduct ourselves in a 

friendly and sociable manner with all our neighbors, whether they be intimate 

friends or strangers.47 

There are numerous acts or manifestations of the virtue of affability, and 

all of them arouse sympathy and friendliness in our neighbors. Benignity, 

politeness, simple praise, indulgence, sincere gratitude, hospitality, patience, 

meekness, refinement in words and deeds, etc., exert a kind of attraction which 

it is difficult to resist. This precious virtue is of extreme importance, not only 

in one’s association with friends, neighbors and strangers, but in a special way 

within the circle of one’s own family, where it is often most neglected. 

The two vices opposed to the virtue of affability are flattery and quarreling. Flattery 

Flattery sins against affability by excess. The flatterer fears to displease others 011 quarre ng 

and therefore resorts frequendy to insincerity in word or deed. It also hap¬ 

pens that flattery is sometimes used as a means to obtain ones own end, and 

46Cf. ibid., q. 110, a. 4. . , . 
4TCf. ibid., q. 114, a. 1, ad 1 and 2. St. Thomas also points out that the virtue 

of affability does not require us to manifest signs of friendliness toward smnere if 

this action can be interpreted as an approval of the sins of another. 



positive MEANS when used for this purpose the flatterer often resorts to lying and dissimulation. 

of growth Quarreling is the result of a lack of affability, and consists in the contradiction 

of another by means of speech. This does not mean that one may never dis¬ 

agree with another, for that would be contrary to veracity, but we are speak¬ 

ing here of that defect of affability by which an individual becomes dis¬ 

agreeable and quarrelsome. It is a vice to contradict others or to quarrel with 

them when fraternal charity demands that we live in peace and concord. Some¬ 

times, indeed, prudence dictates that we should suffer in silence rather than 

speak out against another, even when justice would permit this. 

LIBERALITY Liberality is a virtue which moderates one’s love of external things, especially 

of riches, and inclines one readily to use one’s goods for the benefit of others. 

It differs from mercy and beneficence, for one is moved to mercy by compas¬ 

sion and to beneficence by love, but one is prompted to liberality by the 

lack of attachment to external goods. As a result, the liberal man readily 

gives of his possessions, not only to friends, but to strangers. Liberality is like¬ 

wise distinguished from magnificence in the sense that the latter refers to 

great works which involve the expenditure of large sums of money, while 

1 era ity refers to more modest sums. The liberal man realizes that it suffices 

to ave relatively few possessions, and therefore he is quite willing to give to 
others. 

ppo ed vices The two vices opposed to liberality are avarice and -prodigality. Avarice is the 

resu t o an excessive attachment to wealth, and since it is opposed to the right 

order of reason, it is a sin. Avarice is both a special sin against the virtue of 

era ity an a capital sin. As a capital sin it is the cause of many other sins 

in the lives of those who are excessively attached to wealth: treachery, fraud, 

ymg, perjury, violence, theft. These are only a few of the sins that are bom 
oi avarice.48 

By way of excess, one sins against liberality by prodigality. The prodigal man 

violates the rule of reason by giving away or spending money when he should 

retain it or use it or other purposes. Prudence requires that one observe a reason¬ 

able economy and provide for the future. The prodigal man lives only for 

the moment and has no solicitude for tomorrow. 

is virtue inclines us, in special circumstances, to depart from the letter of 

e aw in order the better to observe its spirit. The very weakness of a law 

oer>rrol 6 * &t U °°ks t0 ^ preservation of the common good in a 

f f* W3y 3nd cai’not aPP]y t0 every particular case. Legislators usually look 

to what commonly happens when they are framing laws, and yet they realize 

that there can be and usually will be exceptions.4® What is of great importance 

48Cf. ibid., q. 118, aa. 7-8. 

464 4®Cf. ibid., q. 120, a. 1. 

in this matter of the application and interpretation of laws is the preservation the virtue 

of the spirit of the law by understanding the motive for which the law was OF Justice 

written. Whether it be a matter of an interpretation of law given by one in 

authority or the application of a law by a particular person to particular cir¬ 

cumstances, it is of extreme importance that one should know the mind of the 

legislator in framing a given law. 

A good rule of thumb w’ould consist in asking what the lawmaker would say 

or command in given circumstances which make the observance of the law 

onerous, or when there is a conflict of several laws. The virtuous man will 

desire to do that which is in accordance with right reason and for the common 

good. He will understand that no law obliges when circumstances make the 

observance of the law impossible. When there is doubt concerning the obliga¬ 

tion under the law, or the manner in which the law is to be fulfilled, his 

desire to obey will help him to interpret the mind of the legislator, and thus 

arrive at an understanding of the true spirit of the law. It is of special im¬ 

portance for superiors of all kinds to understand and to cultivate the virtue 

of equity. 

The vice opposed to equity is severity. Christ frequently condemned the Severity 

Pharisees for this vice, and as a result of their example the word pharisee 

has come to signify the legalistic and purely literal observance of law. Laws are 

directed to the preservation of right order and the pursuit of the common 

good of the society which they govern. But law is not an end in itself; it is 

merely a necessary means for the insurance and protection of the pursuit of 

the common good. If it is impossible to frame laws that cover every possible 

contingency, then it is imprudent to insist on the observance of the law 

in every particular circumstance. It is the spirit of the law and the motive 

in the mind of the lawgiver that give life and guidance; the letter of the law, 

applied imprudently, defeats the very purpose of law. 
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7: THE VIRTUE 
OF FORTITUDE 

The word fortitude can be understood in two principal senses. The first 

sense signifies in general a certain firmness of spirit and vigor of character, 

general conditions which must accompany all virtues if they are to be truly 

such. In the second sense it designates a special virtue, bearing the same 

name, which we shall here study in itself, in its parts and with its accompany¬ 

ing gift of the Holy Ghost. 

FORTITUDE IN ITSELF 

DEFINITION As a special supernatural virtue, fortitude is infused with sanctifying grace 

to strengthen the irascible appetite and the will so that they will not abandon 

the pursuit of the arduous or difficult good, even when faced with grave 

danger to bodily health and life. This virtue has as its proper subject die 

irascible appetite, because it is especially concerned with the control of fear 

and daring. However, it is necessary to mention the will because this faculty 

must intervene if fortitude is to be a true virtue, although the will itself is 

not the proper faculty in which fortitude resides. As regards the movements 

o ear and daring, fortitude has for its object to prevent unreasonable fear in 

. the facf of an evil that threatens, and to restrain the individual from un¬ 

reasonably attacking an impending evil. Since the greatest natural evil is 

t e oss o one s life, the virtue of fortitude is principally concerned with the 
fear of death. 

The two acts by which fortitude manifests itself in the external order are to 

attack and to endure. Since man’s life on earth is a constant warfare, there 

will be occasions m which the individual is called upon to defend the good 

by means of attack, and there will be times in which the individual cannot 

attack but must resist by not yielding. Of the two acts of fortitude, the principal 

and most difficult act is to resist or to endure. Contrary to common opinion, 

it is more painful and more heroic to resist an enemy or to suffer an evil than 

to attack. Psychologically it is easier to attack an evil, especially when the 

passion of anger has been aroused. But to suffer sickness or persecution or death 

with a tranquil and sturdy spirit requires the fortitude of a hero. For that 

reason the Greek drama portrayed the hero of the tragedy as a man who knew 

how to accept death courageously, and Christians have always considered 

the martyrs as the outstanding examples of Christian fortitude.1 

Fortitude is especially manifested in sudden and unexpected events. It is 

evident that one who spontaneously reacts with courage in the face of an 

unexpected danger or evil has greater fortitude than he who so reacts only 

after deliberation. 

Fortitude is an important and excellent virtue, although it is not the greatest 

of the moral virtues. The good of reason—the object of every virtue—pertains 

essentially to prudence, effectively to justice, and only defensively (in the 

sense of removing obstacles) to fortitude and temperance. But of the last two 

virtues, fortitude is the more excellent because, in the pursuit of the good, 

it is more difficult to overcome the dangers of death than the delights of 

the sense of touch. Consequently, in the order of their perfection, the cardinal 

virtues are listed in the following sequence: prudence, justice, fortitude and 

temperance. 

In its double activity of attacking and resisting evil, fortitude plays an im¬ 

portant role in the spiritual life. There are countless obstacles and difficulties 

to be overcome along the road which leads to perfection. To succeed in reach¬ 

ing the goal, one must resolutely begin the journey to perfection, he must not 

be surprised at the presence of the enemy, he must have courage to attac 

and conquer when prudence dictates, and he must have the constancy an 

perseverance to carry on without ever surrendering to the enemy. And even 

when one has made great progress in the spiritual life and has achieved a moral 

victory over the enemy, fortitude will still be necessary in order to endure die 

passive purgations which are sent by God to test and strengthen and purify 

the spirit. 

Three vices are opposed to the virtue of fortitude. By defect of the virtue one 

falls into the vice of cowardice and refuses to suffer the necessary hards ips 

which accompany the pursuit of the good or the dangers of death. By excess 

one falls into the vices of fearlessness or recklessness. As a vice, fearlessness 

is a kind of insensitivity or indifference to fear, which prevents an individual 

from prudently fearing and avoiding the dangers which he ought to avoid. 

1Cf. St. Thomas, Summa, II-II, q. 123, a. 6. 
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positive MEANS Recklessness causes the individual to disdain the prudent judgment or right 

owth reason and to go forth to attack an evil which he cannot overcome. In both 

cases there is involved a lack of prudence.2 

THE PARTS OF FORTITUDE 

MAGNANIMITY 

Its nature 

The virtue of fortitude has no subjective parts or species, because it deals 

with a very particular matter which cannot be further subdivided. There are, 

however, integral and potential parts of fortitude. They refer to the same 

virtues materially but are differentiated by the fact that the integral parts 

of fortitude refer to the dangers of death and the potential parts or annexed 

virtues refer to lesser dangers.3 The virtues in question are magnanimity, mag¬ 

nificence, patience, longsuffering, perseverance and constancy. 

Magnanimity is a virtue which inclines one to perform some great act which 

is worthy of honor. This virtue always looks to actions which are great and 

sp endid. It is therefore incompatible with mediocrity, and in this sense it is 

the crown of all the other virtues. 

The virtue of magnanimity presupposes a noble and lofty soul. It is often 

described as greatness of soul or nobility of character. The magnanimous person 

is a superior type of person. He is never envious, nor a rival of others, nor 

does he feel humiliated or embarrassed by the good of others. He is calm and 

eisure y in is action, he does not give himself to many activities, but only 

se w ic are of greater importance. He is truthful, sincere, somewhat 

reserve in speec , and a loyal friend. He never lies, but he speaks his mind 

without being concerned about the opinion of others. He is open and frank 

ver imprudent or hypocritical. He is objective in his friendships, and 

ye oes not close his eyes to the defects of his friends. He is never excessive 

in his admiration of other people, nor attached to anything. He looks primarily 

e an to at which is noble. The petty affections or disagreements that 

cause so many difficulties in social life mean nothing to him. If he has been 

y ot ers, e quickly forgets and forgives. He is not overjoyed at the 

p se an app ause of others, nor is he saddened at the criticism he may re- 

'If’ “n,Pto> "tout the things that he lacks, but he 

“* rUho",: « vety rare, because it presuppuses a high 
degree of perfection in the other virtues. 

"Cf. ibid., qq. 126-127. 

3Cf. ibid., q. 128. i 
I, 

There are four vices opposed to magnanimity, three by excess and one by 

defect. The following vices are the result of excessive magnanimity: presumption, 

which inclines an individual to attempt actions or projects that are beyond his 

strength or ability; ambition, which impels one to seek honors which are not 

due to his state or merit; vainglory, which seeks fame and popularity without 

sufficient reason, or without directing them to their true end, which is the 

glory of God and the good of one’s neighbor. As a capital sin vainglory is the 

cause of many other sins, especially disobedience, boastfulness, hypocrisy, con¬ 

tention, obstinacy, discord and love of novelties. 

The vice which results from a deficiency of magnanimity is that of pusillanim¬ 

ity. This vice is characterized by an unreasonable lack of confidence in one¬ 

self, or by a false humility which prevents the individual from using all the 

talents which he has received from God. It is contrary to the natural law, 

which obliges all beings to develop and perfect themselves by using all the 

talents and energies which God has given them. 

Magnificence is a virtue which inclines one to undertake splendid and difficult 

projects without being disheartened by the magnitude of the work or the 

great expenses which are connected with it. It differs from magnanimity in 

the sense that the latter tends to that which is great in any virtue or material, 

while magnificence pertains only to those great works in which something is 

to be constructed in a material sense, such as the foundation or construction of 

hospitals, universities, churches, etc. In other words, while magnanimity is con¬ 

cerned with doing, magnificence is concerned with making or producing. In 

a sense, magnificence is a virtue which should characterize the wealthy, who 

could scarcely find any better use for their riches than to devote them to the 

worship of God or the corporal works of mercy for their neighbor. 

The two vices opposed to magnificence are meanness and wastefulness. In 

the first case, the individual intends some magnificent work, but he holds 

back on the expenditure of money because he is unwilling to spend that which 

the work requires. He fails to observe the proportion which reason demands 

between the expenditure and the work.4 Wastefulness, on the other hand, in¬ 

volves the expenditure of money far in excess of that which the work requires. 

It is a vice because it neglects to observe the due proportion which reason 

requires between the work and the expenditure, spending a great deal of money 

when the work could have been done with much less. 

Patience enables one to bear physical and moral sufferings without sadness 

°f spirit or dejection of heart. It is one of the most necessary virtues in the 

Christian life, because the trials and sufferings which all men must in- 
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POSITIVE MEANS 

OF GROWTH 

Motives 

for patience 

Degrees 

of perfection 

evitably suffer in this life require the assistance of some virtue to keep them 

strong and firm lest they yield to discouragement and sorrow. Many souls 

lose the merit of their trials and sufferings because they fail to exercise the 

virtue of patience. Indeed, they suffer even more than they would have 

suffered because of their lack of conformity to the will of God. 

The principal motives for the practice of Christian patience are the following: 

1) Conformity with the loving will of God, who knows better than 

we the things that are good for us and therefore sometimes sends us suf¬ 

fering and tribulation. 

2) The recollection of the suffering of Jesus and Mary, incomparable 

models of patience, and the sincere desire to imitate them. 

3) The necessity of making reparation for our sins by the voluntary 

and virtuous acceptance of suffering in atonement for the unlawful satis¬ 

factions and pleasures which we have enjoyed in our sins. 

4) The necessity of co-operating with Christ in the application of the 

fruits of redemption, bearing our sufferings in union with his in order 

to make up what is wanting to his passion.5 

5) The prospect of an eternity of happiness which awaits us if we know 

how to suffer in patience. The suffering passes, but the fruit of having 

sanctified our suffering will never pass. 

As with the virtue of humility, so also with patience we distinguish various 

grades or degrees which give some indication of the perfection of the virtue 

in individual Christians. The following constitute five fundamental degrees 
of patience: 

1) Resignation without complaint or impatience to the crosses which 

God sends us or permits to come to us. 

2) Peace and serenity in the face of affliction, without any of the 

sadness or melancholy which sometimes accompany mere resignation. 

3) Sweet acceptance of one’s cross for the love of God. 

4) Complete and total joy, which leads one to give thanks to God lot 

being associated with him in the mystery of the Cross. 

5) The folly of the Cross, which prefers suffering to pleasure and places 

all one’s delight in external or internal suffering by which one is con- 

lgured with Christ. As St. Teresa used to say: "To suffer or to die.”6 

5Cf. Col. 1:24. 

6Two distinct miraculous experiences in the lives of St. Thomas Aquinas and 

St. John of the Cross serve to illustrate the different approaches of each saint to 

*e spintual life. Each of them had heard a question from the lips of the crucified 

Chnst: <What reward do you ask?’’ St. Thomas answered: “Nothing but thyself, 

O Lord. St. John replied: “To suffer and to be despised for thee." 

Two vices are opposed to the virtue of patience. By way of defect, impatience the virtue 

manifests itself externally by anger, complaints and murmuring, and internally OF fortitude 

by a feeling of antipathy to any trial or suffering, and an excessive inclination 

to defend oneself or to protect oneself against all discomfort. By way of excess, Vices opposed 

insensibility or hardness of heart is manifested in those who remain stoically 06 

unmoved and insensible in the face of suffering, whether it be their own or 

that of another. Some individuals, because of their temperament, have a strong 

natural predisposition to impatience; others become impatient as the result of 

the lack of some other virtue, such as fraternal charity, obedience, prudence, 

temperance, humility, etc. 

As regards the vice of insensibility, it should be noted that a purely stoical 

attitude toward suffering is not of itself a virtue, and that it is no defect of 

patience if a person is sensitive to pain. The ability to suffer is not of itself 

virtuous; what makes suffering a virtue is the manner in which one accepts 

the suffering and the motive for which he suffers. 

According to St. Thomas, longanimity is a virtue which animates a man to LONGANIMITY 

strive for some good which is a long way off.7 It has to do with the attainment 

of some goal which involves a great deal of time. St. Thomas explains the 

connection of longanimity with the virtue of patience on two grounds: 

First, because patience, like fortitude, suffers certain evils for the sake of 

good, and if the good is awaited for only a short time, endurance is easier; 
but if the good be delayed for a long time, it is more difficult. Secondly, be¬ 

cause the delay in attaining the good we desire is of a nature to cause sorrow. 
• • • . Accordingly, longanimity and constancy are both contained under 

patience, so far as both the delay of the expected good (longanimity) and 

the effort which a man expends in persistently accomplishing a good work 

(constancy) may be considered under the one aspect of grievous evil.8 

The virtue of perseverance inclines one to persist in the practice of the good PERSEVERANCE 

m spite of the difficulties involved in this continued practice. To remain un- 

raoved and resolute in the practice of virtue from day to day requires a fortitude 

°f spirit which is provided by this virtue. All the virtues need the help of 

perseverance, because without it no virtue could be preserved and practiced 

over a long period of time, nor would any virtue ultimately attain its per¬ 

fection. Although every virtue is by definition a habit of operation which is 

difficult to remove and is, therefore, of itself a persistent and stable quality, 

fee special difficulty which arises from a lifelong fidelity in the practice of 

any given virtue requires the special virtue of perseverance. Thus we see how 

0ne virtue comes to the aid of another. 

‘Cf. Summa, II-II, q. 136, a. 5. 

8Loc. cit. 471 



positive means However, the virtue of perseverance, even when perfected, requires a special 

OF growth I assistance of grace which theologians call the grace of perseverance.9 

Grace St Thomas briefly summarizes the difference between this virtue and the 

of perseverance grace required for its exercise: " 

Perseverance has a double meaning. First, it denotes the habit of persever¬ 

ance which is a virtue. And as a virtue, it requires the gift of habitual grace 
as do the other infused virtues. Secondly, it may be understood as signifying 

the act of perseverance which endures until death, and in this sense it re¬ 
quires not only habitual grace but also the gratuitous help of God, which 
sustains man in good until the end of life.10 

The reason for the necessity of a special grace from God to insure man’s 

final perseverance is that sanctifying or habitual grace does not change man’s 

free will, in the sense that grace alone is a guarantee that the just man will 

never sin. However just and however perfect a man may be, he is always 

able to sin, and for that reason he needs, over and above the infused virtue 

of perseverance, the special grace of final perseverance which the Council 

of Trent calls “that great gift.”11 

CONSTANCY 

Vices opposed 

to constancy 

Constancy is closely related to the virtue of perseverance, but is distinguished 

from the latter by reason of a special difficulty to be overcome. The essential 

note of pcrscverance ls that it gives firmness and strength of soul in the face 

o t e icu ty which is connected with the prolongation of a virtuous life; 

constancy strengthens the soul against the difficulties that proceed from any 

ot cr external obstacle, such as the influence of bad example or special 

temptations from without. “Perseverance,” says St. Thomas, "takes precedence 

over constancy as a part of fortitude, because the difficulty involved in the con¬ 

tinuation of an action is more intrinsic to the act of virtue than that which 
arises from external obstacles.”12 

Q V*ces °PP0S^J to perseverance and constancy are inconstancy (which 

°mas ca s e eminacy or softness) and pertinacity. Inconstancy causes 

a man to give up the practice of virtue as soon as difficulties and obstacles 

are encountered. There is, therefore, a certain softness and instability or 

ickleness to be found in inconstant persons. The tendency to desist from 

e pursuit of a good which is difficult to attain, as is the faithful practice 

virtue, is especially manifested in effeminate persons, because they are 

"If UvS ^r P.r0claimred hy Ae Church in the Council of Trent1 

either nerceverp • C-W -° K ^ustdled can> without the special assistance of God, 
him be anath *» ■|u^e received or with that assistance cannot persevere, let 
him be anathema CSess. VI canon 22 on Justification; Denz. 832). 

10Gf. Summa, II-II, q. 137, a. 4. 

I2pc' ?0UnCiI fTIrent’ ^®ss' canon 1 on Justification; Denz. 826. 
12Cf. Summa., II-II, q. 137, a. 3. 

THE VIRTUE 

OF FORTITUDB 

especially attracted to pleasures, and as soon as pleasures are lacking in any 

given activity, their first impulse is to abandon that activity.13 

The vice of pertinacity is opposed by excess to the virtue of perseverance, 

and is defined as an obstinacy in the refusal to yield or to cease some effort 

when right reason requires it. As a vice, it is often found in those persons who 

are self-opinionated and headstrong, but its origin is usually vainglory.14 Quite 

frequently the reason why an individual persists in his own opinion, or re¬ 

fuses to abandon some effort or work when reason demands, is because he 

wishes to make a show of his talents and abilities. In this sense the pertinacious 

man takes a certain pleasure in persisting unreasonably against difficulties 

and opposition. 

The principal means of growth in the virtue of fortitude and in those virtues MEANS 

related to it are the following: GROWTH 

1) Constantly to beg it of God, for although it is true that this is a 

general means which applies to all the virtues, since every supernatural 

gift comes from God (Jas. 1:17), when it is a question of the virtue 

of fortitude we need the special assistance of God, due to the laxity and 

weakness of our human nature, wounded by sin. Without the help of 

God, we can do nothing (John 15:5), but with his help we can do all 

things (Phil. 4:13). For that reason Scripture repeatedly insists on the 

necessity of asking help from God, who is our strength: “You are my rock 

and my fortress” (Ps. 30:4). “The God of Israel . . . gives power and 

strength to his people” (Ps. 67:36). 

2) To foresee the difficulties which we shall encounter on the path 

of virtue. St. Thomas recommends this practice to all Christians, and 

especially to those who have not yet acquired the habit of working with 

fortitude.15 In this way one gradually overcomes his fear, and when 

13Cf. ibid., q. 138, a. 1. St. Thomas, in referring to the causes of effeminacy, 

makes some interesting observations which could provide new insights to psychia¬ 

trists in the treatment of certain types of neuroses and psychoses. Thus he states. 

Effeminacy is caused in two ways. In one way, by custom, for when a man is 
accustomed to enjoy pleasures, it is more difficult for him to endure the lack of them. 

In another way, by natural disposition, because his mind is less persevering because 

of the frailty of his temperament. This is the way in which women are compared 
t0 men, ... and therefore those who react in a womanish manner are said to be 

»ft or effeminate” (ibid., ad 1). However, in his commentary on this particular 

article, Cajetan remarks that one should always take into account the question of 

temperament and habit, because that which would be a vice of inconstancy or 
effeminacy for one person would not necessarily be so for another, just as that 

which would be excessive drink for one person could be moderate drink for 

another. 

_14Cf. St. Thomas, ibid., a. 2. 
15Cf. Summa, II-II, q. 123, a. 9. 



POSITIVE MEANS 

OF GROWTH 
difficulties actually arise, he will overcome them much more easily be¬ 

cause he has anticipated them. 

3) To accept with a generous spirit the little annoyances of daily life. 

Every vocation in life is accompanied with its own particular crosses and 

difficulties, even if it be merely a matter of the monotony of one’s daily 

activities. If we do not learn to accept the inevitable inconveniences and 

small trials of daily life, such as cold and heat, pain and discomfort, small 

illnesses and aches, contradictions and ingratitude, we shall never make 

any progress in cultivating the Christian virtue of fortitude. 

4) To meditate frequently on the passion and death of Christ. There 

is nothing which so animates and comforts delicate souls as the contempla¬ 

tion of the heroism of Christ. He was a man of sorrows and was acquainted 

with infirmities (Is. 53:3), and he left us an example of suffering so 

that we would follow in his footsteps.16 We shall never have to suffer 

in our sinful bodies any pains comparable to those which he voluntarily 

suffered out of love for us. However great our sufferings of soul or body, 

we can raise our eyes to the crucifix, and Christ will give us the fortitude 

to bear them without bitterness and without complaining. It is likewise 

helpful to remember the ineffable sorrows of Mary, of whom it is said: 

Come, all you who pass by the way, look and see whether there is any 

suffering like my suffering” (Lam. 1:12). 

5) To intensify our love of God. Love is as strong as death (Cant 8:6), 

and it does not yield to any obstacle in the pursuit of pleasing the be¬ 

loved. That is what gave St. Paul the superhuman fortitude by which 

e overcame tribulation, anguish, persecution, hunger, danger and the 

swor . But in all these things we overcome because of him who has 

0VC .1 ^cc- ^°m.' When one tjuly Joves Q0d, there are no longer 

iculties in serving him, and one’s very weakness becomes the basis 

or hoping in him. “Gladly therefore I will glory in my infirmities, that 

the strength of Christ may dwell in me. . . . For when I am weak, then 

1 am strong” (II Cor. 12:9-10). 

THE GIFT OF FORTITUDE 

DEFINITION The gift of fortitude is a supernatural habit which strengthens the soul 

for the practice, under the movement of the Holy Ghost, of every type of 

virtue, with invincible confidence of overcoming any dangers or difficulties 
that may arise. 

1 474 leCf. I Pet. 2:21. 

Like the other gifts and infused virtues, the gift of fortitude is a super- the virtue 

natural habit. Its precise function is to elevate the powers of the soul to a OF fortitude 

divine plane. The operations of this gift, as of the other gifts, is always under 

the inspiration of the Holy Ghost, in such wise that the soul does not reason ITS NATURE 

or discourse, but acts by a kind of instinctive interior impulse which proceeds 

directly from the Holy Ghost. And although the virtue of fortitude has the 

same name as the gift by which it is perfected, the gift extends to all the 

heroic actions of the other virtues, because this heroism demands an extra¬ 

ordinary fortitude which is beyond the power of the virtue alone.17 Therefore, 

the gift of fortitude, since it extends to the acts of various virtues, requires 

in its turn to be directed by the gift of counsel.18 One of the clearest marks of 

distinction between the virtue of fortitude and the gift of fortitude is the 

confidence which one experiences in being able to overcome great dangers and 

difficulty. It is true that the virtue of fortitude gives strength to the soul for 

overcoming obstacles, but it is the gift alone which imparts the confidence 

of success.19 

The gift of fortitude is absolutely necessary for the perfection of the infused NECESSITY 

virtues, especially the virtue of fortitude, and sometimes it is required for OF THE GIFT 

perseverance in the state of grace. As to the perfection of the other virtues by 

the gift of fortitude, we should recall that a virtue is called perfect when its act 

springs from the soul with energy, promptness and perseverance. The continued 

perfection in any virtue is manifestly supernatural, and it can be explained 

17St. Thomas expressly teaches this in his earlier work, III Sent., d. 34, q. 3, 

a- 1, q. 2, sol. 
18Cf. St. Thomas, Summa, II-II, q. 139, a. 1, ad 3. “This gift,” says Father 

Lallemant, “is a habitual disposition which the Holy Ghost communicates to the 
soul and the body, both to do and to endure extraordinary things; to undertake 

the most arduous actions; to expose oneself to the most formidable dangers;. to 

undergo the most toilsome labors; to endure the most grievous pain, and that with 

constancy and heroism” (Spiritual Doctrine, IV, Chap. 4, a. 6). _ _ _ 
19Cf. St. Thomas, Summa, II-II, q. 139, a. 1, ad 1. “Natural or acquired forti¬ 

tude,” says John of St. Thomas, “strengthens the soul for undertaking the greatest 

labors and for exposing oneself to the greatest dangers—as is evident m the lives 

of many pagan heroes-but not without a certain fear or anxiety which proceeds 

from the clear perception of the weakness of one’s own powers, which are the only 

ones utilized by the acquired virtue. Infused fortitude relies on the divine help, 
which of itself is omnipotent and invincible, but it operates in a human mode, that 

according to the light of reason illumined by faith, which does not rid the sou 
completely of all fear. The gift of fortitude, on the other hand, enables the soul 

t0 undertake the greatest work and expose itself to the greatest dangers with 

great confidence and security, because the Holy Spirit himself moves *e souk g 
through the dictates of simple prudence, but through the iofty d.rection of 

gift of counsel, that is, through reasons that are entirely divine ( n > > 



positive MEANS only by the supernatural mode of operation of the gift of fortitude. Thus the 

owth perfection of any of the virtues will at some time or other require the operation 

of the gift of fortitude. 

As regards the perfection of the virtue of fortitude, St. Thomas explains 

that, although the virtue of fortitude strengthens the soul against every kind 

of difficulty and danger, it cannot extend to all possible situations as long 

as it operates in the purely human mode of reason enlightened by faith. It 

is necessary that the gift of fortitude remove from the virtue of fortitude all 

fear and indecision, so that it can be subjected directly to the divine mode of 

action which is imparted by the Holy Ghost.20 

As regards the necessity of the gift of fortitude for perseverance in the state 

of grace, there are occasions in the lives of most Christians when they are 

confronted, suddenly and inexorably, with the decision either to practice 

heroic virtue in a given instance or to commit a mortal sin. If the virtue of 

fortitude in a given Christian is not sufficiently perfect, it will be necessary 

that the gift of fortitude come into play so that the individual will have the 

supernatural strength to perform the act of heroic virtue. Moreover, by the very 

act that some of these violent temptations are sudden and unexpected, while 

e operation of the virtues of prudence and fortitude is usually slow and 

discursive, one will need the prompt intervention of the gifts of counsel 

and fortitude. It is precisely on this point that St. Thomas bases his teaching 

on t e necessity of the gifts of the Holy Spirit for eternal salvation.21 

OF FORTITUDE ? r'?, rcmarkahleeffects which the gift of fortitude produces in the soul, 
the following are the principal ones: 

practicing '^virtue V It gives the soul a relentless vigor in the practice of virtue. This is 

an inevitable result of the supernatural mode by which the virtue of forti¬ 

tude operates when under the influence of the gift of fortitude. At such 

times t e soul does not feel any weakness or lack of confidence in the 

practice of virtue. It may suffer from the obstacles and dangers which 

it encounters, ut it proceeds against them with supernatural energy in 

spite of all difficulties. That is the reason why St. Teresa placed great 

fortitude- ^ ^ nCCeSSary disP°sition of soul for the practice of perfect 

a IrZl iS h is/ery,imP™> indeed, all important, that they should have 

rJrfettfcS ™ rTUte determination not to stop until they have reached 

ever much nd/116 W 3t ma^’ happen what will, however great the labor, bow- 

or wh^dit t£v dmay muUrmUr a8dnSt them’ whether they reach perfection 

even if wn M T °,c t °r have no heart ^ ‘he labors involved or 
even “ the world itself should be dissolved.^ 

~®Loc dt 

21Cf. ibid., I-II, q. 68, a. 2. 

476 22The Way of Perfection, Chap. 21, n. 2. 

The effects of the gift of fortitude in respect to the vigor which it 

bestows are both interior and exterior. Internally there is a vast area 

of a generosity and sacrifice which frequently reaches the point of heroism. 

There are incessant struggles against the temptations of the devil and 

self-love. Externally there are magnificent victories against error and 

vice; sometimes the body itself, sharing in the effect of a truly divine 

fortitude, abandons itself with ardor to the practice of the most heroic 

mortification, or suffers without flinching the most cruel agonies and 

pains. The gift of fortitude is, therefore, the true principle and source of 

great things which are undertaken or suffered for the love of God. 

2) It completely overcomes all lukewarmness in the service of God. 

This is a natural consequence of the superhuman energy which is imparted 

to the soul by the gift of fortitude. Lukewarmness is like a tuberculosis of 

the soul which retards many persons on the way to perfection. It is due 

almost always to a lack of vigor and fortitude in the practice of virtue. 

Lukewarm souls consider that it is too much of an effort to have to con¬ 

quer themselves in so many things and to maintain their spirit from one 

day to another in the monotonous fulfillment of the details of their 

daily obligations. The majority of such souls give in to weariness and 

renounce the battle, with the result that henceforth they live a purely 

mechanical life of routine, if indeed they do not turn their back completely 

on the life of virtue and abandon the pursuit of perfection. Only the gift 

of fortitude, which strengthens the power of the soul in a supernatural 

way, is an efficacious remedy against lukewarmness in the service of God. 

3) It makes the soul intrepid and valiant in every type of danger or 

against every kind of enemy. This is another of the great effects of the 

gift of fortitude and is particularly marked in the lives of the saints. Tflie 

apostles themselves, gende and meek by nature, and even cowards when 

abandoned by their Master on the eve of Good Friday, presented them¬ 

selves once more to the world on Pentecost Sunday with a super urna11 

fortitude and courage. They were then afraid of no one, for they realize 

that it was necessary to obey God rather than man.23 They con esse e 

teachings of Christ and sealed their apostolate with their own blood. All 

of this was the supernatural effect of the gift of fortitude^ which the 

aposdes received in all its plenitude on the first feast of Pentecost In 

addition to the aposdes, we have coundess examples of saints w o ave 

been raised up by God throughout the centuries to give testimony to 

his doctrine of love, to combat the enemies of his Church, and m many 

instances to lay down their lives for Christ. From the earliest days of the 

Church and the ages of persecution to our own century, there have been 

23Cf. Acts 5:29. 
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the power and the valor that are imparted to holy souls by the sift of 

fortitude. 

4) ft enables souls to suffer extreme pain with patience and joy. Al¬ 

though resignation is a praiseworthy virtue, it is nevertheless imperfect, and 

the saints do not manifest it in their lives once they have reached the 

perfection of virtue. We mean by this that, in a strict sense, the saints did 

not resign themselves to suffering; rather, they sought it voluntarily. Some¬ 

times this folly of the Cross” was manifested in extraordinary and 

terrifying acts of penance, as in the case of Mary Magdalen, Henry Suso, 

Peter of Alcantara, etc. At other times it found expression in the heroic 

patience with which holy souls endured the greatest conceivable sickness 

and pain, their faces radiant with joy, as in the case of St. Therese of 

Lisieux, who said that she had reached a point in which she could no 

longer suffer because all suffering had become sweet to her. This is the 

language of heroism which proceeds directly from the intense operation 

in the soul of the gift of fortitude. 

5) It gives the soul the quality of heroism in great things and in small 

things. No greater fortitude is required to suffer the martyr’s death at 

one stroke than to endure without failing the prolonged martyrdom of 

the heroic practice of virtue and the fulfillment of one’s daily duties to 

the smallest detail. This principle is valid for every state of life, and it 

is a point which should be preached more frequently to the faithful. Given 

the weakness and instability of human nature, it is evident that for most 

people the most difficult test of fortitude consists in faithful perseverance 

in the performance of even the smallest duties of one’s state in life. 

Applying this doctrine to the religious life, Father Philipon makes the 

following observations: 

i f re ipous e is a real martyrdom. The souls of saints find in it an 

un an arvest o crucifying sacrifices, the merit of which may equal and 

ven surpass martyrdom by blood. If religious never neglect a single opportunity 

or mor fymg uman nature and surrender without reserve to the demands 

tn ell’ ° uC<1n re^fa, every soul, in the setting of its vocation, the road 

with l,Vai^r W -fC j 'c ’*7 w'th°ut a single deviation, to perfect conformity 

abs°!utely faithful observance of a religious rule 

hofine«d F7 Ih .CHurch TU d Suffice t0 lead souls to the highest peaks of 
reason, Pope John XXII said: "Give me a Friar Preacher 

anv ^ e„ a?d bls constitution, and I will canonize him without 

o cM ,much might be said of the legislation of Carmel and 
ot every other form of religious life. 

eifTrf °t. humUe d.uty calIs for ^ daily exercise of the 
saints but j- • K n0t tbe extraordinary things they do which make the 

££ ” F \ iT6 Tv”61 in which ‘hey do them. This “heroism of little 

exSe Lito TlereSe,°f the Child Jesus is perhaps the most striking 
example m the Church, was realized in a new way in the Carmelite of Dijon- 

Extraordinary mortifications were always forbidden her, but she supplied for 

them by heroic fidelity to the smallest observance of her order, and she knew 

how to find in the Carmelite rule “the form of her sanctity” and the secret 

of “giving her blood, drop by drop, for the Church” until she was completely 

spent. 

The fact is that, contrary to what is commonly believed, the gift of fortitude 

consists less in courageously undertaking great works for God than in patiently 

bearing life’s trials, meeting them with a smile. This strength of soul bursts 

out gloriously in the saints in the hour of martyrdom and in the life of Jesus 

at the moment of his death on the Cross. Joan of Arc is greater bound to the 

stake than triumphantly entering Orleans at the head of her army.24 

Following the teaching of St. Augustine, St. Thomas attributes the fourth 

beatitude to the gift of fortitude: “Blessed are they who hunger and thirst 

for justice, for they shall be satisfied” (Matt. 5:6). Fortitude is concerned with 

arduous and difficult things, and the desire to sanctify oneself, not in any 

manner whatever but with a veritable hunger and thirst, is extremely arduous 

and difficult.25 Thus we see that souls who are completely dominated by the 

gift of fortitude have an insatiable desire to do and to suffer great things 

for God. Even in this world they begin to receive their reward in the increase 

of the virtues and the intense spiritual joy with which God sometimes floods 

their soul. 

The fruits which correspond to the gift of fortitude are patience and lon¬ 

ganimity. The first, to endure suffering and evil with heroism; the second, 

in order not to fall away from the prolonged and continual practice of the 

good.26 

According to St. Gregory, the vices opposed to the gift of fortitude are in¬ 

ordinate fear or timidity, often accompanied by a certain natural sloth which 

proceeds from the love of one’s own ease and comfort, and prevents one from 

undertaking great things for the glory of God and impels one to avoid all 

suffering and difficulty. Father Lallemant mikes the following observations 

on the vice of timidity: 

A thousand apprehensions hinder us at every moment and prevent us rom 

advancing in the way of God or from doing a vast amount of good which 

we could do if we followed the inspiration of the gift of counsel and possesse 

the courage which proceeds from the gift of fortitude. But t ere is too muc 

in us of human views and everything frightens us. e ear refuse 

Which obedience imposes on us will not succeed, and this ^rmakcsus 

2iThe Spiritual Doctrine of Sister Elizabeth of the Trinity, Chap. 8, n. 3, 

25Cf. St. Thomas, Summa, II-II, q- 139, a. 2. 

2eLoc. tit., ad 3. 
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us limn ourselves to some easy task, without the possibility of zeal or obedience 

impelling us to attempt anything more. We are afraid of inconveniencing our¬ 

selves, and this makes us shrink from corporal penances or leads us to spare 

ourselves too much in the practice of mortification. It is impossible to say 
how many omissions we are guilty of because of fear. There are few who 

' do and their neighbor all that they could do. We ought to imitate the 
* ln ean”8 nothing but sin, like St. John Chrysostom; in braving danger, 

like St. Francis Xavier; m desiring insults and persecution, like St. Ignatius.27 

In addition to the general means for the increase and strengthening of the 

gi ts (prayer, recollection, fidelity to grace, etc.), the following are more 

immediately concerned with strengthening the gift of fortitude; 

O To accustom ourselves to the exact fulfillment of our duties in 

sptte of any repugnance. There are some heroic acts which surpass our 

powers at any given moment, but there can be no doubt that, with the 

assistance of the ordinary grace which God denies to no one, we can all 

o muc more than we actually do. We shall never arrive at the heroism 

t e saints until the gift of fortitude operates intensely in us, but this 

operation is not likely to be effected in us by the Holy Spirit as a reward 

°r °ur Sp‘ntl'al sloth and voluntary lukewarmness. But to him who does 

f at e can> the assistance of God will never be lacking. On the 

other hand, no one can complain at not receiving the help of God through 

the operation of the gift of fortitude if he has not done all that he can. 

. Vr ^ 3S ^ d ad dePended upon God, but we must strive as if 
it ail depended upon ourselves. 

2) Not to ask God to remove our cross hut only that he give us the 

reugt fo carry it. The gift of fortitude is given to holy souls so that 

y wi e a e to ear the great crosses and tribulations through which 

ey must inevitably pass in order to arrive at the height of sanctity. If, 

on expenencmg any kind of suffering, or,on feeling the weight of a cross 

v ich God sends to us, we begin to complain and to ask God to take it 

from us, why should we then be surprised if the gifts of the Holy Spirit 

n espe<aa y * e °f fortitude do not operate in us? If, on being 

n itt e t mgs, God finds that we are weak, how can his purifying 

i !\ pr°ce^ *n r*s? We should never complain about crosses, but we 

-hould ask the Lord that he give us the strength to bear them. Then we 

s ouid remain tranquil and remember that God will never be outdone 
in generosity. 

3) To practice voluntary mortification with all fidelity. There is nothing 

w ic so strengthens an individual against the cold than to accustom him' 

o live outdoors. The person who freely embraces suffering no 

27Spiritual Doctrine, IV, Chap. 4, a. 6. 

longer fears it and may eventually deliberately seek it with a kind of the virtue 

spiritual joy. This does not mean that one must scourge the body with OF fortitude 

the discipline or practice the terrifying acts of penance that we read about 

in the lives of some of the saints. This sort of mortification is not for 

every soul. But there are in every life countless details and innumerable 

sufferings that can be accepted and eventually embraced as a means of 

penance and mortification. To observe silence when one feels an inclination 

to talk without necessity, not to complain about the inclemency of the 

weather or the quality of one’s food or the hardships of one’s vocation, 

to make a determined effort to preserve recollection and attention in 

prayer, to observe basic Christian politeness and fraternal charity toward 

those who by temperament are disagreeable or unsympathetic to us, to 

accept with humility and patience the contradictions or accusations which 

befall us without any fault on our part—these and many other daily 

crosses can be accepted in the spirit of true Christian fortitude and can 

be the coin by which we purchase, so to speak, an increase in grace and 

holiness of life. It is, indeed, a paradox to see certain Christians embrace 

truly difficult voluntary penances when as yet they are unable to bear 

the little crosses of daily life. Nor is it necessary that one be especially 

strong to be able to carry these small crosses. In fact, St. Teresa of Avila 

used to rejoice at finding herself so weak, because then she could place 

all her confidence in God. 

4) To seek in the Eucharist strength for our souls. The Eucharist is The Eucharist 

the food of our souls, and, like any food, one of its properties or character¬ 

istics is to strengthen the one who eats it. St. John Chrysostom used to say 

that we should rise from the Sacred Banquet with the strength of a 

lion to cast ourselves into the batde against every kind of attack. While 

the sacrament of the Eucharist produces its effects ex opere operato, never¬ 

theless it is a great help if yve, at the moment of receiving the Eucharist, 

not only recall that it is the food and nourishment of our soul, but explicit¬ 

ly petition of our eucharistic Lord the strength and fortitude we need for 

the faithful performance of the duties of our state in life and perseverance 

in our efforts to grow in sanctity. 



8: THE VIRTUE 
OF' TEMPERANCE 

The word temperance can be employed to signify either the moderation which 

reason imposes on every human act or passion, in which case it is not a special 

virtue but a general condition which should characterize all the moral virtues,1 

or a special virtue among the moral virtues. Our study of this cardinal virtue 

will embrace temperance itself, its integral, subjective and potential parts, and 

the gift of fear connected with it. 

TEMPERANCE IN ITSELF 

DEFINITION As a moral virtue, temperance is a supernatural habit which moderates the 

inclination to sense pleasures, especially those which refer to touch and taste, 

and keeps them within the limits of reason illumined by faith. 

ITS NATURE We refer to temperance as a supernatural habit in order to distinguish it from 

the natural or acquired virtue of temperance. The proper function of tempei- 

ance is to refrain or control the movements of the concupiscible appetite in 

which it resides, as distinct from the virtue of fortitude, which controls the 

irascible appetite.2 Although temperance should moderate all of the sense 

pleasures to which the concupiscible appetite is drawn, it refers in a special 

way to the pleasures of taste and touch, because they provide the most intense 

sense delectation and are, therefore, most apt to draw the appetite beyond the 

rue° reason. at is why the special virtue of temperance is required, and we 

may say that temperance is concerned principally with the pleasures of the sense 

o touch and secondanly with the pleasures enjoyed through the other senses.3 

JCf. St. Thomas, Summa, II-II, q 141 a 2 

2Cf. ibid., aa. 2 and 3. 

482 *Cf. ibid., a. 5. 

Natural or acquired temperance is regulated simply by the light of natural the virtue 

reason, and therefore contains or restricts the functions of the concupiscible of temperance 

appetite within rational or purely human limits;4 supernatural or infused 

temperance extends much further because it adds to simple reason the light of 

faith, which imposes superior and more delicate demands.5 

The virtue of temperance is one of the most important and most necessary ITS NECESSITY 

virtues in the spiritual life of the individual. The reason is that one must 

moderate the two strongest and most vehement instincts of human nature 

within the limits imposed by reason and faith. One could easily be led to 

excess without some virtue to moderate these strong demands of the body. 

Divine providence has united a special delight with those natural operations 

which are necessary for the conservation of the individual and the species. 

This is the reason for man’s strong inclination to the pleasures of taste and 

the sex function, which have a noble purpose intended by God as the Author 

of nature. But precisely because of this strong impulse which proceeds from 

human nature itself, these sense delights can easily make demands beyond 

the limits that are reasonable and just, namely, the necessities required for the 

conservation of the life of the individual and of the species in the manner 

and circumstances determined by God. And since it is so easy for an individual 

to go beyond the limits of reason and enter the area of the illicit and sinful, 

it is necessary that the individual possess the infused virtue of temperance, 

which will moderate and restrain those natural appetites. 

It is important to recognize, however, that the instincts, the functions and 

the pleasures which are involved in the preservation of the individual or the 

species are good in themselves and have a noble purpose. Consequently, it 

is not a question of annihilating or completely suppressing these basic human 

instincts, but of regulating their use according to the rule of reason, the light of 

faith, and one’s particular vocation and circumstances of life. Thus the infused 

virtue of temperance enables the individual to use these functions and enjoy 

their concomitant pleasures for an honest and supernatural end. Nevertheless, 

since pleasure of any kind has a strong attraction and easily leads one beyond 

reasonable and just limits, temperance will incline one to a mortification which 

extends even to some things that are lawful in themselves. In this way the 

individual has greater security and assurance of preserving himself from sin, 

°f keeping himself under perfect control, and of governing the life of the 

passions. 

There are two vices opposed to temperance as a general virtue. By way of OPPOSED VICES 

excess, intemperance surpasses the limits of reason and faith in the enjoyment 

4Cf. ibid., a. 6. 

6Cf. ibid., I-II, q. 63, a. 4; q. 142, a. 1. 483 



positive MEANS of pleasures of taste or touch, and although this is not the worst of all sins, it 

is the basest because it reduces a man to the level of an animal.** By defect, 

insensibility causes an individual to avoid even those pleasures which are 

necessary for the conservation of the life of the individual or of the species 

as required by the right order of reason. Such necessary functions and pleasures 

can lawfully be renounced only for some honest end, such as the recovery 

of ones health, the strengthening of one’s bodily powers, etc., or for some 

higher motive, such as the good of virtue or the good of one’s neighbor in 

particular circumstances. In other words, it is always necessary to have a justify¬ 

ing reason for deliberately relinquishing or refraining from the natural func¬ 

tion related to the preservation of the individual or the species, because these 

functions are implanted in us by God, and as such they are intended for a good 

and noble purpose. Indeed, even in the matter of embracing a life of celibacy 

or of practicing severe mortification in the use of food, one must always 

bear in mind that the natural vocation of the human being is to marriage and 

t at the first law of nature is self-preservation. Consequently, any renunciation 

of the use of these basic human instincts must be founded on a justifying cause. 

INTEGRAL AND SUBJECTIVE PARTS 

INTpHPT^ we ^ave already explained, the integral parts of a virtue are those elements 

PARTS which integrate the virtue or facilitate its exercise. Although they do not 

constitute the essence of the virtue, they are necessary conditions for the virtue. 

There are two integral parts assigned to the virtue of temperance: a sense of 

shame and a sense of honor. 

Sense of shame The sense of shame is not a virtue in the strict sense of the word, but a 

certain praiseworthy passion or feeling which causes us to fear the disgrace 

an ^C01* ^?n or embarrassment which follow upon a base action. It is a 

passion because it is accompanied by a change in the body, such as blushing, 

and it is praiseworthy because the fear, regulated by reason, arouses a honor 

of anything that is base and degrading.* It should be noted that we are 

more ashamed of being embarrassed before wise and virtuous persons-by reason 

of the rectitude of their judgment and the worth of their esteem-than before 

those who have little education or judgment or virtue (thus one does not have 

a feeling of shame in front of animals or very small children). Above all, we 

ave a ee mg o shame and a fear of embarrassment before our own friends 

6Cf. ibid., II-II, q. 142, aa. 2 and 3. 

484 7Cf. ibid., q. 144, a. 2. 
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and members of our own family, who know us better and with whom we 
have to live. 

St Thomas remarks that the sense of shame is the exclusive patrimony of 

the young who are moderately virtuous. Those who are evil and habituated 

to sin do not have a sense of shame; they are so shameless that they would 

even boast of their sins. Those who are old or very virtuous do not have a 

strong sense of shame because they consider that any base or disgraceful actions 

are far removed from them or easy to avoid. Nevertheless, the virtuous are so 

disposed that they would be ashamed if they were ever to commit a disgraceful 
action.8 

The sense of honor signifies a certain love or appreciation for the spiritual 

beauty and dignity connected with the practice of temperance. It is properly 

connected with the virtue of temperance because this virtue possesses a certain 

degree of spiritual beauty, and since the beautiful is opposed to the base and 

ugly, a sense of honor will pertain in a special way to that virtue which 

inclines us to avoid base and ugly actions. The importance of cultivating a sense 

of honor can hardly be overemphasized, since sense pleasures readily lead to 

excess and to disgraceful and base actions. One should not, however, lose sight 

of the positive beauty of temperance and the fact that the sense of honor and 

the sense of shame would cease to be virtuous if they were understood to forbid 

the lawful and reasonable use of the sex instinct. Their purpose as elements 

or parts of the virtue of temperance is to moderate the enjoyment of lawful 

sonse pleasures and thus enable the individual to enjoy them in a manner 

which is in keeping with his dignity as a human being and as a child of God. 

t is natural for a man to take pleasure in that which is becoming to him. There- 

ore, anything comely is naturally pleasing to man.9 

Since the virtue of temperance has for its purpose the moderation of the in¬ 

clination to the pleasures which proceed from taste and touch, its subjective parts 

0r species can be divided into two groups: those which refer to the sense of 

taste (abstinence and sobriety) and those which refer to the sense of touch 

(chastity, purity and virginity). 

Abstinence is a virtue which inclines one to the moderate use of bodily 

nourishment according to the dictates of reason enlightened by faith.10 As an 

infused supernatural virtue, abstinence is very different from the acquired 

virtue of the same name. The latter is governed by the light of natural reason 

a 0ne, and uses nourishment in the degree and measure which the needs or 

health of the body require. But the infused virtue of abstinence likewise 

Sense of honor 

SPECIES OF 
TEMPERANCE 
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positive MEANS takes into account one’s needs in the supernatural order (for example, to abstain 

of growth on certain days according to the law of the Church). 

The act proper to the virtue of abstinence is fasting,11 whose obligatory 

exercise is regulated by the laws of the Church. In addition to the general 

ecclesiastical laws, there are also other particular laws which bind certain 

individuals or groups (for example, the constitutions of a religious institute); or 

one may practice fasting out of devotion, or as a means of atonement, usually 

following the advice of a spiritual director, or at least according to the dictates 

of prudence. 

The vice opposed to abstinence is gluttony,12 which we have already dis¬ 
cussed. 

Sobriety Sobriety in a general sense signifies moderation or temperance in any matter, 

but in the strict sense it is a special virtue which has for its object the 

moderation of the use of intoxicating drinks in accordance with reason en¬ 

lightened by faith.13 The use of non-intoxicating drinks is regulated by the 

virtue of abstinence; its excess constitutes gluttony. Intoxicating drinks are the 

object of a special virtue because of the rapidity with which they may cause 

the loss of self-control and the ease with which one can form the habit of 

drinking to excess. When moderated by the virtue of sobriety, however, the 

use of intoxicating beverages is not only lawful but may be an act of virtue 

in given circumstances. The use of intoxicating drinks is not evil in itself, as 

some ave tried to maintain, but it may become evil by reason of some special 
circumstance. 

Chastity 

I he vice opposed to sobriety is drunkenness, which involves a deliberate 

excess in the use of intoxicating drink leading to the loss of reason.14 

Chastity is a moral virtue which moderates the desire for venereal pleasures 

the nefSSideS of life as iud8ed by right reason illumined by 

,1 ' . ,e US€ ar) eni°ynient of the sexual function in accordance with 

the married state is both lawful and virtuous, but even those persons for whom 

is action is lawful have an obligation to observe conjugal chastity. For all 

others who are not married there is a strict prohibition against the use and 

joyment of the sexual powers, because this function has as its purpose 

procreation of the human race, and this is something that is restricted to the 
mamed state. 6 
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runty moderates the external acts which of their nature lead to, and pre- 

nuritfis 7 “nl0n-mile chas% is concerned with the sexual act itself, 

ty rGC e t0 chasdty> not as a distinct virtue, but as pertaining to 

nCf. ibid., q. 147. 

12Cf. ibid., q. 148. 

lsCf. ibid., q. 149. 

14Cf. ibid., q. 150. 

15Cf. ibid., q. 151. 

certain circumstances related to chastity.13 Purity, like all the parts of temper- the virtue 

ance, must be judged according to the rights and duties of one’s state in life of temperance 

according to the dictates of right reason illumined by faith. In other words, 

the practice of purity for married persons will be different from the purity 

that is required of the unmarried. 

The vice opposed to chastity is lust; it signifies an inordinate desire for 

venereal pleasure. The various kinds of lust are divided into general classifica¬ 

tions by the theologian: internal acts of lust (thoughts or desires), ineom- 

pleted external acts of lust (impure kisses or embraces which do not terminate 

in the completion of sexual gratification), and completed external acts of lust 

(when the individual terminates the sexual action and has gratification either 

in a natural or an unnatural way). Further explanation of the various sins 

of lust can be found in any standard manual of moral theology. 

Virginity is a special virtue, distinct from and more perfect than chastity. Virginity 

and it consists in the resolute will to preserve one’s integrity of body by ab¬ 

staining perpetually from all voluntary venereal pleasure.17 In order to be a 

true virtue, virginity must be ratified by a vow, and in this it differs from 

perfect chastity, which is found in those who have never experienced deliber¬ 

ate venereal satisfaction but have made no vow to preserve perfect chastity 

throughout their life.18 Perfect virginity voluntarily preserved for a supernatural 

motive is not only lawful but as such it is more excellent than matrimony.19 

This is exemplified in the lives of Jesus and Mary, who are models of sanctity. 

It would be a mistake, however, to conclude from the superiority of the state 

°f virginity to the superiority of individuals who have vowed virginity,20 

because spiritual excellence is measured in terms of charity. 

POTENTIAL PARTS OF TEMPERANCE 

lu addition to the species which comprise the subjective parts of temperance, 

there are numerous other virtues which are related in some way to the virtue 

of temperance as potential parts of the virtue. They are generally enumerated 

J3Cf. ibid., q. 151, a. 4. 
17Cf. ibid., q. 152. 

Cf. ibid., a. 3, ad 4. In his commentary on the Sentences (IV Sent., d. 33, q. 33, 
a- 2, ad 4) St. Thomas taught that a vow was not essential for receiving the aureole 

°f virginity in heaven; this is also the teaching of several outstanding Thomists 

SU!"h as Soto, Sylvius, Billuart and others. 
18Cf. I Cor. 8:34; Council of Trent, Sess. XXIV, canon 10 (Denz. 980); Pope 

m encyclical Sacra Virginitas, March 25, 1954. 

Cf. St. Thomas, Sutntna, II-II, q. 154, a. 4, ad 2. 



I positive MEANS as continence, meekness, clemency and modesty in general, which embraces the 

I OF growth virtues of humility, studiousness, modesty of action, eutrapelia and modesty 

| of dress. 

CONTINENCE Continence is a virtue which strengthens the will in order to resist the dis¬ 

ordered vehemence of the passions.21 It is a virtue which resides in the will, 

but as a virtue it is imperfect, for it does not lead immediately to the realization 

of any work which is positively good and perfect but is content to prevent 

evil by a disposition of the will which restrains the impetus of passion. The 

perfect virtue of chastity controls the passions in such a way that they do 

not produce any vehement movements contrary to reason;22 continence, on 

the other hand, resists the inclination of passion only when it arises, and thus 

a continent person may be subject to violent attacks of passion. The proper 

material of the virtue of continence is the pleasures of the sense of touch, 

especially those connected with sex, although in a more general and less proper 

sense continence can also refer to other matters.23 The vice opposed to con¬ 

tinence is incontinence, which is not a habit in the strict sense but merely 

the lack of continence in the rational appetite, which would restrain the 

ye ement movement of passion. St. Thomas remarks that the will of an 

intemperate man is inclined to sin by reason of its own choice, which is the 

remit of a habit acquired through custom, but the will of the incontinent man 

is me ined to sin because of the surge of vehement passion which he could have 

resisted.24 Hence the importance of resisting the first impulses of disorderly 
passions. 

MEEKNESS Meekness is a special virtue which has as its object the moderation of anger 

m accordance with right reason.2* Although it is listed as a potential part 

o . e virtue of temperance, meekness resides in the irascible appetite because 

it is concerned with restraining anger. As a passion, anger in itself is neither 

good nor evil, and therefore there is such a thing as just anger. The virtue 

o meekness is, therefore, not a purely negative habit; its purpose is to enable 

an individual to use anger according to the rule of right reason. 

Moreover, it would be a caricature of virtue to confuse meekness with 

timidity or cowardice. The meek man does not lose the virtue when he 

gives expression to just anger, any more than Jesus ceased to be meek when 

m anger he drove the merchants from the temple. Indeed, if one were to 

fail to utilize anger on those occasions which demand it, he could be guilty 

21Cf. ibid., q. 155. 

22Cf. ibid., a. 1. 

23Cf. ibid., a. 2, ad 1 and 4. 

24Cf. ibid., q. 156, a. 3. 
488 25Cf. ibid., q. 157. 

of a sin against justice or charity, virtues more excellent than meekness. 

But since it is easy to be mistaken in judging the just motives of anger, one 

must always be vigilant lest he be overtaken by a sudden movement of passion 

which would carry him beyond the limits of justice and charity. In case of 

doubt it is always better to incline to the side of meekness than to the danger 

of excessive rigor. 

The vice opposed to meekness is anger, not considered as an irascible passion, 

but as an inordinate desire for revenge, which involves the intellect and the 

will. The vice of anger is a form of intemperance because it designates a lack 

of self-restraint and moderation of the irascible appetite. Indeed, anger may 

reach the point of an insane rage in which an individual has lost all self- 

control. 

Clemency is a virtue which inclines a person in authority to mitigate a pun¬ 

ishment for a fault so far as right reason allows.26 It proceeds from a certain 

sweetness or gentleness of soul which causes one to abhor anything that would 

cause sorrow or pain to another. Clemency does not refer to a complete and 

total pardon but to a mitigation of the punishment It should not be exer¬ 

cised for unworthy motives, such as respect of persons or the desire to be 

liked, but it should be motivated by an indulgence and kindness which will 

not compromise the demands of justice. 

Opposed to clemency there are three vices: cruelty, which is hardness of 

heart in the infliction of penalties to the point of exceeding the demands 

of justice; savagery or brutality, which signifies a pleasure in inflicting punish¬ 

ment on others; and excessive leniency, which pardons or mitigates punish¬ 

ment when justice demands that they be imposed on guilty parties. 

Modesty is a virtue derived from temperance which inclines the individual to 

conduct himself in his internal and external movements and in his dress in 

accordance with the just limits of his state in life and position in society.*7 

In other words, just as the virtue of temperance moderates the desire for the 

pleasures of the sense of touch, as meekness moderates anger, and as clemency 

moderates the desire for revenge, so modesty moderates other less difficult 

movements, which yet require the control of virtue. 

These secondary movements are as follows: 1) the tendency of the soul 

toward one’s own excellence, moderated by the virtue of humility; 2) the 

desire for knowledge, regulated by the virtue of studiousness', 3) bodily move¬ 

ments and actions, which in serious matters are moderated by the virtue of 

26Cf. loc. cit. 

27Cf. ibid., q. 160. 
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positive MEANS modesty of action, and by eutrapelia in games and diversions; 4) movements 

of growth relative to dress and external appearance, which are regulated by modesty of 

dress. 

HUMILITY Humility is one of the most fundamental virtues in the spiritual life, and for 

that reason we shall discuss it in greater detail. 

Its nature It is a virtue derived from temperance which inclines* an individual to 

restrain the inordinate desire for his own excellence, giving him a true 

evaluation of his smallness and misery before God.28 Humility derives from 

temperance by way of the virtue of modesty, because its proper function 

is to moderate the appetite for one’s own greatness, and all moderation 

belongs to the virtue of temperance. Nevertheless, humility resides in the 

irascible appetite, unlike temperance itself which resides in the concupiscible, 

because it refers to a difficult good. There is no contradiction between the 

virtue of humility and the virtue of magnanimity, which impels one to great 

things, because both, as virtues, function according to the rule of right reason, 

but from different points of view.29 Based as it is on self-knowledge, true 

humility enables an individual to see himself as he is in the eyes of God, 

not exaggerating his good qualities and not denying the gifts that he has 

received from God. This virtue, therefore, primarily implies the subjection 

of man to God, and for that reason St. Augustine attributes the gift of fear 

to the perfection of the virtue of humility.30 

How is it possible for a person who has received great gifts from God 

to recognize these gifts and at the same time be aware of his littleness and 

misery before God? St. Thomas answers this question by pointing out that 

we may consider two things in man, namely, that which he has of God 

and that which he has of himself. Whatever pertains to defect and imperfection 

is of man; whatever pertains to man’s goodness and perfection is from God. 

And since humility properly regards man’s subjection to God, every man, 

m regard to that which he has of himself, ought to subject himself, not only to 

God but to his neighbor, as regards that which his neighbor has from God. 

But humility does not require that a man subject himself to his neighbor 

as regards that which he himself has from God, for those who have a share 

in t e gi ts o God know that they have it, and therefore they may, without 

prejudice to humility, set the gifts they have received from God above those 

that others seem to have received from him. Likewise, humility does not 

require that a man subject what he has of himself to that which his 

28Cf. ibid., q. 161. 

29Cf. ibid., a. 1, ad 2; a. 4, ad 3. 

490 ®°Cf. ibid., a. 2, ad 3; cf. also a. 1, ad 4 and 5. 

neighbor has of himself; otherwise each man would have to consider himself 

a greater sinner than anyone else.81 

It is, therefore, the comparison with the infinite perfections of God which 

constitutes the ultimate basis and foundation of humility. For that reason 

this virtue is closely related to the theological virtues and possesses a certain 

aspect of worship and veneration of God, which also relates it to the virtue 

of religion.32 In the light of this basic principle, one can understand the 

apparently exaggerated humility of the saints and the incomparable humility 

of Christ. As they grew in perfection, the saints received from God ever 

increasing knowledge of his infinite perfections, and as a result of that 

knowledge they perceived with ever greater clarity the infinite abyss between 

the grandeur of God and their own littleness and weakness. This resulted 

in a humility so profound that they would have cast themselves gladly at 

the feet of the most lowly and despicable person in the world. For that 

reason also, Mary, the greatest of all God’s creatures, was also the most 

humble. 

While Christ could not consider himself as vile or imperfect in an absolute 

sense (for he was aware of his excellency and impeccability, the result 

of the hypostatic union, and that he was, therefore, deserving of all honor 

and reverence), he likewise recognized that his humanity was from God. 

And he knew that if, per impossible, his humanity were to be abandoned 

by the divinity, it would fall into the ignorance and inclination to sin which 

is proper to our weak human nature. For that reason he was truly humble 

as man, and was profoundly subjected to the divinity, referring all things 

and all honors to the divinity. 

Humility is therefore based on two principal things: truth and justice. 

The truth gives us a knowledge of ourselves, with the recognition that 

whatever good we have we have received from God. Justice demands of 

us that we give God all honor and glory (I Tim. 1:17). The truth requires 

that we recognize and admire the natural and supernatural gifts which God 

bas bestowed on us, but justice demands that we glorify the giver of those gifts. 

Humility is not the greatest of all the virtues. It is surpassed by the theological 

virtues, the intellectual virtues and by justice, especially by legal justice, 

but in a certain sense humility is the fundamental virtue in the spiritual 

bfe, i.e., in a negative sense or, as the theologians says, vt removens prohibens. 

k is humility which removes the obstacles to the reception of grace, since 

31Cf. ibid., a. 3. . ... 
32For an inspiring explanation of the religious character of die virtue of humility, 

see Dom Columba Marmion, O.S.B., Christ, the Ideal of the Monk, Chap. 11. 

S3Cf. St. n,:A „ 161. a. 5. 
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POSITIVE MEANS 

OF CROWTH 
Scripture expressly states that God resists the proud and gives his grace to 

die humble.34 In this sense humility and faith are the two basic virtues, 

inasmuch as they constitute the foundation of the entire supernatural structure, 

for humility removes the obstacles and faith establishes our first contact with 
God.35 

From what has been said, it is evident that without humility it is impossible 

to take a single step in the spiritual life. God is supreme truth, and he cannot 

tolerate that anyone should voluntarily depart from that truth. But to walk 

in truth it is absolutely necessary that one be humble, because humility 

is based on self-knowledge. The more lofty the edifice which we desire 

to construct in the spiritual life by the grace of God, the more deep and 

profound must be the foundations of humility upon which that edifice is 
built.36 

of bumilttv Various classifications of the degrees of humility have been proposed by 

saints and spiritual wnters. We shall enumerate the most important ones, 

and it will be observed that, although they may differ in particular details, 

t ey all coincide as regards the basic element. A familiarity with the various 

egrees of humility is of great help in examining oneself in regard to the 

principal internal and external manifestations of this virtue. 

According to St. Benedict, there are twelve degrees of humility, listed in 

t e o owing manner: I) fear of God and recognition of his precepts; 2) not 

to desire to follow one’s own will; 3) to subject oneself by obedience to a 

superior, 4) patiently to embrace through obedience difficult and painful 

things; 5) to recognize and confess one’s own defects; 6) to believe and 

admit that one is unworthy and useless; 7) to believe and admit that one 

is the most vile and wretched of all; 8) to subject oneself in all things 

to the common life and to avoid singularity; 9) not to speak without being 

addressed; 10) to speak in few words and in a humble tone of voice; 11) not 

to be easily disposed to laughter; 12) to keep one’s eyes cast downward.37 

St Anselm enumerates seven degrees of humility: 1) to acknowledge 

onese as wort y of disdain; 2) to grieve at one’s unworthiness because of 

nes e iect, ) to confess ones unworthiness; 4) to convince others of ones 

nwor mess, 5) to bear patiently that others say of us that we are unworthy; 

6) to allow oneself to be treated with contempt; 7) to rejoice in being treated 
with contempt.38 J 

"Ct. Jas. 4:6. 

35Cf. St. Thomas, loc. cit., ad 2. 

9“^ Sbah Man*°ns, Chaps. 4 and 10; The 
d 22: T** Wa? °f Perfection, Chap. 4. 

q. 161 a. 6°am„dDnrr01? ^^fs °f humility, see St. Thomas, Suirtma, Hjl 

492 38Cf. St.’ Thomas^ihid^adS. C?*n'St' T?le Ueal °f The Monk’ Ch3P' 

St. Bernard simplifies the degrees of humility by reducing them to three 

basic grades: 1) sufficient humility, that is, to subject oneself to superiors 

and not to prefer oneself to one’s equal; 2) abundant humility, that is, to 

subject oneself to one’s equals and not to prefer oneself to one’s inferiors; 

3) superabundant humility, that is, to subject oneself to one’s inferiors. 

The three degrees of humility described by St. Ignatius Loyola are not 

restricted to the virtue of humility alone, but refer to the self-abnegation 

which is required in the Christian life, as is evident from the context of 

his writings. The following are the three degrees described by St. Ignatius: 

1) necessary humility (the humility necessary for salvation), namely, that 

one humble himself as much as possible, so that in all things he obeys the 

law of God, and in such wise that, although he could become the lord of 

all created things in this world, he would never do anything that would 

involve the commission of a mortal sin; 2) perfect humility, that is, when 

one does not care to have riches rather than poverty, honor rather than 

dishonor, a long life rather than a short life, as long as one can serve God 

so faithfully that he would not commit a deliberate venial sin for all the 

world; 3) most perfect humility, that is, when, in imitation of Christ, one 

prefers to be poor with Christ, to suffer opprobrium with Christ, and to 

be considered a fool with Christ, rather than to be wealthy or honored or 

considered wise by the world.39 

The vice opposed to humility is pride, which is the inordinate desire for 

one’s own excellence.40 In itself it is a grave sin, although it admits of 

smallness of matter and can be a venial sin by reason of the imperfection 

of the act as such. In some of its manifestations, such as pride against God, 

h is a most grave sin and the greatest sin after direct hatred of God. Pride 

is not a capital sin but rather the queen and mother of all vices and sins, 

because it is the root and principle of all sin.41 It was the sin of the fallen 

angels and the sin of our first parents.42 Although it may be manifested in 

various ways, St. Thomas, following the teaching of St. Gregory, points out 

four principal manifestations of pride: 1) to think that ones gifts and talents 

are from oneself; 2) to believe that the gifts of God are due stnctly and 

solely to one’s own merits; 3) to boast of possessing that which one does not 

39The Venerable Olier, founder of the Sulpicians, also describes three degrees 

of humility which are to be found in fervent and devout souls: I) to accept ones 

weakness and misery; 2) to desire to be considered as wretched and lowfy,3)U 
desire to be treated with contempt and to suffer humiliations at the hands of others. 

«Cf. ibid., q. 162. 

41Cf. ibid., q. 162, aa. 7, 8. 
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F°TcS have; 4) to despise others and wish to appear the exclusive possessor of that 
which one has.43 

STUDIOUSNESS Studiousness is a virtue which moderates the inclination or desire for knowledge 

according to the dictates of right reason. Man has a natural desire for knowl¬ 

edge, a noble and a lawful desire. This natural inclination can be misdirected 

toward that which is unlawful or sinful, however. Or it can be exercised to 

excess, so that one neglects other duties which are serious or indispensable. 

Or it can be used less than one ought, with the result that one lacks the 

necessary knowledge for the fulfillment of the duties of his state in life. In 

01 er *0 re8u^ate ihis and to direct the natural inclinations for knowledge 

accor ng to the rules of reason and of faith, one needs the special virtue of 
studiousness. 

Opposed vices There are two vices opposed to studiousness. By excess, the vice of curiosity 

sigm its an inordinate desire for knowledge, and it can refer either to intellectual 

knowledge or sensitive cognition. As regards intellectual knowledge, the vice 

ot curiosity may anse by reason of an evil motive for obtaining the knowledge, 

y reason o an excessive attachment to knowledge as such, by reason of 

sm u means used for acquiring knowledge, by reason of not referring the 

ow e ge in some way to God, or by attempting to know that which is 

a ve our powers and capacities. As regards sensitive cognition, the vice of 

curiosity is o ten referred to as "concupiscence of the eyes”; it is manifested 

m two ways, y not orientating sensitive knowledge to something useful 

°r y rectln8 ^ t0 some evil end. These basic principles have a variety 

app ications in regard to lectures, conversations, theatrical spectacles and 
many other events of this type. 

By defect, the vice of sloth or negligence in the acquisition of knowledge 

is a sm against studiousness; it is the deliberate omission of learning those 

“ob%id”,o w »d 

MODESTY Jf?1? “ vmue ly whid> °ne observes proper decorum in his gestures 

T™’*' in h“ posrnro, »»d in the matter of dress In the 

the dio -“Vf ”ecessary t0 attend especially to two considerations: 

nf™ n 5', mi"JdUal praon “d *> » in the company of 
' r " My modesty has great importance both for the mdivifad 

reason an j- rdmanly’ a Person is judged by externals, and for that 

uncontrolled m°r 0316 movement» staring, indiscreet glances or any other 

and unml movemerdts are generally interpreted as signs of an inordinate 
d unruly intenor. With good reason does St Augustine recommend in 

494 43Cf. ibid., II-II, q. 162, a. 4. 

his Rule that individuals should be especially careful to observe external 

modesty of deportment lest they scandalize others. And we read in Sacred 

Scripture: “One can tell a man by his appearance; a wise man is known 

as such when first met. A man’s attire, his hearty laughter and his gait, 

proclaim him for what he is” (Sirach 19:25-26).44 The vices opposed to modesty 

of deportment are affectations and rusticity or rudeness. 

As regards modesty of dress, St Thomas states that any sin that arises in 

this matter is due to something immoderate on the part of the person in 

view of particular circumstances.45 This immoderation may be due to a 

lack of conformity to the customs of the persons with whom one lives, or 

to an excessive attachment and concern in regard to clothing and personal 

adornment. It may become inordinate because of vanity, sensuality or excessive 

interest in one’s apparel. It may also happen that one could sin against modesty 

of clothing by being deficient in a concern for one’s personal attire, for 

example, if one were to be unreasonably negligent in dressing according to 

his state in life, or were to seek to attract attention by his lack of concern 

in his manner of dressing.46 

Eutrapelia is a virtue which regulates man’s recreation, games and diversions 

according to the rule of reason.47 It pertains to external modesty, of which 

it is a modality. In discussing this virtue, St. Thomas begins by insisting 

upon the necessity of spiritual and bodily refreshments and relaxations in 

order to restore the energies and powers that have been exhausted by labor. 

He points out, however, that three defects in recreation must be avoided: 

to recreate by means of harmful or sinful things, to lose all sense of propriety 

or seriousness in the midst of recreation, or to do anything that wou e 

inordinate in regard to persons, place, time or other circumstances. 

The vices opposed to the virtue of eutrapelia are excessive and inordinate 

recreation, either by reason of the length of time spent in recreation or the 

types of diversion, and excessive austerity, with the result that an mdividua 

would not desire to recreate nor permit others to recreate. 

44Cf. ibid., q. 168, a. I. 

45Cf. ibid., q. 169, a. 1. , 
<6By reason of its special importance and danger St. Thomas alsodiscusses e 

adornment of women and the use of cosmetics, perfume jevvclry and such dT gs^ 

His basic principle for the use of these is that a mamed woman codd lawfully 

use them in order to please her husband, but if ^ woman uses fomfl* of 
simple vanity or for sinful motives, their use would sinful according o 

purpose for which they are used. St. Thomas is P^den enough, however to 

t3ke into consideration the customs of pardcuktf countnes in which such things 

may be used as a normal practice without sin. Cf. ibid., a. i. 

47Cf. ibid., a. 168. aa. 2-4. 
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THE GIFT OF FEAR 

o conclude our discussion of the virtue of temperance, we ask which of 

e gifts of the Holy Ghost corresponds to the virtue of temperance. We 

have already seen that the gift of fear of the Lord corresponds primarily 

to the virtue of hope and secondarily to the virtue of temperance. St Thomas 

explains this by saying that the gift of fear corresponds to the virtue of 

emperance by withholding a man from the pleasures of the flesh. The 

principal object of the gift of fear is God, whom it avoids offending, and 

in this way fear corresponds to the virtue of hope. But as a secondary object, 

na es a man to avoid those things which are most seducdve, and in 

this respect it perfects the virtue of temperance.48 

According to this doctrine, the gift of fear pertains to the theological virtue 

CndTJT ar. U “ the individual t0 avoid sin out of reverence for 
n !S ln lm*e grandeur, and it pertains to the cardinal virtue of 

maies/3110^1^35^1110 ™ conse9uence of the great respect for the divine 
mjesty whrch die g,ft inspires, it prevents one from falling into those sins 

pkamm “ pnndpally incIined> ««* as those whose object is carnal 

virS3^ t6 VirtUe °rtCmperanCe itsclf> with its entire cortege of related 

Amuah Zl6 T tUltimate PUip0Se “ view’ since it must operate 

fjiT va“ reasr ilIumined by faith’h can never achieve ^ 
Holy SHnt b yr ^ PerfeCti°n °f the 8& * Precisely what the 

omnipotent* °f ** ** °f fear> accomplishes: with his divine and 

the pCl a e C0mes to man’s aid 50 that He can perfectly control 

but die aTr ° and theil inCCntives *> sinning. In fine, this is 

of the 2Ps T 1t0 3 ^ °f the doctrine of the necessity 

for the rl l r c of the infused virtues and, in consequence, 
tor the perfection of the Christian life itself. 

48Cf. ibid., q. 141, a. 1, ad 3. 
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1: THE PRACTICE 

OF PRAYER 

Prayer has been defined in various ways, but basically all the definitions agree 

in emphasizing that prayer is an elevation of the mind to God in order to 

converse with him. Theologically, prayer is an act of the virtue of religion, a 

virtue related to justice; in the higher degrees of prayer, however, as the soul 

is more and more permeated by the virtue of charity, prayer becomes the 

language of love. Psychologically, prayer is an operation of the intellect—the 

practical intellect—under the impetus of the will.1 

As conversation with God, prayer will admit of as many types or species as 

there are different needs or sentiments which the human heart can express. 

Thus both vocal and mental prayer can be used to ask God to satisfy our 

needs, to forgive us our sins, to bless those we love, etc., or they can be ex¬ 

pressions of our gratitude to God, our love of God, our sorrow for having of¬ 

fended him or our reverence and adoration. The classical division of prayer, 

however, summarizes all prayer under the headings of petition, thanksgiving, 

contrition and adoration. The first in excellence is prayer of adoration, but 

usually the first in practice is petition. Consequendy, we shall first consider 

lhe nature of the prayer of petition and the various questions that are related 

to it, before treating the other kinds of prayer. 

In succeeding chapters we will discuss the grades of prayer, contemplative 

Prayer and the prayer of union. 

fin treating of prayer in the Summa, St. Thomas emphasizes prayer as petition 

(fi ll, q. 83) because, as an act of the virtue of religion, prayer in its most proper 

sense is prayer of petition. Louis of Granada has enlarged upon a question raised 

by St. Thomas concerning the relation between meditation and contemplation 

end devotion (II-II, q. 82, a. 3) and has given us an inspiring treatise on die 

Practice of prayer in this wider context (cf. Summa of the Christian Life [St. Louis: 

Herder, 1955], II, pp. 286-326). 499 
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Governed as he is by his instincts and body needs, an infant is concerned al¬ 

most exclusively with those things which relate to self preservation—nourish¬ 

ment, sleep, warmth, etc. This concern for self extends all through the child¬ 

hood years, with the result that the child’s concept of its parents is that of 

providers and protectors. And as the child begins to speak, a large portion of 

the language addressed to its parents takes the form of pedtion for its needs. 

Something similar occurs in the evolution of man’s religion, whether personal 

or social. Whether impelled by fear or some other motive, primitive man has 

almost always approached God by way of petition, expressed in word or action. 

Even when a man s religion has become purified and perfected, his deep aware¬ 

ness of personal weakness and insufficiency finds its expression in the petitions 

which he addresses to God. There is no need, therefore, to justify the use of 

the prayer of petition, for it springs naturally from our recognition of the 

omnipotence of God and our own great need. 

USEFULNESS 
OF PETITION 

The causality 

ol prayer 
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Following the teaching of St. Thomas, the first question to be asked con¬ 

cerning prayer of petition is in regard to its fittingness and utility.2 God knows 

our needs better than we do; therefore, it seems unnecessary to give voice to our 

petitions. Moreover, God knows from all eternity what he will grant us and 

what he will not grant us; therefore, since we cannot change the immutable 

will of God, it is useless to pray. 

In answer to these difficulties, St. Thomas replies, first, that we need to 

pray to God, not to make known to him our needs, but that we may be re¬ 

minded of die necessity of having recourse to God; secondly, that our motive 

m praying is not to change the divine will in our regard but, by our prayers, 

to obtain what God has decreed.3 Scripture explicidy commands us to pray 

a ways, e t eological reason is that divine providence decrees what effects 

are to take place, by what causes, and in what order. Human actions, and 

among them prayer, are causes of certain effects under God's dispensation, 

and hence when men achieve something by their prayers, they are receiving 

w at God has decreed they shall receive through their prayers.8 

e prayer of petition is not, therefore, an extrinsic cause which moves or 

etermines the will of God, for this is impossible. It is a cause only in the 

sense that God has related some things to others in such a way that, if certain 

2Cf. Summa, II-II, q. 83, a. 2. 

3Cf. loc. cit., ad 1 and 3. 
4Cf. Lk. 18:1. 

5Cf. St. Thomas, he. cit. 

causes are placed, certain effects will follow. Moreover, prayer is a conditional the practice 

cause, as if God were to decree: “If you ask for such and such a benefit, it OF prayer 

will be granted you; but if you do not ask, you will not receive it.” It follows 

from this that it is an error to believe that if we persevere in prayer, come what 

may, we shall always obtain that which we seek. Some things will be granted 

to us whether we pray for them or not, because God has decreed that they shall 

be granted to us absolutely; some things will never be granted to us, no matter 

how eamesdy and how long we pray for them; still others will be granted to 

us only if we pray, because God has decreed that they will be given only on 

the condition that we ask for them. 

The next question concerns the things for which one should pray. Although 

the very notion of petition of any kind is that the petitioner desires something 

for himself, our petitions to God should always be made with the condition 

that what we ask is according to his will. And there are certain things which by 

their very nature are in accordance with, or contrary to, the divine will. Thus 

one can in an absolute sense petition God for any of those things which 

pertain to God’s glory, eternal salvation and growth in grace and virtue, for 

then we conform our wills to God’s will.® But it would never be lawful to 

ask God for anything that would work to one’s spiritual detriment, for this 

would be asking God to go against his own divine will. 

But what of temporal goods? Is it commendable and lawful to ask God for 

such things as the necessities of life, good health, a long life, etc.? The principle 

used by St. Augustine was that it is lawful to pray for anything that it is 

lawful to desire.7 Man’s need for temporal goods is based on the natural law 

°f self-preservation, his rights and duties as a member of society, and the 

requirements of his particular profession or vocation. All things being equal, 

•t matters not whether a man possess many worldly goods or only the minimum; 

what matters greatly is the manner in which he uses them and the degree of his 

attachment to them. Therefore, as long as a man uses temporal goods virtuously 

and subordinates them to his true ultimate end, it is lawful to possess them 

and to petition for them from God. But since so many persons are excessively 

attached to temporal goods or are led into occasions of sin through the possession 

°f them, one can readily surmise why prayers for such things often go un¬ 

answered. We do not know what things are for our good, and for that reason 

"e should always pray for temporal goods under the condition that such things 
be in arm.J_ -.1 /-I _:11 3 £_.... ram, emiritii'll Kpnpfil\ 

OBJECTS 
OF PRAYER 

f used in the proper way, the prayer of petition is of great spiritual benefit It 

is in itself an excellent act of the virtue of religion, it exercises us in the virtue 

°f humility, and it increases our confidence in God. The man who prays 

®Cf. ibid., a. 5. 

‘Cf. ibid., a. 6. 

THE NECESSITY 

OF PETITION 
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the UFB enters into the workings of divine providence by placing the secondary Con¬ 

or PRAYER I ditional cause from which certain effects will follow, according to the divine 

decrees. Lastly, a man on his knees before God is thereby raised to a greater 

dignity, for the proper use of prayer will conform man’s will to God’s. 

But prayer is not only fitting and useful; it is absolutely necessary in the 

economy of divine providence. In order to understand this, it is necesary to re¬ 

view the various types of necessity. The necessity of precept is that which fol¬ 

lows upon the mandate of a superior and not from the very nature of things, 

and therefore it is revocable (e.g., the Friday abstinence imposed by the 

Church). The necessity of means is that which follows from the very nature 

of things and of itself admits of no exceptions (e.g., nourishment for the 

preservation of life). When we speak of human acts, we make a further di¬ 

vision of necessity of means: necessity of means by ordinary law (ex institu¬ 

tion), which is a general disposition imposed by God but could admit of an 

exception (e.g., the necessity of sacramental baptism for salvation could be 

supplanted by an act of perfect contrition with the implicit desire for baptism), 

and necessity of means ex natura rei, which admits of no possible exception 

for anyone under any circumstances (e.g., the necessity of sanctifying grace for 
salvation). 

Necessity Applying these distinctions to the practice of prayer, we say that prayer is 

o precep necessary both by necessity of precept and by necessity of means ex institution 

divina. As to the first, prayer is necessary by divine, natural and ecclesiastical 

precept. Scripture repeatedly commands that we pray: ‘Watch and pray" 

(Matt. 26:41); "they must always pray and not lose heart” (Lk. 18:1); "ask 

and it shall be given you” (Matt. 7:7); "pray without ceasing” (I Thess. 5:17); 

be assiduous in prayer” (Col. 4:2). Natural precept obliges man to pray be- 

cause. e is so weak and lacks many things which only God can supply. The 

ecclesiastical law prescribes certain prayers on certain occasions, such as during 

the administration of the sacraments, during times of great peril, the canonical 

recitation of the Office, etc. 

Theologians commonly designate certain times in which one is bound yet 

to pray and other times when one is bound per accidens. Thus one is gravely 

obliged to pray upon reaching the age of reason, when the child has an obliga¬ 

tion to turn to God as his last end; in danger of death, in order to obtain the 

grace of a Chnstian death and final perseverance; and frequently during life- 

although there is much dispute as to details. If a person fulfills his religious 

o igations y attendance at Mass on days of obligation and says some prayers 

daily, however, he can be at ease in his conscience as regards this precept-8 

teachers and the clergy should beware of imposing detailed obligations 

are specified by law. The law does not determine exacdy the frequency 

of prayer and, therefore, while it is commendable and prudent to say certain prayed 

8Parents, 
where none 

The precept to pray will oblige per accidens in the following circumstances: the practice 

a) when prayer is necessary for the fulfillment of some other precept (e.g., the OF tRayer 

fulfillment of the sacramental penance); b) when one encounters a severe 

temptation which cannot be overcome except through prayer;9 c) in times of 

great public peril or calamity. There may be many other circumstances in which 

a given individual will be obliged per accidens to resort to prayer, but each per¬ 

son would have to decide in his own case. We would only mention that in 

one’s striving for perfection and growth in virtue it may not occur to the 

individual to ask God in prayer for the graces and increase in virtue that he 

needs, or for the special helps necessary for the performance of one's duties 

of state in life. In this regard it is a good practice to work as if it all depended 

on oneself and to pray as if it all depended on God. 

As regards the necessity of means ex institutione divina, it is common and Necessity 

certain theological doctrine that prayer is necessary by necessity of means for of means. 

the salvation of adults. There are many testimonies from the Fathers to sub¬ 

stantiate this doctrine, but perhaps the most conclusive is that of St. Augustine, 

which was quoted by the Council of Trent: "For God does not command 

impossibilities, but by commanding admonishes you both to do what you can 

do and to pray for what you cannot do, and assists you that you may be able.”10 

Final perseverance, which is a completely gratuitous gift of God, is not ordinarily 

received without humble and persevering prayer. St. Alphonsus Liguori was 

so convinced of this that he wrote: "He who prays will be saved; he who does 

not pray will be condemned.” This statement must, of course, be accepted with 

due reservation, for while it is the ordinary law of grace that one will not 

he saved without prayer, God could give his graces to those who have not 

Prayed for them. But God will not refuse grace to him who prays for it with 

the proper dispositions, for it is the divine will that all men be saved. In this 

sense spiritual writers have listed the faithful practice of prayer as a sign of 

predestination and the lack of prayer as a negative sign of reprobation. 

at specified times, such as before and after meals and in the morning and at night, 
the law itself makes no mention of such prayers as binding under pain of sin. 

Nevertheless, it is a praiseworthy practice for Christians to set aside certain times 

f°r prayer each day. 

9This is not to be understood as a universal principle, however, for there are 
certain types of temptation which would be strengdiened rather than overcome 

if the individual were to attempt to pray at such a time; for example, temptations 
gainst faith and purity. Temptations that arise in the intellect or imagination 

®ay gain a stronger hold on those faculties if one tries to pray them away, for 
*he very act of prayer causes the individual to turn his full attention to the 

temptation and to concentrate on it. 

10Cf. St. Augustine, De natura et gratia, cap. 43, n. 50; Council of Trent, Sess. 

Decree on Justification, Chap. 11 (Denz. 804). 503 



the life Having defined prayer as conversation with God and identified it as an act 

of prayer | of the virtue of religion, which has the worship of God as its proper object, 

it would seem unnecessary to ask whether it is lawful to pray to anyone but God 

PRAYER TO But the practice of the Church and the objections of certain religious groups 

THE SAINTS make it necessary to clarify the practice of praying to the saints. St. Thomas 

gives the answer as clearly and succinctly as one could wish: 

Prayer is offered to a person in two ways: first, to be fulfilled by him, and 

secondly, to be obtained through him. In the first way we offer prayer to God 

alone, since all our prayers ought to be directed to the acquisition of grace 

and glory, which God alone gives, according to Ps. 83:12: “Grace and glory 

he [the Lord] bestows.” But in the second way we pray to the saints, whether 

angels or men, not that God may know our petitions through them, but that 

our prayers may be effective through their prayers and merits.11 

The Council of Trent solemnly defended the practice of praying to the 

saints to intercede for us, and of venerating their relics and images.12 The 

principal theological bases for the practice are the goodness of God, who deigns 

to associate the saints in the obtaining and distribution of graces, the doctrine 

of the communion of saints, and the perfect charity and abundant merits of 

the blessed, who know our needs and desire to assist us to attain glory.13 

Prayer What is to be said of the practice of praying to the souls in purgatory and 

SpmJSw thC P°SSibility of their interceding for us? The Church has made no definite 

statement on this matter, and therefore it is an open question among theologians. 

St. Thomas taught that the souls in purgatory are not in a position to pray 

for us, hut rather that we should pray for them.14 Many theologians, however, 

and among them some Thomists, defend the practice of praying to the souls in 

purgatory. Their primary argument is based on the doctrine of the communion 

of saints, for it is unlikely that those who are in purgatory and assured of 

ultimate glory would be entirely ignorant of the needs of souls on earth, 

especially of those they have loved in this life. Also, although we cannot know 

or certain the amount of suffrage and relief that is granted the souls in 

purgatory by our prayers and good works, it is probable that the souls realize 

that their relief is due to someone here on earth, and they would logically 

be moved to gratitude toward their benefactors. 

nSumma, II-II, q. 83, a. 4. 

^Cf. Sess. XXII, Chap. 3 and canon 5 (Denz. 941 and 952) Sess. XXV, 

VZ°TZV VeneTattone et reli^ Sanctorum et sacris imaginibus (Denz. 984). 
13Cf. St. Thomas, ibid., all; Suppl, q. 72. 

14The reasons for the position of St. Thomas are: a) the souls in purgatory 

do not yet enjoy the beatific vision wherein they would be able to know our 

needs, and b) although they are superior to us by reason of their impeccability- 

they are inferior to us by reason of the pains which they suffer CSumtna, U'D' 
q. 83, a. 4, ad 3; a. 11, ad 3). 

The last question we shall discuss in regard to the prayer of petition is the practice 

whether we should pray for ourselves alone or for others as well. We can state OF prayer 

as a general principle that we can and ought to pray not only for ourselves 

but for any person who is capable of attaining eternal glory. The doctrines of FOR WHOM 

the communion of saints and the Mystical Body make this possible, and TO PRAY 

Christian charity makes it an obligation. As St. James says: “Pray for one 

another, that you may be saved” (Jas. 5:16). 

We can summarize this doctrine in the following statements: 

1) We should pray for all those whom we are obliged to love, namely, all 

those who are capable of eternal salvation, including sinners, heretics, the ex¬ 

communicated, our own enemies, etc. It suffices to pray for these latter in 

general, however, as long as we do not positively exclude anyone. 

2) Ordinarily we are not obliged to pray in particular for our enemies, 

although this would be a mark of greater perfection.15 Nevertheless, there may 

be occasions in which we are obliged to pray for a particular enemy; e.g., 

when he is in grave spiritual need, when he asks pardon, or to avoid scandal 

by refusing to pray for an individual. Jesus expressly commands: “Love your 

enemies, do good to those who hate you, and pray for those who persecute and 

calumniate you” (Matt. 5:44). 

3) We ought to pray for the souls in purgatory at least out of charity, some¬ 

times out of piety (members of our own family) or out of justice (if some 

souls are in purgatory through our bad example or evil influence). 

4) It is possible for us to pray for the increase of the accidental glory of 

the blessed in heaven, though we can do nothing to increase their essential 

glory, which is immutable for all eternity. 

5) It would be useless and unlawful to pray for the condemned, but since 

we cannot know for certain who are condemned, we may pray for any of the 

deceased on the condition that if they are in need of our prayers and can 

benefit from our suffrages, we offer them for that purpose. 

DIFFICULTIES IN PRAYER 

Before proceeding to a consideration of other kinds of prayer, we shall discuss 

the two main sources of difficulty in the practice of prayer: distractions and 

dryness. It goes-without saying that these difficulties are not restricted to the 

Prayer of petition nor to any particular type of prayer; consequendy, what is 

said here should be applied to all of the grades of prayer which we shall 

discuss shordy. 

15Cf. St. Thomas, Summa, II-II, q. 83, a. 8. 
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THE LIFE Since prayer is an operation o£ the practical intellect under the impetus of 

OF prayer the will, by its very nature it requires attention, as does any other intellectual 

operation. St. Gregory says that God does not hear the prayer of those who 

DISTRACTIONS pay no attention to their prayer. But there are various degrees of attention, 

IN PRAYER and not every type of prayer requires the same degree of attention; indeed, 

in the higher grades of prayer it would seem that the individual pays no atten¬ 

tion at all to the act of prayer as such. With beginners in the practice of 

prayer, on the other hand, there may be a great deal of attention, but the 

prayer is as yet very imperfect. 

Attention In order to understand this apparent paradox it is necessary to consider the 

kinds of attention which can be used in prayer and the psychology of habit 

formation. Since prayer is conversation with God, it involves the use of words, 

whether one read or speak or merely think them. In the act of praying, one 

may focus his attention on any one of three elements: the words themselves 

(e.g., to pronounce them correctly or use them rightly), the meaning of the 

words and content of the prayer as a whole, or the one to whom the prayer is 

addressed and the purpose of the prayer. In vocal prayer it is essential that 

one be attentive to the words which are spoken; in meditation one must give 

attention to the meaning of the words; but in any kind of prayer the most im¬ 

portant element is to fix the mind on God by the third kind of attention.16 

Like any other human activity, the practice of prayer can become habitual, 

and therefore it falls under the laws of habit formation. Habits are acquired 

y the repetition of acts, and as a habit becomes more deeply rooted and per¬ 

fected, the acts which flow from it are more facile, more pleasant and require 

less actual attention. For that reason habits are said to be “second nature." 

n the practice of prayer a beginner will have to give scrupulous attention to 

all the details and mechanics of prayer so that he will learn to do things cor¬ 

rectly from the start Thus a child learning the Rosary will carefully pro¬ 

nounce each word of the vocal prayers, and the beginner in meditation will 

follow some method. But as one becomes more facile in the practice of prayer, 

the focal point of attention changes from words and methods and other 

mechanical details to the content of the prayer and the purpose of the prayer. 

Attention is still present-as indeed it must be for all prayer-but it is a different 

and more excellent type of attention. At this stage one recites the Rosary 

with practically no awareness of the words or their meaning but with at¬ 

tention to a given mystery, or one’s attention in mental prayer has shifted from 

methods and devices to the content and purpose of the meditation. At this 

point the soul is liberated, so to speak, so that it can soar to the higher grades 

506 16Cf. St. Thomas, ibid., a. 13. 

THE PRACTICE 

OF PRAYER 

of prayer in which the mind is fixed on God so strongly that it forgets all 

other things.17 

But however much one endeavors to keep his attention fixed on one thing, 

he cannot do so for an extended period of time. Even in the act of concentra¬ 

tion the human mind wavers, if only for a second. Fixed attention becomes all 

the more difficult as the object of one’s concentration is more lofty or the time 

spent in concentration is longer.18 There is, of course, a great discrepancy in 

the powers of concentration and attention of various individuals, due to 

temperament and training, but the human mind is also limited by the inherent 

weaknesses of man’s psychosomatic structure. 

Our concern with distractions in prayer is not from the viewpoint of their Nature 

effect on the merit of prayer, but their effect on the practice of prayer as distractions 

such.19 Whether voluntary or involuntary, a distraction consists in any alien 

thought or imagination which prevents the mind from attending to that which 

it is doing. If the distraction affects the external senses or internal senses only, 

the mind can still give attention to what it is doing, but with difficulty. If 

the distraction consists in an alien thought in the mind itself, attention is 

completely destroyed, or rather, it is shifted to another object. Divided at¬ 

tention or the complete lack of attention in the performance of actions which 

involve manual operations or bodily movements (e.g., walking, dancing, eat¬ 

ing) does not necessarily affect the perfection of the operation,20 but when 

it is a question of the operation of the higher faculties, some degree of atten¬ 

tion is absolutely necessary. Distractions in prayer, therefore, will always render 

it less perfect or will nullify it completely. 

We have stated that distractions in prayer may be voluntary or involuntary. Causes 

In either case they are obstacles to prayer, and they must be reduced and distractions 

ultimately eliminated if one is to make progress in this spiritual exercise. To 

achieve this it is necessary to examine the following causes from which distrac¬ 

tions spring: 

17Cf. he. cit. ... 
18See Summa, II-II, q. 83, a. 14, where St. Thomas states that prayer should 

continue as long as fervor is aroused and that it should end when weariness sets 

in, whether it be a question of private prayer or public prayer. St. Augustine 
seems to commend the practice of many short, fervent prayers, and warns against 

forcing attention in prayer. , , cc 
19If one has the proper intention at the beginning of prayer and then suffers 

involuntary distractions, the merit of the prayer is not destroyed nor is its ^P^ory 
value lost, but one does thereby lose some or all of the spiritual refreshment of 

Prayer (cf. St. Thomas, ibid., a. 13). . , 
2<This applies also to the acquired virtues, so far as their external acts are 

concerned. One may perform the external act of a virtue perfeedy and yet lack 

^ interior rii'cTvwitmnc wliirli make it 3 truly virtuous set. 



THE LIFE 
OF PRAYER 

Remedies 

10 Constitutional factors: nervous or sanguine temperament; vivid and 

unstable imagination; weak powers of concentration; vehement and un¬ 

controlled passions; sensate nature.21 

2) Physical or mental illness: brain disorders; glandular malfunction; 

physical exhaustion; mental fatigue; neurotic traits; psychotic predis¬ 
positions.22 

3^ Character defects: any acquired habits which are inimical to the 

practice of prayer (lack of recollection; dissipation; lukewarmness; vain 

curiosity; slothfulness; lust; gluttony; pride). 

4) Improper spiritual direction: if the spiritual director imposes his 

own preconceived ideas upon the individual without understanding the 

needs of the soul, the capacity of the soul, and the movements of grace 

m the soul (e.g., to force a soul to practice meditation when God moves 

the soul to a higher degree of prayer). 

devil: with God’s permission the devil sometimes acts directly 

on the external and internal senses, or indirectly distracts from prayer 

y working through any of the other causes enumerated. 

6) Unsuitable circumstances: uncomfortable posture; improper time; 

external noises, lack of proximate preparation; excessive heat or cold; etc. 

There is no infallible method for ridding oneself of all distractions in prayer 

cause, as we have seen, it is the nature of the human mind to waver in its 

attention, evertheless, this does not excuse us from doing the best we can 

to pray with full attention and to forestall possible distractions to the best of 

our a i lty. o this end, one should approach prayer with a recollected spirit, 

putting aside all concerns and interests and entering into prayer with the 

s mp e an pure motive of addressing God. In particular, one should prevent 

ex ernal extractions by selecting the proper time and place and a reasonably 

m 0It^c 6 Postur® f°r Prayer- When this is not possible, one should make 

pntwn0!*0 wi draw oneself mentally from one’s surroundings and to 

i un°A G C?c °c C ^eart t0 sPeak with God. Even more important, one 
should ridloneself of internal sources of distraction by putting aside all thoughts 

iS8 TS,c■“f** intereStS’ etc" excePf » as they may be the 
ject matter of ones prayer. In a word, it is necessary to give full attention 

subfecTonlvT^3"1!?1 and j?*”. constitutional factors are radically fixed and 

eliminating dish-arif1 mo^1[lcati°n> some persons may never succeed in totally 

anTSst th? r^ nSll t°m the[r Prayer Iife‘ ^ey will do the best they can 
Tlicse^factors should T* ** fiaflty (cf. St. Thomas, ibid., a. 13, ad 3)- 
rehgLrSe.sWd be c<msldered 111 *e selection of candidates for the contemplative 

concentrate In S,;! ph/Si,C,al °r, mentaI Alness the patient will be unable to 
cases the most tbit ® iL 3 ’ un ess 11 he himself and his suffering. In suc^ 

to the duty of the moment, which in this instance is the practice of prayer, the praciicb 

As a remote preparation for prayer the following points are of special im- op frayer 

portance: a spirit of silence and recollection, avoidance of vain curiosity, 

custody of the senses, spiritual reading practiced faithfully, and the practice 

of mortification. 

Aridity or dryness in the practice of prayer consists in a certain inability to DRYNESS 

produce the necessary intellectual and affective acts, or in an actual distaste IN PRAYER 

for prayer. It is usually encountered in the practice of mental prayer, and it 

reaches its most painful state in the higher stages of mystical prayer when it 

seems that God has abandoned the soul completely. 

Dryness in prayer may be caused by the individual, by God or by the devil, Causes 

but those who actually experience dryness should first suspect that they them- °* dryness 

selves are the cause. Among the internal and involuntary causes of dryness 

we may list the following: bad health, bodily fatigue, excessive activity or 

absorbing duties, vehement and prolonged temptations which exhaust one’s 

powers, improper training in the practice of prayer, methods of prayer un¬ 

suited to the individual, etc. Sometimes, however, dryness is the natural result 

of one’s own imperfections: lukewarmness in the service of God, infidelity to 

grace, habitual venial sin, habits of sensuality, vain curiosity, instability and 

superficiality, excessive activism, etc. 

At other times dryness may be sent by God as a purification or a test. 

After a soul has become somewhat adept in the practice of prayer, God usually 

deliberately withdraws all sensible consolation so that the soul will be purified 

of any excessive attachment to such consolation, will be humbled at seeing 

how little it can do without God’s help, and will thus be disposed for the next 

grade of prayer. Throughout one’s advancement in the life of prayer this 

alternation between dryness and consolation is usually perceptible at regular 

intervals, and especially when God is preparing the soul for some new ad¬ 

vance or some greater grace. If the dryness is prolonged over a long period, in 

spite of the soul’s fidelity to grace and earnest efforts, one may suspect that 

the soul is entering upon the night of the senses or some other passive purifica¬ 

tion. 

If, however, there is every indication that the dryness is caused by the devil, 

he soul should strive to be faithful in the practice of prayer, even if this means 

hat it must return from a higher grade of prayer to the simple recitation 

>f vocal prayers. The important thing is that the soul do the best it can and 

mder no pretext give up the practice of prayer, for that is precisely e 

!°al which the devil seeks to achieve. 

But since one should always suspect that dryness in prayer is due to his 

>wn weakness and imperfection, the best remedy is to correct any defects m 
__r i_lulrotiTormriPW 311(1 nC2ll2CDCC 1H tllC 
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FURTHER 

PITFALLS 

service of God. If the causes of the dryness are beyond one’s control, the best 

thing to do is to resign oneself to the trial for as long a time as God wills, to 

realize that sensible devotion and consolation are not essential to the true love 

of God, to humble oneself with a sense of one's unworthiness, and to persevere 

in prayer at any cost. The periods of involuntary dryness can be periods of great 

merit and purification, especially if one unites himself with the suffering 

Christ in the Garden of Gethsemane. 

Other pitfalls which should be avoided in the practice of prayer are the follow¬ 
ing: 

1) Purely mechanical recitation of vocal prayers and lifeless routine 

in the practice of mental prayer. 

2) Excessive personal effort, as if one were able to do all by sheer 

force, or undue passivity and inertia, as if one should leave all to God 
alone. 

3) Discouragement at not perceiving the consolations which one ex¬ 

pected, or rash optimism that one is farther advanced in prayer than 
one really is. 

4) Attachment to sensible consolation, which causes in the soul a cer¬ 

tain spiritual gluttony which impels one to seek the consolations of God 

rather than the God of consolations. 

5) Persistence in the use of a particular method, as if that were the 

only possible method, or premature abandonment of a method. 

510 

2: GRADES 
OF PRAYER 

We are indebted to St. Teresa of Avila for the clearest and best classification 

of the grades of prayer which has ever been compiled. Being a contemplative 

by vocation, it is natural that this great saint should have traced the path 

to sanctity according to the grades of prayer. Her concept that the intensity 

of one’s life of prayer coincides with the intensity of one's charity is based 

on solid theology and was confirmed by St. Pius X in a letter to the Carmelites, 

in which he stated that the grades of prayer taught by St. Teresa represent 

so many grades of elevation and ascent toward Christian perfection.1 These 

grades of prayer are: 1) vocal prayer; 2) meditation; 3) affective prayer; 4) 

prayer of simplicity; 5) infused recollection; 6) prayer of quiet; 7) prayer of 

union; 8) prayer of ecstatic union; 9) prayer of transforming union. In this 

chapter we will discuss the first four grades of prayer, which belong to the 

predominantly ascetical stage of the spiritual life. Contemplation, infused 

recollection and the prayer of quiet will be treated in the chapter immediately 

following and the various prayers of union in a final chapter on prayer. 

VOCAL PRAYER 

The first thing to be noted is that, although we classify the grades of prayer 

under the headings of ascetical and mystical, there may be mystical prayer 

in the early stages of the spiritual life and there may be a return to ascetical 

activity on the part of the souls who are well advanced in mystical ways. 

Hence it is important to keep in mind that what is meant by ascetica an 

mystical signifies that which is predominant and not that which is exclusive. 

‘Letter of March 7, 1914, cited by J. de Guibert, S.J., Doc— ecclesiastic* 

christianae perfectionis studivm spectantia, n. 636. 



the life I Little remains to be said concerning vocal prayer, since much of what we have 

OF prayer | already written concerning the prayer of petition applies to this first grade 

of prayer. By vocal prayer we mean any form of prayer which is expressed 

NECESSITY OF in words, whether written or spoken. This kind of prayer is practically the 

VOCAL PRAYER only form used in public or liturgical prayer, but it is also much used 

by private individuals. In speaking of the use of vocal prayer, St. Thomas 

states that the public prayers recited by the ministers of the Church, in which 

the faithful are expected to participate, should always be vocal.2 He then 

gives three reasons why vocal prayer is also suitable for private individuals: 

1) to arouse interior devotion; 2) to give homage to God with our body as well 

as our mind and heart; 3) to give vent, by way of overflow, to the spiritual 

sentiments that flood the soul in prayer. 

In view of the foregoing reasons, we should observe that our consideration 

o vocal prayer as the first grade in the practice of prayer is not restricted to 

prayer of petition (although petition would surely be included); what we 

would wish to emphasize rather is the use of vocal prayer as a means of 

arousing one’s devotion or of expressing one’s deep love for God. In this 

sense, it is readily seen how vocal prayer leads naturally to the second grade 

of prayer, which is meditation. Moreover, the use of vocal prayer, understood 

in is way, depends upon, and is subordinate to, mental prayer. In this wider 

context of vocal prayer we include both public liturgical prayer and individual 

private prayer as the expression by the Church and individuals of their worship, 

ove, t an sgiving, contrition and all the other sentiments which spring up 

m the human heart in reference to God.3 

FOR VOCAL r re_clu*remerlts ^or vocal prayer are attention and piety. What we have 

PRAYER a,rca7 concernin8 the attention required for prayer of petition has ap- 

phcauon here also; we would merely add that attention may be actual or 

virtua . ctua attention is present when the person who prays has complete 

awareness of what he is doing here and now; virtual attention is that which 

is a at t e ginning of prayer and extends throughout the prayer without 

emg retracte , although there may be involuntary distractions. St. Teresa 
says m this regard: 

2C,h Summa, II-II, q. 83, a. 12. 

All things being equal, public and liturgical prayer is much more profitab 

in thfonefate- gl0ry ^ does private’”^^ Nevfrthdess, honor 

of the most nerfeef’ ^ dle£^ore. wh° are most fervent in love are capab 
efficacv Prayer' 7*1 hiur8ical Payers of the Church have a speci 

4Although cn ’ refSOn d*e intervention of the Church as spouse of Chns 

persons mfciirTf °f habitual attention, which perdures wb 

Tan excessive imnf-rayer T “’f* °r 0CCUPW in some other task, we consid. 
it an excessive extension and an abuse of the word. 

As far as I am able to understand, the door of entry into this castle is grades 

prayer and meditation; I do not say mental prayer rather than vocal prayer, for of prayer 

to be prayer at all it must be made with consideration. For that prayer which 
does not attend to the one it is addressing and what it asks and who it is that 

asks and of whom it asks, such I do not call prayer at all, however much one 
may move the lips. For although it is true that sometimes it will be true 

prayer even if one does not take heed of these things, it is more truly prayer 

on those occasions when one does. But if one is accustomed to speak to the 
majesty of God as he would speak to his servant, without taking care whether 

he speaks badly but says whatever comes to his lips because he has learned 
it through doing it repeatedly, I do not consider such an activity prayer, and 

God grant that no Christian should have this habit.5 

The second requirement—piety—is complementary to that of attention. It 

goes without saying that we do not mean by piety the sensible consolation or 

sentimentality which sometimes accompanies prayer. By attention we apply 

our intellect to the practice of prayer; by piety we direct our will to God. 

Piety, therefore, involves several virtues: charity, vitalized faith, confidence, 

humility, devotion, reverence and perseverance.® Piety is so important for 

vocal prayer that it would be better by far to recite one Our Father piously 

and devoutly than to say many prayers in a routine and mechanical fashion, 

unless it is a question of prayers which must be recited by reason of some 

obligation. Piety should also be the measure for the duration of one’s per¬ 

sonal vocal prayers, for it is futile to attempt to pray well when one is fatigued. 

By the same token, public prayers should also be arranged in such a way that 

they arouse the devotion of the faithful and do not cause them tedium. “But 

in praying, do not multiply words as the Gentiles do; for they think by saying 

a great deal they will be heard. So do not be like them; for your Father knows 

what you need before you ask him” (Matt. 6:7-8). 

As regards the formulas to be used in vocal prayer, it is not possible to give FORMULAS 

any fixed rule or detailed directions. Perhaps the best principle to follow is OF PRAYER 

that given for the selection of books for one’s spiritual reading, namely, to use 

that which is beneficial. The words by which we express ourselves in vocal 

prayer will vary with our needs and our spiritual sentiments. Moreover, some 

Persons find it very difficult to express themselves, and therefore they make 

use of the prayers composed by others. Objectively, the best prayers are usually 

those which have been composed by the Church and the saints and inserted 

in the liturgy. There is no better vocal prayer than the Our Father, which was 

taught us by Christ himself, and the prayers which have been culled from the 

Pages of Scripture: the Ave Maria, Gloria, psalms, etc. Unfortunately, their 

~~~^lrUerior~Castle, First Mansions, Bk. I, Chap. 7; St. Thomas teaches the same 

doctrine in more technical language in Sumrna, II-II, q. 83, a. . 

8Cf. St. Thomas, ibid., a. 14. 
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THE LIFE 

OF PRAYER 

DEFINITION 

NATURE 
P OF MEDITATION 

constant repetition easily causes us to recite them in a purely mechanical 

fashion, oblivious of the sentiments which they contain. 

The necessity of fervent recitation of vocal prayer cannot be emphasized too 

much, because vocal prayer is one type of prayer that can never be omitted 

completely, even when one arrives at the height of sanctity. The time comes 

in the practice of mental prayer when the inferior grades yield to the superior 

grades as one progresses in union with God, but this never occurs with vocal 

prayer. It is always beneficial, either to arouse devotion or to give expression 

to the intensity and fervor of one’s love of God. Any attacks on the practice of 

vocal prayer must, therefore, be interpreted as the sign of an evil spirit, and 

this spirit has been manifested by many deluded souls and false mystics in the 

history of spirituality. 

MEDITATION 

Discursive meditation can be defined as a reasoned application of the mind 

to some supernatural truth in order to penetrate its meaning, love it and 

carry it into practice with the assistance of grace. The distinguishing note of 

meditation is that it is a reasoned or discursive type of prayer, and therefore 

attention is absolutely indispensable. As soon as one ceases to reason or dis- 

curse, he ceases to meditate. He may have given way to distraction, deliberately 

turned his mind to something else, passed on to affective prayer or contempt" 

tion, but without discursus there is no meditation. 

How, then, is meditation distinguished from simple study or speculation on 3 

supernatural truth? Unlike the latter activities, meditation is a form of 

prayer, and it is such by reason of its purpose or finality. Actually, meditation 

has a double finality, one intellectual and the other affective and practical. 

The intellectual purpose is to arrive at firm convictions concerning some 

supernatural truth; hence the importance of the intellect in meditation. But 

one could acquire firm convictions by speculative study, and therefore this 

cannot be the principal finality of meditation nor that which makes meditation 

true prayer. The most important element in meditation is the act of I°ve 

aroused in the will on the presentation of some supernatural truth by *e 

intellect. If one were to spend the entire period of meditation on speculative 

discursus, he would not have prayed but speculated. As St. Teresa points out, 

meditation consists not so much in thinking a great deal but in loving a gte31 

deal.7 When the will bursts forth with acts of love, an intimate and profound 

7Cf. Interior Castle, Fourth Mansions, Bk. I, Chap. 7. 

flgflgff 

contact is established between the soul and God, and then it is that the soul grades 

can truly be said to be praying. Far from being the goal of meditation, dis- of prayer 

cursus is merely a kind of disposition and necessary preparation for the arousal 

of love. 

But neither is a meditation complete when the individual has been Resolution 

aroused to love the supernatural truth on which he has speculated; there is yet 

a final step for the completion and perfection of meditation—the practical 

resolution. Any meditation that is properly made should terminate in a practical 

resolution for the future. Love cannot be idle; by its very nature it urges one to 

action. When the meditation has passed through the steps of discursus and 

acts of love, therefore, charity itself impels one to put love into action. Failure 

to make efficacious resolutions is the reason why many souls who practice 

daily meditation get little or no practical benefit from this exercise of prayer. 

They insist too much on that which is merely a preparation for prayer properly 

speaking. They pass the time in simple spiritual reading or study or in dis¬ 

tractions of one sort or another, but there does not come forth from their 

hearts a single act of love, nor do they make any practical concrete resolutions. 

One final element of the definition of meditation requires explanation: Subjects 

that of the subject matter. We have stated that meditation is the reasoned °f me<litat!oa 

discursus on some supernatural truth, meaning any truth related to God and 

the spiritual life. By reason of the subject matter, some authors have made a 

further division of meditation into imaginative meditation, dogmatic meditation, 

liturgical meditation, moral meditation, etc. Whether or not such classifications 

are warranted, it is true that one can meditate on a variety of subjects; e.g., 

some scene or mystery from the life of Christ, the life and virtues of Mary 

or the saints, some particular virtue to be acquired or vice to be uprooted, a 

truth from dogmatic theology, such as the attributes of God or the indwelling 

of the Trinity, the prayers and actions of the sacraments, the Mass and the 

liturgy, etc. 

The basic guiding principle as regards subject matter is to select that which is 

needed at a particular time and will be beneficial according to one s capaci¬ 

ties. Consequently, it is important to insist upon prudence in the selection 

of the material for meditation. Not all subject matters are suited for all souls, 

not even for a given soul in varying circumstances. In general, young people 

or beginners in the practice of meditation will do well to utilize what has 

Been called imaginative meditation (scenes from the life of Christ, Mary and 

Ae saints), liturgical meditations or moral meditations (which help one to 

uproot vices, avoid sin and cultivate virtue). 

regards the various methods of meditation, two extremes are to be avoided: 

excessive rigidity and instability. At the beginning of the practice of prayer 

il is generally necessary to adhere to some method or other, because as yet 

METHODS OF 
MEDITATION 

515 



THE LIFE 

OF PRAYER 
the soul does not know how to proceed in the life of prayer. In these early 

stages it is of great importance that the soul not only follow a method but 

that it select the most beneficial method, for the needs of souls are not identi¬ 

cal. As the soul progresses in the practice of prayer, however, and is more at 

ease in conversing with God, the method becomes less and less important and 

eventually may even become an obstacle to further progress. Methods of prayer 

are like crutches to a man with an injured leg; he needs crutches as long as 

he cannot walk alone, but he should put away the crutches as soon as he 

has regained the use of his limb; otherwise the crutches will prevent him 

from walking on his own two feet. It should also be noted that, since the 

individual is not usually the best judge of his own needs, a prudent and wise 

spiritual director is of great help in leading the soul from one grade of prayer 

to another, as long as he himself is not slavishly addicted to one method 
exclusively. 

Although ancient writers such as Cassian and St. Bernard spoke about 

methods of prayer, it was not until the sixteenth century that spiritual writers 

egan to offer detailed methods of discursive prayer. Since that time, methods 

o prayer have been compiled or adapted by such writers as Louis of Granada, 

O.P. St. Peter Alcantara, O.F.M., Jerome Grecian, O.C.D., St. Ignatius 

yo a, St. Francis de Sales, St. Alphonsus Liguori, St. John Baptist de la Salle 

an ardinal Berulle. We shall content ourselves with offering the outlines 

o the most popular methods of prayer and leave the others to the personal 
research of the reader.8 
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Method of St. Ignatius Loyola:9 

I acts of faith and reverence in the presence of God 

l general preparatory prayer to ask the grace of making a 

Preparation / good meditation 

i composition of place (exercise of the imagination) 

\ petition for the special grace sought in the meditation 

exercise of the memory to recall the material to be meditated upon 

exercise of the intellect by reflection and consideration of the 
material of the meditation and practical applications and conclu- 
sums to be drawn from it 

exercise of the will by arousing devout feelings and affections 

an y making practical, particular resolutions 

Conclusion j C°1!°qUy 01 Conversation God 

_ ( Vocal Prayer> such as Our Father, Hail Mary, etc. 

Body of the 

meditation 

8For detailed explanations cf. Methods of Mental Prayer by Cardinal Lerca 

St. Ignatius composed at least six methods of meditation, as can be seen in 
Spiritual Exercises. 

Method of St. Francis de Sales: 

Before meditation: preparation of material; use of books recommended 

I exercise of the presence of God 

invocation to God 

representation of the mystery or composition of place 

D . , . \ considerations (exercise of the intellect) 
Body of meditation ) 

) exercise of the will (affections, colloquy, resolutions) 

I act of thanksgiving 

act of offering 

act of petition 

After meditation 

spiritual reflections 

recollection 

return to duties of one’s state 

immediate execution of resolutions 

GRADES 

OF PRAYER 

Method of St. Alphonsus Liguori: 

Preparation 

acts of faith and adoration 

acts of humility and contrition 

petition for light 

Body of meditation 

meditation or reflection (from a book) 

affections of faith, adoration and love 

renunciation, oblation, resignation, conformity to Gods will 

prayer of petition 

practical resolutions 

Conclusio 

(thanksgiving 

purpose to carry out resolutions 

request for God’s help to be faithful 

petition for one’s neighbors, souls in purgatory, etc. 

I spiritual reflections 

put resolutions into practice 

preserve recollection 



the life Method of Saint Sulpice: 

OF PRAYER 

Remote preparation: life of recollection and solid piety 

{select meditation material the night previous 

go to sleep thinking of the material 

make meditation as soon as possible after rising 

I place oneself in the presence of God 

acts of humility and contrition 

invocation of Holy Ghost: Veni Sancte Spiritus 

First point of meditation ) consider words or actions of Jesus or some saint 

(adoration) j renc]er homage and veneration, thanksgiving, etc. 

(convince oneself of necessity of practicing virtue 
in question 

sorrow for the past, confusion for the present and 

desire for the future 

petition God for virtue in question 

Third point of meditation \ £orm a particular resolution 

(co-operation) j renew resolution of particular examen 

I thanksgiving to God 

ask pardon for faults committed 

petition blessings on one’s resolutions and whole life 

spiritual reflection for the rest of the day 

place all in Mary’s hands: Sub tuum praesidium 

Carmelite Method:10 

T , . \ preparation 
Introduction / 

( reading 

I imaginative representation of material 

reflection or meditation properly so called 

affective colloquy or conversation with God 

I thanksgiving 

oblation 

petition 

10Cf. also Conversation with Christ by Peter-Thomas Rohrbach, O.C.D- & 
518 note 8. 

As is evident from the outlines given above, all meditation can be reduced 

ultimately to a basic framework which contains all the essential parts or very 

soul of meditation: consideration of some supernatural truth, application of 

that truth to one’s life and personal needs, and the resolution to do some¬ 

thing about it. These three steps, we believe, are absolutely essential for true 

meditation; the other details may be used or not according to the needs of 

individual souls. 

Before leaving the consideration of the second grade of prayer, we shall dis¬ 

cuss briefly a few details which are related to the practice of meditation. 

The first is a question of the proper time for meditation. It is better by 

far to select the most opportune time of the day and then to endeavor to 

observe that same time each day. Regularity in prayer is of extreme importance, 

for it is very easy for a person to alter the schedule, then change the time for 

any pretext whatever, and ultimately abandon the practice of prayer. As re¬ 

gards the most opportune time, it should be noted that not all times are equally 

satisfactory. As a general rule it is more difficult to meditate after a heavy 

meal, immediately after recreation, or when the mind is distracted or fatigued 

by many occupations. Most writers on the spiritual life state that the best 

times for meditation are early in the morning, the late afternoon before the 

evening meal, or late at night when one has finished all the duties and 

occupations of the day. But even this cannot be given as a hard and fast rule, 

and perhaps the best norm to be followed is to meditate when one s mind is most 

alert and one can be recollected.11 

The duration of meditation cannot be the same for all individuals or for all 

states of life. It should, as far as possible, be adjusted to the needs of each. 

Religious, however, are usually obliged by their constitutions to devote a definite 

period of time to mental prayer. Although it is possible to find a variety of 

opinions concerning the length of time to be spent in meditation, it is reason¬ 

able to state that, if the time spent in meditation is too brief, most of the period 

is used in getting ready to pray and not in actual prayer; but if the time is 

too long, devotion is stifled and the period assigned for prayer becomes a period 

of penance.12 

~~^The~time for meditation presents a problem in many religious communities 

devoted to the active life, and it would seem to be more prudent to allow local 

superiors to set the time for meditation according to the need and circumstances 
the community rather than attempt to follow a universal rule throughout the 

12St. Alphons^sStLig^'ori maintains that beginners should not spend more than 
2 half hour at mediation, but the time should gxadualiy be m^eased a^ they 

advance in the practice of prayer. St. Francis de Sales and St. Ignatius Loyoa 

GRADES 

OF PRAYER 

PRACTICE 
OF MEDITATION 

Time 
for meditation 

Duration 
of meditation 
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the life St. Thomas Aquinas teaches that prayer should last as long as the soul 

of prayer js jn a state of fervor and devotion, and that it should terminate when it can 

no longer be prolonged without tedium and continual distractions.13 One 

must take care, however, not to yield to negligence and sloth under the 

pretext of not being able to pray without distraction or fatigue. Whatever the 

length of time given to meditation, it should never be considered as a spiritual 

exercise which is isolated and unconnected with the rest of the spiritual life. 

Its influence should be felt throughout the whole day, and in this way, as 

St. Thomas suggests, prayer should be constant and uninterrupted.14 The 

practice of meditation will be greatly assisted by the assiduous use of fervent 

ejaculatory prayers which will preserve the fire of devotion throughout the day. 

The important thing is that one lead a life of prayer; without it, one can 

hope to gain little benefit from the particular times set aside for meditation. 

Place and We have already spoken of the place and posture for prayer when we 

I30 treated of vocal prayer, but something further needs to be said concerning 

meditation. The church is the most fitting place for meditation, because of the 

sanctity of the place, the presence of Christ in the Eucharist, and the solitude 

and recollection which are usually found there. Meditation can be made in 

any place, however, in which a person can be recollected and can concentrate 

on the material of the meditation. Here again it is a question of particular 

dispositions, and the best rule of conduct is that which is based on one’s per¬ 

sonal experience. 

In regard to the posture during meditation, it is of great importance be¬ 

cause of the necessity of recollection and attention in discursive prayer. The 

posture should be humble and respectful, but it need not he any particular 

posture. Some persons may find it most effective to meditate while kneeling, 

but for others the discomfort may prove a cause of distraction. But whether 

kneeling, seated or standing, two extremes should be avoided: excessive com¬ 

fort and excessive mortification. If one is too comfortable, he will find it diffi¬ 

cult to keep his mind on the material of meditation or may even fall asleep, 

if ones posture is too uncomfortable, it will be a cause of distraction and 

will soon kill devotion. 

CONCLUSION From what has been stated, it should be evident that the practice of medita¬ 

tion is a great spiritual help. A great number of persons who live habitually 

in the state of sin continue in that state simply because they never reflect 

seriously upon the state of their souls. Some of them do not have malicious 

hearts nor do they hate the things of God or their own salvation; they have 

simply given themselves entirely to purely natural activities and have f°r 

13Cf. Summa, II-II, q. 83, a. 14. 
520 14Cf. loc cit. 

gotten those things that are of importance to their soul. As a result, they have 

been easily overwhelmed by the impetus of their disordered passions and have 

passed year after year in the state of sin. One of the greatest proofs that their 

sad condition is due not so much to malice as to the lack of reflection and 

introspection is the fact that when they return to the practice of their religion, 

or attend a retreat or mission, they usually experience a strong impression 

which leads them to a complete conversion of life. 

With good reason does St. Alphonsus Liguori maintain that the practice of 

mental prayer is incompatible with the state of sin. It is, therefore, a great 

help for salvation to cultivate the practice of daily meditation. 

Sanctification, self-knowledge, profound humility, recollection, mortification 

and many other things which are necessary for the attainment of perfection 

are morally impossible to a person who does not practice meditation. A person 

who aspires to sanctity by giving himself completely to the active life while 

neglecting the life of prayer may just as well forget about Christian per¬ 

fection. Experience proves that there is absolutely nothing that can supply 

for the life of prayer, not even the daily reception of the Eucharist. There are 

many persons who receive Communion every day, yet their spiritual life is 

mediocre and lukewarm. The reason is none other than the lack of mental 

prayer, either because they omit it entirely or they practice it in a mechanical 

and routine fashion. We repeat that without prayer it is impossible to attain 

Christian perfection, no matter what our state of life or the occupation to 

which we dedicate ourselves. The spiritual director must insist constantly on 

the faithful practice of mental prayer. 

GRADES 

OF PRAYER 

AFFECTIVE PRAYER 

Although St. Teresa of Avila does not use this expression in any of her writ¬ 

ings, she does refer to this grade of prayer,15 and it has been accepted by all 

the schools of spirituality. One of the first writers to use the name affective 

prayer was Alvarez de Paz, following the Jesuit, Antonio Cordeses.16 

Affective prayer may be defined as a type of prayer in which the operations us NATURE 

of the will predominate over discursus of the intellect. We do not believe that 

there is any specific difference between affective prayer and meditation as 

there is between meditation and contemplation. It is merely a simplified 

I5Cf. The Life, Chap. 13. 
16Cf. Alvarez de Paz, De inquisitione pacts. 
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the life meditation in which the heart predominates; nothing more. For this reason 

of prayer the transition from meditation to affective prayer is usually gradual and more 

or less easy, depending on the temperament of the individual, the effort that 

is made, the education received, and the method used. Some persons are 

by nature so affectionate and responsive that they very easily rise from intel¬ 

lectual discursus to the movement of the will. Sometimes the slightest reflection 

is sufficient to arouse their affection. Others, on the contrary, are so cold 

and rigid by nature that their prayer is almost entirely discursive and they 

seldom give expression to affections of the will. Such individuals need more time 

and more practice to arrive at the practice of affective prayer. It should be 

noted that the method of St. Ignatius is not as conducive to affective prayer 

as is the simpler method used by the Carmelites and the Franciscans. 

When should one expect to make the transition from discursive meditation 

to affective prayer? Two extremes must be avoided: to leave meditation too 

quickly or too late. In practice, however, these extremes can easily be avoided 

if one takes care to simplify discursive meditation gradually, without trying 

to force oneself. One should never use violence in order to arouse the affections 

of the will, but should give oneself to these movements if one feels the at¬ 

traction of grace to do so. It is almost certain that any person who practices 

daily meditation will from time to time experience the inclination to yield 

to affections of the will which have been stimulated by some particular point 

in the meditation. When this occurs, one should give himself gently to the 

movements of love, and as these moments become more and more frequent, the 

individual makes the transition from discursive meditation to affective prayer. 

Discursive meditation is a requisite for the practice of affective prayer and 

PRAYER Sh0uW normaUy kad t0 this type of prayer. It would be impossible to have 

a prayer which is exclusively affective, because the will is a blind faculty 

which needs direction and enlightenment before it can love and desire the 

good. For that reason discursive meditation and spiritual reading play 211 

important part in the practice of affective prayer, since they supply the 

material which will stimulate the activity of the will. Hence one must be 

careful not to terminate discursive meditation before the affections have been 

stimulated. This would be a waste of time and could also be the source of 

illusion. Neither should one force the affections; when they do not come 

' " ' spontaneously, or when they have run their course, one should return 

to discursive prayer and not try to prolong the affection by his own efforts. 

Neither should the individual be anxious to pass from one affection to another. 

Rather, he should attempt gradually to simplify the movements of the will- 

It is important that the operations of the will be reduced to unity and that 

the affections be intense rather than numerous. The practice of affective 

522 prayer is best guaranteed by the use of discursive meditation, in which one 

considers the material point by point and pauses at any given moment in 

which the affections of the will have been stimulated. Gendy and without 

any effort, one should yield to this affection until it has run its course, and 

then return to the next point in the meditation. This is likewise a commend¬ 

able method to be followed in spiritual reading or in the use of a manual 

of prayer. As soon as some thought has stimulated and aroused a movement 

of the will, one should stop reading and allow the will to perform its operation. 

GRADES 

OF PRAYER 

If properly used, affective prayer confers many benefits on the soul. Psycho¬ 

logically, it provides a delightful respite from the dry labor of discursive medi¬ 

tation. It also prevents the individual from becoming excessively introspective 

or relying too greatly upon his own efforts, as could happen easily if one were 

to devote himself exclusively to discursive meditation and never allow the 

will to break forth in acts of love. Spiritually, since affective prayer is es¬ 

sentially an operation of the will, it is effective in deepening the union of 

the soul with God by acts of love. And since all of the infused virtues are 

increased with the increase of charity, affective prayer is a powerful means 

for growth in virtue. It is likewise a great stimulus for the practice of the 

Christian virtues because of the sweetness and consolation which it gives. 

It is, lastly, an excellent disposition and preparation for the prayer of simplicity 

and eventually for infused contemplation. 

But certain dangers and abuses must be avoided in the practice of affective 

prayer. First of all, one should never use force in order to produce the affec¬ 

tions and movements of the will. Since these affections are acts of the wi 

and the will as such is not subject to force and violence, it is of no avail to 

clench one’s fist, to distort one’s face, and to groan or sigh in an effort to 

produce an intense act of the love of God. The act of love must be aroused 

spontaneously, and this is best effected by supematuralrang ones motives 

and striving in all things simply and solely to give glory to God out ol pure 

love. 

Another possible danger in the practice of affective prayer lies m the fact 

that it often fills the heart with sensible consolation. Those who are easily 

stimulated to movements of affection may erroneously judge themselves to 

Be more advanced in perfection than they really are, because they fee at 

times as if they are going into ecstasy. Unfortunately, many of these persons 

see no contradiction in the fact that in their daily life they are constantly falling 

into imperfections and venial sins. True progress in the spiritual life consists 

in the ever more perfect practice of the Christian virtues and not m the sweet¬ 

ness which one experiences in prayer. Moreover, persons who place great 

value on sensible insolations are in danger of practicing prayer solely for 

THE VALUE 
OF AFFECTIVE 

PRAYER 

POSSIBLE 
DANGERS 



the liee the delight which it gives them. This is the spiritual gluttony which St. John 
of prayer 0f thg Cross criticizes with severity.17 

Lastly, there is the danger that persons who have tasted the delight and 

consolation of affective prayer may fall into a sterile slothfulness which will 

prevent them from returning to the discursive meditation which they had 

formerly practiced. It is a serious mistake to think that once the soul has 

enjoyed habitual affective prayer it need never return to the practice of medi¬ 

tation. St. Teresa warns her nuns that sometimes it is necessary to return to the 

lower grades of prayer after having been introduced to mystical contemplation.18 

THIsf PRAYER ThT *S 311 nl^e f°r judging the value of any kind of prayer: examine 
t e ruits which it produces. This is the supreme norm for the discernment of 

spirit, as given by Christ himself.19 The value of affective prayer cannot be. 

measured by the intensity or the frequency of the sensible consolations which 

are experienced, it must be evaluated by the increasing perfection in the life 

o the individual. This means that the fruits of affective prayer should be a 

more intense practice of the Christian virtues, an increasing purity of inten- 

tion the practice of abnegation and detachment, an increase in charity, and 

the faithful and exact fulfillment of the duties of one’s state in life. Affective 

prayer, in spite of the consolations which it gives, is not the goal or terminus 

o t e ife of prayer; it is only a step along the way to the perfection of 
prayer in the mystical state. 

PRAYER OF SIMPLICITY 

It seems that Bossuet was the first author to use this expression,20 but this type 

o prayer was recognized by St. Teresa, who called it the prayer of acquired 

recollection, to distinguish it from infused recollection, which for her was 

the first grade of mystical contemplation.21 Other authors call this type of 

prayer the prayer of simple gaze, of the presence of God, or of the simple 
vision of faith. 
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isrT fJurfe Night of the Soul, Bk. I, Chap. 6. 

19Cf Mm°T7 lT ’ * Mansions> Cll0P 4. 

1925°3C^PIVPoiu2r^at- SS-> Christian Spirituality (Westminster, Md.: Newman, 

C^CL The Way of Perfection, Chaps. 28-29; Interior Castle, Fourth Mansions, 

In the seventeenth century some writers began to call this prayer acquired grades 

contemplation. St. John of the Cross and St. Teresa of Avila never used that 0F prayer 

expression, and while we do not see any inconvenience in admitting the type 

of prayer designated by that term (it is simply the prayer of acquired recol¬ 

lection according to St. Teresa or the prayer of simplicity according to Bossuet), 

we prefer to restrict the word contemplation to the mystical grades of prayer. 

The prayer of simplicity was defined by Bossuet as a simple loving gaze upon ITS NATURE 

some divine object, whether on God himself or one of his perfections, or on 

Christ or on one of his mysteries, or on some other Christian truth.22 It is a 

form of ascetical prayer which is extremely simplified. The discursus formerly 

used in meditation has been transformed into a simple intellectual gaze; the 

affections which were experienced in affective prayer have been unified into 

a simple loving attention to God. The prayer is ascetical, meaning that the 

soul is able to attain to this type of prayer by its own efforts with the help 

of ordinary grace, but frequently one begins to experience the beginnings of 

infused prayer. 

The prayer of simplicity is thus the transition point between ascetical and 

mystical prayer. It is, as it were, the final disposition before the Holy Ghost 

begins to operate in the soul by means of his gifts. For that reason, one fre¬ 

quently perceives a blending of acquired and infused elements in the practice 

of the prayer of simplicity. If the soul is faithful, the infused elements will 

gradually be increased until they dominate the practice of prayer entirely. 

Thus, without any violence and almost insensibly, the soul proceeds gently 

and gradually from the ascetical practice of prayer to mystical contemplation, 

and this is another proof of the unity of the spiritual life and of the fact 

that there is only one road to perfection. 

Because of its simplicity, there is no particular method for this type of prayer. 

It is simply a question of gazing and loving. It is useful, however, to eeP in 

mind certain counsels. Before one actually enters upon the prayer of simplicity, 

great care must be taken not to try to hasten the entrance into this type of 

Prayer. As long as one is able to meditate and to obtain benefit from meditation, 

he should continue practicing that type of prayer. Otherwise he would be 

in danger of falling into that spiritual sloth which St. Teresa classified as 

foolishness.23 

The contrary extreme should likewise be avoided, namely, not to continue 

with the practice of meditation or even of affective prayer if one perceives 

pCfT~Bossuet, Maniere courte et facile pour faire Voraison en foi el de simple 

presence de Dieu. 525 

23Cf. Interior Castle, Fourth Mansions, Chap. 3. 



the life clearly that the soul wishes to remain before God in a loving attention without 

OF PRAYER I any particular discursus or affective movement. St. John of the Cross severely 

criticizes those spiritual directors who try to keep souls restricted to the 

practice of discursive meditation when they have advanced far enough to 

enter the prayer of simplicity.24 

During prayer For the practice of the prayer of simplicity it is fitting that the soul 

dispose itself by means of some material, as was done in the use of simple 

meditation, hut it should abandon it immediately if the attraction of grace 

so inclines. Nothing is lost if a person prepares himself for the prayer of 

simplicity by reading from a spiritual book or a manual of prayers, even if 

one is later moved by grace to turn the loving gaze of the soul to something 

else; but it would be a waste of time if one were merely to sit in idleness 

and wait for some material to come to mind spontaneously. The preparation 

that is made for the practice of the prayer of simplicity, however, should be 

very brief and should not be concerned with many details. The essence of 

the prayer of simplicity requires that the powers of the soul be intimately 

united in this loving gaze, and this requires in turn that the object of atten¬ 

tion should be simple and unified. 

During the practice of the prayer of simplicity the soul should strive to 

preserve the loving attention which is fixed on God, but without doing violence 

to itself. It must avoid distractions and empty sloth, but if it exerts too much 

effort it will destroy the simplicity of the prayer. Psychologically it is diffi¬ 

cult for a person to remain attentive over a long period of time, and there¬ 

fore one should not expect, at least not in the beginning, to be able to practice 

the prayer of simplicity for long periods of time. As soon as the loving at¬ 

tention begins to waver, one should turn to the use of affective prayer or 

simple meditation. All must be done gently and without violence. Nor should 

the soul be upset if periods of dryness occur. The prayer of simplicity is not 

always a sweet and consoling type of prayer. Since it represents the transition 

rom ascetical to mystical prayer, the soul may begin to experience the aridity 
of the night of the senses. 

THIS PRAYER ^ Prayer simplicity should be manifested in a general im- 

provement and progress in the Christian life in general. One’s entire life 

and conduct should therefore benefit from the practice of this prayer. And 

since grace tends more and more to simplify our conduct until it is reduced to 

unity in ove, we should foster this tendency by avoiding every kind of af" 

fectation and multiplicity in our relations with God and our neighbor. This 

simp 1 ication of life should characterize those who have entered upon the 

prayer of simplicity. It should be especially manifested in a deep and con- 

526 24Cf. The Living Flame of Love, Chap. 3. 

tinuous recollection in God. Even when occupied with the ordinary duties 

of daily life, the soul should be interiorly gazing upon God and loving him. 

The presence of God should be especially felt during liturgical prayer and 

in the recitation of vocal prayer. The examination of conscience should 

be so simplified that a rapid glance reveals the faults and imperfections of the 

day. All external works should be performed with the spirit of prayer and 

with the ardent desire of giving glory to God, and even the most common¬ 

place tasks should he penetrated with the spirit of faith and love. 

All of the advantages of affective prayer over simple meditation should be 

found as well in the prayer of simplicity, but noticeably increased. As affective 

prayer is an excellent preparation for the prayer of simplicity, so the latter is 

a disposition for infused contemplation. With much less effort than before, 

the soul achieves magnificent results in the practice of prayer. So it is seen 

that each new grade of prayer represents a new advance in the Christian life. 
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3: CONTEMPLATIVE 
PRAYER 

The prayer of simplicity marks the passage from ascetical prayer to mystical 

prayer. Strictly speaking, it is not possible to make a complete separation 

between the ascetical and the mystical grades of prayer as manifested in 

any particular soul, because the ascetical and the mystical aspects of the 

Christian life are so blended that persons in the ascetical state are capable 

of receiving certain mystical influences through the operations of the gifts 

of the Holy Ghost, and mystics may sometimes operate in a purely ascetical 

fashion when the gifts are not actually operating. The only thing that is 

certain is that in the ascetical state there will be a predominance of ascetical 

actions and in the mystical state the operations of the gifts of the Holy Ghost 

will be predominant. Consequently, it is not surprising that the operations 

of the gifts of the Holy Spirit should begin to predominate while the soul 

is in the highest grade of the ascetical life, namely, the practice of the prayer 
of simplicity. 

The general name given to mystical prayer is that of infused contemplation, 

which admits of various grades or degrees. Before discussing the various 

°wever, it is necessary to examine the nature of contemplation and 

the dispositions necessary to attain it. 

CONTEMPLATION 

The word contemplation signifies a type of knowledge which is accompanied 

by pleasure, and the object of the knowledge is usually of such a type that 

it arouses admiration and captivates the soul. Since contemplation is by its 

essence an operation of the cognitive powers, any one of the faculties of 

knowledge whether vision, imagination or the intellect, is capable of performing 

a contemplative act more or less perfectly. Consequently, there is such a thing 

as a purely natural and acquired contemplation in the sensible, imaginative 
528 or intellectual order. 

But contemplation is a distinctive type of knowledge. It is an experimental 

knowledge in the sense that it calls into play the affective powers of the 

individual, and these may be, like contemplation itself, on the purely sensible 

or on the spiritual plane. Contemplation is, therefore, an operation in which 

one experiences the happy blending of the cognitive and the affective powers 

in an activity which is at once intuitive and delightful. The knowledge 

involved is not speculative and discursive but experimental and intuitive; 

the movement of love is not toward the possession of the object of contemplation 

hut one of surrender to the object that is loved. Perhaps the best example 

of natural contemplation is to be found in the aesthetic experience of the 

beautiful. 

Supernatural or infused contemplation has been defined by various formulas 

throughout the centuries, but the essential note which all of the definitions 

have in common is that supernatural contemplation is an experimental knowl¬ 

edge of God. It goes without saying that our knowledge of God admits of 

various types. For example, by means of a sensible contemplation, one can 

gaze upon the created universe as a symbol or trace of God; one can picture 

in the imagination various scenes from the life of Christ; or one can consider 

theological truths and the mysteries of religion on a purely intellectual plane. 

For the supernatural contemplation of God, however, it is necessary that one 

possess supernatural faculties or powers, because an effect cannot be greater 

than its cause. When we speak of supernatural and infused contemplation, 

therefore, we must necessarily restrict the word to signify a type of contempla¬ 

tion which involves the operations of the supernatural faculties which flow 

from sanctifying grace.1 What these supernatural faculties are can best be 

seen by stating them in the following series of conclusions: 

1) Infused contemplation is not a gratia gratis data. There are several 

reasons for this statement: a) infused contemplation is substantially (quoad 

substantiam') supernatural and the gratiae gratis datae are only modally 

(.quoad modum) supernatural; b) contemplation is ordained to the spiritual 

1This statement is opposed to the doctrine of certain mystics, such as Eckhart, 

Ruysbroeck, Tauler, etc., who taught that the highest peak of contemplation 

consisted in the absolute quiet of the faculties. For them, the height of contempla¬ 

tion consisted in some kind of substantial contact or union between God and 

the substance of the soul. The human soul is not immediately operative, however, 

hut operates through the faculties. Moreover, contemplation is meritorious, Put 

]t could not be so if it did not consist in the operation of the faculties. The 

°nly way in which the expressions of these mystics can be jusnfied1 is under- 

stand that the lofty contemplation of which they speak is so smooth and 

!» operation that it gives the impression that there is no activity of the faculties, 

^ere is in fact an Activity of the highest degree, although it is not experienced 

as such by the contemplatives. i 
529 
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THE LIFE good of him who receives it and the gratiae gratis datae are ordained to the 

OF prayer | good ,0£ others; c) infused contemplation is formally sanctifying and the 

gratiae gratis datae are not. 

2) Infused contemplation necessarily requires sanctifying grace. Infused 

contemplation is never given without the operation of the gifts of the 

Holy Ghost, and these are inseparable from grace and charity. Moreover, 

contemplation is one of the effects of an intense love of God, which presupposes 

sanctifying grace, and at the same time it increases charity. Finally, contempla¬ 

tion would otherwise he a gratia gratis data and not formally sanctifying. 

3) In addition to sanctifying grace, contemplation requires the impulse 

of actual grace and charity. The reason for this is that contemplation is a 

supernatural act, and therefore it requires a previous supernatural divine 

movement of actual grace. 

4) The ordinary actual grace which moves the infused virtue does not 

suffice for the contemplative act; contemplation further requires the actual 

grace which moves the habit of the gift of the Holy Ghost. If the first part 

of this statement were not true, every act of an infused virtue of the intellectual 

order would be contemplative. The reason for the second part of the statement 

is that infused contemplation proceeds from the gifts of the Holy Ghost. 

5) In addition to habitual and actual grace, contemplation requires the 

habits of the infused virtues and the gifts of the Holy Ghost. Sanctifying 

grace, which is to the spiritual life what the soul is to man’s natural life, 

is not immediately operative, but it works through the faculties of the super¬ 

natural life, which are the infused virtues and the gifts of the Holy Ghost. 

Without these supernatural habits, actual grace would produce a supernatural 

act in a violent manner, whereas contemplation is an activity filled with 

sweetness and facility. 

6) No infused virtue or gift of the Holy Spirit of the affective order 

could be the immediate, formal and eliciting principle of the act of contempla¬ 

tion, although it may be an antecedent disposition or a consequent effect- 

Contemplation is an elicited act of the intellect, and therefore the faculties 

from which it proceeds immediately are not faculties of the affective order. 

But the infused virtues of the affective order are necessary as dispositions 

or a preparation for contemplation, because it is impossible to have contemplation 

without the control of the passions. Consequently, the affective moral virtues 

remotely prepare for the contemplative act by rectifying the lower appetites, 

and the affective gifts of the Holy Spirit produce a purification of the senses 

and the passions. The affective theological virtues of hope and charity have 

a direct and immediate influence on the act of contemplation by elevating 

man to an intimate union with God, and the gifts of fear and wisdom, 

530 which correspond to these affective theological virtues produce the passive' 

purification of the will, which is a most excellent proximate disposition for 

contemplation.2 

7) The immediate eliciting principle of contemplation is faith informed 

by charity and strengthened and perfected by the intellectual gifts of the 

Holy Ghost. Informed faith provides the substance of the act of contemplation, 

and the intellectual gifts of wisdom, knowledge and understanding provide 

the supernatural mode of operation. Since the faculty in which contemplation 

takes place is the intellect, the habit by which contemplation is produced 

must also be intellectual. Moreover, this habit will necessarily be a virtue or 

gift which perfects the speculative intellect, because contemplation is an act 

of the speculative intellect. In addition to habitual grace, actual grace and 

the act of charity, therefore, contemplation requires the operation of the 

virtue of faith and the gifts of wisdom, understanding and knowledge. 

One and the same action, however, cannot proceed in exactly the same 

way from habits which are specifically distinct. Faith provides the substance 

of the act of contemplation by formally establishing contact with God as 

First Truth, but without giving any vision of the truth. Faith is of things 

that are not seen, and therefore its manner of knowledge is obscure. Faith 

provides the material for contemplation, but the intellectual gifts of the 

Holy Ghost are, as it were, the form. The virtue of charity plays its part 

in contemplation, not by establishing the formal contact with God, but as a 

proximate disposition which applies the object to the subject. Through 

charity the object of faith is made present to the subject in a connatural 

manner. It is, therefore, a dispositive element in contemplation, although it 

is indispensable that faith be informed by charity. 

The intellectual gifts of the Holy Ghost provide the supernatural mode 

by which contemplation becomes an experimental knowledge and acquires 

a certain stability. The gifts depend on the operation of faith, and therefore 

the virtue of faith must operate in every contemplative act. As regards the 

intellectual gifts in particular, the gift of understanding provides the formal 

mystical knowledge by making the object present as something known.® 

The gift of wisdom conforms man with God by a certain adoptive filiation, it 

Perfects the virtue of faith by giving a knowledge of God which is not 

discursive but intuitive and experimental; and it perfects the virtue o charity 

hy giving a savory experience of God and supernatural mysteries. e g11- 

°f knowledge refers to the secondary object of contemplation, namely, created 

things by which man is raised to a knowledge of God. , 

not mean that no individual could enjoy infused "plajion 

without having suffered the passive purification, for we 
'hat it is possible for a person in the ascetical state to perform mysncal arts. 

3Cf. St. Thomas. I-II. a. 9, a. 2, ad 3; a. 3; JI-II, q. 8, a. 7, q. 45, a. 6. 
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the life I Having considered the nature of contemplation from a theological point ol 

of prayer | view, we shall now describe the psychological and experimental characteristics 

by which the spiritual director can recognize infused contemplation and 

DISTINCTIVE distinguish it from other manifestations of the spiritual life. 

1) Am experience of the presence of God. Father Poulain and other authors 

of mystical theology place great emphasis on this characteristic and consider 

Experimental ^ esser*tial note of infused contemplation. “The real point of difference 

knowledge from t]he recollection of ordinary prayer is this: in the mystical state God 

is not satisfied merely to help us think of him and to remind us of his 

presence, but he gives an experimental, intellectual knowledge of his presence, 

n a word, he makes us feel that we truly enter into communication with 

him.”* Following the same doctrine, Father de Grandmaison states that 

the mystics are the witnesses of the loving presence of God in us.6 We 

would not deny that this characteristic is the most frequent and ordinary 

one in the mystical experience, but we would not consider it as an essential 

mystical experience in general, because the soul may lack the experience 

o e presence of God when it is undergoing the passive purification of the soul. 

Invasion 2) The invasion of the soul hy the supernatural. This is another of the 

ot me soul most frequent characteristics of infused contemplation, although it is often 

lacking during the periods of passive purgation. When it is produced, the 

sou ee s in an unmistakable and ineffable manner that it is invaded and 

permeate with something which it cannot describe with precision, but 

Vr/C e soul feels clearly is something supernatural. It is, in fact, an 

effect of the operation of the gifts of the Holy Ghost, which inundate the 

sou wit supernatural life. As a result, the mystics who have attempted to 

escri e t is particular experience have spoken in terms that may seem 

exaggerated-for example, to be immersed in the supernatural, to be fused 

wit t e ivine, or to be overwhelmed in a deluge of the supernatural. 

me mystica theologians would describe this experience as a divine or 

intenor touch, but the mystics themselves seem to favor those expressions 

which pertain to submersion in water. 

Not produced by 

one's own efforts 
, possibility of producing the mystical experience by one’s own efforts. 

is characteristic is never lacking in any of the grades of mystical prayer, 

u is u y aware of the fact that the ineffable experience which it is 

enjoying has not been produced by its own efforts and that it will not last 

a secon onger than is desired by the mysterious agent who causes it. The 

^7 °f 3 51113111116 exPenence which it could not produce 
se . e reason for this is that contemplation is produced through the 

Chap ^nT’ S’ ThS GrUCeS °* lnterior PmyeT (St. Louis: Herder, 1928), 

tc) Religion Personelle (Paris: 1927), 178. 
St Teresa, The Life, Chap. 17, n. 1; Chap. 15, n. 1. 

operation of the gifts of the Holy Ghost, and the individual soul is unable contemplative 

by his own efforts to activate the gifts, since they are not instruments under prayer 

his control, as are the virtues, but are directly under the control of the 

Holy Ghost. They operate when he desires and only as long as he desires. 

Consequently, one cannot contemplate mystically whenever he wishes, 

but he can and ought to dispose himself for receiving the influence of the 

Holy Ghost. It may happen that a soul receives mystical contemplation 

unexpectedly and without any positive preparation; at other times it does 

not receive mystical contemplation, however much the soul may dispose itself. 

Once the divine motion of the Holy Spirit has been put into operation, the 

soul cannot do anything by its own power to intensify the activity; rather, 

its efforts will prove an obstacle to the divine activity. 

Neither can the soul determine by its own effort the degree or grade of 

mystical union and mystical prayer. This depends entirely on God, who 

does not always follow the classification or order of mystical degrees which 

have been pointed out by the mystics themselves. God works in the soul 

according to his own good pleasure. Sometimes the mystical experience 

begins, is intensified, and then gradually diminishes until it disappears entirely, 

and this is what happens most frequently. But at other times the mystical 

experience may appear and disappear suddenly, without the soul being able 

to do anything to stimulate it or to terminate it. Consequently, it would be 

roost imprudent for a spiritual director to command a soul to discontinue its 

mystical prayer in order to return to ordinary prayer.8 

4) In contemplation the soul is more passive than active. This is a conse- More passive 

quence of all that we have already stated. The soul cannot contemplate than active 

vvhenever it wishes, but only when the Holy Spirit desires and in the 

measure and degree that he desires. It is true that under the action of the 

gifts, the soul reacts in a vital manner and co-operates with all its efforts 

in the divine movement, but it is an activity that is received, so to speak, 

as an immediate effect of operating grace. This is the famous patiensr divina 

°f pseudo-Dionysius which has been experienced by all the mystics. St. 

Thomas says that the spiritual man is not inclined to perform a work as 

moved principally by his own will but as moved by the instinct of the 

Holy Ghost.9 He also states that in the operations of the gifts of the Holy Ghost 

the human soul does not act as mover, but rather as the thing move . 

*Pather~Poulain points out that a person who is commanded by the spiritual 

director to leave mystical prayer and return to the ordinary way of 

tr.his ««* -»v »** 2!S 
9In Epist. ad Rom., 8:14. 

10Summa, II-II, q. 52, a. 2, ad 1. 
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THE LIFE 5) The experimental knowledge of God enjoyed during the mystical expert- 

of prayer j ence is not cieaT anci distinct hut obscure and confused. St. John of the 

Cross explains this characteristic of infused contemplation in his The Ascent 

Knowledge °^ Mount Carmel. The theological reason for this confused and obscure 

obscure knowledge is that the contemplative light of the gifts of the Holy Spirit is 

and confused cast uPon the substantial act of faith to illumine it extrinsically and subjectively, 

but not intrinsically and objectively, since faith is of things not seen and 

the supernatural mysteries remain mysteries however much they may be 

illumined in this life. Only the light of glory (lumen gloriae) will break the 

seals of the mystery and give us a clear and distinct contemplation of God 

and his mysteries, and this will be nothing other than the beatific vision. 

In this life, however, as long as we live by faith, the contemplative vision 

must necessarily be obscure and confused. 

Nevertheless, it is possible that certain extraordinary phenomena which 

are clear and distinct may occur during the mystical experience. There are 

certain gratiae gratis datae, such as visions and revelations, which present 

new infused species and are the result of a special divine action which is 

gratuitous and extraordinary. But these extraordinary phenomena have nothing 

to do with the normal activity, of infused contemplation, which does not 

necessitate the infusion of new species into the intellect.11 

^ Infuscd contemplation gives full security and assurance to the soul that 

it is under the action of God. According to the testimony of mystics, as 

Jong as the contemplarive activity continues, the soul cannot have the slightest 

ou t at od is acting upon it. Once the prayer is finished, the soul may 

ou t e experience, but during the mystical prayer it is impossible for the 

sou to ave any doubts. It is true that this assurance admits of different 

degrees, just as there are different degrees of mystical prayer.12 The reason 

tor this assurance and confidence is that the soul is fully aware that the 

divine expenence is not the result of its own efforts. The Holy Ghost, who 

causes the expenence through the operation of his gifts, gives the soul a 

certitude so firm that, as long as the soul is enjoying the experience, it would 

T° p°U,1 *tS existence than the divine reality which it is experiencing. 

£ raU ,^S: The SPirit himseIf gives testimony to our spirit that we are 
sons of God” (Rom. 8:16). 

terisric "/mSw imP°«ance that the spiritual director remember this charac- 

vS i fl contemplation. When the soul describes an experience » 

h r V81631 lmpulse toward God but is unable to know what it 
the A®fnbe Jt> an experienced director will immediately suspect that 

and iZIh3S 15660 ?Ven mystical experience. An inexperience 

Z may ]Ud8e the s°ul to be a dreamer or the victim of 
i2Cf rTl f?r6etotom to the ordinary and ascetical forms of prayer- 

534 12Cf- St. Teresa, Interior Castle, Fifth Mansions, Chap. 1. 

7) Infused contemplation gives the soul moral certitude that it is in the 

state of grace. This is a natural consequence of the previous characteristics, 

but it is necessary to understand it properly in order to avoid erroneous notions. 

It is of faith and so defined by the Council of Trent that, without a special 

revelation from God, no one can be certain that he belongs to the number 

of the predestined, that he will not sin again, that he will be converted 

again after sin, or that he will receive the gift of final perseverance.13 Neither 

can one know with certainty whether he is in the state of grace.14 

The question arises, therefore, whether the certitude of one’s state of 

grace which flows from contemplation is equivalent to a divine revelation. 

We believe that those who enjoy mystical union without any special revelation 

concerning their state of grace have a moral certitude of being in that state, 

and this certitude is far superior to that possessed by an ordinary Christian 

who judges from his dispositions. Mystical union presupposes an act of 

love which would be sufficient to place a person in the state of grace if 

he did not already possess sanctifying grace. For that reason the proof that 

one is in the mystical union is likewise solid proof that he is in the state 

of grace. Moreover, mystical contemplation is produced by the operation of 

certain gifts of the Holy Spirit, and these gifts necessarily presuppose the 

state of grace. This should be a great consolation for those souls who are 

assaulted by doubts concerning their mystical experiences. But we repeat 

that this certitude is not absolute and infallible, because this, according 

to the Council of Trent, is never given in this life except by a special divine 

revelation. Yet it is a moral certitude which is nevertheless of much greater 

value and assurance than the signs which are given for determining whether 

the ordinary Christian is in the state of grace.15 

8) The mystical experience is ineffable. The mystics are unable to express 

clearly what they experience in their mystical activities. It is only by means 

of examples, comparisons and metaphors or circumlocution that they are 

able to give some notion of what transpires during these operations. Unless 

a person has had the same experience, it is likely that the descriptions given 

by mystics will seem to be exaggerated or even untruthful. The reason for 

this is that the supernatural activity of the gifts transcends the discursive 

Power of human reason. These mystical experiences are intuitive, and as 

such they can be experienced but they cannot be expressed in human language. 

9) Contemplation admits of various forms. Mystical contemplation some¬ 

times consists primarily in an illumination of the intellect (.cherubic contem¬ 

plation), and sometimes it is predominandy an inflammation of the will 

13Cf. Sess. VI, Decree on Justification, Chap. 5 (Denz. 805) 

16 and 23 (Denz. 825, 826 and 833). 
l4Cf. ibid.. Chap. 9 (Denz. 802) and canon 13 (Denz. 823;. 

15Cf. St. Thomas, Summa, I-H, q. 112, a. 5. 
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OF PRAYER 

Variations and 

fluctuations 

Bodily reactions 

cseraphic contemplation). Usually it is sweet and delightful, but it can 

also be painful and purifying. As a rule, it leaves the soul peaceful and 

quiet, so that the soul desires no other happiness; at other times it may 

inflame the soul with a devouring thirst to possess the infinite good in a 

more profound manner. There are two factors which account for the variety 

of types of contemplation: the subjective dispositions and capacities of the 

soul, and the infinite variety of ways in which God may act in the soul. 

10) The mystical union admits of variations and fluctuations. St. Teresa 

states that the mystical union may last for a long time, or it may sometimes 

be of short duration, according to the desires of God who communicates this 

experience.10 Sometimes the mystical experience is so brief that it seems 

to be nothing more than a divine touch, and as a rule it does not'remain 

in the same degree of intensity for a long time. During the period of 

intensification the soul yearns for the ineffable crisis which is to come, 

but as soon as that point is reached, it seems to the soul that the experience 

immediately begins to diminish. Then it is that the soul is tempted to cry 

out in the words of St. John of the Cross: 

O living flame of love 

That dost tenderly wound 

My soul in its deepest center. 

Since you no longer afflict me, 
Finish all now, if you wish; 

Break the thread of this sweet encounter.17 

11) Mystical contemplation frequently causes reactions in the body. Some¬ 

times the intense spiritual delight experienced by the soul causes startling 

phenomena in the sensitive order.18 St. John of the Cross teaches, however, 

that this occurs only in beginners in the mystical life and that they should 

ignore these reactions and continue the practice of prayer. When contemplation 

is very intense, the organism may be changed visibly. The eyes become clouded 

fn , .U ’ resPiratl0n 1S weak and intermittent, with an occasional deep 

reat ing as i trying to absorb the necessary quantity of air; the 

are part y para yzed; the heat of the body decreases, especially in the extremities. 

Ail of these phenomena have been manifested time and again in mystical 

souls, and St. Teresa speaks of them in her works.18 

. , reason for the phenomena which accompany infused contemplation 

is that the human organism can react in only a certain number of wavs, 

d when the spirit is absorbed in an intense activity, the body necessarily 

participates in this activity. On the other hand, if an individual gives himself 

completely and energetically to corporal things, the faculties of the soul are 

IS Inrteri0r Cr?tle’ Sixth Mansions, Chap. 2 n 4 

??ecTnug Flr,e of Love>Stanza i- 
JSCt. St. John of the Cross, The Dark Niakt i 
19Cf. The Life, Chaps. 18-20 g ’ ^ L 

weakened as regards spiritual things. For that reason St Paul warns that 

the carnal man cannot understand spiritual things (I Cor. 2:14). 

12) Mystical contemplation often produces a suspension or binding of 

the faculties. Mystical contemplation may be so intense that it results in 

an ecstatic trance. When this occurs, it is inevitable that there should be 

a suspension of the sense faculties. Even if the contemplative activity does 

not produce this effect, however, it is frequently difficult and even impossible 

for the mystic to give attention to any other prayers or activities because 

of its absorption in God. The mystical state or activity usually tends to 

exclude everything that is alien to it, especially the operations that proceed 

from the industry and effort of the subject. If it is a question of the recitation 

of certain vocal prayers or the reading of a pious book, the practical advice 

to be followed during mystical activity is simply to submit to the action of 

God within the soul and to let oneself be carried by the divine impulses. 

Only in the case of prayers or external works that are of obligation should 

the individual make every effort to fulfill his duties.20 

13) Infused contemplation causes a great impulse for the practice of virtue. 

This is one of the surest signs of true contemplation. The soul that does 

not leave its prayer with a great impulse toward solid virtue can be sure 

that it has not enjoyed truly contemplative prayer. One of the marvelous 

facts of mystical experience is that a contemplative soul sometimes finds 

that it instantaneously possesses a certain virtue which it has not been able 

to perfect over a long period of time in spite of its efforts. 

Yet it is necessary to avoid exaggeration in this matter. In the early stages 

of contemplative prayer, the transformation is not so profound that the soul 

is freed from its defects. For that reason the spiritual director would be 

greatly mistaken if he were to judge a contemplative soul to be deluded, if, 

after having experienced mystical contemplation, it should still be subject 

to certain defects. Frequently such defects are caused more by ones tempera¬ 

ment or character than by one’s deliberate will. Mystical contemplation greatly 

aids the sanctification of a soul, but it does not instantaneously or necessarily 

produce a saint.21 
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Having explained the nature and characteristics of mystical contemplation, 

we pass now to the consideration of the principal degrees or gra es o 

mystical prayer. We shall follow the terminology of St Teresa of Avila, 

because most of the writers on this subject have taken her as their guide 

^®There~are abundant examples in the lives of the saints which verify the 

suspension of the faculties during mystical contemplation. . , .« 

“The excellenceof tta contemplative life »d d» 
aCtlVe life a reel rv\n tomnl -a hVP life have been treated in a master y as ion y 

DEGREES 
OF MYSTICAL 
PRAYER 

537 



THE LIFE and authority. It is interesting to note that in the soul’s progress through 

OF prayer j the asceticai phase 0f the spiritual life the purgation and perfection of the 

various faculties have proceeded from the inferior to the superior powers, 

and this has likewise been the path which was followed by the soul in its 

progress through the asceticai grades of prayer. Now, however, in the mystical 

grades of prayer, in which God is the primary mover through the operation 

of the gifts of the Holy Ghost, the divine activity begins with the highest 

faculty and progresses through the inferior faculties until the entire person is 

transformed in God. 

In this chapter we will consider infused recollection and the prayer of 

quiet. In the chapter which follows, the prayer of union, the prayer of 

ecstatic union and the prayer of transforming union will be studied. 

INFUSED RECOLLECTION 

ITS NATURE 

Infused recollection is a type of mystical contemplation which is especially 

characterized by the union of the intellect with God, who captivates this 

acu ty y the operation of the gifts of understanding, knowledge and counsel, 

so that the intellect penetrates the ineffable divine marvels. 

St. Teresa of Avila describes this prayer in the following passages: 

In my opinion, the first prayer which I experienced as supernatural, by 

Y-i-1C mean that which cannot be acquired by our own industry or 
dihgence however much we strive (although one can certainly dispose himself 

or i an certainly ought to do so), is an interior recollection which is 
experienced in the soul. In that state the soul seems to have other senses 

omewhat like the external senses in the present state, and it seems desirous 

ot withdrawing from exterior affairs. Hence [this type of prayer] sometimes 

' t w tiferna\ s.enses away with it, because it wants to close the eyes 
n°, ? , e soul ^ear or see or understand anything but that with which 

m f°Ul 15 *7n °ccuPied, namely, to be able to converse with God alone. 

£S?e“h « » «■*»** >». * » » » “a“ " 

faculties rcc°!lection because in it the soul gathers together all iB 

more oufcki? th * ^ with its God> a"d its divine Master comes 
who can tbLhanin “l °thT t0 give it the prayer of quiet. ... Those 

he dwells wbn themselves in little heaven of the soul where* 
not to look at ma • eaven an^ earth, and are able to accustom themselv 

senses would ,ng °j t0 remain *n any place in which these extern 
senses would be distracted, may be sure that they are traveling along an 

22Spiritual Relations, V. 
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excellent way and that they will not fail ultimately to drink the water of 
the fountain because they will travel far in a short time. ... If their 

recollection is genuine, it is clearly perceived, because it performs some kind 

of operation (I do not know how to explain this, but he who has experienced 
it will understand). It seems to the soul that it has abandoned a game, 

for that is how it now sees the things of the world. . . . The senses are 

withdrawn from external things, which have been rejected to such an extent 
that, without knowing how, the eyes are closed to them and the spiritual 

sight of the soul is awakened. . . . The soul seems to fortify itself and 

strengthen itself at the expense of the body, which it leaves alone and in a 
weakened condition.23 

Do not think that it is by means of an acquired understanding, striving 

to think of God within oneself, nor by means of the imagination, trying to 

picture him within oneself. This is good and it is an excellent type of medi¬ 

tation, because it is based upon the truth that God dwells within us; but 

I am not speaking of this, for anyone can do this (with God’s help, of 
course). What I am talking about is something quite different, and sometimes, 

even before they have begun to think about God, these people are already 
in the castle and I do not know how they entered it or how they heard 

the call of their Shepherd. Surely it was not with their ears, because there 

is nothing to he heard externally; but there is felt in a noticeable manner 
a sweet recollection to the interior, as anyone will understand who experiences 

these things. . . . [This type of recollection] is not subject to our will 

but occurs only when God wishes to grant this mercy. I believe that when 

his Majesty grants it, it is to persons who are already abandoning the things 

of the world.24 

Infused recollection is usually characterized by certain phenomena which are 

antecedent, concomitant or consequent to the practice of this grade of prayer. 

According to Father Arintero, the principal phenomena are the following: 

1) A lively sense of the supernatural and infused presence of God, 

which usually precedes infused recollection. St. Teresa speaks of this 

explicitly.25 

2) A delightful admiration which fills the soul with joy and gladness 

as it discovers in God so many marvels of love, goodness and beauty. 

3) A certain suspension or spiritual silence in which the soul remains 

astonished, absorbed and annihilated, so to speak, before the majesty of 

God, accompanied by a sense of profound humility and deep respect. 

4) A most vivid light and illumination concerning God and the divine 

mysteries, with the result that the soul instantaneously receives an illumina¬ 

tion and knowledge that it could never have gained over a period of 

many years of meditation and study.26 

23The Way of Perfection, Chap. 28. 
*Interior Castle, Fourth Mansions, Chap. 3. 

fpf. Spiritual Relations, V; The Life, Chap. 10- . p, „ 
26Cf. J. G. Arintero, O.P., Stages in Prayer (St. Louis: Herder, 1957), Chap. 8. 
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The spiritual director should take great care to guide the soul which begins 

to receive these first lights of contemplative prayer, and he must be especially 

careful lest he place any obstacle to their advance in prayer. The following 

are the principal counsels which he should give to the soul in this particular 
grade of prayer: 

1) Not to cease discursive meditation until one clearly perceives the invita¬ 

tion to a higher grade of prayer. In the practice of prayer, as in the exercises 

of the spiritual life in general, the individual should always be prepared to 

do as much as he can with the assistance of ordinary grace. It would be a 

source of great harm if an individual were to attempt to enter upon a 

mystical grade of prayer when the Lord has not yet called that person to 

such a high degree of prayer. St. Teresa warned that, as long as the soul is 

not sure that God is drawing it to a mystical grade of prayer, it should not 

attempt to remain passive and inactive, because that would produce nothing 

.Ut ar* T an<^ *^*e individual would soon grow restless because of its 
inactivity.27 

. ^ Immediately to terminate all discursive prayer as soon as one feels the 

impu se of grace toward infused recollection. This is a consequence of the 

foregoing counsel. It would be foolish to anticipate mystical prayer, but it 

would be tantamount to obstructing the action of God in the soul if one 

were to attempt to proceed by his own efforts when grace impels one to 

e recollection and quasi-passivity of contemplation. The teaching of St 

leresa on this particular point should be read with great attention.28 The 

if Tj1” Wlll,usually have to exert great effort to convince the soul 

.. ™ lmmediately abandon itself to the action of God as soon as 

is is felt. Some souls become disobedient and stubborn at this point of 

eir eve opment. Accustomed as they are to certain vocal prayers and 

iscursive meditations, it seems to them that it would be a waste of time 

. ^ , . emse ves a passive state, and they may feel scruples about neglect- 

tog their customary private devotions. They do not realize that it is of much 

r value for a soul to experience even the slightest touch of the Holy Spirit 

n o practice a manner of spiritual exercises under their own initiative. 

c; glve ,t\emselves completely to the interior life. Souls that receive 

se ns mystical communications can usually suspect that God has predestined 

em for great things m the spiritual life. If they do not resist God, they can 

arrive at the summit of perfection. Fully convinced of the necessity of a 

conscientious correspondence with grace, they must definitively break with 

all the attachments which still keep them bound to earth, and must give 

themselves completely and with all their strength to the practice of virtue. 

X Z”r°r CaSth’ F°Urth Mansions> Chap. 3. 

The director must especially insist upon the practice of habitual recollection, contemplative 

interior and exterior silence, the mortification of the senses, the absolute prayer 

detachment from earthly things, profound humility and, above all, an ardent 

love of God which will inform and vivify everything that they do. They 

must therefore give themselves fully to the practice of prayer and remain 

attentive to the voice of God, which will call them frequently to the sweet 

and holy repose of contemplation. Nevertheless, they must take great care 

not to use violence on themselves, because God will come in his own time, 

and until he does they should try to do all things gently and without violence 

under the assistance of ordinary grace. 

THE PRAYER OF QUIET 

7 
The prayer of quiet is a type of mystical contemplation in which the soul 

experiences an intimate awareness of God’s presence which captivates the will 

and fills the soul and body with ineffable sweetness and delight. The funda¬ 

mental difference between the prayer of quiet and that of infused recollection, 

apart from the greater intensity of contemplative light and the more intense 

consolations, is that infused recollection is an invitation from God for the 

soul to recede further into its interior, but the prayer of quiet begins to give the , 

soul an actual possession and joyful fruition of the sovereign Good. r 

Infused recollection principally affects the intellect, which is withdrawn from ITS NATURE 

the other faculties, but the prayer of quiet especially affects the will. Although 

the intellect and the memory are now tranquil, they still remain free to realize 

what is occurring, but the will is completely captivated and absorbed in God. 

For that reason, the prayer of quiet, as its name indicates, tends to contemplative 

silence and repose. Since the other faculties remain free, however, they can 

be occupied with the work of the active life, and they do so frequently with 

great intensity. The will does not then lose its sweet quietude, but the activities 

°f Martha and Mary begin to merge in a beautiful manner, as St. Teresa 

points out.29 Yet the perfect blending of the active and contemplative life will 

not be achieved until the soul has reached the state of perfect union wi 

God. • 

St Teresa describes the prayer of quiet in the following way: ffsTreresa 

From this recollection there sometimes proceeds “ ^nor qmet and 

peace which are full of happiness, because the soul is m such a state that 
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it does not seem to lack anything, and even speaking (I refer to vocal prayer 

and meditation) wearies it; it wishes to do nothing but love. This state may 

last tor some time and even for long periods of time.30 

What I call consolations from God, which I have elsewhere railed the 
prayer of quiet, is something very different, as those of you will understand 

who have experienced them by the mercy of God. In order to understand 

it better let us imagine that we are looking at two fountains with two 

™ Wh;i are fllied with water. . . These two basins are filled with 

of j1 • 1 er<jnl: W?'S • the water in one comes from a distance by means 
of conduits and mechanical means; the other basin has been placed at the 

flow ^urcefof the water and is gradually filled, without any noise. If the 

.1 i ° .Wa.erf.IS a undant’ as *n t^le case of which we are speaking, once 

merh, I1' Cd the WatCr °Verflows the basin ^ a great deluge. No 
becaiisTril mcans ?re necessary, nor does one need to construct any conduits 
because the water is constantly flowing. 7 
■ a,1[.>b,ed t0 tbc Practice of prayer, the difference is that the water which 

„1 .7 COn u!ts Is’.'n opinion, similar to the results which I have 

e1 , are gamed by the practice of meditation, which we obtain by 

the fh°A8 itS’. maklfng “se of matures in our meditation and tiring 

a onKe l fnd T6’ flMlly’ il is Produced by our own efforts, it makes 
a noise when it produces a certain fulness of consolation in the soul. 

Cod and <^t,i,er -tbe water comes directly from its source, which is 

supernatural ft** \ ajesty wishes. When he is pleased to grant some 

sweetness of 3V0r’. 6 .Produc<;S it with the greatest peace and quiet and 

are that rn Z lnten°r- J do not know whence it comes or how; nor 

encedt n “? delight experienced as those of earth are experi- 

completelv fille/31 ’ 1.CaSt not ln tbe beginning. But later the basin is 

mansions and f’ f begins t0 overflow trough all the interior 

Aat t heoins 5S??fSJUnt? k reaches the body. TTiat is why I have said 
that it begins with God and ends in ourselves.3! 

This is SnmcfVirrirv _. _ l ■ 

efforts hrrn°|med!*n8 suPernatural, and we cannot acquire it by our own 

yet a state in VT T whkh the 3°ul is put at peace, or better 

he ” did to the ' Vo- 6 b°.rd g*ves Peace to the soul by his presence, as 
understands ii 3 because all the faculties are at rest. The soul 

of the TxternTl * hl different from understanding with the help 

with a little m V ’S now c^ose4’ united with God and that 
This is not her 1 would become one thing with him through union. 

SnXSK S°c sees him With d-cyes of the body or of the 
Infant. Considering th TV lmeon see anything more in the glorious poor little 
panied bv a four ^ a e was wrapped in swaddling clothes and accom- 

So people ruU judge that he -Is merely the son of 

no^ith" sTcbTh dT\‘he S°Ul “ tbis state of Prayer understand, although 

It but hsees2 beCaUS\as,r ^ does not understand how it h** 
is m the kingdom (or at least that the King is near 

S0Spiritual Relations, V. 
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CONTEMPLATIVE 

PRAYER 

who will grant the kingdom), and the soul itself is overwhelmed with such 

reverence that it does not even dare to ask for anything. It is, as it were, 
paralyzed interiorly and exteriorly, so that the exterior man (I shall say 

the body so that you will better understand me) does not care to he distracted, 

hut, like one who has almost reached the end of the journey, it rests so 
that it may more easily resume its journey with redoubled strength. 

A great delight is experienced in the body and a great satisfaction in the 

soul. It is so content to find itself at the fountain that it is filled without 

even drinking from the fountain. It seems to the soul that there is nothing 

left for it to desire. The faculties are at rest and do not wish to be disturbed 
because anything would seem to prevent the soul from loving. The faculties 

are not lost completely, however, because the two faculties that are still 

free are able to realize with whom they are united. The will is held captive 
here, and if it is able to suffer any pain in this condition it is from the 

realization that it must return to its liberty. The intellect does not wish to 

understand anything but the one thing, and the memory does not wish to 
be occupied with anything else; both of these faculties see that only this 

one thing is necessary and that anything else will disturb them. They do 
not wish the body to become active, because then it seems to them that 

they would lose that peace, and therefore they do not dare to stir. It gives 
them pain to speak, and sometimes it would take them a whole hour to recite the 

Our Father. . . . They do not seem to be in this world at all. They do not 
wish to see or hear anything but their God. Nothing disturbs them and it 

seems that nothing could ever do so. In a word, as long as they experience 

this satisfaction and delight within themselves, they are so overwhelmed 

and absorbed that they do not think of anything else to desire but they 

would gladly repeat with St. Peter: “If thou wilt, let us set up three tents 

here.”32 

The sanctifying effects produced in the soul by the prayer of quiet are 

enumerated by St. Teresa in the fourth mansions of her Interior Castle: ) 

great liberty of spirit; 2) filial fear of God and great care not to offend him; 

3) profound confidence in God; 4) love of mortification and suffering; 5) deep 

humility; 6) disdain for worldly pleasures; and 7) growth in all the virtues. 

The concomitant phenomena which usually accompany the prayer of quiet are 

two in number: sleep of the faculties and inebriation of love. In her auto¬ 

biography St. Teresa listed the sleep of the faculties as a distinct grade o 

mystical prayer which is superior to the prayer of quiet, but in her it 

works she changed her opinion and considered the sleep of the faculties as an 

i2The Way of Perfection, Chap. 31. , , . y. 
33Cf The ft Dior 16- T he Foundations, Chap. 6; Spiritual Relat o , > 

'-*• 1 he Life, Chap, io, l ne i .7 tVip most mature 
verier Castle. Fenrth Mansions. Since the Interior Castle * ‘he most 
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According to St. Teresa, the sleep of the faculties is a phenomenon in which 

| the faculties are not completely captivated, and yet they do not understand 

how they work. The sweetness and delight which they experience is beyond 

anything which they have known previously. The soul seems to be unable to 

advance or to turn back; it wishes only to enjoy this great delight. It is as 

if the soul were almost completely dead to the things of this world and were 

Ssdom8®* 3 °ne' ^ 15 3 he3Venly foo!ishness in which the soul learns true 

,!n th‘S pIien0m“°n botb intellect and the will are united with God, 

although as yet the memory and the imagination remain free. The lower 

powers may still function in regard to their proper objects, but the soul is not 

aware of anything but its absorption in God.35 

kind^f16^-*ntei4se delight produced by the sleep of the faculties causes 

r i- i ° rVnG w^ch is manifested externally in a kind of 

such „ If °f 7-' S°me!imes there are cries of love> or even bodily movements 

intense ^ ^ ^ Smging spiritual hymns. The love of God is so 
ntense that it cannot be contained, but must burst forth into external acts.38 

lavef TsT1 ^ °f C°ndUCt f°r the 50111 in any of the 3^tes of contemplative 
an increasin <j°°pCiatC completely with the working of grace and to cultivate 

the follow 7 ^ r As regards the P^yer of quiet in particular, 
the following rules should be carefully followed: 

indeed be futde a^em^t t0 f0Tce oneself into this grade of prayer. It would 
deed be futile, because mystical prayer cannot be attained by one’s own efforts. 

One should ^eTatf tbe divine movement as soon as it is experieticei 

follow the d‘ n° 6 ay °r 3 Slngle lnstar,t under any pretext, but should Hkw ^ aU ^ jnd 

lower fac It' ^Th * & ^ Wl11 by Ending to the activities of the 

The.n»”Vnd ™»gi«adon, Le they a,a still fe 

quief bmT become a distraction in the prayer i 

Sion t, "T ,he sbould pay no attention to tb* 

,8"0re *“ “« «■* — i God will bind *- 

d:J2r^r? “ ",°ld °’,y °ccasim °f offending God. St. Teresa warn! 

who fre i^k Zr i PI°ri*S P^dons and Jcasions of dn » 

done even by Urt. « 'h' 8”‘ ^ ^ 

34Cf. The Life, Chap. 16. 
35Cf. ibid., Chap. 17. 

3CCf. ibid., Chap. 16. 

5) Never to abandon the practice of prayer in spite of any difficulty or contemplative 

obstacle. St. Teresa places great stress on this particular rule, and she repeats prayer 

it again and again throughout her writings. She states that, if a soul in this 

grade of prayer should fall into sin through weakness or malice, it can always 

recapture the good which it had lost, but if it does not return to the practice 

of prayer, it will go from bad to worse.39 

As regards the sleep of the faculties, St. Teresa warns that the soul should Sleep 

not abandon itself excessively to this weakness and languor, because there is faculties 

the possibility of mental unbalance. She states that some persons have such a 

weak constitution that as soon as they experience any spiritual joy or con¬ 

solation they are overwhelmed by physical weakness which they mistakenly 

think is a true spiritual sleep. The more they abandon themselves to this 

experience, the weaker they become physically, with the result that they 

think that they are in a state of rapture. Actually, all they are doing is wasting 

their time and ruining their health. She makes it very clear that when there 

is a truly spiritual sleep of the faculties, there is no weakness or languor in 

the soul; rather, the soul is filled with a great joy. Moreover, the experience 

does not last for a long time, although the soul may quickly return to this 

sleep of the faculties. Nor is there any exterior sensation or rapture when this 

experience is truly from God. St. Teresa advises that persons of a weak con¬ 

stitution should sleep and eat well until they have regained their physical 

strength, and if their constitution still remains weak, they can take this as a 

sign that God is not calling them to the mystical degrees of prayer.40 

In regard to the inebriation of love, one should take great care not to confuse Inebriation 

this effect of the prayer of quiet with a purely natural effervescence and sen- of love 

timentality, which are often found in enthusiastic and impressionable in¬ 

dividuals. And even if it is a question of a true phenomenon, the soul should 

not willingly let itself be carried away by this experience, but should strive to 

control and moderate it. Above all, one should not take this phenomenon as a 

sign that it is far advanced in the spiritual life, but should humble itself before 

God and never seek to practice prayer in order to obtain consolations from 

God. The spiritual director should always insist on the necessity of the practice 

of virtue, and he should attach little importance to these phenomena, especial¬ 

ly if he perceives that the soul is itself attaching great importance to them, 

01 is beginning to manifest a certain degree of vanity. As a matter of fact, 

'vhen these phenomena are truly from God, the soul is usually submerged m 

toe humility. Thus humility is the great touchstone for distinguishing true 

gold from dross. 

39Cf. The Life, Chap. 15. 
Cf. Interior Castle, Fourth Mansions, Chap. 3. 
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THE PRAYER OF UNION 

The prayer of union is ihal grade of infused contemplation in which ail I 

internal faculties are captivated and occupied with God.1 In the prayer 

quiet only the will was captivated; in the sleep of the faculties the intell 

was also captivated, although the memory and the imagination remained f 

and sometimes warred against the intellect. In the prayer of union all of I 

intenor facilities, including the memory and the imagination, are captivat 

Unly the external bodily senses are now free, but they too will be captiva 

m the following grade of prayer (ecstatic union), and it is only in this resp 

that the seventh and eighth degrees of prayer are differentiated.2 

There is no uniformity among authors in designating this degree of prayer, at- 

teresa uses the expression “prayer of union”; others call it the “prayer of simple 
union ; still others use the expression “prayer of full union.” None of the ex- 

55S £omPjetely exact, but we prefer to use the expression of St. Teresa, 

i , 1r,s °u 1?ot interpreted to mean that there was no union between the 
soul and Udinthe previous grades of mystical prayer. The second expression 

!5“t0 the prayer of T^et, in which there is a simple union 
SS.?4 Aewthlrd fission seems to pertain to the eighth grade of P»y« 
(ecstatic union), m which all the faculties, both interior and exterior, enjoy full 
union with God. 

,^S c,an see j’ _Pro§r®ss in mystical prayer proceeds from the highest faculties 
to the lowest, and m such a way that in the ultimate stages the whole person, 
body and soul, is transformed through grace and charity. 

The intensity of the mystical experience caused by the prayer of union is in- highest grades 

describable. It is superior beyond compare to that of the preceding grade, to OF prayer 

the point that the body itself comes under the influence of the working of 

God in the soul. Without being entirely captivated, the external senses be- fTS NATURE 

come almost helpless and inoperative. The soul experiences divine reality with 

such intensity that it could easily fall into ecstasy. At the beginning, this 

sublime absorption of the faculties in God lasts but a short time (a half hour 

at most), but as the intensity increases, it may be prolonged for several hours. 

The following excerpts from the writings of St. Teresa will serve as an ad- Description 

mirable description of the prayer of union. Teresa 

Do not think that it is something dreamed, as in the previous state; I 

say dreamed because the soul seems to be drowsy and is neither asleep nor 
awake. But in this state the soul is asleep, and fully asleep, to the things of 
the world and to self because, as a matter of fact, the soul remains without 

consciousness during that little time while the condition lasts, and it could 
not think even if it desired to do so. Consequently, there is no necessity for 

the soul to suspend its thought by the use of any method. And if it loves, it 
does not understand how or what it loves nor what it would desire. In fact, 

it is like one who has completely died to the world in order to live more fully 
in God. It is, as it were, a delightful death, a snatching of the soul from all 

the activities it can perform while in the body. It is a delightful death because, 
although the soul seems truly to have been separated from the body, to such 

an extent that I do not even know if there remains in it enough life to be 

able to breathe, it does so in order to be united with God. . . . 

The intellect would like to occupy itself completely with understanding some¬ 
thing of that which it feels, but since it does not have the strength to do so, 

it is overwhelmed to such an extent that, if the control of the intellect is not 
completely lost, it cannot move hand or foot, as we previously stated of a 

person who has fallen into such a swoon that he appears to be dead. ... As 

long as the soul remains in this state, it can neither see nor hear nor under¬ 
stand. The period is always short, and it seems to the soul to be even shorter 

than it really is. God impresses himself upon the interior of the soul in such 
a way that, when the soul is restored to full awareness, it cannot possibly 

doubt that God has been in it and that it has been in God.3 

The faculties possess the power to occupy themselves completely with God; Occupation 
not one of them ventures to be occupied with anything else, nor can we with God 

cause any of them to operate except by trying very diligently to fix our at¬ 

tention on something else, and even then I do not think that we should 
succeed entirely. Many words are spoken during this state in praise of God, 

but they are disordered unless the Lord himself put order into them. At any 

rate, the intellect avails nothing here. The soul would like to shout out 

praises because it cannot contain itself; it is in a state of delectable disquiet. 

*Cf. Interior Castle, Fifth Mansions, Chap. 1. In the following chapter St. 

Teresa explains the prayer of union by her famous comparison with the silkworm, 

Its c°coon and the butterfly. 

Cf. The Life, Chap. 16. 547 
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It seems to me that this kind of prayer is very definitely a union of the 

entire soul with God, although it seems that his Majesty desires to give per¬ 

mission to the faculties to understand and enjoy the great things that lie is 
effecting there. It sometimes happens, and indeed very often, that when the 

will is in union, the soul understands that the will is captive and enjoying 

fruition and that the will alone is experiencing much quiet, while the intellect 

and the memory are so free that they can attend to other matters and be 

engaged in works of charity. This, although it may seem to be the same, is 

actually different from the prayer of quiet of which I have already spoken, 

partly because, in that prayer, the soul would not wish to be occupied in 

anything else, or to be active, since it is enjoying the holy repose of Mary; 

but in this prayer it can also be Martha, so that it is, as it were, occupied in 

both the active and the contemplative life, performing works of charity and 
the duties of its state, and reading, although souls in this state are not masters 

of themselves and they realize that the better part of the soul is occupied 

elsewhere. It is as if we were speaking to one person while another person is 

speaking to us, with the result that we cannot be fully attentive to the one 
or the other.8 

SIGNS OF 
THIS PRAYER 

The essential characteristics of the prayer of union and the signs by which 

it can be recognized and distinguished from other grades of prayer are the 
following: 

O Absence of distractions. The reason for this is that the memory and 

imagination, which are the faculties which usually cause distraction, are now 

fixed on God and held captive. There may be a return to lower grades of prayer 

rom time to time, and then distractions may again disturb the soul, but during 

the prayer of union distractions are psychologically impossible.6 

. 2) Certitude of being intimately united with God. The soul cannot doubt 

that it experiences God during the prayer of union. On leaving the lower 

grades of prayer, the soul may experience certain doubts or fears that it was not 

truly united with God, or that it was deceived by the devil, but in the prayer 

of union the certitude of experiencing God is so absolute that St. Teresa main¬ 

tains that, if the soul does not experience this certitude, it did not have the true 

prayer of unionJ The devil cannot falsify this type of prayer, and St. Teresa 

believes that the devil does not even know of the existence of this secret and 
intimate prayer. 

3) Absence of weariness and tedium. The soul absorbed in God never 

wearies of its union with the Beloved. It is overwhelmed with ineffable delight, 

and however long the prayer of union may last, the soul never experiences 

5Cf. ibid., Chap. 17. 

cCf. St. Teresa, ibid., Chaps. 17-18. 

548 7Cf- Interior Castle, Fifth Mansions, Chap. 1. 

any fatigue. For that reason, St. Teresa says that this grade of prayer can 

never do any harm to the soul, no matter how long it may last.8 

HIGHEST GRADES 

OF PRAYER 

St. Teresa lists the principal effects of the prayer of union in a remarkable 

chapter of her Interior Castle.9 The soul is so anxious to praise God that it 

would gladly die a thousand deaths for his sake. It has an intense longing to 

suffer great trials and experiences vehement desires for penance and solitude. 

It wishes that all souls would know God, and it is greatly saddened when it 

sees that God is offended. The soul is dissatisfied with everything that it sees 

on earth, since God has given it wings so that it can fly to him. And what¬ 

ever it does for God seems very little by comparison with what it desires 

to do. Its weakness has been turned into strength, and it is no longer bound 

by any ties of relationship or friendship or worldly possessions. It is grieved at 

having to be concerned with the things of earth, lest these things should cause 

it to sin against God. Everything wearies it because it can find no true rest 

in any created thing. 

The prayer of union is usually accompanied by certain concomitant phenomena 

which are distinct from the gratiae gratis datae. Although these phenomena are 

not produced at any definite moment and are transitory graces which God 

grants according to his good pleasure, they are nevertheless usually manifested 

when the soul reaches this degree of prayer. There are four principal con¬ 

comitant phenomena: mystical touches, flights of the spirit, fiery darts of love 

and wounds of love. St. John of the Cross and St Teresa of Avila give admirable 

descriptions of these phenomena,10 but we shall limit ourselves to a brief descrip 

tion. 

The mystical touches are a kind of instantaneous supernatural impression 

which give the soul a sensation of having been touched by God himself. This 

divine contact imparts to the soul an ineffable delight which defies description. 

The soul sometimes utters a cry or falls into ecstasy. The touches ^es 

admit of varying degrees of intensity; the most sublime are those w ic ^ t ic 

German mystics and St. John of the Cross describe as "substantial touches. 

This expression is used in order to designate that the soul senses these su 

lime mystical touches as if they had been experienced in the very center 

01 apex of the soul, although in reality they are experienced m the spiritual 

faculties of intellect and will. St. John of the Cross warns souls that they should 

not attempt to experience these mystical touches by their own efforts bu 

~1CLTh^ Life, Chap. 18. 
9Cf. Interior Castle, Fifth Mansions, Chap. 2. 

„10Cf. St. John of the Cross, The Ascent of Mount Carmel Bk. H, <^32, 
he Fw, di_ tt -75. The T.ivins. Flame of Love, Chap. , V 
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Wounds of love 

should remain humble and resigned before God and passively receive what¬ 

ever he deigns to send them.11 

Flights of the spirit, as the name indicates, are strong and unexpected im¬ 

pulses of love of God which leave the soul with a consuming thirst for God. 

The soul feels that it could never satiate its thirst for love, even if all creation 

were permeated with divine love. Sometimes the mere mention of God causes 

the soul to react with such a violent impetus that the body is overwhelmed 

by an ecstatic trance. A remarkable note in regard to these violent impulses is 

that they never cause any physical or mental harm to the individual, although 

any similar impulse in the purely natural order could be seriously harmful, 

t. eresa wisely cautions individuals to make a careful distinction between 

ose impu ses of love which flow from sentimentality or temperament or 

s0™6 1°^ Cr natura^ cause> an<3 which must therefore be controlled by reason, 

an t e truly mystical touches which are passively received by the soul from 
viod himself.12 

According to St. John of the Cross, the fiery darts of love are certain hidden 

touc es o ove which, like a fiery arrow, bum and pierce the soul and leave 

it completely cauterized with the fire of love.1* St. Teresa describes this 

p enomenon as a wounding of the soul, as if an arrow had pierced the soul, 

causes t e sou great affliction, and at the same time it is very delectable, 

woun is not a physical one, but it is deep within the soul and seems 

to spring from the soul’s inmost depths. It arouses profound desires for God 

f” ,3 n., 0 atred of tiie body, which seems at that time to be an obstacle 
to the soul s fruition of God.11 

wounds of love are similar to the preceding phenomenon, but they 

are more profound and more lasting.1* St. John of the Cross remarks that the 

i ry darts of love are usually caused by the knowledge of God which the 

hv j r°U8r Create<^ ^ings, while the wounds of love are caused 

t f °f Ae WOrk$ of the Incarnation and the mysteries of faith. 

flip °, * eSe wounds are similar to the effects of the fiery darts, but 

heLThimrhtm0reiPr0f0Und The soul lovingly complains to God at not 

heaven f) ^ ^ * and t0 “W the intimate union with him in 

the Smrlt In 1 .e, e*t commentaries on this phenomenon is to be found in 
the Spiritual Canticle, Stanzas 9-11. 

Vi0 ^7nt°f M°Unt Carmd’ Bk- Chap. 32. 
12Cf. The Life, Chap. 29. 

13Cf. Spiritual Canticle, Stanza 1. 

14Cf. Spiritual Relations, V 

*• r 

THE PRAYER OF ECSTATIC UNION 
HIGHEST GRADES 

OF PRAYER 

The prayer of ecstatic union, also designated as the conforming union, often 

terminates in the spiritual espousal. It adds to the former degree of prayer, in 

which the faculties of the soul and the internal senses were intimately united 

with God, the suspension of the external senses. The intensity of the mystical 

union is so great that the body cannot withstand it and falls into ecstasy. As re¬ 

gards its external aspect, ecstasy is nothing more than a bodily weakness 

which disappears at the height of the transforming union, when the body 

is able to withstand the profound divine communications. 

As an external phenomenon, ecstasy consists in a gentle and progressive swoon- THE NATURE 

ing which terminates in the complete alienation of the senses. Although the OF ECSTASY 

ecstatic person does not see or hear or feel anything, it is evident that the 

individual is neither dead nor asleep. Usually the expression on the face of 

the individual is radiant, as if the person has been transported to another 

world. If the ecstasy is perfect and complete, it is useless to call the person, 

to shake him, or to use any of the means by which one is normally restored 

to awareness. The ecstatic will not return to consciousness unless commanded 

to do so by a person in authority, and in this case it is sufficient that the 

superior give the command mentally. 

There are three possible causes for the state of trance: supernatural, 

preternatural or diabolical, and purely natural.16 Supernatural ecstasy pre¬ 

supposes two elements: the elevation of the soul to God and its detachment 

from the sensible world. It is a sublime absorption of the soul in God which 

causes the complete suspension of the operations of the external senses. It 

admits of two distinct forms: prophetic ecstasy and mystical ecstasy. 

Prophetic illumination is frequendy accompanied by alienation of the external Prophetic ecstasy 

and internal senses, so that these faculties will not disturb or obstruct the 

supernatural action of God by their own images. It is a gratia gratis data, and 

for that reason it does not necessarily presuppose sanctifying grace in e 

soul. In an absolute sense it could be received by a sinner. This type o ecstasy 

bas as its purpose the illumination of the intellect; it does not affect e wi , 

*nd it does not have of itself any sanctifying power. For that reason prophetic 

ecstasy does not enter into the normal development of grace, nor can it 

classified as one of the degrees of contemplative prayer. 

Mystical ecstasy, on the other hand, is a concomitant phenomenon of super- Mystical ecstasy 

uatural contemplation, characterized by an intimate union o e sou wi 

lcCf. St. Thomas, Sumtna, II-II, q. 175, a. 1. 
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God and accompanied by alienation of the senses. As a concomitant phenome¬ 

non, it enters into the normal development of mystical contemplation and 

has a sanctifying power. The essential note of mystical ecstasy is the intimate 

union of the soul with God, or the elevatio mentis, as the ancients called it; 

the secondary aspect or consequence is the alienation of the senses. All of these 

elements are essential for true mystical ecstasy. Without the intimate union 

of the soul with God, the suspension of the senses would be nothing more 

than a type of sleep; without the suspension of the senses, there would he 

mystical prayer, but not ecstatic prayer; without infused contemplation properly 

speaking, the ecstasy would be prophetic ecstasy, natural ecstasy or diabolical 
ecstasy, but not mystical ecstasy. 

CAUSES 
OF MYSTICAL 

ECSTASY 

r J*16 e/fia_ent cause of mystical ecstasy is the Holy Ghost, working through 

r !S ^s’ cstasy is appropriated to the Holy Spirit because it is an operation 

of love which sanctifies the soul, and the Holy Spirit is the Spirit of love. 

penning t rough the gifts of wisdom and understanding, he uses the latter 

o 1 uminate aith and the former to arouse charity, until a most vehement 

love is aroused in the soul, causing the alienation of the senses. 

The formal cause of ecstasy is infused contemplation in a very intense 

degree, although not the maximum degree. A less intense form of contemplation 

would not cause the suspension of the faculties of the soul nor of the bodily 

ses. et it need not be contemplation in the maximum degree of intensity, 

ecstasy6 & ^ ^ ^e^ees ^n^use(l contemplation do not produce any 

f8udS the m3ttria! Cause’ the imperfection or natural weakness of the 

C xatu° rC<Teives “fused contemplation may be called a quasi-material 

f i ^ 1 *.n yidual is accustomed to the divine illumination and is 

rfCrlSUff'CJent!y,t(> Withstand however, as will occur in the highest 

r .1 S °i - C "lystlca de> ecstasy will disappear. This natural weakness 

Dsvcholnoi T* ,i°CS i? re^er excIusively to the body but also refers to the 

love whf p3 01 Cr’ e soul not yet accustomed to the intensity of light and 

reason for ,C01fmunlcated. experiences an alienation of the senses. The 

of the sn 1 > 1S that’ a thoUg}l the ecstasy occurs primarily in the faculties 

I the body ’ IS COmmUniCated by natural redundance to the faculties of 

thaTmc^vel >USrVUrp0Se 0f the ecsta$y is the sanctification of the soul 

gratis data but^ ^ ^ ^ that mystical ecstasy is n0t 3 K 
grans data but a concomitant and sanctifying phenomenon of the mystical life.17 

552 explains Mansions, Chaps. 4 and 6, in which she 
UU5 etreCts whlch ecstasy procJuces jn the sou]_ 

St. Thomas distinguishes three grades of ecstasy. In the first, the external 

senses are suspended, but not the internal senses. In the second, the internal 

senses are also suspended, and the soul perceives by intelligible species which 

are independent of the phantasms of the imagination. In the third, there is a 

direct contemplation of the divine essence.18 

The principal forms of ecstasy are the gentle and delightful ecstasy, and 

the violent and painful ecstasy. In the first, it seems that the soul is no longer 

in the body, and the body itself has the experience of losing its natural warmth. 

Nevertheless, this is accompanied by great sweetness and delight.19 This form 

of ecstasy is in no way harmful to health; rather, it frequently improves the 

health of the individual.20 

In its violent and painful form, the bodily suffering is so intense that the 

individual can hardly bear it. It seems sometimes as if the entire body has 

been dislocated.21 St. John of the Cross states that this type of ecstasy may 

cause weakness and harm to the stomach, and that it seems as if all the 

bones have dried up and that the body has lost all of its strength. It sometimes 

happens that the body becomes completely cold and appears as if dead.22 

The sweet and delightful form of ecstasy is called ecstasy simply, and the 

painful form is called seizure, flight of the spirit or rapture.23 

Ecstasy usually produces noticeable effects on the body and soul of the 

ecstatic. The principal bodily effects are insensibility, facial expression and 

agility or levitation. When the ecstasy is total, the organic insensibility is 

complete. Blows and wounds and burning are ineffective in bringing the 

individual back to natural consciousness. The ecstatic has no sensation of 

any material thing, and there is no awareness through vision of any objects 

in the vicinity, as can be proved by passing some object, even a brig t 

light, in front of the opened eyes of the ecstatic. Nevertheless, there have 

been mystics who spoke of their contemplative vision during the state of 

18Cf. Summa, II-II, q. 175, a. 3, ad 1. 

19Cf. St. Teresa, The Life, Chap. 20. 
20Cf. St. Teresa, ibid., Chaps. 10, 11, 20 and 21. 

21Cf. St. Teresa, ibid., Chaps. 12 and 20. c. n 
22Cf. The Dark Night, Bk. II, Chaps. 1 and 2; Spmtual Canticle, Stanzas 

and 14. , 
23Cf. St. Teresa, Interior Castle, Sixth Mansions, Chap. 5. St. Teresa states *at 

“ is possible for the soul to gain merit during ecstasy. The reason given m The 

Ofe l that the time spent fa B 
reason is that the soul (lots not lose its freedom during . although 
beatific vision suffices to attract the soul by necessity. ? j ^ j 
“ Would be very difficult for a soul to return to complete seta rol when m 

ecstasy, nevertheless the soul is perfectly submissive to the divine action, and 

suffices for merit. 
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j ! THE LIFE ecstasy, or have even moved around during the ecstasy, as in the cases of 

i PRAYER | St. Catherine of Siena and St. Magdalen of Pazzi. But these are exceptional 

; j|| cases; ordinarily a person in ecstasy is insensible and completely immovable. 

: | f We have already noted that during an ecstasy the natural heat of the body 

j | gradually diminishes, especially in the hands and feet. The vital functions 

; seem to be interrupted: there is no evident sign of respiration, of circulation 

j of the blood, or any movement of the lips. The vital functions gradually 

ipj return to normal as the individual returns to consciousness. The sweet and 

l'| gentle ecstasy is never harmful to bodily health, but often restores or improves 

r| a^£er violent ecstasy, on the other hand, the body sometimes remains 

i':» exhausted and painful over a period of days. 

A on tufsou! ^ *egards the effects of ecstasy on the soul of the individual, the proper 

; characteristic effect is to communicate a supernatural energy which leads 

. ; £ e S0ld to heroism in the practice of virtue. It is a fact that true ecstasy 

, ' I proceeds from love, and at the same time arouses in the soul a love that is 

l yet more ardent and more intense. It is the “ecstasy of works,” of which St 

rancis de Sales speaks,24 and it always accompanies and is the clearest sign 

j * 0 t ie true ecstasy of love.” St. Teresa has written some beautiful passages 

l| on the remarhable effects which divine ecstasy produces in the soul.25 

I espousal i sPlrituff esPousal, which is the promise of God to lead the soul to 

e trans orming union or spiritual marriage, usually occurs during one of 

ese ineffable ecstasies. St. Teresa believes that a rapture is indispensable 

at this point, lest the individual die before the splendor of the divine Majesty.28 

On receiving this divine promise of the spiritual espousal, the soul experiences 

'!] ^Ch a Profound joy that it falls into a death-like trance. St. John of the 

ross teac es that at this point the soul no longer experiences the vehement 

j ongings an complaints of love but enters upon a state of peace and delight 

I wherem it enjoys the full sweetness of love.27 If the soul remains faithful, 

it wi certain y arrive at the summit of the mountain of love because, as 

■ : leresa says, there is no closed door between the sixth and the seventh 
mansions.28 

1 “«i»B our consideration of ecstatic prayer, it will be helpful 

I! “ bnetl>' *0 falsifications of mystical ecstasy. These are gene* 
classified as natural ecstasy and diabolical ecstasy. 

:f ere is no doubt that a type of ecstasy can occur in the purely natural 

2 °rder’ and may even P°ssess aU or most of the characteristics of true super- 

25Cf' rheT.iffSd Saoo °n the Love °f God> Bk' VI1’ Chap' 6‘ 
26Cf‘ SwcaTV'<?\lllT10r Castle> SLxth Mansions, Chaps. 4-6. 
2Trr c ,Slxth Mansions, Chap. 4. 
28^’ filial Cant,de, notation for Stanza 14. 

554 28Cf. Intenor Castle, Sixth Mansions, Chap 4 

natural ecstasy. The effects and characteristic qualities of each are so evident, 

however, that the two types of ecstasy can be readily distinguished by those 

who have sufficient knowledge of these matters. Natural ecstasy may be 

classified as follows: fainting, somnambulism, hypnotic trance and hysteria. 

It is relatively easy to distinguish the natural faint or swoon from mystical 

ecstasy. The former is usually of short duration; the patient can be brought 

back to consciousness by slapping the face or hands, dashing cold water on 

the face, the use of smelling salts, etc. None of these things have any effect 

on mystical ecstasy. Moreover, in the faint or swoon there is a complete 

loss of consciousness, so that all the mental faculties are suspended, while in 

mystical ecstasy there is usually an intensification in the activity and tension 

of the higher faculties in regard to the supernatural object. Further, the 

mystic has a clear recollection of everything that occurred during the ecstasy, 

whereas there is no recollection whatever of a natural faint or swoon. 

The cerebral automatism which characterizes somnambulism has character¬ 

istics which are completely contrary to those of mystical ecstasy. The somnam¬ 

bulist moves about and may even perform manual tasks; the mystical ecstatic 

is usually immobile and absorbed in profound contemplation.29 The face of 

the somnambulist is usually flabby and expressionless, and if the eyes are 

open, they do not seem to be focused on anything in particular; the face 

of the mystic is usually radiant and transfigured. 

Hypnosis also presents certain external manifestations which are similar 

to those of ecstasy, but the differences are so profound that it is relatively 

easy to make a diagnosis. The hypnotised person awakens as soon as the 

hypnotist gives the signal or command; the ecstatic can be brought back to 

consciousness only by a lawful superior. In hypnosis, the will is almost entire y 

suspended,. the conscience is dulled, and there is no recollection of what 

took place during the hypnotic trance. The mystic distinctly remembers 

what occurred during ecstasy, the intellect and will are consciously fixed 

upon some supernatural object, and the conscience is not affecte . n e 

catalepsy or rigidity which is sometimes effected by hypnosis, the patient 

appears as one dead, for there is no psychic activity, the muscles are rigid, 

and the face is expressionless; in the immobility of mystical ecstasy, t e ace 

remains animated, the psychic functions are not impaired, and the appearance 

death is primarily a matter of the immobility of the mystic. 

Hysteria is a type of neurosis to which many rationalistic and materialistic 

Philosophers have reduced true mystical ecstasy. Hysteria profoundly disturbs 

‘he organic functions of the body, and rather than resembling true ecs asy 

il bears the marks of diabolical possession. The crisis of the hysten 
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the life violent, there is a propensity to illusions and fantasies, the hysteric is greatly 

agitated and nervous, sometimes vain, blustery and extremely impressionable. 

Sometimes there is insensibility to touch in certain areas of the body. In 

true mystical ecstasy there are none of the terrible convulsive movements of 

the hysteric, no incongruous or indecent postures, no inarticulate cries. Rather, 

the mystical ecstasy is always tranquil, decorous and edifying. 

^ecstasy . Diabolical ecstasy is much easier to distinguish from mystical ecstasy 

t an is natural ecstasy. It is a special form of diabolical obsession. It should 

. be noted at the outset that the human intellect and will are beyond the 

direct reach of the influence of the devil, but he can control the activity 

o t e internal and external senses. In mystical ecstasy, all the effects and 

ruits are holy, supernatural and divine. In diabolical ecstasy a person may 

continue to live in sin, be subject to vain caprices, enjoy the ecstatic seizure 

at wi , contort the face and body in a repulsive manner, speak an incoherent 

anguage during the seizure, have no recollection after the seizure is ended, 

see to call public attention to the ecstatic trance, remain disturbed and 

upset after the seizure, and often be incited to evil actions.30 

THE PRAYER OF TRANSFORMING UNION 

pThe last grade of prayer classified by the mystics is the transforming uni< 

or the mystical marriage. It constitutes the seventh mansions of the Interi 

, .f. ° *■' eresa’ and 4S a^so designated as the consummate union 

.'cation o ,.re soub ^ 's highest degree of perfection that one a 

life of gl 1S 1 e and die prelude and immediate preparation for the beatil 

ns NATURE According to St. John of the C™, this grade 0f prayer is a total transfc 

° ,h,e “U" in which God and the soul give themselv 

Z he LT- a'"'’;' ™'h * “"summation of divine love, t 

as is niv, 1,1" ■ 15 ,, so t0 speak, and participates in God as mat 

eleJme b ,i” *“ ‘V Acc°tdi”8 to this definition there are three essenti 

der and th ° mj,sllca ntarriage: total transformation in God, mutual surrei 
\_ dcr> and tbe permanent union of love. 

belmes^tr," the Beloved- A* iron which is cast into the furnac 
becomes completely transformed by fire without ceasing to be iron, so A 

556 31Cf St ^Tohn ^ c serv0TUm Dei beatificatione, Lib. Ill, cap. 4- 
556 U. St. John of the Cross, Spiritual Canticle, Stanza 22. 

soul which is plunged into the furnace of divine love is transformed into 

God without losing its condition as a creature. 

The soul becomes brilliant and transformed in God, and God communicates 
to the soul his supernatural being to such an extent that the soul appears to be 

God and to have all that God has. Such a union is effected when God grants 

to the soul this supernatural mercy, as a result of which all the things of 

God and the soul are one in a participated transformation. The soul seems to 
be more God than soul and is truly God by participation, although it is true 

that its being, so distinct by nature, is possessed by the soul as something 

distinct from the being of God as it was formerly, even though transformed, 

just as the window is distinct from the ray of the sun which illumines it.32 

On reaching this sublime height, the soul acquires certain divine character¬ 

istics, so that it can say that it has become God by participation. It is the 

complete transformation in the Beloved which had been so ardently desired 

in the previous grades of prayer. It should be obvious, however, that this 

transformation could not possibly be understood in an ontological sense, 

but must refer to a transformation of the superior faculties as regards their 

mode of operation. As Father Poulain explains, baptism and sanctifying 

grace bestow on the soul a participation in the divine nature, but in a 

static and unconscious state. In the transforming union, however, the soul f 

is conscious of the communication of the divine life. God is not now merely 

the object of the supernatural operations of the intellect and the wi., but 

is the co-principle of the soul’s operation. The transforming union is the 

prelude to the experimental knowledge of the beatific vision. ^ 

Mutual surrender. The mutual surrender or submission between God 

and the soul is a natural consequence of the transformation of the soul in 

God. As between two spouses there is a perfect communication of goods, so 

between God and the soul which has been admitted to spiritual marriage. 

This indissoluble surrender constitutes the essence of spiritua matnm y, 

as the mutual surrender and acceptance of a man and woman consU 

the essence of the sacrament of matrimony. No one s °u sc.a? , 

&at the mystics have used this comparison, because e 0 ? ^ i 

use of it in the Canticle of Canticles. Christ also used it in the go** 

to express the gifts of grace and glory.34 St. Paul ' ™isf re er3 

symbol on frequent occasions.35 Following the example of Scripture, Chnshan 

sanctification to the action of fire on a log. 

33Cf. A. Poulain, S.J., op. ch., Chap. 19. 
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Somedmes> as in the case of St. Catherine of Siena and St Teresa of Avila, 

| there was a vision of Christ and the bestowal of a ring. This in itself, however, 

constitutes an extraordinary phenomenon and is not essential to the transforming 

union and mystical marriage. 

Permanent union of love. St. Teresa of Avila stresses that there is a great 

difference between the mystical marriage and all the degrees of prayer which 

preceded it, especially because the mystical marriage carries with it an awareness 

of the permanency of this mutual love between the soul and God.38 Although 

t ere may be brief interruptions, it can be said that the soul enjoys a constant 

companionship of love. At times the soul seems to fulfill literally the beautiful 

expression of the Canticle of Canticles (5:2): “I was sleeping, but my heart 
kept vigil. 37 ^ 6 3 

IN GRACE I"®"* WC speak the permanent union of love in the mystical marriage, 

e question naturally arises as to whether this is equivalent to confirmation in 

grace St. John of the Cross states that this is so, for he says that it is his 

C ]e ■ t 3t [■ C St3te t^ie transf°miing union never falters and that the 
ou is con irmed in grace, and that this is the highest state which a soul 

can attain in this life.38 But St Teresa holds the contrary opinion. She 

states repeatedly that as long as the soul remains in this world it must walk 

wi Rfcat caution, lest it offend God.39 Nevertheless, we believe that, if it 

LiS nght y understood, the opinion of St. John of the Cross can be followed 

It is not a question of intrinsic impeccability, because that is stated by the 

Church to be an impossibility in this life.89 It is rather a question of the 

specml assistance of God which prevents the soul from sinning mortally, 

hem, c -?U i j n,°te. at dds sPccaal assistance refers only to mortal sins, 

pj f .1,W<ri e ^Possible, without a special privilege similar to that 

ifri ' 1 —B 6SSed Vlrgin’ t0 avoid all venial sins.41 In the light of these 

onlv tn thU ^ nece^a^ t0 interpret the expressions of the mystics as referring 

moral cp tu,f ^ granted hy God to avoid all future mortal sins, with 
moral certitude of salvation. 

,°r ZaStk’ Seventh Mansions, Chaps. 1, 2. 

Ttfav*loM!m,ior“' a‘ps-2 1 
Beguines (Denz. 47condemnatl°n of the errors of the Beguards anc 

and’Sn^T^flf Tronat’£ecree on Justification, Chaps. 11 and 16 (Denz. 804 
558 n. 56 (Denz. 1276)° ^ enZ' c°ndemnation of the errors of Molinos, 

f 

i 

Another question that arises in connection with the transforming union i? highest grades 

that of the possibility of a vision or contemplation of the divine essence in OF prayer 

this life. St. Thomas explicitly denies that it is possible for a soul to have 

the habitual vision of the divine essence in this life; he does admit, however, THE VISION 

that through a stupendous miracle outside the ordinary providence of God OP G°D 

a soul could receive a transitory communication of the light of glory (lumen 

gloriae'), as he thinks was granted to Moses and St. Paul.42 The only one who 

enjoyed the habitual vision of the divine essence in this life was Christ, 

who in his condition of Son of God was at the same time a wayfarer and 

a comprehensor.43 A number of theologians likewise maintain that the beatified 

vision was granted in a transitory way to the Blessed Virgin in the culminating 

moments of her life. Apart from these cases, there is no certitude that anyone 

else was ever granted this exalted privilege. St. Teresa of Avila and St John of 

the Cross speak of an intellectual vision of the Trinity whereby the Persons 

are known individually, but they both insist that this vision is effected by 

means of a created species and that the veil is never completely removed 

from the divinity.44 The only certain conclusion that can be drawn is that / 

the beatific vision does not form a part of the contemplative degrees of 

prayer which are proper to this life. Infused contemplation is of its very 

nature orientated to the beatific vision as its supreme analogate, just as 

sanctifying grace is orientated to eternal life, but the highest degree o 

contemplation which can be attained in this life is a prelude to the bead ic f 

vision. 

Perhaps no one has described as clearly as St. Teresa the marvelous effects 

which are produced in the soul by the transforming union or mystical marnage. 

We shall summarize her description of these effects as given m her Interior 

Castle, Seventh Mansions, Chapter 3: 

1) A forgetfulness of self so complete that it seems as if the sod 

anger existed. There is no longer any knowledge or remembrance of heaven 

)r hfe or honor as regards the soul, so completely is it a sor e m 

he honor of God. The soul lives in a state of forgetfulness so 

90 desire whatever in regard to self, but desires on y to o w a 

promote the glory of God, and for this it would gladly lay down • 

2) A great desirS to suffer, but now the desire does not disturb the sou 

is it did Sn vreat is the soul’s longing that the wril of God 

EFFECTS 
OF UNION 

42Cf. Summa, I, q. 12, a. 11, ad 2; II-II, q- 175, aa. 3 6. 

43Cf. ibid., Ill, q. 9, a. 2; q. 10, aa. 1-4. Chap. 4; St. Teresa of 
44Cf. St. John of the Cross, The Living Flame of Love, C p 



“!E sends suffering, well and good; if not, the soul does not worry or fret about 
OF prayer J it as it did previously. 

3) Delight in persecution. When the soul is persecuted, it experiences 

great interior joy and much more peace than formerly. It hears no enmity 

toward those who treat it badly or desire to do so. Rather, it conceives a 

specia love for such persons, and if it were to see them in some affliction 

it would be deeply grieved and would do all in its power to relieve them. It 

oves to commend such persons to God, and would rejoice at relinquishing 

some of the favors it receives from God if it could bestow them on its enemies, 

and thus perhaps prevent them from offending God. 

. Gesire _serve God. Whereas the soul formerly suffered because of 

its onging to die and to be with God, it now experiences a strong desire to 

serve od and to help any soul that it can. Indeed, it now desires not to 

ie ut to live for many years and to suffer the most severe trials if in 

t is way it can be a means whereby God is praised. Its conception of glory 

is now connected in some way with helping Christ, especially when it 

sees ow o ten people offend him and how few there are who are truly 
concerned about his honor. 

5) Detachment from everything created. The desires of the soul are 

' P? 01 cons<^ahons, because the soul realizes that now the Lord 

rnise we s within it. As a result, the soul experiences a marked detachment 

rom every ing, and a desire to be alone, or to be occupied with something 

at wi e enefidal to the soul. There is no more aridity or interior trial, 

but only a constant recollection in God and a tender love for him. There 

'? n° ,5 11121 11115 Period of tranquility may be caused by the devil, because 

e sou has an unwavering certitude that it comes from God. This experience 

Kes place m the very center of the soul and in the highest faculty, into 
which the devil cannot enter. 

f ? AhSCtlCe °f TStaSkS- Upon reachin8 this state, the soul has no more 
raptures, or very seldom. The great weakness which formerly was the occasion 

p i aP^res as now pven place to a great strength which has been granted by 

• Nevertheless, the soul walks with great care and still does all in its 

power to strengthen itself with the help of God’s grace. Indeed, the more 

avore y o , the more cautious it becomes and the more aware of 
^ its own littleness and humility. 

IDEAL OF 

CHRISTIAN 

PERFECTION 

Such is the bittersweet path which leads to the heights of contemplative 

Sland ^ transforming union. It is the sublime ideal of Christian 

the n p U P 0 t0 a11 501,15 in 8race- When Jesus pronounced 

fneY -'rn , aofr are t0 1)6 perfect’ ««n as your heavenly Father 

Ch i(cM c 5:48)’ he,was firing to all souls without exception. The 
nstian life, if it is developed according to the supernatural powers that 

are inherent in it, will normally lead to the transforming union of charity, highest grades 

which is in turn the normal prelude to the beatific vision.45 0F prayer 

O souls created for these grandeurs and called to them! What do you do? 
With what do you occupy yourselves? Your desires are lowly things and your 

possessions are miseries. O wretched blindness of the eyes 'of your souls, which 

are blind to such great light and deaf to so clear a voice, not realizing that 

even as you seek grandeur and glory you remain wretched and lowly and have 

become ignorant and unworthy of such great blessings.46 

YfTsT Teresa of Avila, The Way of Perfection, Chap. 19; The Ltfe, Chap. 

27; Interior Castle. Seventh Mansions, Chap. • 
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1: INTERNAL 
MEANS 

Having discussed the fundamental means for the growth and development 

of the Christian life, both ex opere operato and ex opere operantis, we shall 

now consider certain secondary means which are of great practical importance. 

While they are not all of equal value, it will be evident that they do mutually 

assist each other. It should he kept in mind that they are only secondary 

means of growth in perfection, however, and therefore no one of them 

should be used to the exclusion of the basic and fundamental means already 

discussed. 

These secondary means are of two classes, internal and external. The first 

group, which we shall treat in this chapter, includes the practice of the 

presence of God, the examination of conscience, the desire for perfection, 

conformity with the will of God, and fidelity to grace. The external secondary 

means will be discussed in the chapter which follows. 

THE PRESENCE OF GOD 

The practice of the presence of God consists in recalling as frequendy as 

possible that God is present in all places, especially in the depth of the just 

soul, and consequently in doing all things in the sight of God. Sacred Scripture 

and tradition are unanimous in stressing the importance and sanctifying 

effect of the practice of the presence of God. ‘Walk in my presence and be 

Perfect,” God said to Abraham (Gen. 17:1). The one necessarily follows from 

die other, for if a person is convinced diat God sees him, he will endeavor 

to avoid the slightest sin or imperfection and will strive to be as recollected 

as possible in God's presence. If properly used, this spiritual practice wiU 

W the soul in a spirit of prayer and will lead it to contemplation and 

intimate union with God. St. Francis de Sales goes so far as to say that 

interior recollection accompanied by pious ejaculations can supp y or any 

Pious practice and that its absence cannot be remedied by any other. 

introduction to the Devout Life, Part II, Chap. 13. 
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It is a theological fact that we are constantly in God’s presence, which admits 

of five distinct types. The presence of immensity flows from the divine attribute 

of the same name; it signifies that God is truly and intimately present to 

all things, and this in a threefold manner: by essence, presence and power. 

He is present by essence so far as he gives and preserves the existence of all 

things (creation and conservation), so that nothing could exist or continue 

to exist without God’s presence. He is present by presence in the sense that 

absolutely nothing escapes his gaze but all things are naked and open to 

his eyes. He is present by power in the sense that all things are subject to his 

power. With one word he creates; with one word he could annihilate whatever 
he has created. 

Gods presence by indwelling is a special type of presence effected through 

grace and the operations which flow from grace, in virtue of which God 

is present to the just soul as a friend, enabling the soul to share in his own 
divine life. 

Gods sacramental presence is that which Christ enjoys in the Eucharist, 

so that he is truly present under the appearance of bread and wine. His 

presence there is per modum substantiae, as the theologians say, prescinding 
from space and extension. 

Gods personal or hypostatic presence is proper to Christ, the Second Person 

° thf Tnmty’ 50 11131 the humanity of Christ subsists in the Person of the 
Word. 

God’s presence by manifestation signifies that which is proper to him 

m heaven. So far as we are concerned, however, we shall be aware of this 

manifestation only when we enjoy the beatific vision. 

these five types of presence, those which most directly affect the practice 

j ? presence of God are the first two, namely, the presence of immensity 

and the presence of indwelling. The first is verified of the soul at all times 

and under all conditions, even if the soul should be in the state of mortal sin. 

he second is also permanent and habitual, but it is found only in souls in 
the state of grace. 

The practice of the presence of God has several consequences which are of 

great importance for the spiritual life. The following are the principal ones: 

, , fges “s 1° avoid even the slightest deliberate fault. If we are most 

care u 0 0U1 e avi°r in the presence of superiors or persons of dignity 

lest we offend them, how much more so in the presence of God, who sees 

not on y °ur external actions but our interior thoughts and movements. 

. " ™Vels us t0 do dl things with the greatest possible perfection. This 

is a natural consequence of great love, especially if one is performing an action 

in the very presence of the one he loves. Faithful observance of this norm 

of action is sufficient to lead a soul to the heights of sanctity. While it is 

true that God does not demand perfection of us here and now, he does internal 

expect us to do the best we can at a given time. means 

3) It enables us to observe modesty in our deportment at all times. Whether 

alone or with others, a person who is constantly aware of God’s presence 

will maintain a sense of Christian dignity in all his actions and in his very 

bearing. To this end, it is especially important that souls in the state of 

grace be conscious of the presence of God through the indwelling of the 

Trinity. 

4) It increases our fortitude in the struggles of the Christian life. It is much 

more difficult to overcome obstacles and to suffer trials when one is alone. But 

God is always with us to animate our courage and to give us the positive 

assistance of his grace. 

There are two principal methods of practicing the presence of God. The METHODS 

first consists in a kind of exterior representation by which one visualizes OF PRACTICE 

God as ever watching us from above. We do not see him, but he is really 

there and we cannot do anything that escapes his divine gaze. This method 

of practicing the presence of God is greatly aided by the use of crucifixes and 

other religious symbols which are placed in a prominent place. 

The second method is that of interior recollection. It requires that one live 

in an ever increasing awareness of God’s presence in the soul, whether by 

immensity or by the indwelling. The result of this method is a more profound 

understanding of what Jesus meant when he said: “The kingdom of God 

is within you.” It should be noted, however, that interior recollection should 

not be confused with egoistic introspection or a mechanical and lifeless ob¬ 

servance of rigid rules of external behavior. Interior recollection is a turning 

inward of one’s thoughts, not to seek self, but to seek God who is present 

to us. When properly used, interior recollection serves to unite the practice 

°f the presence of God with a deep and intimate union with God. It is 

a]so, therefore, one of the necessary conditions for cultivating a deep and 

abiding spirit of prayer. 

Other methods for practicing the presence of God have been proposed by 

various writers, which may prove helpful to one or another individual. Some 

°I these secondary methods are: to see the hand of God in all the events of 

one’s life, whether adverse or prosperous; to see God in all creatures (flowers, 

fountains, oceans, etc.); to see God in the person of one's superior and in 

one’s neighbor; etc. The particular soul should try various methods and then 

select the one that is most helpful in cultivating the practice of the presence of 

God. It should be remembered that, however much one may try to keep 

himself constandy in the presence of God, he cannot achieve is in a com 

plete and permanent manner until he has entered into the trans orming mystica 

union, which is a prelude to the beatific presence of God in glory. 
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As its name indicates, the examination of conscience is an investigation of 

one’s conscience in order to discover the good or evil acts which one has 

performed, and especially to verify one’s basic attitude regarding God and 

one s personal sanctification. It should be evident that we are not here referring 

to the examination of conscience which is made prior to confession, which 

is simply a review and enumeration of one’s sins. As a means to greater 

perfection, the examination of conscience should be made in view of one’s 

further progress in holiness. It should take into account, therefore, the strength 

or weakness of ones virtues, as well as the number and frequency of one’s 

sins. To place too great an emphasis on one’s failings may result in meticulosity, 

anxiety, discouragement and even scrupulosity. 

Spiritual writers are unanimous in stressing the importance of the examina¬ 

tion of conscience as a spiritual exercise. Outstanding among them, of course, 

is St. Ignatius Loyola, who for a long time used no other methods of spiritual 

formation for his companions but the examination of conscience and the 

frequent reception of the sacraments. He attached such importance to this 

practice that in the Constitutions of the Society he never granted any dispensa¬ 
tion from it. 

fyhmtohttow Ignatlus distinguishes two types of examination: general and particular.2 j 

tAAMiNATlON The first is an over-all view of one’s spiritual state and those things which | 

would contribute to the improvement of one’s spiritual life. The second is 

ocused particularly on some definite vice which one is trying to eliminate : 

or some virtue which one is trying to cultivate. 

The particular examen has three steps or points. First, on arising in the 

morning, one resolves to correct the particular fault he is trying to eliminate, 

or to avoid failure in the practice of the particular virtue he is trying to cultivate. 

Secondly, after the noon meal one makes an examination of the faults com- 

mitted during the morning and resolves to avoid them in the afternoon- 

hardly, after the evening meal one repeats the examination and resolution 
as at noon. 

The genera] examination proposed by St. Ignatius has five points: 1) g>ve 

thanks to God for benefits received; 2) beg the grace to know one’s sins 

an to ri oneself of them; 3) a detailed examination, hour by hour, 0 

ones thoughts, words and deeds; 4) beg pardon of God; 5) resolve to amend 

ones hfe and recite the Our Father. The general examen is made once a 
day, before retiring. 

568 2Spiritual Exercises, nn. 24-43. 

EXAMINATION OF CONSCIENCE 
In order to obtain the maximum benefit from the examination of conscience, 

it is necessary to know how to practice it. We have already given the general 

directives in accordance with the teaching of St. Ignatius Loyola. Within this 

general framework, it seems to us that no one has succeeded in explaining 

the method of examination as simply and clearly as the anonymous author 

of The Interior Life, edited and adapted by Tissot. The following extract 

is a summary of the fundamental points: 

1) One’s spiritual exercises should be unified; otherwise they run the 
risk of being confined to some particular moment in the day, without exerting 

their influence throughout the entire day. The examination of conscience 

should be the bond of union for all one’s spiritual exercises and the great 

means of achieving unity in one’s spiritual life. 

2) Philosophy teaches us that acts are transitory but habits are permanent. 
The act passes; the custom or habit remains. Hence we should especially 

examine our habits. The mere knowledge of our acts will not give us an 

intimate knowledge of our souls; through them alone we can never make 

a true examination of conscience in the full meaning of the word. What 
resides in the sanctuary of conscience is not our acts, which have already 

passed away, but our habits or dispositions of soul. If we have succeeded 

in knowing them, we have verified the true state of our souls, but not 

otherwise. 
3) In order to know our souls it is necessary to ask ourselves this simple 

question: “Where is my heart!1” Immediately we shall find the answer within 

ourselves. The question makes us look into the intimate depths of the soul 

and immediately the salient point stands out. One listens to the vy 1C 
comes from the soul, and at once the dominant note is heard. Ihis is an 
intuitive and immediate function. It can be repeated many times throughout 
the day. There is no need for investigations, feats of memory, mathematical 

calculations. It is simply a rapid, all-inclusive glance which tells us a once 
the state of our souls. We seek to discover our fundamental disposition or 

attitude of soul. That is the mainspring of all our actions, and that is what 

must be corrected and made right if all else in our life is to go we . 

4) The details and exact number of the external manifestat.onsoFour 

fundamental disposition of soul are of least importance. We don tw^te 

time cutting the branches from a tree when we are going o 
whole tree It is true that external acts reveal die internal coni^, tot 

we can discover this condition by looking at it direct y ins 

for it in the forest of external acts. . , ,, 
5) But if we attend exclusively to die prindpalintenordis^.tiondian 

we not lose sight of the other dispositions of soul, thusallowmg them to 

grow in the darkness without paying any attention ,f who]c 

danger of this. The other dispositions of soul cann g secondary 
soul is directed to God as a result of the extimmation 

dispositions of soul are thereby subjected. Mor®ov^’,s defects are manifested 
or disposition of soul is not ajways the am . comes t0 the fore, 
according to circumstances, and as soon as spos 
the examination of conscience overcomes and subjects i. ^ comist in 

6) But can we rest content with this g disorders and to foster 
seeing? By no means. It is necessary to rectify 
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secondary all good movements and inclinations. The glance at one’s state of soul should 

means lead to contrition and resolution. Contrition corrects evil and resolution 

affirms good. Contrition looks to the past and resolution prepares for the 

future. Contrition should be inspired by the essential motive of our existence: 

the glory of God and the love of God for himself. Resolution should also 

lead us to the only things that are essential: knowledge of God, submission 

to his will, and conformity with the movement of his grace. The resolution 

should be a particular one which will touch the special point which dominates 

one s soul. It should rectify the tendency which leads farthest from God, 

or strengthen that which will bring one closest to God. It should place out 

hearts completely in the presence of the glory of God, under the will of God 
and in the grace of God. 

7) There are, therefore, three steps in the examination of conscience: a 
glance at one s state of soul, contrition and resolution. All three can he 

utilized in the general and particular examens of which St. Ignatius speaks. 

In the general examen, the glance embraces first of all one’s predominant 

disposition throughout the day. Then it can extend to the secondary disposi- 

tions which have been manifested but have not been predominant throughout 

the day. Contrition will then correct the evils and resolution will re-affiim 

the good. The particular examen is easier. As a matter of fact, it has already 

c£\rl ,d,°ne w^lcn one discovers his fundamental predominant disposition of 
sou.. e morning examen should be used to assure one’s proper orientation 

uring the day and the avoidance of the evils to which one is most exposed. 

. ^ ^'s way, the examination of conscience will give unity and con¬ 
sistency to all ones spiritual life. By means of it one can see and be illumined, 

one can avoid dangers and correct defects. It serves as a torch to light one’s 

path and to reveal one’s interior state, so that one cannot remain in evil hut 
is obliged to advance in holiness. 

CONCLUSION There is no doubt that the faithful practice of examination of conscience will 

have profound effects on one’s spiritual life. But in this, as in so many 

things, its efficacy depends to a great extent on perseverance. To omit the 

examination frequently or to make it in a purely mechanical fashion is to 

ren er it a solutely sterile. The soul that earnestly desires to become holy 

must e convinced that many of the other means of sanctification are frustrated 

if one does not make the daily examination of conscience. 

THE DESIRE FOR PERFECTION 

Of all the psychological factors which play a part in man’s spiritual life 3 

prominent place must be given to the sincere desire for attaining perfection. 

Vs Sfd 1thati iwhen St Thomas Aquinas was asked by one of his sisters 

what she should do to reach sanctity, he answered her in one brief sentence: 

Desire in general is a movement of the soul toward some absent good. It is 

impossible to desire evil precisely as evil, and it would be unreasonable to 

desire a good which is impossible of attainment. 

The desire for perfection is an act of the will, under the influence of 

grace, which aspires unceasingly to spiritual growth until one reaches sanctity. 

It is an elicited act of the will, because goodness is the proper object of this 

faculty. It is under the influence of grace, because such a desire is manifestly 

supernatural and surpasses the exigencies and tendencies of pure nature. It 

must be constant in its aspiration for ever greater perfection, and it must not 

stop at any intermediate degree of perfection but must aspire to the heights 

of sanctity. 

Sanctity is the supreme good which we can attain in this life. By its very 

nature it is something infinitely desirable, but since it is also an arduous 

and difficult good, it is impossible to tend toward it efficaciously without 

the strong impulse of a will which is determined to attain it at any cost St. 

Teresa of Avila considers it of decisive importance “to have a great and very 

determined resolve not to stop until one reaches it,”3 without reckoning the 

difficulties along the way, the criticism of those around us, the lack of 

health, or the disdain of the world. Therefore, only resolute and energetic 

souls, with the help of divine grace, will scale the heights of perfection. 

In order that it will possess the greatest possible sanctifying efficacy, the 

desire for perfection should have the following qualities: 

1) It should he supernatural, that is, it should flow from grace and be 

directed to the greater glory of God, the ultimate end of our existence. This 

means that the desire for perfection is a gift of God, for which we should 

petition humbly and perseveringly until we obtain it 

2) It should be profoundly humble, without reliance entirely on our own 

strength, which is weakness in God’s sight, but placing our trust principa y 

in him from whom all graces flow. Nor should we aspire to sanctity tor 

any other motive than to love and glorify God. In the beginning, it is icu 

to avoid every trace of presumption and egoism-which God sometimes pun¬ 

ishes by allowing the most shameful falls so that the soul will see exact y 

what it is when he does not sustain it-but it is necessary to he cons n y 

Purifying one’s intention and perfecting one’s motives until they are direc 

only to the glory of God and conformity with his will. 

3) It shoidd be filled with confidence. This namrally foHows from ijhc 

Preceding quality. Of ourselves we can do nothing, but all thing P° 

in him who strengthens us (Phil. 4:13). The Lord purely p aces gr^t 

obstacles before us in order to test our trust in him. Countless souls abandon 

~^TteWav of Perfection. Chap. 21. n. 2; cf. also The Life, Chap. 13, n. 2. 

INTERNAL 

MEANS 

ITS NATURE 
AND NECESSITY 

QUALITIES 
OF DESIRE 

571 



SECONDARY 

MEANS 
the road to perfection in the face of obstacles because, becoming discouraged 

and lacking confidence in God, they think that sanctity is not for them. 

Only those who persevere in spite of hardships will receive the crown of 
victory. 

4) It should he the predominant desire. This should be our most intense 

desire, since there is no greater good than the glory of God and, as a means 

to it, our own perfection. All other goods must be subordinated to this supreme 

goo . ence t e desire for perfection is not simply one among many, but it 

must be the fundamental desire which dominates one’s entire life. Those 

who wish to become saints must dedicate themselves to this task professionally, 

an t is requires that they put aside anything that may prove an impediment 

ft,an^ iS0U * 3Ve °d in tbe Pursu^ °f sanctity because, instead of giving 
emse ves irrevoca ly to its pursuit, they have fluctuated between the things of 

Lrod and the things of the world. 

5) It should be constant. Numerous souls, on the occasion of some great 

event, sue as t e termination of a mission or retreat, reception of the religious 

or sacre or ers, profession of vows, etc., experience a great spiritual 

impulse, as a result of which they resolve to dedicate themselves henceforth 

e pursuit o sanctity. But they soon weary of the pursuit when they ex- 

1 C. 1.rSt acuities, and they either abandon the road to sanctity or 

r en CS.lrC ecomes cool. Or sometimes they grant themselves vacations 

Un C.r ' 0 Pretext °f resting a while to recover their strength. This 

UT “Tk e’bfause the 501,1 not only does not gain any strength hut 
g y weakened. Later, when it wishes to renew its efforts, a greater effort 

t ^Ulre i r_eciaPtl’re spiritual gains previously made. All this could have 

• | C e esbe f°r perfection had remained constant, without undue 
violence or extremes, but also without respite or weakness. 

tU {lL s™uldhe Practical and efficacious. This is not a question of wishful 

j ^ ° ,a e inite determination which must be put into practice here 

now, y using a the means at one’s disposal for attaining perfection. It is 

easy o imagine that one has a desire for perfection because of occasional good 

ripe- ff °nS rr'1 c.ertam n°hle sentiments experienced during prayer. But a 

■ „ rcacious on y when it is put into execution. To desire perfection 

in „ T and t0 P°stP°ne one’s efforts until some later date is to live 
n an illusion The individual passes from one delay to another and life 

passes on, so that the person runs the risk of appearing before God with 

SsmG hoZT dT u PerfeCti°n i$ °f 511011 ^eat itnportance in the struggle k “S5S ^ / n°te Car6fulIy ** folIowin8 means for arousing this desire 

___ . ) T° beg '°r U lncessan‘ly from God. Since the desire is supernatural 
572 it can come to us only from above. 

2) To renew it frequently. It should be renewed daily at the most solemn internal 

moment of the day, namely, at the moment of Communion; at other times, means 

on principal feasts, the monthly day of recollection, during the annual retreat, 

on special anniversaries. 

3) To meditate frequently on the motives which inspire this desire. The 

principal motives are the following: a) our grave obligation to strive for per¬ 

fection; b) consciousness that this is the greatest good we can seek in this life; 

c) awareness of the danger we risk'if we do not truly strive to sanctify our¬ 

selves (mortal sin, loss of vocation, apostasy); d) recognition of the fact that 

the perfect imitation of Christ demands perfection and sanctity. 

CONFORMITY TO GOD'S WILL 

Perfect conformity to the divine will is a most efficacious means of sanctifica¬ 

tion. St. Teresa of Avila says in this regard that a person who begins the 

life of prayer must work and resolve and dispose himself with as much diligence 

as possible to make his will conformable to that of God; in this consists the 

greatest perfection that can be attained on the spiritual way.4 

Conformity to the will of God consists in a loving, total and intimate submission 

and harmony of our will with that of God in everything he disposes or 

permits in our regard. When it reaches a perfect state it is known by the name 

of holy abandonment to the will of God; in its less perfect state it is ca e 

simply Christian resignation. 

In order to understand this practice in an orthodox sense, it is necessary to 

keep in mind certain doctrinal points. In the first place, sanctity is t e resu t 

of the action of God and the free cooperation of man. God is the director 

of the work of our sanctification, and therefore nothing should be one w ic 

is not in conformity with his plans and under the impulse of his grace. 

Secondly, the will of God, most simple in itself, has various operations in 

regard to creatures, and these have been given different names y t e eo 

gians. The absolute will is that by which God wills a thing without any con¬ 

dition (creation of the world); the conditional will app ies to t at w . 

wills under some condition (salvation of a sinner if he repthe Mol 

will is that by which God wills something considered in i self CJ^adon 

of all men); the consequent will is that by which God wills a g ^ 

of all its particular circumstances (the condemnauon of a sinn 

repentant). 

4Cf. Interior Castle. Second Mansions, n. 8. 
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The divine will of expression refers to certain signs by which the will of 

| God is known by man (precepts, prohibitions, events caused or permitted 

by God) and therefore is closely related to the virtue of obedience. The divine 

will of good pleasure is the internal act of the will of God which as yet has 

not been revealed and cannot be known by man (free future events, time of one’s 

death, gift of final perseverance); hence it is closely related to the practice of 

abandonment to the will of God. The rule of life for the Christian should be 

one of complete obedience to the divine will of expression and total abandon¬ 

ment to the divine will of good pleasure. 

The basis of abandonment to the will of God is charity, because it belongs 

to love to unite the will of the lover to the will of the beloved, and perfect 

abandonment requires the complete surrender of our own will to that of God. 

It goes without saying that such perfect abandonment is found only in souls 

that are far advanced in perfection. 

In order to attain this total abandonment, the following theological points 

should be meditated upon frequently: 

1) Nothing happens that has not been foreseen by God from all 

eternity and willed or permitted by him. 

2) God could not will or permit anything that is not in conformity 

wit t e purpose for which he created all things, namely, his own external 

3) All things contribute in some way to the good of those who love 

L.od and persevere in his love.5 

f ,4f)nAbanLd°Tent t0 tbe God does not excuse anyone from 
u 1 ln8 t e ivine will of expression by obeying the precepts and com* 

mands of God, and then submitting themselves as regards all things else 

to the divine will of good pleasure, without any anxiety.6 

From what has already been said, it should be evident that abandonment to 

wi o . ° is not only an excellent spiritual practice but a necessary one 

for the attainment of sanctity. Its excellence lies in its incomparable efficacy 

for removing die obstacles which impede the action of grace, for making one 

practice the virtues as perfectly as possible, and for establishing the absolute 

dominion of God over our will. 

T]ie necessity of practicing abandonment to the will of God is based upon 
me following points: 

6Cf. Rom. 8:28. 

Part^I ^Prd - Partly’ riP’ Abandonment (New York: Benziger, 1934) 
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1) Divine right. As God’s creatures, we are also his servants. He 

created us, he conserves us, he redeemed us, he has made us for himself. 

We do not belong to ourselves, but we are God’s.7 We are also his sons 

and friends through grace, but sons should be subject to their father and 

friends should be of one mind and one heart. 

2) Our utility. Abandonment to God’s will has a great sanctifying 

efficacy, and our sanctification is the greatest good which we could seek 

in this world. 

3) The example of Christ. All during his life on earth Christ fulfilled 

the will of his heavenly Father. He proclaimed this by his actions and 

openly professed it in words. His last words from the cross were a sub¬ 

mission and yielding of his whole being to the hands of his Father. Mary, 

too, handmaid of the Lord, practiced this total abandonment in imitation 

of her Son. 

Having traced the general lines of the practice of abandonment to the will 

of God, we shall now offer some concrete suggestions regarding the method 

of conforming one’s will to that of God in the concrete circumstances of daily 

life. As regards the divine will of expression, we should conform ourselves 

to it by accepting and fulfilling whatever God requests of us throng is 

laws, counsels, his church and the inspirations of actual grace. As regar s t e 

divine will of good pleasure, we should abandon ourselves in all confidence 

to the hidden designs of his providence. Let us now see how these two general 

norms can be put into practice. 

St. Thomas says that the will of God can be manifested to us in five ways. 

0 by doing something directly Qoperatio); 2) by allowing somet mg to 

happen but not causing it (permission 3) by imposing his will through a precept 

(.praeceptum'); 4) by forbidding something (prohibition 5) by suggesting or 

persuading without commanding (consilium). St. Thomas t en 5tate* ® 

operatio and permissio refer to the present (operatio pertains to goo an pe 

missio pertains to evil); but the other three ways refer to the future 

turn to a future good, prohibitio to a future evil which is to be avoided, 

consilium to the superabundance of a future good). 

O Opemio God always poshly wills whatever 1he> of 

himself, because it is always reteIred “ ",1, domes* and 
glory. Under this heading are included all the perso , , 

soda! matters which have been disposed by Go a one: 3 

on the will of man. Sometimes they are events whrdrM one wt*W, 

at other times they are filled Tho^rdains all things for 

if one cannot see the loving hand ot > 
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good and for his greater glory. Whatever God positively and directly wills 

is best for us, even if for the time being it causes pain and suffering. In 

the face of such happenings which are acts of God (incurable sickness, 

the death of loved ones, etc.), the only possible Christian attitude is: 

Thy will be done. And if our love of God is strong enough to enable us 

to nse above simple resignation and through our pain or sorrow give 

thanks to God, we shall have reached the perfection of abandonment to 
the will of God. 

2) Permissio. God never wills positively and directly that which he per¬ 

mits, because permissio refers to evil, which God cannot will as such. But 

'n ^ infinite goodness and wisdom, God knows how to convert into 

good the evil which he permits, and that is why he permits it. The greatest 

evil ever committed was the crucifixion of Christ, but God ordained it 

to t e great good of the redemption of the human race. Hence we mani¬ 

fest a lamentable shortsightedness when, in the evils which God permits 

to appen to us, we see only the secondary and immediate causes which 

ave produced them and do not raise our eyes to heaven to adore the 

designs of God, who permits these things for our greater good. While 

it is true that God could not directly will the sinful actions of others 

w ich cause us suffering, he nevertheless permits them for our good, 

e must, t erefore, strive to see in the injustice of men the justice of 

w ic punishes us for our sins, and even his mercy which gives us 

an opportunity to make satisfaction for them. 

Praeceptum. It is above all necessary to conform ourselves to the 

will ol God as known through his precepts and laws. It would be 3 

grave error to attempt to please God with works of supererogation freely 

selected by ourselves, and then disregard the laws which he has imposed 

T “i j dIreCt y °r throu8h his representatives. The first things that we 
should observe conscientiously if We wish to be perfectly subject to God’s 

wi ° expression are his commandments, the laws of the Church, the 

superiors and the duties of our state in life. We have a 

reefold obligation in regard to these various precepts: 1) to know what 

ey are; 2) to love and respect them; 3) to fulfill them. “Not everyone 

who says to me Lord, Lord/ shall enter the kingdom of heaven, but he 

who does the will of my Father in heaven” (Matt 7:21). 

? Pr°l'ihiti°- The first and most basic step toward conformity of 

small^As sTleS fys^ * l° m°St Carefully aI1 sin’ 

so US..fr,0m Lever>’ deliberate sin, however small. All the more 

seehie tha hi <1 \ Ude thin& bein§ set against so great a majesty and 

t is aslf nil I"8 3t seeres to me to be a deliberate sin, for 
T T-eaW rhT t0 say= ‘Lord, although this offends you, I shall do it 
I realize that you see it and I know that you do not wish it. I understand 

all this, but I prefer to follow my own inclination and desire rather than 
your will.” In a matter of this type it sems to me there is nothing little, 

however light the sin, but it is something great, and very great.8 

But what is to be done if we fall into a grave sin? It is necessary to 

distinguish two aspects of the sin: the offense against God and the humilia¬ 

tion of the sinner. The first must be rejected completely, and one can 

never repent of it sufficently. The second can be accepted with penitence 

and gratitude, because one’s humiliation through sin is a means of learn¬ 

ing the significance of God’s law.9 As for those who lament their personal 

humiliation more than the offense against God, such purely human re¬ 

pentance can never produce truly supernatural fruit 

5) Consilium. The soul that wishes to attain perfect abandonment to 

the will of God must be disposed to practice the evangelical counsels. 

Religious make a vow to practice certain counsels in their daily life; 

lay persons are not called upon to do this, but they should observe the 

spirit of the counsels and carry them out in practice when the duties of 

their state in life permit. But it would be an error for the laity gratuitously 

to assume a manner of life which is proper to religious; the first duty of 

laymen—whether married or living singly in the world—is to fulfill the 

obligations imposed by their particular vocation. 

As regards the divine will of good pleasure, we have already observed that 

its decrees are completely unknown to us. We do not know what God has 

decreed for our future, but we do know some things for certain: that the will 

of God is the supreme cause of all things; that the divine will is essential y 

good and beneficent; that all things, whether adverse or prosperous, contri ute 

to the good of those who love God. 

What more could we ask in order to abandon ourselves entirely to Go 

will de beneplacito? This is the holy indifference which St. Ignatius establishes 

as the principle and foundation of the entire Christian life. By means o 

holy indifference, says St. Ignatius, “it is necessary to make ourselves indifferen 

to all created things in everything that is granted to the b crty o our ree 

and is not prohibited, in such wise that we do not prefer health ^ sickness, 

wealth to poverty, honor to dishonor, a long life to a s ort e, a 

Wise with everything else, but that we desire and choose that whic 

ns to the end for which we were created. 10 , 

Holy indifference is based upon the three theological 

have given above. It should be evident that, if the vine wi j10ly> 

cause of everything that happens, and if the divine wi ism 

sThe Way of Perfection, Chap. 41, n. 3. 

n. 23. The indifference ^rSS 

refers only t0 those things which fo not faU under by the Querists. 
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wise and powerful, then the more our wills conform to that of God, the more 

good, holy, wise and powerful they will be. Nothing evil can befall us, be¬ 

cause the very evils which God permits to happen to us will contribute to 

our greater good if we know how to utilize them in the way which God 

desires. 

But in order to understand the nature of holy indifference, the following 

basic principles should be kept in mind: 

O The purpose of holy indifference is to give oneself completely to 

God and to become utterly detached from self. It is not a purely stoical 

indifference to whatever befalls us, but an efficacious means of uniting 

our wills to that of God. 

2) This indifference applies only to the superior part of the soul, for 

the inferior part or natural inclination cannot help but experience the 

blows of misfortune and suffering. It would be impossible to demand 

of our lower faculties that they remain insensate and indifferent, and 

therefore one should not be disturbed if he experiences the repugnance 

or revolt of nature, as long as the will accepts sufferings and trials as com¬ 

ing from the hand of God. This is amply verified in Christ’s agony in 

Gethsemane,. and his words on Calvary.11 It is in this sense also that 

certain expressions of the saints are to be understood: ‘To suffer. Lord, 

and to be despised for thee” (St. John of the Cross); "to suffer or to die” 

(St. Teresa of Avila); “not to die, but to suffer” (St. Magdalen of Pazzi). 

They were still human enough to suffer, but they wished to subject them¬ 

selves to suffering in spite of the protests of their sense faculties. 

3) Lastly, this indifference is not merely passive but truly active, 

although determined solely by the will of God. In those instances in which 

the divine will is made manifest (will of expression), the human will 

rushes forth to obey with generosity; in those cases in which the divine 

will is not yet manifested (will of good pleasure), the human will is 

perfectly disposed to accept and fulfill whatever God decrees as soon as 

his will becomes manifest. Holy indifference, it should be noted, ought to 

extend to all things in one’s life, as is so beautifully explained by St. 
Francis de Sales.12 

Would it be permissible to reach such a point of indifference that one 

is disinterested in his own salvation? By no means; this erroneous teach¬ 

ing of the Quietists has been expressly condemned by the Church.13 

God wills that all men be saved,14 and he permits those to be condemned 

who have deliberately turned away from him and have died unrepentant. 

nCf. Lk. 12:50; Matt. 26:38, 27:46. 

12Cf. Treatise on the Love of God, Bk. IX, Chap. 5. 

^Condemnation of the errors of Molinos, n. 7 CDenz 1227? 
14Cf. I Tim. 2:4. ^ 

It is not that they could not have been saved, but they would not be 

saved. Hence to renounce one’s own salvation under the pretext of practic¬ 

ing perfect abandonment to God’s will would be in contradiction to God’s 

will, as well as a violation of man's innate desire for perfect happiness. 

Moreover, since the glory of God is the prime motive for our existence, 

we should positively seek our own salvation, which is the perfect way in 

which we give glory to God.15 

The fruits and blessings of complete abandonment to God’s will are in¬ 

numerable. In addition to those already mentioned, the following deserve to 

be noted: 

1) It gives a sweet intimacy with God, such as a child experiences 

with its mother. 

2) The soul travels with simplicity and freedom, desiring only what 

God wills. 

3) The soul remains constant and serene in all events of life, because 

God wills or permits them. 

4) The soul is filled with true joy which no one can destroy, because 

it wills whatever God wills. 

5) It is a presage of a happy death if one remains faithful in abandon¬ 

ment to God’s will. 

FIDELITY TO GRACE 

To understand the significance of fidelity to grace, it is necessary to recall 

what we have already explained concerning the nature and function of actual 

grace, which coincides with the inspiration of the Holy Spirit and to whic 

*e soul should give complete fidelity. Such is its importance for advancement 

‘n the spiritual life that we will closely examine its nature, its necessity, its sancti¬ 

fying efficacy and the methods of practicing it. 

Fidelity in general signifies the exact observance of the faith and Joyahy 

which one person owes to another. In the middle ages the vassal was obliged to 

Present himself to his lord and render homage to him, thereafter remain g 

15When mystics explain that they would-be willing words are to be 

condemned if thereby they could give glory , ’ jL jr own perfect 

* meaning V w„e .hey »="“J^ 
happiness and God’s glory, they would choose the latter, 

Wpossibile) that they would be deprived of the former. 
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subject to him and even signifying his subjection by adding the master’s 

name at the end of his own. The same thing was true of many slaves, who 

took the names of their masters as their own family name. All of this has 

application to the practice of fidelity to grace, which is nothing other than 

loyalty or docility in following the inspirations of the Holy Ghost in any 

form in which they are manifested to us. 

Inspirations, St. Francis de Sales points out, are all interior attractions, move¬ 

ments, reproaches and feelings of remorse, the lights and knowledge which God 

causes in us, in order to arouse us, impel us and draw, us to virtue and to good 

resolutions.16 Divine inspirations are produced in various ways. Even sinners 

receive them in order to be converted, but for the just soul, in whom the Holy 

_ ^ dwells, it is perfectly connatural to receive inspirations at any moment 

e o y Spirit uses them to enlighten our minds so that we can see what 

we ought to do, and to move our will so that we shall desire to do it, as 

k au sa7s‘ ^or 1S who °f his good pleasure works in you both the 
will and the performance” (Phil. 2:13). 

It is evident that the Holy Ghost works in us according to his will.17 Some¬ 

times c merely enlightens us, as when he gives us the knowledge by which 

we may reso ve a doubt, at other times he only moves us, as when we perform 

*^8°. actlon which we had already intended to do; again at other times, 

an is is most frequent, he both enlightens and moves us at the same time. 

t times e inspires us in the midst of some work or even distraction, some¬ 

times uring prayer, at the times of Communion, or in moments of recollec¬ 

tion and fervor He rules and governs the adopted sons of God in the ordinary 

events o ai y i e as well as in affairs of great importance. He does not always 

inspire us directly, however, but sometimes sends the inspirations through our 

guardian angel, a creature, a good book or a friend. Nevertheless, in the 

ana ysis t e o y Ghost is always the principal author of the inspiration. 

* ^lmP0SS*hle to insist too strongly on the importance and necessity 

of fidelity to grace m order to advance on the way of perfection. It is, in a 

certain sense, the fundamental problem of the Christian life, because it deter¬ 

mines whether one will make constant progress toward the heights of sanctity 

or will remain paralyzed and motionless. It could be said that practically the 

only task of the spiritual director is to lead the soul to a most exquisite and 

constant fidelity to grace. Without this, all other methods are doomed to fail¬ 

ure. The profoundly theological reason for this can be found in the divine 

of ^he^oul s 3fidelity1306' maintains a strict relationship with the degree 

g “s''0” 40 thS DeV0Ut Ufe> Part H- ChaP- 18- 

Theology teaches that actual grace is absolutely necessary for every salutary 

act. It is in the supernatural order what the previous divine motion is in 

the purely natural order, that is, it is absolutely indispensable so that a being 

in potency may pass into act. Without actual grace it, is impossible to perform 

even the smallest supernatural action, even if the soul possesses sanctifying 

grace, the infused virtues and the gifts of the Holy Ghost. 

Actual grace is continuously offered to us to assist us in the fulfillment of 

the duties of the moment. It is, therefore, extremely important that we respond 

to the actual grace that is given and co-operate generously with it. But this 

is not all. In the ordinary economy of divine providence, God subordinates 

consequent graces to those graces which have previously been given. In other 

words, infidelity to grace at a given time will be sufficient to deprive us of 

many other graces which God would have given to us if we had used the 

earlier gifts of grace. Only in eternity shall we see that a great number of 

frustrated saints were such because of their infidelity to actual grace. It should 

also be noted that we are not here speaking of serious sins, which cause the 

loss of habitual grace, but of those venial sins which, being fully deliberate, 

frustrated the action of the Holy Ghost by putting obstacles in the way of 

further progress toward perfection.18 

The evil effects which follow infidelity to grace should be sufficient to im¬ 

press upon the soul the importance of being faithful to the graces which God 

gives, but it is also important that we understand the positive sanctifying value 

of fidelity to grace. We must rely on the inspirations and directions o t e 

Holy Spirit if we are to purge ourselves of all evil and grow in goodness, ence 

the whole process of growth in perfection depends upon one s i e ity 

grace. We should strive to be so possessed by the Holy Ghost that he alone 

governs all of our faculties and regulates all of our interior and extenor move¬ 

ments. In this way we shall no longer live, but Christ will live in us, due to 

our faithful co-operation with all the actual graces which have been given u 

through the Holy Ghost. It may happen that an inspiration from God is met 

°n our part with repugnance, doubt or difficulties, but it is necessary o 

come our unruly nature and to follow at any cost e inspirations 

t0 us from God. We can never reach perfection as long as we 

and guided by a natural and human spirit, because perfection requires that 

God live in us and work through us according to is wi 

n* Practice of fidelity to grace involve, two aspect, o, 

*e inspiration received from the Holy Ghost and oar restponse to the tnsp 

P'^G.rrigou.L.gnmge, O.P. The Thee of the Spri.ud Life (St 

Giuis: Herder, 1947), I, Chap. 3. . n 
9Cf. L. Lallemant S.T.. Sviritual Doctnne, IV, 2, aa. 1 2. 
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don. As regards the inspiration, St. Thomas Aquinas, in commenting on the 

words of St. Paul to the effect that they who are moved by the Spirit of God 

are the sons of God (Rom. 8:14), says that they are ruled by the Holy Ghost 

so far as he enlightens them interiorly concerning that which they ought 

to do, and that the spiritual man is not only instructed by the Holy Spirit 

but is moved by him to do as he has been instructed. For that reason, St. 

Thomas continues, they are moved by a certain superior instinct and not 

simply by their own will, although this does not exclude the freedom of 

the will, because the Holy Ghost is the one who is the cause of man’s free 

actions, according to the words of St. Paul: “For it is God who works in 

you both the will and the performance”20 (Phil. 2:13). 

The inspiration of the Floly Ghost is to an act of virtue what temptation 

is to a sinful act. Man descends to sin by three steps: temptation, delectation, 

consent. The Holy Ghost proposes the virtuous act to the intellect and 

arouses the will; the just man accepts and approves the inspiration and 

then carries it out. Thus acts of virtue are produced under the impulse and 

direction of the Holy Ghost, and, in the measure that the soul is faithful 

to this impulse, it gradually acquires facility and delight in the practice of 

the virtue, and these are called the fruits of the Holy Ghost. Some of these 

fruits proceed from the soul with such perfection and sweetness that they 

bring a happiness to the soul which is a foretaste of the happiness of the life 

to come, and these are called the beatitudes. Possessing in our souls the 

gifts of the Holy Ghost, which are given in order to make us docile to the 

inspirations and movements of the Holy Ghost,21 we have a kind of right to 

ask for these inspirations and to expect them. Indeed, the beautiful Veni 

Creator Spirhus is nothing other than a litany of petitions to the Holy Ghost, 

asking him to grant us his inspirations and his gifts. 

As regards our response to the inspirations received from the Holy Ghost, 

three things are necessary: I) attention to the inspirations; 2) discretion fot 

istinguishing them from natural inclinations or movements from the devil; 

and 3) docility in carrying out the inspiration. We shall now explain each of 
these qualities in detail. 

1) Attention. We should consider frequently that the Holy Ghost 

dwells within us through sanctifying grace.22 If we were able to detach 

ourselves completely from all earthly things and withdraw to the silence 

and recollection of our own interior, we would undoubtedly hear the 

voice of God speaking within us. This is not a question of an extra- 

or 'nary grace, it would be something completely normal and ordinary 

582 

2<lCf. In Epist. ad Rom., cap. 8, lect. 3. 

21Cf. St. Thomas, Summa, I-II q. 68 a 1 
22Cf. I Cor. 6:19. ’ ' ■ 
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in a Christian life that is lived fully. Why then do we not hear the 

voice of the Holy Ghost? In the first place, because of our habitual 

dissipation. God is within us, but we live outside ourselves. The interior 

man, as Thomas a Kempis says, is recollected very quickly because he 

never diffuses himself completely to the exterior. The Holy Spirit himself 

says that he will lead us to solitude and will speak there to our hearts.23 

God could speak to us in the depths of our souls and be heard above 

the noise of our distractions and attachments, but he does not choose 

to impose himself nor to take from us our own initiative. Consequently, 

God is not heard amidst the noise and distractions of a sensate soul. If 

he finds that a soul is occupied with many other earthly things, he 

stands at the door and waits. He does not force himself upon the soul; 

he does not enter if he is not wanted. And even if the soul is in the 

state of grace and enjoys the indwelling of the Trinity, Gods presence 

is silent and hidden until the soul itself turns to him with love and 

attention. 

Another reason why we do not hear the voice of God within us is 

our own sensuality. We are flesh and bone, and unless we are careful 

we shall have a taste only for the external and sensate things. The 

animal man, says St. Paul, does not perceive the things of the Spirit of 

God.24 For that reason it is absolutely indispensable that we cultivate 

and preserve a spirit of mortification. The sensate man does not hear 

the voice of God; indeed, one of the first things that is lost by the 

person who gives himself over to the things of the world, and especially 

to sensual delight, is a taste for prayer and the things of God. 

The third reason why we do not hear the voice of God is our own 

disordered affection. So weakened is human nature as a result of original 

sin that, even in seeking God, a man may deceive himself and actual y 

seek himself. It is not at all unusual to find persons who are externa y 

very pious and observant in their religious duties, but inwardly fi led 

with egoism and self-complacency. The disorderlmess o our a e i 

is readily seen when it is a question of the passions of love and the 

bodily instincts, but we should not forget drat the will ‘tseUf car^eaaly 

deviate from God and seek self as the object of love^ Christ warned 

his followers several times ^ to the 

love, but that he would vomit it out of his mou . f j 
r • -l those who seek themselves hrst, ana 
It is easy to see, therefore, why tn . , • r t{jejr own 

even subordinate God to themselves, hear only th 

licTo^ 2:14. 

24Cf. I Cor. 2:14. 
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desires, while God remains silent. It follows that we must detach ourselves 

from every created affection and subordinate all things, including ourselves, 

to the God who dwells within us. 

2) Discretion. The discernment of spirits is of great importance if one 

is to know for certain the spirit that moves him at a given moment 

The following points will be of help in recognizing divine inspirations: 

a) The sanctity of the object of the inspiration. The devil never 

inspires one to virtue and neither does human nature, as a rule, 

if it is a question of some virtuous act that is difficult. 

b) Conformity with one’s state in life. God does not generally 

inspire us to perform actions which are not in keeping with our 

state in life or particular vocation. Thus a cloistered monk would 

not likely be inspired by God to preach missions, nor a housewife 

and mother to attend church services at a time of the day when 

her duties required that she be at home with her husband and children. 

In this respect we must be cautious lest we try to do what we 

personally wish to do, and then justify it by calling it an inspiration 
from God. 

c) Peace and tranquility of soul. St. Francis de Sales maintains 

that one of the best signs of the goodness and authenticity of an 

inspiration, and especially of an extraordinary one, is the peace 

and tranquility with which it is received, because God does not 

use violence but acts sweetly and gently.25 This is another way of 

saying that one is not to presume that the inclination to perform 

some extraordinary action, such as changing one’s vocation or state 

in life, is an inspiration from God unless there are sufficiently 

grave reasons for making the change. If, on the other hand, a soul 

is upset and perturbed by what it considers to be an inspiration from 

o , and if the soul is in all other respects a devout and balanced 

sou , it is not to be presumed that the inspiriation in question is from 

. ^ Humble obedience. One who claims to be acting by divine 

inspiration and refuses to obey his superiors is an impostor, says 

t. rancis de Sales.26 The first question which a spiritual director 

should ask in cases of doubt is whether or not the individual is 

obedient to the laws of God and the Church and the duties of his 

state m life. A disobedient spirit has been at the basis of a great 

num er o apostates, heretics and fraudulent mystics. 

e) Judgment of the spiritual director. In the ordinary events of 

every ay ' e it is not necessary to deliberate or seek counsel. As a 

25Cf. Treatise on the Love of God, Bk. VIII Chan 1? 

26Op. cit., Bk. VI, Chap. 13. ’ ap' 12- 
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any scruples of conscience. In cases of doubt concerning matters of 

greater importance, however, one should always consult a spiritual 

director, one’s superiors or someone who is in a position to be 

able to make a prudent decision. 

3) Docility. This is a quality by which one follows the inspiration 

of grace prompdy, without waiting for a second movement of grace. 

This, of course, applies only in those cases in which the divine inspiration 

is clear, because we have already stated that in doubtful cases it is necessary 

to deliberate or to consult someone in authority. The soul should always 

be disposed to fulfill the will of God at any given moment. 

Cardinal Mercier was so convinced of the importance of the practice of CONCLUSION 

fidelity to the inspirations of the Holy Spirit that he advised persons to 

spend five minutes each day in complete recollection in order to address the 

Holy Ghost in the following words: “O Holy Spirit, soul of my soul, I adore 

thee. Enlighten me, guide me, strengthen me, console me. Tell me what I 

ought to do. Give me thy commands. I promise to submit myself to whatever 

thou dost ask of me and to accept whatever thou dost permit to happen to me. 

Grant only that I may know thy holy will.” 

rule, it suffices simply to choose that particular action which seems 

to be in conformity with the divine will and not be troubled by 

f 
'j: 
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Having examined in some detail the internal secondary means of spiritual 

growth, we can now turn to a consideration of the external means, those 

which flow from influences exterior to our own soul. We shall briefly study 

three of these—the plan of life, spiritual reading and holy friendships—but 

spend considerably more time on the fourth, the principal and most important, 

which is spiritual direction. 

The plan of life is a somewhat detailed schedule of the occupations and 

practices of piety which an individual should perform during the day. As a 

rule, it should be approved by one’s confessor or spiritual director. The advantage 

of some hind of plan or schedule for one’s daily life is that it gives a 

constancy and regularity to one s efforts toward greater perfection. Without 

a schedule one may lose much time, fall into a habit of indecision, neglect 

duties or fulfill them carelessly, or cultivate the defect of inconstancy of 

character. If, on the other hand, one has a fixed schedule of life, there is 

much less danger of vacillation and wasted time, of being caught unprepared 
by some unexpected event, and of falling away from the practices of piety 

which are necessary for the spiritual advancement of the individual. When 

one is ait u to a plan of life, it is much easier to supematuralize all the 

activities of daily life, to reap the benefit of obedience to one's director, and 

to tram ones will to be attentive to the duty of the moment. 

PARTICULAR It is of great importance, however, that the plan of life be adapted prudently 

PLANS to the individual in view of his particular vocation and duties of state in 

k ij i 3r! *^at wou^ be suitable for several classes of persons 

586 would lose its effectiveness by being too general. We shall mention briefly 
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the requirements of a plan of life for persons in various vocations or states 

of life, namely, the laity, the diocesan priest and persons living in the 

religious life. 

Living as they do in the world, without a particular superior whom they 

are bound to obey in matters which touch their personal spiritual life, and 

without a rule, to guide them in their efforts toward greater perfection, it 

is difficult for laymen to avoid at least some of the defects which are the 

result of the lack of a plan of life. They are more exposed to the danger 

of extreme individualism in their practices of piety, and they may easily fall 

into the custom of following their own personal tastes and inclinations rather 

than selecting those exercises which are most beneficial to them. It should 

be strongly emphasized that, although the laity have a great liberty as regards 

practices of piety and means of sanctification, they should take care to 

utilize the fundamental means of sanctification before selecting this or that 

secondary practice of piety. Thus the frequent use of the sacraments, devout 

Attendance at Mass, fidelity in the practice of daily prayer, the performance 

of the works of mercy—these are basic practices which should play a dominant 

part in the spiritual life of the laity. 

It is not unusual to find laymen put greater emphasis on certain private 

devotions or secondary means of sanctification and neglect those things which 

are of greater importance. Moreover, it frequently happens that laymen identify 

a plan of life with certain observances that are proper to the religious or 

priestly state. The life of the religious or the priest is not a life which is 

suited to the layman, and consequently it would be a senous error or a 

layman to attempt to live an adapted form of the religious i e. e P 31n 

of life utilized by a husband or wife, a father or mother, or a mem r o 

the various professions in the world should be orientated to an ever increasing 

love of God but placed within the framework of the dunes of the indivi u 

in his or her particular vocation or profession. For this reason it is ol para¬ 

mount importance that the confessor or spiritual director w o approv 

schedule or plan of life should understand very clearly what is invo wd in 

*e life and duties of the particular layman and should eliminate any ^en« 

that would prove incompatible with the state of ^ 

best rule to follow in drawing up such a plan of life woulbe ensure 

that nothing in the schedule would make it impossible or difficult 

individual to fulfill the duties of his or her vocanon or profession 

The diocesan priest is sometimes exposed toj more than 

that threaten the layman who has no defin P i j pjjs aposto- 

the religious priest, 1m must be in the world but not oftb 

late is Lh L it keeps him in constantcontact Ae^e,^nd for 

that reason his way of life is evident to a . e m ’ . ^ example 

of his personal obligation to strive for holiness and to give g 

For the laity 

For diocesan 

priests 
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secondary to the faithful. It goes without saying that he needs some schedule or plan 

MEANS I of life as an individual Christian, and also in view of the demands of his 

priestly apostolate. 

In this respect, he must avoid the same mistake which the layman must 

avoid, namely, attempting to live a watered-down religious life. The diocesan 

priest is above all a man of the people, and while it may prove very satisfying 

to follow a plan of life which would provide several hours of recollection 

and solitude, he would run the risk of withdrawing too much from the 

people he has been sent to serve. At the other extreme, the diocesan priest 

without any plan of life is a constant contradiction in the eyes of his people, 

because they cannot understand how a priest could be a worthy priest and 

still give no sign of regularity in the practices of the spiritual life. A priest 

is expected to be a man of temperate and regular habits, to be available at 

all times for the needs of his people, to have that delicate sense of prudence 

which enables him to be in the world without becoming worldly. 

The diocesan priest should seek to draw up a plan of life which enables 

him to dedicate himself completely to his apostolate and at the same time 

to utilize certain hours of the day for his own personal sanctification. Unlike 

| re^g‘ous priest, the diocesan priest does not have a schedule of daily 

life provided for him by his superior or a religious rule; except for the 

emands of his ministry and the care of souls, he is left to himself as regards 
the schedule of his daily life. 

For religious Although persons living in religion have a definite schedule as regards 

community exerases, they also need a plan of life for their personal exercises. 

Ihe community exercises usually follow a regular schedule, but they are 

held only at certain intervals in the day. While the community prayers and 

spintua rea ngs provide important material for meditation and private recol- 

lection, there is still the question of arranging those hours which are left to 

the personal initiative of the individual religious. It is a strange paradox to 

hnd in a religious house certain individuals who attend the community exercises 

regu ar y an perform their duties faithfully but use their free time to do 

a so utey no ing. It is as if they erroneously believed that they should do 

nothing except that which is explicidy demanded of them by their rule or 
their superior. 

Tins is obviously a serious misunderstanding of the function of the vow 

of obedience for it is precisely in those hours of freedom from explicitly 

commanded duties that the religious manifests the intensity of his desire to 

perfect himself. Many of the failures in religious life can be traced directly 

to the waste 0f time by those individuals who do only what they are cora- 

man e to o an en use the rest of the day for relaxation or pure idleness, 

e re lgious, ere ore, whether living in a cloistered community or in one 

588 of the active institutes, will always have some free time which can be put 

to good use or simply wasted. It is for these free hours that the plan of external 

life should provide, and it is in this area that the zealous religious will MEANS 

prudently arrange a schedule of life which allows for reasonable relaxation 

and at the same time prevent slothfulness. 

If any plan of life is to serve its purpose, it is necessary that it be drawn 

up in view of one’s vocation and the duties of his state in life. It is also a prudent 

practice to give the plan a period of trial rather than adopt it definitively 

and then later find it necessary to make changes. The first requisite, as we 

have already stated, is that the plan of life must be adapted to the duties 

of one’s state, to one’s profession or work, to ones disposition of spirit, to 

one’s character and temperament, to one’s strength of body, to the degree of 

perfection already attained, and to the attractions of grace. Moreover, t e 

plan of life should be at once rigid and flexible. It needs a certain rigidity 

in order to give regularity and constancy to ones life; it must be flexib e in 

order to allow for dispensations or adaptations when the need arises, or or 

substitutions and changes as one’s needs vary. 

While it would be pure slavery to impose a plan of life which would not 

allow for any dispensations or modifications, the individual w o is o owing 

a given plan or schedule should be reasonably unwilling to excuse himself 

from observing it and should not be eager to make changes, it there is 

reasonable cause for departing from the plan of life under given cwcumsta > 

the individual should not hesitate to do so, but one s ou never 

QUALITIES OF 
A GOOD PLAN 

SPIRITUAL READING 

The attentive and assiduous reading of spintual books is an effica doctrine, 

to the practice of prayer and the acquisition of knowledge sp 

and as much time as possible should be g from tjme 

always to have at hand a book of will not only renew the 

1° time as one’s occupation pcrmUs. invaluable knowledge 

desire to strive for greater perfection, b ^ P advised her nuns 

°f the truth of the spintual life. St. T ^ doubts, they 

that, if they could not find a director who In g^crah 

should seek a book which would expain ^ ^ do welI t0 

Persons who do not find a suitable P 
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Not all spiritual books, however, have the same value or sanctifying efficacy. 

Objectively, Sacred Scripture should hold the first place, and especially those 

parts which are most instructive and doctrinal. Nevertheless, not all persons 

are able, for one reason or another, to obtain the maximum benefits from 

reading Sacred Scripture. This applies especially to the Old Testament, for 

there is no doubt that the New Testament, especially the gospels and the 

epistles, can be read by all with great benefit. 

The lives of the saints can also be a source of edification and instruction, 

but here it is necessary to remark that one should be selective in the choice 

of biographies. If too much emphasis is placed on the extraordinary in the 

life of a given saint, the reader may be tempted to acquire a distaste for 

such books, or a feeling of incredulity regarding the veracity of such phe¬ 

nomena. What is worse, the reader may foolishly attempt to imitate particular 

details in the life of a saint who belongs to a different age, a distinct culture, 

or ived in a state of life which has little or nothing in common with that of 
the reader. 

In general, one should select spiritual books which offer solid and practical 

doctrine regarding the Christian life. And since moods of the individual 

vary greatly, the book used at a given time is not always the one that is 

most beneficial at that time. Some books may be of great value in a particular 

period of a person’s spiritual development but would cease to be of use later 

on. Other books would prove to be harmful to certain individuals because 

they are only beginners in the spiritual life, because of their lack of under¬ 

standing of spiritual doctrine, or because of some particular defect at a given 

time. For example, it would be generally imprudent for young people or 

beginners to attempt to read the works of St. John of the Cross, Henry 

Suso or other authors who treat of the heights of the mystical life; it would 

be harmful for scrupulous persons to read books which treat of extraordinary 

phenomena or place great emphasis on the horror of sin and the fear of 

eternal damnation; and books which discuss miracles, diabolical influence 

and occult phenomena could be a source of error for persons who are unedu- 

cate in t eology. In the matter of spiritual reading, it is generally safer 

an more eneficial to select those books which are less spectacular and more 
solid and doctrinal. 

Once a book has been selected for one’s spiritual reading, it is of prime 

importance that it be read properly. Spiritual reading is not purely for reasons 

of study; it is an exercise of piety. While it is true that one derives much 

instruction through the reading of spiritual books, its ultimate purpose is 

to arouse ones love of God and to intensify one’s desire for perfection. 

Hence the important thing is not to read many books but to assimilate what 

Sometimes it will be of great benefit to re-read certain sections of a book 

or to return again and again to the same book so that its doctrine can be 

deeply impressed upon one’s mind and heart. The important thing to be 

kept in mind in regard to spiritual reading is that we should use a book 

as long as we need it and can derive benefit from it. Sometimes it is necessary 

to resist the temptation to change books frequently, without ever finishing 

any one book. It would be equally erroneous, however, to believe that one 

must necessarily finish every book that is started. If one begins a book which 

later proves unsatisfactory, the prudent thing to do would be to select a 

different book rather than waste time on something that is not beneficial. 

If the book is properly selected and properly read, the individual will easily 

pass from reading to prayer, and sometimes the two exercises will be so 

closely connected that he will not know when he ceased to read and began 

to pray. 
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HOLY FRIENDSHIPS 

Father Lacordaire once said that true friendship is a rare an wine t g, 

a sure mark of a noble soul, and one of the greatest rewar so true vi. 

We read in Sacred Scripture that a faithful friend is a power u pr 

and that he who has found such a friend has found a treasured The muh 

of these statements is evident from daily experience A virmousinendis 

one of the greatest inspirations for the conquest of sel an t e prac i 

True friendship is an alliance of souls who are united to do good. It is 

disinterested, generous, sincere and patient to the point ofherostmAme 

friendship does not know the meaning of duplicity or ypoon , 

deny the defects that exist in the friends, but it enables them to lov each 

o,he, in f. OF d* d*. 

friendship is synonymous with true charity. 

There are three outstanding advantages wdnch, “whom OF FRIENDSHIP 

friendship. In the first place, a fnend ca ^ when confronted with 

one can open his heart and receive advice prudent and sympathetic 

Problems and doubts. Secondly, a fnen , ca" vent many acts of 

corrector who will frankly point out ones d 

—: ■ ... 591 

’Cf. Sirach 6:14-16. 



secondary imprudence. Thirdly, a friend will console in times of sorrow and will Itnow 

means how to select the proper words and remedies in times of trial. 

If true friendship has been highly praised, even by pagan philosophers, as 

one of the greatest blessings in man’s social life, it is reasonable to expect 

that it can be a powerful aid in the attainment of perfection. The struggle 

for perfection is the work of a lifetime, and it demands fidelity in the face 

of many obstacles. Even heroic souls have experienced the discouragement 

that comes from the recognition of the loftiness of the goal and the weakness 

of human nature. The love of a friend who has the same high ideals can 

be a source of encouragement and inspiration in times of darkness. Such a 

friendship was manifested time and again in the dark days of persecution in 

the early Church, and it can safely be surmised that many of the Christians 

who walked calmly to their death were inspired in no small measure hy 

the example and the fraternal love of their fellow Christians. Indeed, even 

the persecutors were forced to exclaim: “These Christians, see how they love 

one another!” Through all the centuries of the Church’s existence there have 

been outstanding examples of holy friendship in the lives of the saints. 

DFMENDSHIP iSinCe human Iove 0311 50 eas% bec«me tainted with selfishness and sensuality, 
lowever, it is necessary that one maintain a strict vigilance over oneself, 

est one s love exceed the limits of virtue and become an occasion of evil. For if 

it is true that a good friend is a powerful stimulus to virtue, it is no less true 

that one of the most destructive forces in the Christian life is that of a 

sinful friendship. St. Francis de Sales warns that it happens frequently that 

a uman friendship begins in a virtuous manner but that it imperceptibly 

but surely becomes mixed with sensual love and finally terminates in carnal 
love.2 

For this reason it is extremely important that one know the signs by which 

one can determine whether a friendship is sensual. The first and most evident 

sign of a sensual friendship is that it is exclusive. This exclusiveness is fre¬ 

quently shown by the fact that the two friends withdraw from the company 

ers. m or er to be alone, are annoyed if others join their company, 

and are jealous of each other to the point of becoming angry if one sees 

t er in e company of a third party. Secondly, a sensual friendship is 

c aractenzed by possessiveness, which may reach such a point that one cannot 

tolerate the absence of the other and seeks to prolong conversations and 

visits as much as possible. Thirdly, sensual friendships are obsessive. At the 

slightest provocation one’s thoughts turn to the friend; on entering a r00111 

he first person sought is the friend; the imagination seems always to be 

592 2Cf. Introduction to the Devout Life, Part III, Chap. 20. 

focused on the face of the friend, and even in sleep the dreams are centered 

on the friend. 

In order to avoid this type of friendship, which is so harmful to the spiritual 

life, the best remedy is to prevent such a friendship from developing. As 

soon as any of the signs have been noticed, one should react as he would 

to the symptoms of a disease. If, however, such a friendship has already been 

allowed to develop, it may be necessary to avoid any drastic and sudden 

measures but rather to let the friendship gradually cool until it is extinct. 

Spiritual directors and confessors who are prone to react violently to such 

friendships and to demand of their penitents an immediate and definitive 

break between the friends may unwittingly cause a psychological upheaval 

which is more serious than the disorder they hoped to cure. 

EXTERNAL 
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SPIRITUAL DIRECTION 

Spiritual direction is the art of leading souls progressively from the beginning 

of the spiritual life to the height of Christian perfection. It is an art in the 

sense that spiritual direction is a practical science which, under the guidance 

of supernatural prudence, applies to a particular case the principles of the 

theology of Christian perfection. It is orientated to the perfection 0 * e 

Christian life, but this direction must be given progressively, that is, accor 'ng 

to the strength and need of the soul at a given time. The direction should 

begin as soon as the soul has definitely resolved to travel along the road 

to Christian perfection and should continue through all the p ases o t at 

journey. 

We shall discuss this important subject, after some preliminary considerations 

concerning the importance and necessity of spiritual direction, un er two ea . ; 

the spiritual director, and the soul directed. 

The necessity of spiritual direction has been stressed by many( the0*^a”j S’ScESSITY \ 

and spiritual writers.2 St. Vincent Ferrer states in ^JreaUseonthe Sp** 

life that Christ will not give his grace to anyone who.has * hand ~ 

capable of instructing and directing him but disdains *»Wp mt theN*h j 

that he is sufficient to himself and can provide for himself whatever 

necessary for his salvation. j 

T 3Cf. St. John of the Cross, The Living Flame % the Devrnt 
Teresa of Avila, The Life, Chap. 5; St. Francis de Sales, lntroauct 593 

Life, Bk. I, Chap. 4. 



secondary Although there is no text in Sacred Scripture which refers to this particulai 

means I point, there are many references regarding the need to take counsel.4 The 

mind of the Church can be seen in the following words of Pope Leo XIII, 

addressed to Cardinal Gibbons: “Moreover, it should be added that those 

who strive to sanctify themselves, by the very fact that they strive to follow 

a way that is litde frequented, are more exposed to deceive themselves and 

therefore they, more than others, need a doctor and guide. And this method 

of procedure has always been seen in the Church. This doctrine was unani¬ 

mously taught by all those who, in the course of centuries, flourished in 

wisdom and sanctity. And those who reject it shall not do so without temerity 

and danger.”5 

While it is true that individuals have attained sanctity without a spiritual 

director which proves that spiritual direction is not absolutely necessary—the 

general rule is that those who have reached perfection have had the counsel 

and advice of a spiritual director. The road to Christian perfection is so 

beset with trials and pitfalls and darkness that, in the ordinary providence of 

God, spiritual direction of some kind is morally necessary for the attainment of 

Christian perfection. 

THE DIRECTOR 

Is it necessary that the spiritual director be a priest? We can answer without 

hesitation that normally the director should be a priest. There are many 

reasons for this. First of all, in the ordinary workings of divine providence 

the priest has the role of teacher, and he has both the theoretical and the 

practical knowledge required for the direction of souls. Secondly, the function 

of spiritual director is usually closely related to the office of confessor. Thirdly, 

because of the grace of the priesthood. Fourthly, the practice of the Church 

or ids any person who is not a priest, even religious superiors, to probe 

into matters of conscience.6 Nevertheless, by way of exception, it is possible 

that in a particular case spiritual direction could be given by a prudent 

experienced person who is not a priest. There is ample testimony in 

t e istory of the Church to justify such direction because of peculiar circum- 

stances; for example, among the hermits in the desert and the primitive monks 

who were not priests, the direction given by St. Francis of Assisi, St. Ignatius 

Loyola before his ordination, St. Catherine of Siena and St. Teresa of Avila. 

bP' vih ~18; Eccles- 4:10’ 32:23! 11 Cor. 5:20. 
•’Leo XIII, Testem benevolentiae, Tanuarv 22 1899 

594 6Cf. canon 530. ’ 

How does one receive the office of spiritual director? If it is a question of 

a priest, he receives the remote power from God and the Church when he 

is ordained to the priesthood and given the commission to sanctify souls 

through his priestly ministry. But the direction of a particular soul is based 

upon two essential factors: the free election of the one directed and the free 

acceptation by the director. No human power can oblige any individual to 

accept spiritual direction from a particular director. Even religious and semi¬ 

narians retain their liberty when it is a question of the choice of a personal 

spiritual director. When the Church through a bishop assigns a particular 

priest to be confessor to religious, this is done simply to facilitate the weekly 

confession of the religious, but it in no way obligates any religious to take 

that priest as a spiritual director.7 The office of confessor is not necessarily 

identified with the office of spiritual director, and it would require a special 

indult from the Holy See for any religious institute to obligate its members 

to accept a particular priest as spiritual director. , 

On the part of the director, it should be observed that a pastor and those 

priests who are officially given the care of souls in a parish are bound in 

justice to hear the confessions of their subjects whenever they reasonably 

request it. In case of urgent necessity, all confessors are bound in chanty to 

bear the confessions of the faithful, and in danger of death all pnests are 

bound by this obligation.8 Spiritual direction in the strict sense of the word, 

however, even in those cases in which it is given during sacramenta con ession, 

is a function completely distinct from the administration of the sacrament 

of penance. There is no divine or ecclesiastical law, therefore, which imposes 

upon any priest a strict obligation to accept the office of spintasd director. 

In justice a priest is always free to accept o, to refuse sud. «> 

it is true that he would be performing an excellent act o y 

» accept the office. A priest’s refusal to act as a sp.ntual d.recror would 

never involve a violation of justice, although it may, m pecu i 

be a sin against charity. . . 

Since it frequently happens that ^^^£^e^eea3esdon 
mental confession, it is necessary to point out the ditte 

and spiritual direction. The purpose of spiritual dgecdm :is o ka<1 

» Perfection of tire Christian life. »ti a 

!S -essentially a teacher, counselor and gu • ^ ^in the limits 

judge who possesses power in the internal o mission is to pardon 

°f ^is jurisdiction, strictly obligate the penitent. “ necessary for him 
»ns in the name of God, and to do this it is sometimes necessary 

7Cf. canons 519-523. 

8Cf. canon 892. 
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QUALITIES 
OF A DIRECTOR 

TECHNICAL 

QUALITIES 

to dispose the penitent for valid sacramental absolution. The spiritual director 

does not possess any jurisdiction in the internal forum; he cannot obligate 

the person directed unless the individual has voluntarily made a special vow 

of obedience to the director; nor does he have as his purpose the forgiveness 

of sin, but the gradual perfection of the soul in view of sanctity. 

This raises the question of whether it is necessary or fitting that the 

spiritual director should also be the ordinary confessor of the one who is 

directed. The answer is that it is not strictly necessary, but it is fitting and 

convenient. It could not he said that one’s spiritual director must of necessity 

be the confessor, because the two functions are distinct and separable. More¬ 

over, it may happen that a priest is a good confessor but does not possess 

the qualifications necessary for the direction of a particular soul. But because 

of the intimate relation between the offices of confessor and spiritual director, 

it is most fitting that one and the same person fulfill both functions when¬ 

ever possible. There are several reasons for this: it gives greater authority 

to the director; it makes it possible to give spiritual direction in the confessional; 

it enables the director to know the soul more perfectly.9 

Mfe have mentioned that some priests may he qualified as confessors but 

would not be suitable as spiritual directors. This signifies that there are 

definite qualities required for the office of spiritual direction. Some of these 

qualities are essential to spiritual direction as such; others are required of 

the person who is to give the direction. The first may be called technical 

qualities, and the second may be considered as moral qualities. 

Perhaps no writer has outlined with such clarity and precision the technical 

qualities of a good spiritual director as has St. Teresa of Avila.10 She states 

that a good spiritual director should be learned, prudent and experienced. 

If the director does not possess all three qualities, St. Teresa maintains that 

he must at least be prudent and experienced. St. John of the Cross maintains 

1 -3r a director sIlould be learned, prudent and experienced, thus agreeing 

wit t e statement of St Teresa, and he places great emphasis on the imp01' 

tance of experience. Following the teachings of these two great masters of 

the spiritual life, we shall treat briefly of each of the technical qualities.11 

According to canon 891, a master of novices and his assistant and the rector 

o a seminary may be spiritual directors of their subjects, but they may not be 
the ordinary confessors. 

;;Cf. The Life, Chaps. 13, 16; The Way of Perfection, Chap. 5. , 

“These qualities will be considered objectively, as found in the ideal spiritual 

director. In fact, however, the perfect director is a rarity; anyone seeking a director 

should not expect to find a John of the Cross or a Francis de Sales. 

1) Learning. The learning of a spiritual director should be extensive. In external 

addition to a profound knowledge of dogmatic theology, without which he means 

would be exposed to error in regard to matters of faith, and of moral theology, 

without which he could not even fulfill the office of confessor, the spiritual Learning 

director should have a thorough knowledge of ascetical and mystical theology. 

He should know, for example, the theological doctrine concerning Christian 

perfection, especially regarding such questions as the essence of perfection, 

the obligation to strive for perfection, the obstacles to perfection, the role 

of purification, and the means of positive growth in virtue. He should 

have a detailed knowledge of the grades of prayer, the trials, which God 

usually sends to souls as they advance from the lower to the higher degrees 

of prayer, and the illusions and assaults of the devil which souls may encounter. 

He also needs to be well versed in psychology so that he will have an under¬ 

standing of various temperaments and characters, the influences to which the 

human personality is subjected, and the function of the emotions in the life 

of the individual. He should also know at least the basic principles of 

abnormal psychology and psychiatry so that he will be able to discern mental 

unbalance and nervous or emotional disorders. 

A priest should realize that, if he is not competent to direct a particular 

soul, he should not attempt it but should advise the individual to go to some 

priest who possesses the necessary knowledge. For the direction of extra¬ 

ordinary or abnormal individuals, a greater knowledge than the ordinary is 

required, and one incurs a grave responsibility before God if he attempts to 

direct a soul when he lacks sufficient knowledge. In recent times, with the 

wider dissemination of knowledge of mental sickness, the priest must especially 

be warned that, as regards the field of psychiatry and the therapeutic methods 

proper to that branch of medicine, he is a mere “layman” and is incompetent 

to treat mental sickness. In spite of his personal inclinations or prejudice 

regarding psychiatry and psychiatrists, if he suspects that a penitent is suffering 

from a mental illness, he should direct that individual to a professional doctor 

of psychiatry, just as readily as he would expect a psychiatrist to refer spintua 

problems to a clergyman. 

2) Prudence. This is one of the most important qualities for a spiritual Prudence 

director. It comprises three basic factors: prudence in decisions, clarity in 

counseling, and firmness in exacting obedience. 

If a spiritual director lacks prudence, he is usually lacking in several other 

virtues as well. Prudence enables an individual to do the right thing un 

given circumstances. Spiritual direction is concerned, not with the gen" 

doctrine of spiritual theology, nor with theoretical situations that one may 

imagine, but with the individual soul placed in concrete circumstances at a 

given moment or in a eiven phase of spiritual growt 



secondary The director is not called upon to make decisions in regard to general 

means doctrine; most people could find such answers in any standard manual of 

spiritual theology. The director’s role is precisely to recognize the particular 

Prudence circumstances of a given situation and to give the advice or decision that 

in decisions is needed at that moment. In order that this decision be prudent, a good 

spiritual director must have the empathy by which he is able to place himself 

in the given circumstances and make the necessary decision against the back¬ 

ground of orthodox doctrine. Of the various factors which militate against 

prudence in making decisions the following are especially common: lack of 

knowledge of the various states of the ascetical and mystical life, lack of 

understanding of human psychology, prejudice in regard to particular states 

of life or in regard to particular exercises of piety, lack of humility. 

in 'advice ^ie secon<d quality which should accompany prudence in the spiritual 

director is clarity in the advice which he gives to the one directed and in 

the norms of conduct which he gives to them. In order that he may be clear 

in his direction, he must possess clarity in his own mind. In speaking to the 

soul that he is directing he should avoid any vague or indecisive language, 

but always express himself in concrete and definite terms. He should resolve 

all problems with a yes or a no, and, if necessary, he should take the time 

for further thought and deliberation before making his decision. If a soul 

perceives that the director is not sure of himself, it will lose confidence in 

him, and his direction will lose all its efficacy. Moreover, the director should 

always be sincere and frank, without any regard for human respect or mundane 

motives. It would be a serious fault if a director were to avoid offending 

the person directed lest that person should go to some other priest for direction. 

Those priests who place great importance in attracting and retaining a large 

number of followers are, by that very fact, disposing themselves to failure 

as spiritual directors. The director should never forget that he is taking the 

place of Christ in dealing with the souls that come to him for spiritual help, 

and that he must therefore endeavor to treat those souls as Christ would 

treat them, that is, with kindness and understanding, but with firmness and 
utter frankness. 

Firmness The director must also take care that he does not become the one who 

is directed. Some persons are extremely competent in getting their own way 

m everything, and even the priest is in danger of falling under their power.12 

hor that reason once the director is certain of his decision and the course 

t at s ou e ollowed, he should state his mind with unyielding firmness. 

nee t e decision has been given, presupposing prudent deliberation, the 

director must never yield to the petitions or even the tears of the person 

directed. The individual must be convinced that there are only two alterna- 

598 12Cf. St. John of the Cross, The Dark Might, Bk. I, Chaps. 2 and 3. 

tives: to obey or to find another director. This is demanded by the dignity external 

of the director and the good of the one directed. It is the only way in which means 

a spiritual director can preserve his authority. 

But the director should not forget that he should never demand of a soul 

anything that is incompatible with its state of life or vocation, its strength 

or present condition. He should realize that there are some things which can 

be demanded of advanced souls but could never be required of beginners; 

that some things would be perfectly fitting in dealing with a priest or religious 

but not with a lay person. Excessive rigor does nothing but frighten souls 

and cause them to abandon the road to perfection. There is, therefore, a 

world of difference between firmness in demanding obedience and an excessive 

rigidity which discourages the soul of the penitent. 

3) Experience. This is one of the most precious qualities which a spiritual Experience- 

director can have. Even if he be less perfect in knowledge and somewhat 

deficient in prudence, experience can prove to be a means of supplementing 

these defects. This does not mean that the experience of the director must 

necessarily flow from his own spiritual life, for it is possible that he may 

obtain the benefits of experience from his observation and direction of others. 

As regards the personal experience of the director, if it is a question of the 

guidance of the average Christian, he needs little more than the experience 

which any priest can obtain from the faithful fulfillment of his duties in 

the sacred ministry. If it is a question of advanced souls who have already 

entered the mystical stages of the spiritual life, it is most desirable that the 

priest himself have some experience of those higher stages. While it is true 

that a very delicate sense of prudence, coupled with competent knowledge 

°f the mystical states, may suffice in the majority of cases, it is likewise 

true that, without any personal experience, the director could easily become 

confused and lose his way. The reason for this is that, when the gifts of the 

Holy Spirit begin to operate habitually in the soul of the mystic, there ,s 

such a complete and profound transformation that the director may not. ow 

*e significance of these changes unless he himself has already experienced 

them to some degree. If, therefore, a spiritual director realizes that he does 

not have sufficient experience to guide a mystical sou, e s ou m ^ 

simplicity and generosity put that soul in the hands of another who is capable 

°f directing it. ... 

But personal experience alone is not sufficient to makeh 

competent as he ought to be. There are many dtfferent 1mth by winch the 

Hoi, Ghost can lead soul, to the summit of sanct, I. wouH b,^ most 

*rious mistake for a director to attempt to lead all souls . * jJ ndal 

P«h and to impose on them his own personal 7;n“TO.h‘”T“e,er fomet 
1e, may have been for himself. The spiritual dneae. shmdd nev«^ orge 

that he is merelv „„ instrument in the hands of the Hoi, Spmt and that In, 
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work must be entirely subjected to the Holy Ghost. If, through a lack of 

an understanding of the variety of divine gifts and the multiplicity of roads 

to perfection, he were to force all souls to travel by the same road, he would 

not only cease to be a competent instrument, but would become a veritable 

obstacle to the workings of God in the soul. What a strange contradiction 

to find that the spiritual director, whose function is to lead souls to perfect 

union with God, actually ties the hands of God. 

Piety 

Zeal for souls 

600 

It is easy to understand the necessity of piety in a spiritual director, and St. 

John of the Cross insists upon this quality with great emphasis.13 The reason 

is that one cannot give what he does not have. If a spiritual director is lacking 

in the spirit of piety, he is incapacitated for leading his disciple to sanctity. 

It is true that sanctification is the work of God and that he does not depend 

essentially on human instruments, but at the same time it must be admitted 

that God ordinarily makes use of secondary causes, even in the work of the 

sanctification of souls. 

The piety of the spiritual director should be permeated with the great 

truths of the Christian life. It should be eminently Christocentric and orientated 

absolutely to the glory of God. He should likewise be animated with a pro¬ 

found sense of our adoptive filiation so that he can see God above all as a loving 

Father who is pleased in his sons. He should have a most tender affection for 

Mary, the Mother of God and our mother. He should practice, recollection 

and be completely detached from the things of the world. A director who is 

animated with these sentiments will be perfectly at home in the direction of 

souls. He will understand their language and will be able to communicate 

with them. His own experimental knowledge of God and divine things will 

give him an understanding which no acquired science could ever provide. 

There can be no doubt whatever that piety is the first and most basic moral 

quality which a good director of souls should possess. 

The director’s ardent zeal for the sanctification of souls is a natural conse¬ 

quence of his personal piety. Zeal, as St. Thomas explains, is an effect of 

intense love.14 The love of God impels us to labor for the extension of his 

kingdom in souls, and the love of those souls enables us to forget ourselves 

so that we think of nothing but of sanctifying them in and for God. This is 

the zeal which urged St. Paul to become all things to all men in order to 

gain all and gave him that beautiful sympathy by which his whole being 

13Cf. The Living Flame of Love, Canticle 3, n. 30. 
14Cf. Summa, I-II, q. 20, a. 4. 

MORAL The moral qualities which are indispensable for a good spiritual director are 

QUALITIES the following: piety, zeal for the sanctification of souls, good character, humility 

and disinterestedness. 

was united with others in their joys and sufferings and sorrows.15 Lack¬ 

ing this ardent zeal, spiritual direction will lose its power, because the 

director himself will have lost the stimulus for persevering in his efforts in 

spite of any difficulty, and the direction will become an oppressive burden 

to the director. 

Zeal, however, is always in danger of degenerating into a stubborn fanaticism 

which would be most harmful to the person who is being directed. For that 

reason it must be counterbalanced by a basic goodness and sweetness of 

character. The spiritual director should be animated by the very same sentiments 

which animated our Lord and Savior, Jesus Christ.16 

The spiritual director should never forget that the effectiveness of his guid¬ 

ance will depend in no small measure on whether or not the person directed 

can see in him the understanding and compassion of Christ. The struggle for 

perfection is a most difficult task, especially in the beginning, and it is 

beset with indescribable trials when the soul advances into the dark night of 

the passive purgation. If the director is excessively rigorous and lacks compas¬ 

sion, this will suffice to discourage the soul and even cause it to abandon the 

work of its sanctification. The director needs sweetness and compassion especially 

in dealing with souls who are strongly tempted, who find it di icu t to open 

their hearts to the director, or who are weak and inconstant y nature, or 

that reason the goodness and kindness of the spiritual director s ou en 

him to be truly paternal in striving to form Christ in the souls whom God 

has entrusted to him. 

The director likewise needs a profound humility, and this for three reasons 

In the first place, God resists the proud and gives his grace to e * 

Of what value is all human knowledge and wisdom if one is lacking* 

Secondly, the spiritual director needs humility so that e w 

self when necely and not rush forward to solve difficulties 

Humility will cause him to study and meditate and to 

learned than himself. In this way he will avoid many of 

embarrassments which occur to those who are too prou 

TMy, tarf* i„ a *«. «— t 
respect also the director should imitate Chn , Father.18 
is meek and humble of heart and that he seeks only the glory of his Fa: ^ 

Lastly, the director should love souls m a or’ consolation 

should not seek to guide them because o any ^ ^ tQ God. St. Augustine 

Aat he would receive, but simply and sole y 

15Cf. I Cor. 9:22; II Cor. 11:29. 

16Cf. Phil. 2:5; Lk. 15:4; Matt. 12:20. 

17Cf. I Pet. 5:5. 

18Cf. Matt. 11:29; Jn. 8:50. 
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secondary states emphatically that those who lead the sheep of Christ as if they were 

means | theij own and not Christ’s show that they love themselves and not the Lord. 

By means of this disinterested love the director will forestall many temptations 

that could arise in regard to pride and sensual affections, and he will also 

be able to respect the liberty of the souls he directs. 

We have already stated that both the director and the soul directed enjoy 

complete freedom. If this freedom is to be respected, the spiritual director 

must never show any annoyance if a soul leaves his direction, and he should 

certainly not look upon other directors as his rivals or competitors. In order 

to preserve his detachment and disinterest, the spiritual director should never, 

under any circumstances, accept any gifts as a recompense for the work he 

has done for a particular soul, and he should never impose upon it any land 

of sacrifice or mortification that is undertaken for his benefit. 

Conclusion Such are the principal moral qualities which should adorn the spiritual 

director. Precisely because there are so few who possess all these qualities, 

there are also few competent spiritual directors. St. John of the Cross and 

St. Francis de Sales have both stated that a good spiritual director is very 

rare, yet it should not be thought that a person who is unable to find a 

perfect spiritual director will be unable to reach perfection. If the soul has 

an ardent desire for sanctification and strives faithfully to co-operate with all 

the graces which God bestows, it will not fail to reach sanctity, even if the 

spiritual director does not possess all the qualities which are necessary. Indeed, 

such a soul could possibly attain perfection even without a spiritual director. 

It is not the director who makes saints; sanctification is essentially the work 

of God and the co-operation of the soul. 

DUTIES AND Having seen the various qualities which are required of the spiritual director, 

OFFICES we shall now discuss the duties and the office of a spiritual director. We have 

already mentioned that the function of the confessor and that of the spiritual 

director are not the same, although spiritual direction is frequently given in 

the confessional. The following seem to us to be the principal duties of a 
spiritual director: 

Knowledge 1) To know the soul that is directed. The director should have an intimate 

and profound knowledge of the person he is to direct, his character, tempera¬ 

ment, good and evil inclinations, defects, likes and dislikes, powers and 

energy, etc. He should have a knowledge of the individual’s past life, at least 

a ong general lines, so that he will know the principal sins the individual 

has committed, the vices to which he has been subjected and for how long, 

the means that were used to correct those vices and with what practical 

£tv% t r9CD Lmng FIame of Love, Canticle 3, n. 30; Introduction to the Devout 
602 Life, Part I, Chap. 4. 

results, the graces received from God, the progress realized in virtue and by 

what means, the individual’s present dispositions, the intensity of his desire 

to strive for perfection, the sacrifices he is willing to make in order to attain 

sanctity, the temptations which afflict him at the present time, and the ob¬ 

stacles and difficulties which he is experiencing. 

Except in a rare case, however, the spiritual director should never demand 

a written account of a person’s past life. Nothing should be put in writing, 

either by the director or the one directed. It is easy for a penitent to imagine 

that such written accounts may one day rank with the autobiographies of cer¬ 

tain saints, and there is always the possibility that they may fall into the hands 

of the wrong persons. Moreover, it is usually difficult to understand perfectly 

and to judge accurately a written account of one’s personal experiences. 

Hence all information given to the director should be given vocally. Unlike 

the confessor, who should normally believe whatever the penitent declares in 

the confessional, the spiritual director is not obliged to believe everything that 

he hears; indeed, there are occasions when he should examine and question 

the person before making any decision. 

2) To give instruction. The spiritual director is expected to instruct the 

person under his guidance in order to form a right conscience in the individua , 

thus making it possible for the individual to solve his own problems and dif i- 

culties whenever possible. Spiritual direction has as its goal the perfection o 

the individual, and the ideal is to enable the individual to walk or even to 

fly to the summit of sanctity. Like any form of counseling, spiritual direction 

should be given only when necessary. If the director dominates the conscience 

of the individual person excessively and makes that person come 

decisions or permissions in unnecessary and sometimes foolish things, e su 

ject becomes increasingly weaker and more dependent on e rec or. 

not unusual to find spiritual directors who violate is asic C0"^P 

rection and counseling and nullify any good they could accomphsh by main g 

■halves the focal point of all their direcriom The d„e«« *™ld 

avoid any decisions that are no, justified by sound theology- Tta<,riy 

Hon in regard to dogmatism would be in dealing wtth souls who arescmp^ 

or excessively curious, because with such persons the only method of neat 

tnent is to exact unquestioning obedience. 

Ti_ • . , j;rPrtor should avoid all controversial points 
The instructions given by the director sh questions 

m the theology of Christian perfection, ^ tQ sharpen 

ln speculative theology, and in general anyth i g . of spirituai 

the curiosity of the person din^^^^ITfSndamental points which 

matters. His instructions should be based particular devotion 

are commonly accepted by all theologians ra and commendable in 

0r spiritual exercise, which may be per y person directed. He 
itself but not suited to the taste or present need of the person 
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secondary will above all avoid any word or action which could be interpreted as dis- 

means I approval or disdain of any other school of spirituality. 

3) To encourage the soul. Few souls, even among those who are advanced, 

Encouragement are so self-sufficient that they do not need to be encouraged. The spiritual di¬ 

rector is not only called upon to give instructions and to solve difficulties, but 

he should be a true educator who makes a positive contribution to the spiritual 

formation of the soul which is under his direction. Sometimes the best possible 

way of contributing to this formation is by means of encouragement and stimula¬ 

tion. To that end, the director should endeavor to infuse in souls a healthy 

optimism which is founded on confidence in God and distrust of self. Souls 

must be made to realize that they are individually called to perfection and 

that they can attain it if they are faithful to the graces that God gives them. 

If they fail or become discouraged, the director should lift them up and make 

them see that discouragement at their failure can be more harmful to their 

spiritual life than the failure itself. 

It would be impossible to measure the harm that is done to souls by severe 

and harsh treatment from the director at the precise moment in which,the 

disheartened individuals need assistance and confidence and encouragement 

to resume the difficult journey toward perfection. Frequently there is nothing 

that so animates a soul as to be received with kindness and understanding, 

when it expected to be censured and scolded by the director. 

Control 4) To control the spiritual life of the person directed. The soul should not 

take any important step without the approval of the spiritual director. The 

P an_0^ ^e’ dle method of prayer, the practices of piety, the practice of 

mortification, the work of the apostolate, the material of the examination of 

conscience—all should be controlled by the spiritual director. But the direction 

s ould be limited strictly to those things which concern the soul’s growth in 

holiness. The spmtual director should take scrupulous care that he does not 

ecome an intolerable burden to the person directed by interjecting his au- 

ority into those matters which are of petty consequence or are not related 
to the spiritual life. 

By the same token, he should never allow the penitent to insert family 

matters, business affairs, human preoccupations, etc., into the interviews or 

conferences. As soon as he perceives that the person directed is beginning to 

wander from the matter that pertains to the spiritual life, he should immediately 

and definitively put an end to such discussion. In order to prevent any such 

digression the spmtual director should always be in control of the conversation 

and should insist that all matters be discussed as briefly and as direcdy as 

possible. If from the very start of the spiritual direction he restricts the individual 

to a succinct discussion of the matter at hand, he will avoid wasting much 

precious time and will prevent the direction from degenerating into pious 

604 conversation or purely social visits. 

5) To correct defects. The spiritual director will have to know how to unite 

sweetness of character with the obligation of correcting the fault of the person 

directed. Although the purpose of spiritual direction is eminendy positive— 

to lead the soul to the height of perfection—he cannot achieve that goal with¬ 

out the negative aspect of uprooting defects. In the correction of imperfections 

he needs to consider not only moral defects but also psychological and tempera¬ 

mental disorders. 

In other words, it does not suffice for the director to be concerned simply 

with the correction of voluntary faults; he must likewise understand and seek 

to remedy the psychological predispositions to vice which are found in die 

psychosomatic structure of the individual person. Thus the precipitation, in¬ 

constancy, superficiality, sensuality, etc., which predispose to various sins must 

be corrected, so that the personality can be integrated and properly disposed for 

the practice of virtue. As regards voluntary faults, the spiritual director will 

never allow the individual to excuse himself for his fall by blaming them on 

his temperament or some external circumstance. 

The particular examen will be utilized as a means of discovering die oc 

cations which provided the temptation and the causes which disposed tor the 

deliberate fault. The director will be especially vigilant in suppressing the slig - 

est movement of self-love in the person directed. A1 oug e must av 

discouraging the individual, he must make the su ject rea ize t a v 

imperfections are incompatible with the perfection o c anty an a 

of the ascetical struggle is, in a sense, a return to the perfect integration of 

the human personality exemplified in our first parents. 

6) To direct by progressive stages. Spiritual direction should 

and accommodated to the soul’s degree of virtue, temperamen , j 

stances of life. If the direction given is far above the needs f 

the sou], the soul will become other hand, the 

will be demanded of it than it is capable g * wines of the 
soul has advanced beyond the type of direction that ts gtven, die wtngs 

Soul will be tied so that it cannot soar to God. . , , 

The director must, therefore, discern what are the 

given time, and then take care that the^ he should propose 

When he wishes to intensify the spintu f^ ^ ^ wu] rcacts. He need 

things by way of a trial or test, m °rd method, but he should take 

not and should not tell the soul that thi^ ^ ^ wishes t0 lead it to 

every precaution not to hold the » stage when it is not yet 

a higher stage and not force the sou _ j^g any other kind of 

ready to make the step. Growth in the spin ^ M(jer> things do not 

growth, must be gradual and continuous. evolution to full perfection, 

grow bv Ipjmc and starts but throug ff* _:—... ctcM-ic which mark 

external 

means 

Correction 
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Secrecy 

the phases of growth from the beginning of the ascetical life to the transforro- 

| mg union, and in dealing with particular individuals he should expect that 

they will not remain static in any given phase, but that they will progress 

in gradual stages from one phase of the spiritual life to another. And although 

it is true that God could take a soul in his arms, so to speak, and carry it 

from one stage of life to a much higher stage, this is not to be presumed in 

any given case, because it is not the ordinary working of God’s grace. For 

at reason, the spiritual direction should grow in proportion as the directed 

person evolves from one phase to another. 

7) To observe secrecy. The spiritual director is obligated to observe absolute 

secrecy m regard to the confidences which he has received from the persons 

e irects, not only because many of these things are in some way con- 

necte wit t e seal of confession, but also because the office of spiritual director 

o igates im to natural secrecy. The obligation to secrecy is especially impor¬ 

tant w ien it is a question of advanced souls who have experienced certain 

extraordinary phenomena and supernatural charisms. Although a director who 

comes into contact with such phenomena may have a strong inclination to 

iscuss these things, he should remember that, as a rule, the narration of such 

, n? C °eS more than arouse morbid curiosity in others and dispose 

the director himself to feelings of pride and self-complacency. 

THE SOUL DIRECTED 

Since spiritual direction involves two persons, the success of the direction is 

no guarantee y e mere fact that the director possesses all the necessary 

qualities and understands the purpose and function of spiritual direction. There 

are also definite requisites demanded of the soul that submits to the spiritual 

direr?1' Ieqm^s flow> ^ of all, from the nature of spiritual 
direction itselj and, secondly, from the relationship of the person directed with 

D“ telST* ^ w: itSdf’ il C3nn0t be successful unless the persor 
umfcuuuN directed possesses the following qualities: 

'ty 1) Sincerity. This is the first and most important quality, because vvithou 

“ „t"d of,d““?0” “ i-PosMe. The spiritual director has to know all: 
temptations and weaknesses, desires and resolutions, good and evil inclinations 

difficult.*, and Urals success and failure, etc. If he is to guide the soul « 

606 greater perfectron, h.s hands are tied unless he has sufficient knowledge ol 

the soul. Although the spiritual director need not also he the confessor, it external 

would be impossible to give any spiritual direction if the director were to know MEANS 

nothing of the sins and imperfections of the individual. 

One should reveal to the director whatever has any importance in regard 

to the spiritual life, but it is not necessary, and it would even be an abuse, 

to give him a detailed account of petty trifles and insignificant events. But 

what is revealed should be revealed with all frankness and sincerity, without 

condoning or excusing one’s failures or exaggerating one’s virtues. 

2) Obedience. The director does not possess any authority by which he can Obedience 

demand strict obedience. Spiritual direction is a matter of perfect liberty on 

the part of the director and the person directed. By the very fact that a person 

seeks the help of the director, however, the two are not on an equal footing, 

hut the director is in a position of superiority as the master and guide. 

Granted the voluntary submission of a person to the director, the director 

has a right to expect docility and obedience from the one who is directed. If 

these are lacking, there can be no spiritual direction. For that reason the director 

should demand obedience of the soul in all those things that pertain to the 

spiritual direction, and if this is not granted he should discontinue the direction. 

The soul should obey simply and without discussions or personal interpretations. 

And it should be noted that even worse than disobedience is the duplicity by 

which a soul would so ingratiate itself with the director that e wou com 

mand it to do only the things which the soul wants to do. St. John of the Cross 

severely condemns this abuse.20 This does not mean, however, that an in¬ 

dividual may not take the initiative in order to make a manifestation of con¬ 

science or to point out particular difficulties or obstacles that t e irec or 

haps did not see. , 

What is to be thought of the vow of obedience which j of obedience 

taken ,hei, spiritual director? In general, to * ». Iff* “ 

the disadvantages connected with it Ci.e., too much 

director, anrdety for the person direaed, loo much 

Visits and interviews, ere.). In any care, the drrecto, fa Ts 

initiative and suggest that a person rffaltwould be an even greater 
would be an abuse of his authority and his , ;se never to 
abuse if a direclo, were to add to the vow o obedrenee the prom.se 

change directors or never to consult anyone e se. . . t make 

Bn. if an individual voluntarily and repeatedly - J-rg—- 

a vow of obedience to the director (for an moeamofmenO, *»u^ ^ 

muted under the following circumstances, a ^ it ^ restricted to 

short period of time and then renewe i ^ ^ ^ rf prayer, the types 

certain matters which are clearly stat , 

:_ 607 

20Cf. The Dark -Night, Bk. I, Chaps. 2 and 6. 

! 



SECONDARY 

MEANS 

of mortification, the work in the apostolate, etc.; c) that the person making 

the vow be perfectly normal, serene and balanced; d) that the vow may be 

revoked if any difficulties or anxieties arise. 

What is to be done if a conflict arises between the commands of a lawful 

superior and those of a spiritual director? One must unhesitatingly obey the 

superior, even if he has taken a vow of obedience to his director. It should 

be noted that private vows taken by religious are null and void without the 

approval of their superiors.-1 And even if one has received permission of a 

religious superior to make a vow of obedience to one’s director, the superior 

never loses the power over the subject which is the result of religious pro¬ 
fession.22 

Perseverance 3) Perseverance. The very nature of spiritual direction requires that the 

person directed should persevere in seeking the help and guidance of the 

director. Any spiritual direction or counseling is rendered sterile by the fre¬ 

quent change of directors, by absenting oneself for long periods, by the con¬ 

stant change of spiritual exercises and means of sanctification, or by letting 

' oneself be led by a caprice of the moment instead of following the instruc¬ 

tions received from the director. When serious reasons justify a change, a 

person should not hesitate to find a new director, but that is something quite 

distinct from the fickleness and inconstancy which is manifested by some 

persons in changing from one director to another under the slightest pretext. 

Discretion 4) Discretion. The person receiving spiritual direction should never forget 

t at, if the director is obliged to the seal of confession or to natural secrecy, 

t e one receiving direction is obliged to observe silence concerning the direc- 

tor. s a general rule, a person should never reveal to others the particular 

a monitions or counsels which have been received from the spiritual director. 

Uj j3 VICC 1S §*ven to a particular person in view of particular circumstances 

an oes not apply to other persons living in different circumstances. Many 

directors have suffered greatly as the result of the indiscretion of their penitents, 

and this is sufficient reason for a director to refuse to continue the direction 
of such a person. 

SPIRITUAL 

DIRECTOR 
The principal qualities required of the person directed in relation to the direc¬ 

tor are respect, confidence and supernatural love. 

Respect. The person directed must see in the director, not merely a man 

Wlth certain q^ities, but the lawful representative of God and 

of Christ. No matter what defects or perfections he may have in the natural 

°rdCH regarrded with resPect Precisely as a director and guide of the 
spiritual life. This profound respect will be most useful, not only in fostering 
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the docility and obedience of the person directed, but also in serving as a 

brake to any excessive confidence or sensual affection toward the director. 

2) Confidence. In addition to respect, there should be absolute confidence 

in the director. It should be a confidence which is truly filial, and so absolute 

that one can always be perfectly natural and frank when dealing with the 

director. If the person directed is timid and self-conscious, the spiritual direc¬ 

tion will never be completely efficacious. 

3) Supernatural love. Once a person has cultivated a filial confidence to¬ 

ward the director, it usually happens that a true love develops for the director. 

This is one of the most delicate problems in the relationship between the 

spiritual director and the person directed. It is not a purely theoretical ques¬ 

tion, but one that occurs with utmost frequency. There is nothing unlawful 

about a love for one’s spiritual director as long as the love remains entirely 

on a supernatural level. The lives of the saints give countless cases in which 

there has been this type of holy love. The difficulty lies in keeping the love 

on a purely supernatural level. 

The cause of the love may be any one of the many causes of love in general. 

It is not at all unlikely that, in many instances, the love of a woman for her 

spiritual director is purely natural, proceeding from the normal affinity that 

exists between a woman and a man. The love could also be the result of 

the spiritual relation, however, and in this case it is nothing more t an a 

reaction to the paternal interest and affection which has been manifested by 

the director and a sense of gratitude for all that he has done for tern vi ua . 

The danger that lies in the love or friendship between a director an a worn 

is augmented by the fact that the director necessarily must know about matters 

of conscience, temptations and even sins. Moreover, if the ove or t e rec or 

is purely natural, there is always the possibility of venial sms such as envy 

jealousy, suspicion, scandal to others—not to mention e ever presen 

of sensual love. Even if a director is convinced that there is no a"8 

himself or his penitent, he must always be conscious of the danger of scan 

to others. St. Teresa of Avila experienced an attachment to a spiritual director 

and has written some practical observations on this subject. 

As a consequence of all this, the person directed-and this^applies especia y 

to women—should make every effort to see the director 

confer with him only when necessary, and scrupulously to avoid any mamfesta 

tion of human affection. 

As regards the director, he must have a most 

fined prudence in these matters, without going to 

]y timid, suspicious or gruff. If it js a question 

which is recognized by both parties, it "ou 

delicate conscience and a re- 

the extreme of being excessive- 

of a mutual sensible affection 

be more prudent for the in- 

23Cf. St. Teresa, The Life, Chap. 24. 
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secondary dividual directed to seek another spiritual director. The reason for this is not 

means only the obvious danger that such a friendship may easily degenerate into 

sensual affection, but also that under those conditions it would be difficult to 

have true and efficacious spiritual direction. 

If the director experiences a sensible affection for the person directed, he 

should examine it before God in order to discover whether such an affection dis¬ 

turbs his spirit, places him in danger of temptation, impedes the liberty which 

he should have as a spiritual director, or is the source of some other danger. 

In this case, without revealing his feelings to the person directed, he should 

find some reasonable cause for abandoning the direction. If, in spite of the 

sensible affection, he does not experience any danger of temptation or any 

obstacle to the direction, he may proceed with the direction, but always keep¬ 

ing a prudent vigilance over himself. 

If, finally, the director realizes that his penitent has developed a sensible 

affection for him and he himself does not return that affection, he should 

examine whether or not such an affection is disturbing the peace of soul of, 

or provoking temptation for, the person directed. If so, he should advise and 

even command that the individual seek another spiritual director. If there is 

no danger that the affection of the penitent may degenerate into a sensual love, 

e may continue the direction of that individual, but he will be very careful, 

est by some imprudent word or act he should augment that human affection. 

SPECIAL QUESTIONS 

Wc shall terminate the present chapter with a discussion of certain particular 

questions which may arise in the matter of spiritual direction. 

The first question concerns the choice of a spiritual director. Some persons 

are not in a position to choose their own director, for example, cloistered nuns 

or persons who do not have access to several priests. In such cases one must 

do as well as possible with the director at hand and trust in God to supply for 
any deficiencies in the director. 

Apart from these particular cases, the choice of a spiritual director should 

be made in the following way. The first thing to be done is to ask God in 

prayer for the grace and light to proceed prudently in this important matter. 

Then one should investigate who among the available priests possesses the pru¬ 

dence and charity which are necessary for a good director. Under no cir¬ 

cumstances should the choice be made because of one’s natural inclinations 

toward a particular priest, although it should be recognized that it would 

CHOICE 
OF DIRECTOR 

be more difficult to open one’s heart with confidence to a priest for whom one 

feels repugnance or antipathy. It is not advisable to ask the priest immediately 

to be the spiritual director, but one should test him for a time to see whether 

or not he will be able to fulfill the task of director. All things being equal, 

one should seek the holiest priest for ordinary cases and the most learned priest 

for extraordinary cases.24 Once the choice has been made, a person should not 

easily change directors. 

But it may sometimes prove necessary for a person to seek a different spiritual 

director, although one should not readily or too easily believe that it is 

necessary to change directors. Some of the insufficient reasons for changing one s 

director are: inconstancy of character, which makes it impossible for the in¬ 

dividual to persevere for a long time in the same spiritual exercises; pride, 

which causes the individual to seek out the priest who is most popular; ex¬ 

cessive anxiety, which causes a person to go from one director to another, be¬ 

cause none of them ever seem to be able to help the soul; a false sense of 

shame, which leads the individual to avoid the regular confessor when it is a 

matter of confessing certain humiliating faults; and injured feelings as a result 

of a disagreement with the director or a severe correction received from the 

director. 

The reasons that are sufficiently serious for changing one’s spiritual director 

can be listed under two heads: if the direction has become useless or harmful. 

The spiritual direction becomes useless when, in spite of ones good will 

and sincere desire to advance in holiness, one does not feel towar t e ucct 

the respect, confidence and frankness which are indispensable for the efficacy* 

the spiritual direction. It would also be a futile effort: 1 one perceives ® 

director never dares to make corrections of one’s defects, ocs no n 

progress in virtue, does not solve problems, and shows no specia m 

the sanctification of the individual. 

The direction would be harmful if the person directed discovers that the 

director lacks the necessary knowledge, prudence and *«*“>• 

feeds the vanity and complacence of the individual readdy'toto,«« 

faults and imperfection* or judges things from a pom. of vrm, that rs to. 

•Hen the director wastes time by frivolous convemmons, o by <*£*£££ 

holiness, or when one perceives that die obligations that 

fection on the part of one or both, wh duties 0f one’s state in life, 
are beyond one’s strength or incompatib e \ ^ from any other 

°r wishes that the individual promise nev 

^CfTstTTeresa. The life. Chap. Hi The W* o, Perfect, Chap. St Interior 
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secondary I priest; when one perceives clearly that the advice given has been harmful in- 

means | stead of helpful. It should be noted, however, that one may easily be mistalrm 

in making judgments concerning the competence of the director and the efficacy 

of the direction, and for that reason it is imperative that one deliberate before 

making a change in spiritual directors. 

__ nrarrmBs Would it be fitting to have several directors at the same time? Although there 

OF DIRECTORS have been cases in which a person had several spiritual directors (for example, 

St. Teresa of Avila), in general it is not prudent or effective to do so. There 

is always the danger of a difference of opinion and a conflict as a result 

of discrepancy in the advice that is given. Nevertheless, it is perfectly com¬ 

patible with the unity of direction to seek advice from other competent per¬ 

sons when an especially difficult or extraordinary problem arises. As we have 

already stated, the director himself, if he is prudent and humble, will take the 

initiative and advise the penitent to consult another person. But apart from 

these special cases, the unity of spiritual direction must always be preserved, 

especially when dealing with scrupulous persons, and this unity is best pre¬ 

served by having one director. 

TVTRFf-Tnw IaSt questl0n to be answered in the matter of spiritual direction concerns 

direction given by mail. If it is a question of an isolated case in which an 

individual requests advice or the solution of a problem by mail, there is no 

reason why such direction should not be given in a letter, if one observes the 

necessary precautions which are required whenever confidential matters are 

scusse y letter. If advice is requested by persons who already have their 

own spiritual director, great caution should he observed, especially if one is 

not sure of the good faith and discretion of the person who is asking advice, 

borne times individuals seek an answer in writing from another priest in order 

to show this letter to their own director and confront him with advice that 

is contrary to that which he has given. If it is necessary for one priest to correct 

t e a vice given by another priest, this should always be done with utmost 

charity, and whenever possible it should be given as an amplification and 

urt er application of the advice already given rather than a complete and 

total rectification. 

But what is to be said of spiritual direction which is given entirely by mail? 

it may happen in exceptional cases that it is the only way in which a person 

can receive spiritual direction, and even apart from these cases there are ex- 

amples of direction by mail in the lives of the saints (for example, St. Francis ' , 

de Sales and St. Paul of the Cross). But the disadvantages far outnumber 

the advantages of spiritual direction by letter. It is morally impossible for the 

612 director to acquire an intimate knowledge of the person directed unless there 

is oral communication between them. It is very difficult to express and I external 

describe one’s interior life in writing; it is equally difficult to understand another I means 

person from a written account. Moreover, the spiritual director is not able to 

make corrections immediately, as he could do if the person were actually speak¬ 

ing to him. Another disadvantage is that letters may easily fall into the hands 

of others. 

In practice, the spiritual director should not be willing to accept the direc- Practical conduct 

tion of a soul through correspondence unless he already knows the individual 

and the person has no other recourse. In the actual writing of letters, the 

director should never write a single line which would in any way constitute 

a violation of the seal of confession, and if he does receive such material in 

letters from the person directed, he should destroy the letter as soon as he 

has read it and should severely forbid the individual from writing such things 

in the future, under penalty of discontinuing the spiritual direction. 

Whatever direction is given in writing should be brief and objective. The 

spiritual director should scrupulously avoid any terms of affection, pet names, 

excessively cordial salutations, and anything that smacks of sentimentality. 

Directors who have had experience in spiritual direction by mail have been 

most succinct in their answers, sometimes writing a few words on the letter 

itself and returning it to the sender without any signature. 

If in some cases it is necessary to write at greater length, the director will 

confine himself to the problems, or questions presented and to the instruction, 

exhortation or correction which the matter demands. He will observe the greatest 

prudence and delicacy, and never write anything in a letter which he wou 

not wish his bishop or religious superior to read. He should always remember 

that, in spite of his own good will and zeal, there is always the danger of false 

interpretations and rash judgments. His letters should always sue t at e 

never has anything to fear in this respect. Even in the case of accepting t e 

direction of a soul by letter, the director must always give the penitent full 

liberty to consult other directors. Lastly, both he and the person directed must 

avoid any kind of secret or clandestine correspondence. If, m the case ot a re¬ 

ligious, the superior should forbid a subject to write to a spiritual erector, is 

fact should be made known to higher authority, but the subject should never 

have recourse to a secret exchange of letters. _ 

Does a religious superior have the right to read the letters of ° n0 and superiors 

4ey deal wifh matters of conscience or spiritual direction? 

religious superior has this right, because die.f “ r"]igious superior 

over matters of conscience or the internal fo tjiat t}ie 

has sufficiently grave reasons to suspect that ere wan 

letters contain matters which have nothing . necessary 

the majority of authors maintain that a ^Penor ““d jth spiritual direction. 613 

to find out whether or not the letter is truly conceme sp 



secondary But the superior is bound to the most rigorous secrecy concerning the contents 

means 0f the letter. 

Some authors, on the other hand, teach that the superior should make known 

his or her suspicions to a higher authority and leave the matter in his hands; 

others affirm that the superior should destroy the letters without reading 

them, and then advise the subject so that recourse can be had, if desired, to a 

higher superior. Whatever the method of procedure in a particular case, 

superiors should keep in mind that it is a serious matter to probe into the con¬ 

sciences of their subjects and that, therefore, they need a sufficiendy grave 

reason for reading letters in which such matters are discussed. For the peace 

of soul of the individual, for the unity of the community, for the preservation 

of confidence and respect from one’s subjects, it would seem much more prudent 

for superiors to trust their subjects and to read their mail only when it is truly 

necessary. 

; 

; 
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1: BASIC NOTIONS 

One of the most interesting of all the aspects of the theological study of mys¬ 

ticism is the consideration of those extraordinary phenomena which customarily 

seem to be present in the lives of all the great mystics. This is a difficult and 

delicate subject, however, and one that should be undertaken with great care¬ 

fulness and discretion. 

That our consideration of these interesting but difficult matters may be 

probing as well as solid, we shall proceed slowly, thoroughly and carefully. 

This initial chapter will take up certain basic notions essential for any proper 

appreciation of these phenomena, namely, the psychosomatic structure of the 

human person (his temperament and character) and the discernment o spirits. 

Indeed, knowledge of these two matters is necessary at every level of the spmtual 

life if one is properly to direct others (or be properly directed), but so pertinent 

is it for our present investigation that we have postponed its forma consi eration 

until the present moment. Then, since one fully knows a thing only when 

its causes are known, we shall investigate in a second chapter the causes or 

extraordinary mystical phenomena. Finally, we shall stu y m some e 

phenomena themselves. 

JHE PSYCHOSOMATIC structure 

It is a truism in psychology that no two XffCTcnt^vays in different 

SO; the perfection of charity will he mam suffice to verify 

persons. A brief glance at the catalog of ^onued^^^ 

the fact that the perfect love of God an neig . wj1j]e aH possessed 

by the psychosomatic structure ofThemri ^ua^ ^ ^ ^ which this charity 

heroic charity, there is a remarkable dif q{ ^ as Augustine, 

was carried into external practice m th Lotus of France 
Dominic, Frands Xavier, Pete, Alcintm Be»ed« Inbre, Lo 

and John of the Cross. 
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The same basic principle of differentiation must be applied to the mystical 

state, especially when it is a question of the extraordinary phenomena. While 

it is true that in many instances the only explanation for the occurrence of 

extraordinary phenomena is to be found in the will of God, who chooses ac¬ 

cording to his own hidden designs in the distribution of his gifts, one must 

also take into account the personality of the individual mystic in order to have 

a clearer understanding of the reason why certain manifestations occur. The 

psychosomatic structure can react only in a certain number of ways, and the 

reactions are further limited by the constitutional factors of the individual 

person. This is an evident fact in the operations of the various organs, cognitive 

powers and emotions when stimulated by their proper objects. The supernatural 

does not destroy the natural, but works through it in such a way that the 

human body-soul composite can be a help or a hindrance to the workings 

of grace. Hence it is of great importance to understand the manner in which 

man s psychosomatic structure concurs in the work of sanctification, although 

it does so on a purely natural plane as a dispositive cause or by the removal 

of obstacles (removens prohibens). We shall discuss the human personality 

under the twofold classification of temperament and character, which are 

the elements which constitute it. 

TEMPERAMENT There is a diversity of opinion among psychologists concerning the definition 

and classification of temperament. For our purposes we may define tempera¬ 

ment as the pattern of inclinations which proceed from the physiological con¬ 

stitution of the individual. It is a dynamic factor which takes into account the 

manner in which the individual organic structure will react to stimuli of 

various kinds. Since it is rooted in the physiological structure, temperament 

is something innate and hereditary; it is that element of personality which 

makes the personality unique, since individuality is rooted in matter, and 

temperament is the natural inclination of the somatic structure. It is, therefore, 

somet mg permanent and admits of only secondary modification; one’s tempera¬ 

ment can never be totally destroyed without destroying the individual. The 

axiom, grace does not destroy nature but perfects it,” has its most obvious 

application in the area of temperament. 

Classification The classification of the temperaments is nothing more than a handy frame¬ 

work which has been constructed according to the predominant characteristics 

o various p ysiological constitutions. It is by no means exclusive or definitive, 

nor does it signify that there are "pure” temperaments. As a matter of fact, 

individual persons generally manifest a combination of the characteristics of 

several temperaments. Whenever there are several elements combined in 

any composite, however, one or another will usually predominate at any given 

time, and in the matter of temperament we find that, although persons are 

618 usually a composite of many characteristics, one or another characteristic will 
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Differentiation 

specify the temperament. Bearing this in mind, we shall discuss the four 

temperaments according to the ancient classification of sanguine, melancholic, 

choleric and phlegmatic. 

BASIC 

NOTIONS 

1) Sanguine temperament. A person of sanguine temperament reacts quickly 

and strongly to almost any stimulation or impression, but the reaction is usually 

of short duration. The stimulation or impression is quickly forgotten, and the 

remembrance of past experiences does not easily arouse a new response. 

Among the good qualities of the sanguine temperament, we may list the Good qualities 

following: affability and cheerfulness; sympathy and generosity toward others; 

sensitivity and compassion for the sufferings of others; docility and submis¬ 

sion to superiors; sincerity and spontaneity. There may at times be a violent 

reaction to injuries received, but all is soon forgotten and no rancor remains. 

There is no obstinacy and stubbornness but the ability to act with complete self¬ 

detachment. Others are attracted by the individual’s goodness of heart and 

contagious enthusiasm. 

Sanguine persons usually have a serene view of life and are optimists; they 

are not discouraged by difficulties or obstacles but hope for a successful out 

come in all their efforts. They are gifted with a great deal of common sense 

and a practical approach to life; they tend to idealize rather than criticize. 

Since they possess an affectionate nature, they make friends easily an some 

times love their friends with great ardor or even passion. Their intellects are 

alert and they learn quickly, although often without much depth. Their mem¬ 

ory dwells on pleasant and optimistic things, and their imagination is active 

and creative. Consequently, they readily excel in art, oratory an ter 

fields, though they do not often attain the stature of the learned or the scholars. 

Sanguine persons could be superior types of individuals if they possesse as 

much depth as they do facility and if they were as tenatious in their work as 

they are productive of new ideas and projects. The following ^nts are ex 

amples of the sanguine temperament: St. Peter, St. ugustine, 

Avila, St. Francis Xavier and St. Rose of Lima. 

r, characterized by certain qualities which Defects 
But each temperament will also be charac y principal of temperament 

are dangerous and could become predispositions to evilTLus the ^nnap^ 

defects of the sanguine temperament are superhcia^mpidity with which these 

tty. The first defect is due primarily to the ease ^ imagination. While 

Persons conceive ideas and the creative ac JY of object, 

they appear to grasp in an instant even incompletely. As a result, they 

they sometimes see it only superficially an . ,ff;c;ent reason, and of 

tun the risk of hasty judgments, of .^"fware more interestedin breadth 

formulating inaccurate or false conclusions. y 

°f knowledge than depth. 



mystical The inconstancy of the sanguine person is the result of the short duration 

phenomena j 0f his impressions and reactions. He may pass quickly from joy to sorrow. He 

quickly repents of his sins but may return to them on the first occasion that 

presents itself. Being readily moved by the impression of the moment, he 

easily succumbs to temptation. As a rule he is not drawn to abnegation, sacri¬ 

fice or any effort that is of long duration. For that reason he has great diffi¬ 

culty in observing custody of the external senses and the imagination and is 

easily distracted in prayer. His occasional periods of great fervor are often 

followed by discouragement and languor. 

From the foregoing it is evident that sensuality finds easy access to the 

sanguine temperament. Such persons are easy victims of gluttony and lust. 

They may react strongly and with great sorrow after they have fallen, but they 

lack the energy and perseverance to fight against the inclinations of the flesh 

w en the passions are again aroused. The entire organism is quickly alerted 

w en the occasion is offered for sensual pleasure, and the strong tendency of 

the individual to sensuality causes the imagination to produce such phantasms 
very easily. 

Control 

of temperament 
The development and control of any temperament requires the fostering 

of Its good qualities and the eradication or suppression of its defects. The 

sanguine person should utilize his good qualities, such as energv, affection, 

vivacity and sensitivity, but he should take care that these qualities are 

directed to objects that are good and wholesome. For him more than for any 

other person the advice of St. Augustine has special significance: "Choose 

wisely and then love with all your heart.” 

At the same time, he must fight against the evil inclinations of his sanguine 

temperament. To overcome superficiality he will acquire the habit of reflection 

and of thinking a matter through before he acts. This means that he has 

special need of deliberation or judgment as a subjective part of the virtue 

of prudence Against his inconstancy he will strengthen his will to carry 

rough resolutions that have been made and be faithful in the practice of 

prayer and the performance of good works, even in periods of aridity or in 

Hmes of hardship and difficulty. The secondary helps which are of the greatest 

importance in is regard are a plan of life, followed conscientiously, and the 

daily examination of conscience, with self-imposed penances for failures. San¬ 

guine persons sometimes need an expert spiritual director whom they should 

obey without question. 

Lastly, sensuality must be combatted by constant vigilance and an un¬ 

relenting struggle. Above all, the sanguine person must flee immediately from 

e occasions of sin and take special care to observe a strict custody of the 

620 CyreS- , C,Uf°dy °f the extemal ^ses and the imagination should be further 

safeguarded by the practice of recollection and practices of mortification, for 

it would be futile to try to avoid sensuality if one were to leave the windows basic 

of the senses open to every kind of distraction and temptation. | N0TIC 

2) Melancholic temperament. The melancholic temperament is weak as 

regards reaction to stimulus, and it is difficult to arouse; however, after repeated 

impressions the reaction is strong and lasting, so that the melancholic tempera¬ 

ment does not forget easily. 

As regards good qualities which serve as predispositions to virtue, persons Good qualities 

of melancholic temperament are inclined to reflection, solitude, piety and the 

interior life. They are compassionate toward those who suffer, attracted to the 

corporal works of mercy, and able to endure suffering to the point of heroism 

in the performance of their duties. They have a sharp and profound intellect, 

and, because of their natural bent to solitude and reflection, they generally 

consider matters thoroughly in silence and tranquility. They may become 

detached and dry intellectuals, or contemplatives who are concerned solely 

with the things of God. They usually appreciate the fine arts but are more 

drawn to the sciences, especially the speculative sciences. 

As regards their affective powers, when they love it is with difficulty that 

they detach themselves from the object of their love. They suf er great y 1 

others treat them with coldness or ingratitude. The power o t eir wi 

greatly affected by their physical strength and health. If their p ysica 

are exhausted, their will is weak and practically null, but i t ey a^m 

health and spirits they are energetic workers and joyful in spint. ey 

great sobriety and continence because they seldom experience thedWerly 

passions which may torment the persons of a sanguine temperamen . 

say in general that this temperament is opposed to the sanguine em 

as the choleric temperament is opposed to the phlegmatic temperamen • Among 

the saints who possessed this particular temperament are St. John the 

disciple, St. Bernard, St. Louis Gonzaga and St. Therese of Lisieu . 

The unfavorable traits of the to‘clSni» to" n^fr °‘ 

an exaggerated tendency to sadness and m reserve and timidity, 

difficulties and thus to lose confidence m > persons 0f melancholic 

with a propensity to scrupulosity; lack o reso • . . ,]iey suffer in 

temperament do not show their feelings as do the sa gU ; f0 

silence because they find i. difficult » never 

see the difficult and pessimistic side of things, w y 

begun because of their lack of confidence an reso u _ tempera. Control 

Hose who are in charge of educating o, wuung ^^ ^ of 

ment should keep in mind their strong ten en ^ j or 0f treat- 

on themselves- otherwise there is danger o _i_„,„ ;n these persons 621 
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a strong confidence in God and in themselves, as well as a more optimistic view 

of life. Since they have good intellects and tend to reflection, they should be 

made to realize that there is no reason for them to be timid or irresolute. At 

all costs the director must destroy their indecision and cowardice and get 

them to make firm resolutions and to undertake projects with enthusiasm 

and optimism. Sometimes it is necessary to give them a special regimen of 

rest and nourishment and to forbid them to spend long hours in prayer and 

solitude or to observe fasts. 

3) Choleric temperament. Persons of a choleric temperament are easily and 

strongly aroused, and the impression lasts for a long time. Theirs is the tempera¬ 

ment which produces great saints or great sinners, and while all the tempera¬ 

ments can be utilized as material for sanctity, it seems that the largest number 

of canonized saints possessed a choleric temperament. 

The good qualities of the temperament can be summarized as follows: great 

energy and activity; sharp intellect; strong and resolute will; good powers of 

concentration; constancy; magnanimity; and liberality. Choleric persons are 

practical rather than theoretical; they are more inclined to work than to think 

Inactivity is repugnant to them, and they are always looking forward to the 

next labor or to the formulation of some great project. Once they have set 

upon a plan of work, they immediately set their hand to the task. Hence this 

temperament produces many leaders, superiors, apostles. It is the temperament 

of government and administration. 

These persons do not leave for tomorrow what they can do today, but some¬ 

times they may try to do today what they should leave for tomorrow. If diffi- 

cu ties or o stacles arise, they immediately set about to overcome them, and, 

although they often have strong movements of irascibility and impatience in 

e ace o pro ems, once they have conquered these movements they acquire 

a tenderness and sweetness of disposition which are noteworthy. The saints who 

possessed a choleric temperament are numerous, but we shall mention only St. 

Paul, St. Jerome, St. Ignatius Loyola, St. Francis de Sales. 

The tenacity of the choleric temperament sometimes produces the following 

evil effects: hardness, obstinacy, insensibility, anger and pride. If choleric per- 

OTns are resiste , ey may easily become violent, cruel, arrogant, unless the 

Christian virtues moderate these inclinations. If defeated by others, they may 

nurture hatred in their hearts until they have obtained their vengeance. They 

easily become ambitious and seek their own glory. They have greater patience 

than do the sanguine, but they may lack delicacy of feeling, are often insensi¬ 

tive to the feelings of others, and therefore lack tact in human relations. Their 

passions, w en aroused, are so strong and impetuous that they smother the 

more ten er emotions and the spirit of sacrifice which springs spontaneously 

from more sympathetic hearts. Their fever for activity and their eagerness to 

execute their resolutions cause them to disregard others, to thrust all im¬ 

pediments aside, and to give the appearance of being heartless egoists. In their 

treatment of others they sometimes display a coldness and indifference which 

reaches the point of cruelty. The only rights which they acknowledge are the 

satisfaction and attainment of their desires. It is evident from the foregoing 

that, if the choleric person pursues the path of evil, there is no length to which 

he will not go in order to achieve his goal. 

Choleric persons can be individuals of great worth if they succeed in con¬ 

trolling and guiding their energies. They could arrive at the height of per¬ 

fection with relative facility. In their hands even the most difficult tasks seem 

to be brought to an easy and ready solution. Therefore, when they have them¬ 

selves under control and are rightly directed, they will not cease in their efforts 

until they have reached the summit. They must be taught to keep themselves 

under the reins of self-mastery, not to act with precipitation, but to mistrust 

their first inclinations. Above all, they need to cultivate true humility of heart, 

to be compassionate to the weak and the uninstructed, not to humiliate or 

embarrass others, not to exert their own superiority, and to treat a persons 

with tenderness and understanding. In a word, they should taug t ow 

to be detached from self and to manifest a generous love toward others. 

BASIC 
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Control 
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4) Phlegmatic temperament. The phlegmatic is rarely aroused emotionally, 

and if so, only weakly. The impressions received usually last for only a short 

time and leave no trace. 

The good characteristics of the phlegmatic person are *at 

hut assiduously; he is no. easily irritated by in* m**m« » 

usually remains tranquil, discreet and sober; he has a 8rea • of 

®.se and mental balance. He does no. possess the .nflamtn.ble pasuons^oi 

the sanguine temperament, the deep passions o e me an^ ^ ^ mjcAy 

or the ardent passions of the choleric temperam • r£ He is more 

clear, positive and measured, rather than on patient research and 

suited to scientific work which is the hut. oflongheart, bu, 

minute investigation than to original pro uc heroism if it were neces- 

it seems to be cold. He would sacrifice to the pmntof h—^ ^ ^ 

sary> but he lacks enthusiasm and spontaneity f] - d works with a 

what indolent by nature. He is pntdent, ^ jj. he 

measured pace. He attains his goals wi Physically the phleg- 

usually avoids difficulties rather than attac n and possesses an 

matic is usually of robust build, slow in is the best qualities 

amiable face. St. Thomas Aquinas seems to ha po 

of the phlegmatic temperament. 

Good qualities 

i 
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Conclusion 

The defective qualities of the phlegmatic temperament are as follows: Their 

slowness and calmness cause these persons to lose many good opportunities 

because they delay so long in putting works into operation. They are not too 

interested in events that take place around them, but they tend to live by and 

for themselves, almost to the point of egoism. They are not suitable for gov¬ 

ernment and administration. They are not usually drawn to corporal penances 

and mortification, as St. Teresa points out,1 and there is no fear that they will 

kill themselves by penance and self-abnegation. In extreme cases they become 

so lethargic and insensible that they become completely deaf to the invitation 

or command that would raise them out of their stupor. 

The phlegmatic can avoid the bad effects of his temperament if he is in¬ 

culcated with deep convictions and if he demands of himself methodical and 

constant efforts toward greater perfection. He will advance slowly, to be sure, 

ut e wi advance far. Above all, he must not be allowed to become in¬ 

dolent and apathetic but should be directed to some lofty ideal. He, too, needs 

to gain control of himself, not as the choleric, who must restrain and moderate 

lmself, but to arouse himself and put his dormant powers to good use. 

Having seen a brief description of the four basic temperaments, we repeat 

that none of these temperaments actually exists in a "pure” state. The reader 

lmse may e aware that the complete portrait of his own temperament has 

not een oun in any one of the four temperaments but that he possesses 

j.«raCtCnStlCS-0 severa^' ^1S explains to a large extent why there are so many. 
1 erent opinions and theories in psychology on the question of temperaments. 

Nevertheless, each person will exhibit sufficient predominant qualities of a given 

temperament so that he can be classified under that particular type. 

K we were to attempt to delineate the perfect temperament, we would 

se ect the best qualities of each temperament, taking care that they are not 

mutually exclusive. Thus we would take from the sanguine his sympathy, 

generous heart and vivacity; from the melancholic, the depth and delicacy of ' 

ee ing; from the choleric, his inexhaustible energy and tenacity; and from the 

p egmatic, is se -control, prudence and perseverance. In striving for this 

ideal which nature herself does not grant to anyone, we enter upon the 

problem of the ascetical struggle, which involves the difficult task of the 
tormation or character. 

CHARACTER The tempetament of anindividual i, a pattern „f tendencies and ilK,inali„„, 

wh,ch flow from the physiological structure 0I constitution of ,» individual; 

or at reason it is largely the result of hereditary factors. But character, on 

e contrary, is the pattern of habits which are the result of education, personal 

1Cf- Interior Castle, Third Mansions, Chap. 2. 

effort and environmental factors. Rather than physiological at basis, as is basic 

temperament, character is psychological, and while the temperament as such notions 

is immutable, it can be modified by character. Consequently, temperament 

is the material out of which character is made, much in the same way as 

the clay or marble or wood will be the material out of which a particular 

statue is fashioned. It is the character which gives the formal distinction to 

the personality. 

We have mentioned three factors as causes of character, namely, education, 

personal effort and environmental factors. Under education we would in¬ 

clude all those factors which, from the birth of an individual to the maturation 

of character (usually between the ages of 26 to 30), have influenced his 

attitudes and habits of life. During the early years, which extend from infancy 

to the beginning of formal education and even beyond, the child will be 

greatly affected by such factors as nationality, religious training, parental disci¬ 

pline and instruction, etc. Once the child begins his formal education, the 

school assumes a major role in the formation of character, especially if it is 

a school in which there is insistence on moral instruction and discipline. During 

these years and through the 'teen years the educational influence can usually 

be broken down into several categories: family, school, church and associates. 

Although the effects of these educative factors are not always immediately 

evident in the young, they leave impressions which form attitudes and value 

judgments which come into play when the individual reac es maturity 

takes his place as a responsible member of society. 

As regards the environmental factors, they are almost too niimeroustom 

bon, and they exert an especially s.rong influence on the mivuM-W 

Ms formative years. The influence of example on children ts too 

he denied. While the most forceful environmental influences are k found 

in the lives of other human beings, such commonplace things 

mate, neighborhood environment and home life also exert a subtle but detain 

influence Here again, die effects are no. immediately «£»■m a^owtng 

child, but environment during youth is responsi e to a a ^ personaj;ty_ 
attitudes and evaluations which are most deeply roo 

By personal effort as a causeofcharacter^we mean afe formed 

acts of the will whereby, through the repe > ^ jar the most 

and developed until they become a secon na . ’ js ^ TX)tent an instrument 

important factor in the formation of c:of education and environment 

‘hat it can modify, correct or nullify an(j he is responsible for 

Man is master of himself by means o i fact’that any acquired habit is 

the formation of his character by reason flCtion which was repeated 

ultimately traced back to a deliberate c 01' ay that, whereas temperament 

until the habit was formed. In this sense we can :say1 ’ fe what we 
is to a 1*™ — vx.W n„r ancestors have made us, cna 

Couses 
of character 
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have made ourselves. In its moral aspect a character will be good or evil ac- 

| cording to whether the habits which predominate in an individual are virtues 

or vices. Consequently, the formation of character is closely associated with 

the psychology of habit formation and the theology of the virtues and vices. 

A man has the power within himself to become a sinner or a saint, but what¬ 

ever his choice he will have to exert personal effort to achieve his goal. 

According to the ancient philosophers, the life of virtue was a guarantee of 

the life of happiness and perfection. The same thing is true in reference to the 

ideal character: in the purely natural order it requires the balance and integra¬ 

tion which is provided by the moral and intellectual virtues. For the perfect 

Christian, however, there is further required, as a superstructure built upon 

the natural foundation, the theological and moral infused virtues, as well as 
the gifts of the Holy Ghost. 

To put the matter another way, we may say that from the psychological as¬ 

pect the perfect character requires a clear, penetrating and broad intellect, as¬ 

sisted by a retentive memory, a firm and persevering will, and a delicate and 

well-controlled sensibility. From the moral point of view there is further re¬ 

quired a right and certain conscience, self-possession through a properly 

orientated will, goodness of heart which manifests itself through affability, gen¬ 

erosity, sympathy and self-detachment, and perfect composure or modesty of 

dress and action which reveals the balance and equilibrium of the internal man. 

From what has been said, it should be evident that it is no easy task to form 

a perfect character. It is for many the work of a lifetime, for although the 

majority of persons are set in their characters before they reach the age of thirty, 

it is most rare that any character does not suffer modification and alteration 

during the entire lifetime of the individual. In the formation of character we 

wou d stress the necessity of proper education, good will and the assiduous 

cu tivation of those virtues which pertain to the state and duties of life of 
the individual person. 

DISCERNMENT OF SPIRITS 

It is indispensable both for the direction of souls and for the study of extra¬ 

ordinary mystical phenomena to be able to distinguish between the various 

spirits or impulses under which individual persons act or are acted upon. 

Unless one is able to determine whether or not a given person is acting under 

the spirit of God, the spirit of darkness or the aberrations of his own illusions, 

it will be practically impossible to avoid error and even tragic mistakes. 

BASIC NOTIONS 

The spirit of an individual refers to his internal inclination or propensity to basic 

good or evil, and it manifests itself with such regularity that it must be con- notions 

sidered as a personal trait. Thus, if a person has a propensity to prayer, he 

is said to possess the spirit of prayer; if he has a tendency to arguments and BASIC NOTIC 

altercations, he is said to possess a spirit of contradiction, etc. Understood in 

this sense, the spirit of a person is usually the result of both temperament 

and character. 

But it is also possible for an individual to come under the influence of a spirit 

which is extrinsic to his personality, whether from God or the devil, and 

for that reason it is the function of the discernment of spirits to judge whether 

a given act or repetition of acts flows from the spirit of the individual, the 

spirit of God or the diabolical spirit. ( 

There are two types of discernment of spirit: acquired and infused. Acquired 

discernment of spirits is a special art which is complementary to ordinary 

spiritual direction and can be cultivated by all who use the proper means, 

infused discernment of spirits is a charismatic gift or gratia gratis data which 

is granted by God to certain individuals. We shall discuss infused discernment 

of spirits in its proper place under the gratiae gratis datae; for the time ing 

we merely state that the charismatic gift of discernment is infal i e ecause 

it is the result of an interior movement or inspiration received from the Ho y 

Ghost, who cannot err. But it is extremely rare, and not even all the saints 

possessed it. 

Acquired discernment, on the other hand, is not infallible, and it presents m y p ^CTNMEN 

great difficulties, although it is absolutely necessary for a good sp,„tual d rreew. WK 

I. stands to reason that, if a director is ignorant of the ™ 

may be the cause of the acts and movements of e sou an 1 unable 

to decide the particular spirit that motivates a given sou , e ™ , ,, ^ 

to determine which movements should be suPPr(y;s(' a" j „reat 

fostered and developed. St. John of the Cress and Father Sc»»«.elU pjare 

stress on the importance of j a“ mented when acquired 

ririrjac™S':i““ha°,f rv* t 
the direction of souls without such knowledge is gui ty o Y j . 

therefore, important to examine carefully die vanous means to be used 

order to acquire the art of discernment of spl"tS, j mcans. Although Means 

D Prayer. This is the most important an^ ^ nothing without of acquisition 

we are speaking of an acquired art, person pmc]ence and the 

the special assistance of the Holy Spint roug constant practice of 
gift of counsel. Hence it is not only a question of the constan P 

^CTsTlohn of the Cross, The ^ ? 627 
S.J., Directorium Asceticum (New York. ’ 

acquired 
discernment 



mystical prayer, but the particular petition by which the director requests of God the 

phenomena prudence necessary for the direction of souls in general and the light to be 

able to discern the will of God for some particular soul at a given time. It 

does not suffice to possess a theoretical knowledge of the spiritual life and the 

ways to perfection; one needs in addition to know the practical and concrete 

application of these principles in particular cases. It is certain that God will 

answer these prayers with special graces which he gives to all rightly disposed 

souls so that they may fulfill their duties. 

2) Study. The spiritual director likewise needs a vast amount of knowledge 

which is acquired through faithful study. He should be familiar with the 

general principles of spiritual theology as contained in Sacred Scripture, specu¬ 

lative theology, the masters of the spiritual life and the lives of the outstanding 

saints. He should be especially careful not to restrict himself to a particular 

school or method of spirituality, for while it is true that the individual soul 

will necessarily follow a particular path or way, the spiritual director must 

rise above this exclusive spirit and possess a broad and sympathetic under¬ 

standing of the variety of schools and methods of the spiritual life. St. John 

of the Cross speaks with unusual severity when discussing those spiritual 

directors who know only one path to perfection and strive to force all the souls 

under their direction to follow that same path.3 

3) Personal experience. Self-knowledge is a basic requirement for any kind 

of direction of others. While it is true that each person has his unique traits 

and characteristics, there is also a common pattern which is possessed by all, 

and, unless one understands himself, it will be very difficult, if not impossible, 

to understand others. Under this same heading we may include that sympathy 

or rapport which flows from an understanding of one’s own virtues and 

defects and the ability to place oneself in the position and circumstances in 

which others find themselves, according to the statement of St. Paul: "There, 

but for the grace of God, go I.” Moreover, if the spiritual director himself is 

not striving for greater perfection and has not attained some degree of virtue 

and self-mastery, it is not likely that he will be able to direct others or even 

understand their condition, especially when they enter upon the higher stages 

° - 6 * e' sense holiness of life is a most desirable trait in a 

spiritual director and is of inestimable value in acquiring the art of discernment 
of spirits. 

4) Removal of obstacles. Under this heading we may place any of the 

e ective qua ities which are an impediment to the understanding and direc- 

tion o sou s. ne of the greatest obstacles is the spirit of self-sufficiency which 

prevents the director from seeking the advice of those who are more learned 

or more experienced than himself. God refuses his graces to those who are 

,~Q , j ^ 7 Mount Carmel, Prol.; Bk. II, Chap. 18; The Living 
628 of Love, Stanza 3. Cf. also St. Teresa, The Life, Chap. 34. 

proud, and grants them to the humble. Secondly, the director must avoid at 

all costs an excessive attachment to the one he is directing, for this attachment 

will cloud his judgment and cause him to be too sympathetic. He must strive 

to be as objective as possible and to maintain a strict sense of reserve in regard 

to his own person and a cautious vigilance as regards the one being directed. 

He will avoid the inclination to judge according to purely human standards 

and will be guided at all times by supernatural prudence. He will never be 

precipitous in his decisions but will subject them to mature reflection, without 

excessive cavilling. 

As regards the diverse spirits, St. Bernard enumerates six: divine, angelic, dia¬ 

bolical, carnal, mundane and human.4 All these, however, can be summarized 

under three headings: the divine spirit, the human spirit and the spirit of the 

devil. God always inclines us to the good, working either directly or through 

secondary causes; the devil always inclines us to evil, working by his own 

power or through the allurements of the things of the world; the human spirit 

may be inclined to evil or to good, depending upon whether the individual^ 

follows right reason or his own concupiscence. 

Due to the basic indifference of many purely natural inclinations, it is evident 

that they may be utilized for good and for evil and that, while grace does not 

destroy nature but perfects and supematuralizes it, the devil avails himse 

of human weakness and the effects of original sin to further his evi aims. 

Moreover, it may happen that in one and the same inclination or action die 

various spirits are intermingled, thus making it more difficult to discern whic 

spirit has the predominance at a given time. It is evident that t e spint o 

God and the spirit of the devil cannot be operating at one and the same time, 

since they tend to opposite goals, but God can direct or intensi y a natupi y 

good inclination, or the devil may exercise his power to divert diose inclination 

to evil. Even when it is evident that the divine spirit predominates in a g. 

action, therefore, it does not follow that all the antecedent or con^ ™ 

ntents and inclinations are likewise divine and supernatural. ^ frequently hap¬ 

pens that purely human and natural movements intro uce ’ ] 

sciously or unconsciously, and cause the action to lose some of it 

"Sit— * a. m. W 

easy to determine when the action of God terminates 
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4St. Bernard, Sermo de discretions spirituum. 
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or diabolical movement begins.5 If the director is familiar with the signs of 

the various spirits, however, he will have sufficient grounds for making a 

prudent judgment in each case. It will not always be a situation in which one 

spirit is operating exclusively, but even if there is a mixture of several spirits, 

one or another will always predominate. 

The following characteristics are general signs of the various spirits. When 

we treat of the mystical phenomena in particular we shall have occasion to 

speak of some of these characteristics in greater detail. 

0 Truth. God is truth and cannot inspire anything but truth in a soul. 

If a person believed to be inspired by God, therefore, maintains opinions 

which are manifestly against revealed truth, the infallible teaching of the 

Church, or proven theology or philosophy or science, it must be concluded 

that the individual is deluded by the devil or is the victim of his own imagina¬ 

tion or faulty reasoning. 

2) Gravity. God is never the cause of things that are useless, futile, frivolous 

or impertinent. When his spirit moves a soul it is always for something serious 

and beneficial. 

3) Enlightenment. Although one may not always understand the meaning 

of an inspiration from God, the effect of any divine movement or impulse is 

always enlightenment and certitude rather than darkness and confusion. This 

is true both as regards the effects on the individual who receives the inspira¬ 

tion and its effects on others. 

4) Docility. Souls that are moved by the spirit of God, recognizing their 

own ignorance and weakness with all humility, accept cheerfully the advice 

and counsel of their directors or others who have authority over them. This 

spirit of obedience, docility and submission is one of the clearest signs that 

a particular inspiration or movement is from God. This is especially true in 

the case of the educated, who have a greater tendency to be attached to their 
own opinions. 

5) Discretion. The spirit of God makes the soul discreet, judicious, prudent 

and thoughtful in all its actions. There is nothing of precipitation, lightness, 

exaggeration or impetuosity; all is well balanced, edifying, serious and full of 
calmness and peace. 

6) Humility. This is one of the most certain signs of the spirit of God. The 

Holy Spirit always fills the soul with sentiments of humility and self-efface¬ 

ment. The more lofty the communications from on high, the more profoundly 

the soul inclines to the abyss of its own nothingness. “Behold the handmaid 

of the Lord; be it done to me according to thy word” (Lk. 1:38). 

5Cf. St. Ignatius Loyola, Spiritual Exercises, II, 5 and 8. 

7) Peace. St. Paul speaks frequendy of the peace that comes from God basic 

(Rom. 15:33; Phil. 4:9), and Jesus mentions peace as one of the manifestations notions 

of his spirit (Jn. 14:27). This is a quality which always accompanies com¬ 

munications from God, and when they are received, especially in prayer, the 

soul experiences a profound and stable serenity in the depths of its spirit. 

8) Confidence in God. This is a counterpart and necessary consequence of 

true humility. Recognizing that of itself it can do nothing, as St. Paul says, 

the soul throws itself on the power and mercy of God with a childlike trust. 

Then it learns that it can do all things in him (Phil. 4:13). 

9) Flexibility of will. This sign consists primarily in a certain promptness 

of the will to subject itself to the inspirations and invitations of God. Secondar¬ 

ily it consists in a facility in following the advice and counsel of others, 

especially if they are superiors, confessors or spiritual directors. It is opposed 

to the rigid and unyielding will which is characteristic of those who are filled 

with self-love. 

10) Purity of intention. The soul seeks only the glory of God in all that 

it does and the perfect fulfillment of the will of God, without human interest 

or motivation out of self-love. 

11) Patience in suffering. Suffering is frequently the best touchstone for 

revealing the true worth of an individual. No matter what the source of the 

suffering or whether it is justly received or not, the soul bears it with patience 

and equanimity and uses it as a means of further perfection. But this sign is 

not to be confused with the stoicism and insensivity of those who are cold 

and phlegmatic by nature. 

12) Self-abnegation. The words of Christ himself are sufficient evidence 

that this is a sign of the spirit of God: “If anyone will come after me, let him 

take up his cross and follow me” (Matt. 16:24). 

13) Simplicity. Together with veracity and sincerity, this charactenstic is 

never lacking in those who are truly motivated by the spirit of God. ny 

duplicity, arrogance, hypocrisy or vanity must be attnbuted rather to 

spirit of the devil, the father of lies. 

14) Liberty of spirit. First of all, there is no attachment to-any created 

*ing and not even to the gifts received from God. Secon y,, a i ^ 

from the hands of God with gratitude and humility, whether 9 

of consolation or trial. Thirdly, while all duties and.^ f0"even 
Performed with promptness and punctuality, the soul is ready*.to* e^e 

the most consoling and profitable exercise as soon as the 

it elsewhere. Liberty of spirit enables the soul to live in a state of constant 

j°y and eagerness for the things of God. 
i:\ t\ . . m Cf Paul savs that it is impossible to have the 
15) Desire to imitate Christ. St Pau j reason 631 



mystical St. John of the Cross states that the soul which aspires to perfection must have 

phenomena a desire to imitate Christ in all things by conforming its life as much as possible 

to his.8 

• 16) Disinterested love. We mean by this kind of love all the characteristics 

which St. Paul attributes to true charity (I Cor. 13:4-7). St. Augustine said 

of this type of love: “Love with the love of charity and do what you will; you 

will not sin. . . . Whatever proceeds from interior charity cannot but be good.”1 

Signs of the The devil may disguise himself as an angel of light and inspire actions 

diabolical spirit which at the beginning are good, in order thus to conceal his true motives 

and goals. For that reason the director of souls must proceed with great caution, 

remembering that what is begun as good may become evil if deviations are 

not corrected. Even the most amazing mystical phenomena are no proof of 

themselves that the spirit of God is at work in the soul; it is necessary to judge 

from the fruits that are produced rather than from the phenomenon in question. 

Since the signs of the spirit of the devil will be directly opposed to the 

signs of the spirit of God, we shall merely enumerate these manifestations so 

that the director will have at hand a ready reference. 

1) Spirit of falsity. Sometimes lies are covered and concealed by truths so 

that they will more readily he accepted. 

2) Morbid curiosity, love of novelty and attachment to useless details which 

kill true devotion and solid piety. 

3) Confusion, anxiety and darkness of spirit. 

4) Obstinacy. Stubbornness is one of the surest signs of a diabolical spirit 

5) Constant indiscretion. Whatever goes against the duties of one’s state 

of life, even if it be a question of exercises of piety, is a result of self-will or 

the spirit of the devil. The same is true of those persons who habitually §° 

to extremes, for example, in matters of penance or activity. 

6) Spirit of pride and vanity. 

7) Restlessness and unnecessary anxiety. 

8) False humility. Usually this is merely a disguise for self-love and pride. 

-0 Despair, lack of confidence and discouragement. 

10) Presumption, vain security and unfounded optimism. 

11) Disobedience and hardness of heart. 

12) Selfish motives, such as self-complacency, vanity, desire to be esteemed. 

13) Impatience in suffering and stubborn resentment. 

14) Rebellion of the passions or violent inclinations to evil. 

15) Hypocrisy, duplicity and simulation. 

16) Attachment to created things or sensible consolations. 

17) Neglect of the imitation of Christ. 

6Cf. The Ascent of Mount Carmel, Bk. I, Chap. 13. 

632 7St. Augustine, In Epist. I S. Joannis, tr. 7. 

Signs of the 

18) Feigned charity, fanatical zeal and scrupulous observance of the law. basic 

Many of the extreme reformers and defenders of the letter of the law fall under notions 

this category. 

Once the spiritual director is assured that a person is under the influence 

of a diabolical spirit, he should concentrate his efforts on the following: 1) 

make the individual realize that he is a toy of the devil and that he must take 

arms against the enemy; 2) encourage the individual to pray earnestly to 

God for the grace to overcome the assaults of the devil; 3) advise the person 

to act quickly and with true disdain of the devil as soon as his influence 

is exercised, trying to perform the contrary acts to that which is suggested or felt. 

These have been clearly enumerated by Thomas a Kempis in The Imitation 

of Christ, Bk. Ill, Chap. 54. His words should be pondered carefully, for 

he explains in a masterly fashion the struggle between grace and the human 

spirit, wounded by sin and inclined to its own interests and comforts. 

The human spirit is always inclined to its own satisfactions; it is a friend 

of pleasure and an enemy of suffering of any kind. It readily inc ines to any 

thing that is compatible with its own temperament, its persona tastes an 

caprices, or the satisfaction of self-love. It will not hear of humi iations, pen 

ance, renunciation or mortification. If any director or con essor goes agams 

its own inclinations, he is immediately branded as inept an mcompe en 

seeks success, honors, applause and pastimes. It is always a great ® 

anything that will arouse admiration or notoriety, n a wor , e 
spirit neither understands nor cares for anything except its own egoism. 

It is sometimes difficult in practice to judge whether WesUrions Judgment 

proceed from the devil or from a purely human an egois c _ 

always relatively easy to distinguish between ese two an 

God. It will be possible in most cases, therefore, to de«n»e*jMt pm> 

spirit could not possibly be from God and that it mus 

if one is not sure whether it is in fact from the devil or ^ 

The following contrasts may °Jes and inclinations 

tween the diabolical and the humant sp • ^ ^ natural cause or 

are spontaneous; they can usually be interior powers, and 

disposition; the stimulation of the senses acts UP° suggestion, on the 

■he, often petsis, in spite of unexpectedly 

other hand, is usually violent and >f m „dlci dte senses and 

or with the slightest provocation; a m^tal intention are ex- 

disappears as a rule with prayer. Selr-de 

cellent remedies against the spirit of egoism. 



mystical Father Scaramelli dedicates an interesting chapter to what he calls the effects 

phenomena j 0f doubtful or uncertain spirits, meaning that these effects are not to be 

taken as conclusive manifestations of a particular spirit but that they may be 

DOUBTFUL the result of any one of the three.10 In this respect the spiritual director and 

SPIRITS confessor will do well to keep in mind the admonition of Pope Benedict XIV 

when writing on the beatification and canonization of the servants of God: 

if there is a possible natural or diabolical explanation for a given phenomenon, 

it cannot be presumed that it is supernatural in origin. 

The following are the principal doubtful cases listed by Father Scaramelli: 

1) To aspire to some other state in life after having made a prudent and 

deliberate selection. 

2) To be attracted to rare phenomena or to singular exercises which are 

not proper to ones state in life. When God desires such things he will give 

unmistakable proof of his will; the test is obedience and humility. 

3) To seek the extraordinary in the practice of virtues, such as the “holy 

foolishness” of some of the saints who so acted under an impulse from the 

Holy Ghost. 1 

4) An inclination to practice extreme corporal penances. God has demanded 

them of some souls, but this practice is not in the workings of ordinary 

providence. 

5) A taste for sensible consolations in the practice of prayer or the exercise 

o t e virtues. The desire for continual spiritual consolations is even more 

doubtful, since the spirit of God breathes where and when he wills. 

6) The gift of tears or the strong inclination to concentrate on the sorrow¬ 

ful and penitential aspects of religion. 

7) The exclusive devotion to some particular mystery or pious exercise, 

which easily leads to a distortion of orthodox theology. 

8) Great extraordinary favors such as revelations, visions, stigmata, when 

t ey occur in a person of little sanctity. Although the extraordinary phenomena 

and gratiae gratis datae do not necessarily presuppose sanctity or even the 

state of grace, God does not ordinarily grant these gifts except to his servants 

and friends. 

CONCLUSION By way of conclusion, we again warn directors and confessors to proceed with 

great caution in making judgments in those matters involving the discernment 

o spirits, t is extremely easy to err. In cases of extraordinary phenomena, it 

should be noted that, as a rule, when these things proceed from God, the soul 

first experiences peat fear and humility and then peace and consolation. If 

they come from the devil they usually begin with feelings of sensible consola¬ 

tion and satisfaction, but later they cause confusion, anxiety and restlessness. 

634 10Cf. op. cit., Chap. 10. 

Lastly, in regard to the rather frequent inclination which some persons ex¬ 

perience to change their state of life (and usually to go to a higher and stricter 

form of life), the director will bear in mind that it is quite possible that 

such a desire actually proceeds from God but without God’s wanting the 

person actually to change his state in life. For example, a priest who is actively 

engaged in the apostolate may experience a strong desire to spend more time 

in prayer and solitude. In trying to understand the reason for this strong 

inclination, he may erroneously judge that it is God’s will that he enter the 

Carthusians or the Trappists. Such is not necessarily the case, however, for 

it may well be that the only thing that God is asking of the priest is that he 

be less involved in the whirlpool of activity and that he dedicate more time each 

day to prayer and recollection.11 As a final word on this common problem, 

we would state the following as a general rule for the solution of such cases. 

If the individual has prayerfully and seriously selected the state of life in which 

he is, he must present a serious positive cause for changing his state o i e, 

otherwise, the will of God for him is the state of life in which he is. Another 

practical test is to see whether the individual is performing the uties o is 

present state in life with all fidelity; if not, he should not even m o 

BASIC 

NOTIONS 

Cure d’Ars (London: Bums, Oates and 

11Cf. Francis Trochu, The Insight of the 

Washboume, 1934), Chap. 15. 



2: CAUSES OF 

MYSTICAL PHENOMENA 

l.1S a.c. aS}C Principle ln philosophy and science that we do not possess truly 

scienti ic owledge of any fact or phenomenon unless we know the causes. 

1 n ^ jWC key°n<l the field of particulars we cannot have scientific 

ow e ge. Now the extraordinary mystical phenomena can be attributed to 

0nC -Li ree.causeS- natural,' supernatural or preternatural. There is no other 

possi e origin for any extraordinary phenomenon because these three causes 

em race a t e possible explanations. If the given phenomenon proceeds from 

, it is supernatural in origin; if it proceeds from the devil, it is produced 

y a preternatural cause; if it is the result of a psychosomatic condition in 

e patient or some external physical power, it is classified under a natural cause. 

rUNCQKCEPTS 11 “TT? lherrfo,”' “ investigate these three types of causality before 

COKCEPTS we treat of the extraordinary mystical phenomena in particular First, however, 

natural ^ pfu t0 C3nfy the three notions: natural, supernatural and preter- 

) Natural-The word nature may be used in various senses: 1) to designate 

the essence of a concrete or particular thing (individual sense); 2) to signify 

all things m the visible created universe (collective sense); 3) to specify the 

essence of a thing as the radical principle of all its actions and passions (dynamic 

sense). As we use the word, it may have any one of the foregoing meanings, 

but especially the second and third. Accordingly, natural causes will include 

he M owing elements: that which constitutes the essence of a visible created 

mg, the powers or energies which naturally emanate from the essence of the 

concrete thing, including occult natural powers; whatever the created essence 

can produce by its own powers; the various effects which one natural agent 

can produce on another; whatever a concrete created individual thing requires 

for the full development of its perfection in the natural order. 

2a S”pernatural In general, the supernatural signifies that which trans- 

636 cends the natural in any of the accepted meanings of nature and natural. Thus 

the supernatural transcends the essence of the individual created being, all the 

laws of nature taken collectively, and the particular powers of an individual 

being as well. The supernatural can never be an exigency of tbe natural, but 

it can perfect the natural and complement it if gratuitously granted by God. In 

other words, the supernatural does not contradict or destroy the natural, but 

the natural has what the philosophers call an obediential potency or non¬ 

repugnance as regards the supernatural. 

The supernatural is exactly what its name indicates: above the natural; 

it should never be understood as contra naturam. Hence the supernatural is 

never a matter of violence, since God works in creatures according to the 

natures which he implanted in them or according to that ontological neces¬ 

sity of creatures to obey their creator.1 Neither should the supernatural be 

confused with the free, the artificial or the fortuitous. While it is true that the 

latter differ from the natural in the sense that they are not necessitated to 

one thing, they are nevertheless contained within the order of natural causality 

and, therefore, are essentially distinct from the supernatural. 

The basic division of the supernatural is that of absolutely supernatural and 

relatively supernatural, and the former is again divided into the substantially 

supernatural and the modally supernatural. The absolutely supernatural (sim- 

pliciter) signifies that which surpasses the power of any creature that does 

or could exist. The relatively supernatural (secundum quid) is that which 

exceeds the powers of a particular creature but not of all creation. Thus w at 

surpasses human power could well be connatural to an angel, and yetAt wou 

be supernatural in relation to the human being. This sense o e super 

natural also includes the preternatural, as we shall see. 

The division of the supernatural into substantial (.quoad substantial and 

modal (quoad modum') was established by the theologians to explain the 

distinction between the supematurality of miracles an e supema ura 

of mysteries. Supernatural quoad substantiam does not re er to a supcm 

substance only; ft may apply to that which is substantial and " f ^ 

as the Trinity, or to that which is accidental and created, 

rather, it refers to that which is essentially coul(J be created, 

exceeds the causality and the essence of every g . • ,jie jjjyjne 

It refers either to the divine nature in itself or to a pa ap 

nature precisely as divine. ^ ^ and 

The supernatural quoad modum, on - mral manner or is 

entitatively natural, but it has been produced m F ^ of the 

directed to the supernatural end in a supem second would be a 

first would be the gift of prophecy; an example of the second 

natural act ordained by charity to a supernatural end. 
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mystical I Following John of St. Thomas we offer the following schema of the absolutely 

phenomena | supernatural:2 Y 

I uncreated (God and the person of Christ) 

created (lumen gloriae, habitual and actual 

grace, infused virtues and gifts of the 

Holy Ghost) 

Supernatural quoad modum 

(by reason of extrinsic causes) 

by reason of the end: a natural act ordained 

to a supernatural end 

! miracle quoad substan- 

tiam 

miracle quoad subi¬ 

tum 

miracle quoad modum 

3) Preternatural. Theologians generally refer to the preternatural as the 

supernatural secundum quid or the relatively supernatural. It is outside the 

visible natural order, but it does not transcend the natural order absolutely 

or simpliciter. To put it another way, it transcends the powers of a given crea¬ 

ture but not the powers of all creation, as does the absolutely supernatural. 

Consequently, there is a great difference between the truly supernatural 

and the preternatural, and it would be better for reasons of clarity not to use 

the expression relatively supernatural” when speaking, for example, of diaboli- 

• ,m^UCnCe' Moreover, one must be careful not to confuse the preternatural 

with the supernatural quoad modum, for although they are both entitatively 

natural, the mode or manner in which an effect is produced in the case of 

the supernatural quoad modum is something which surpasses the powers of 

all creatures that do or could exist. For this reason the supernatural quoad 

modum is placed as a division of the absolutely supernatural. Hence the 

supernatural quoad modum is always a true miracle, whereas the preternatural 

phenomenon, although it may surpass the powers of a human being, is 

nevertheless within the power of an angel or a devil. It does not surpass the 

entire order of creation. On the other hand, we do not refer to telepathy, extra¬ 

sensory perception or the phenomena of spiritualism as preternatural but as 

paranormal, since these phenomena lie even within the visible natural order. 

/■jo Degrat/rt Disp. XX, a. 1, sol. arg. 4; cf. also R. Garrigou-Lagrange, O.P-, 

638 revelatione (Paris: Lethielleux, 1926), p. 95. 6 6 6 

It should be evident that the foregoing distinctions are of great importance causes of 

when attempting to diagnose the cause of a given extraordinary phenomenon, mystical 

Many unusual events may seem at first glance to be truly mystical and phenomena 

supernatural phenomena because they obviously surpass the powers of human 

beings, but on closer examination they prove to be the result of diabolical SUMMARY 

powers and are not, therefore, truly supernatural at all. We shall use the term 

preternatural to refer to diabolical interventions in the visible universe, and 

we shall restrict the word natural to designate only those phenomena which 

proceed from the ordinary laws of the universe in the visible order. 

GOD AS THE CAUSE OF MYSTICAL PHENOMENA 

The only true cause of authentic mystical phenomena, whether ordinary and 

concomitant or extraordinary and gratuitous, is God himself as author o 

the supernatural order. Since the mystical state is essentially constitute y 

the operation of the gifts of the Holy Spirit and since God is the pnmary 

mover in the operation of the gifts, it follows that all truly mystical phenomena 

must be attributed to God. But the identification of such extraordinary mystical 

phenomena becomes exceedingly difficult when we consider that t e uman 

organism may present identically the same external manifestations as a result 

of natural or diabolical causes. The reason for this, as we have already stated 

is that the psychosomatic structure can react in only a set num t o w 5T> 

for that reason the phenomena themselves are not always sure m ma n 

their origin. The most general principle that can be used is aaiiy? ,, 

non whfch does not violate any moral law or involve a omtrad^on could 

possibly have God as its cause. It frequently happens, t^refore hatd 

of a truly supernatural cause, and if one amv Y ., . i t0 

not conclude with certainty that the phenomenon is to be attnb 

The of the autadc WeTy' 

classified under the gratiae gratis datae. , Y henomena in particular, 

all, because, as we shall see when we trea ° g d of spirituality in a 

some of them seem to be the result of e , effects of the working 

soul at a given time and others appear to ex mystics. 

f *• ** of to Holy Spin, - The Spirit 

In this matter one must always be wary 

gratuitous 

graces 



MYSTICAL 

PHENOMENA 
In his first letter to the Corinthians (12:4-6), St. Paul states that there are 

diverse gifts of God but that God is one in himself. All that we have received 

in both the natural and the supernatural order we have received from God, 

Theii nature so that we could speak of all these things as gratiae gratis datae.3 But theologians 

reserve the term gratiae gratis datae for a special type of graces called charisms. 

Unlike the gratia gratum faciens (habitual grace) a gratia gratis data has as its 

immediate purpose, not the sanctification of the one who receives it, but the 

spiritual benefit of others. It is called gratis data not only because it is above 

the natural power of man but because it is something outside the realm of 

personal merit.4 With this distinction in mind, we may list the following 

conclusions regarding the gratiae gratis datae: 

1. The gratiae gratis datae do not form part of the supernatural organism 

of the Christian life as do sanctifying grace and the infused virtues and gifts 

of the Holy Ghost, nor can they be classified under actual grace. 

2. They are what we may call “epiphenomena” of the life of grace and 

may even be granted to one who lacks sanctifying grace. 

3. They are not and cannot be the object of merit, whether condign or con¬ 

gruous, but are strictly gratuitous (gratis datae'). 

4. They are not habits, as are sanctifying grace and the infused virtues 

and the gifts, but they are received in the soul by way of a transitory movement 

5. They are not intrinsically supernatural (quoad substantiam) but only 

extrinsically (quoad modum), inasmuch as their efficient cause and purpose 

are supernatural. In themselves, however, they are formally natural. 

6. Since they do not form part of the supernatural organism, they are not 

contained in the virtualities of sanctifying grace, and hence the normal de¬ 

velopment of the life of grace could never produce or demand them. 

7. The gratiae gratis datae require in each instance the direct and extra¬ 

ordinary intervention of God in a miraculous way. 

DIRECTIVE 

NORMS 

3Cf. St. Thomas, Summa, I-II, q. Ill a 4 

640 4Cf. ibid., a. 1. ’ ' ' 

From these conclusions concerning the nature of the gratiae gratis datae we 

can formulate the following norms which will serve as a guide for the spiritual 

director: 6 

1) It would be temerarious in the normal course of events to desire 

or to ask God for gratiae gratis datae. They are not necessary for salvation 

nor or sanctification, and they require a miraculous intervention of God. 

Far more precious is an act of love than to raise the dead to life. 

CVent t^lat ^od does grant a gratia gratis data, it is not re¬ 

quired that a person be in the state of grace; much less can the gratuitous 

grace be taken as a sign that the individual is a saint. 

3) The gratiae gratis datae do not sanctify the one who receives them, 

and if one in mortal sin were to receive one of these graces, he could 

possibly remain in his sinful state even after the gratuitous gift or charism 

had been received. 

4) These graces are not given primarily for the benefit of the in¬ 

dividual who receives them but for the good of others and for the edifica¬ 

tion of the Church. 

5) Since the gratiae gratis datae are something independent of sanctity, 

it is not necessary that all the saints should have received them. St. 

Augustine gives the reason for this when he says that they were not 

given to all the saints lest weak souls should be deceived into thinking 

that such extraordinary gifts were more important than the good works 

which are meritorious of eternal life.5 

But one should not exaggerate this doctrine. It is true that sanctifying grace 

is of itself ordained to the sanctification of the person who receives it and 

that the gratuitous graces or charisms are ordained primarily to the good of 

others. Nevertheless, from the theological point of view any grace from God 

is ordained ultimately to eternal salvation, either intrinsically or by a special 

disposition of God. God works in such a way that some things are effected 

through secondary causes, as generally happens with the gratiae gratis atae. 

But it may happen that some of the effects of sanctifying grace redound to the 

benefit of one’s neighbor and some of the effects of the charisms are pro ita e 

to the individual who receives the special graces. Hence t e gratiae gratis 

datae may secondarily or by redundance be beneficial to the one who receives 

them; it depends upon the spirit with which such gifts are accepte 

We have said that the gratiae gratis datae do not necessarily r q 

state of sanctifying grace in the person who receives them but that Uni 

could grant them even to a person in the state of morta sin. ^ 

although it is very rare that this would happen, as Sutepoinsout Some 

authors, such as L6Pez Ezquerra,8 have maintained that thern^are two^s 

oi gratiae gratis datae: those which P^manly or ^ ^ ^ are 

(discretion of spirits, gift of tongues, cunng ’ althoueh they 

especially directed to the benefit of thej^^felf^thin the normal develop- 

are not necessary for sanctification nor do y ^ 

-of .he 

certain conclusion in this matter woul ^ ^ who receives them 

gratis datae are definitely a source of be r superior virtue, 

and that these graces are noratally found only ,n persons of supeno 

~‘CF. St. Augustine, De dims. <!««»• *3- A' ,9' 

eCf. Suarez, De gratia, prol., cap. 4, n. • 

TCf. ibid., n. 11. O X—* St _ ' . 
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8Cf. hucerna mystica, tr. 4, c. 1, n. 0. 
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KINDS OF 

GRACES 

Gifts conferring 
divine knowledge 

Having discussed the nature of the gratiae gratis datae, we now come to the 

enumeration of these graces. Most of the ancient theologians accepted the 

names and classification of the gratiae gratis datae as they were given by St. 

Paul (I Cor. 7-11), but modem theologians and exegetes generally maintain 

that St. Paul did not intend to give a complete and rigorous enumeration of 

them all and was referring especially to the charisms which God bestows on 

those who are engaged in the apostolate and ministry of the Church. There 

are other chansms which are not enumerated by St. Paul and pertain to the 

extraordinary mystical phenomena, as we shall see later. There is no necessary 

contradiction between the modem and the ancient theologians, however, for 

the ancients merely set out to explain the classification of St. Paul, without 

explicitly stating that the enumeration was complete.9 

We shall describe each of the charisms mentioned by St. Paul, but we 

remind the reader that this is by no means a complete and exhaustive enumera¬ 

tion of the gratiae gratis datae. 

1) Faith. It should be evident that as a charism faith is distinct from the 

t eo ogical virtue of the same name, but theologians do not agree on the 

exact signification of this gift. According to St. John Chrysostom, Cajetan, 

a meron an Vazquez, it refers to the faith that works miracles, as referred 

to by Christ (Matt. 17:19) and St. Paul (I Cor. 13:2). Others define it as an 

intrepid heroism for confessing, preaching and defending the truths of faith 

and the constancy to hold to the faith in times of persecution. Still others 

maintain that it signifies a gift whereby one is able to expound the mysteries 

° ait wit great exactitude and clarity. St. Thomas teaches that it is a 

pro oun ccrtitu e regarding the truths of faith which enables an individual 

to expound and persuade others concerning these truths.10 If understood in 

this sense, the charism of faith is a miraculous illumination of the mind, 

seconded by the ability to convince others. But since this could be effected by 

one of the gifts of the Holy Ghost, it is necessary to find the precise differentia- 

bon between the charism of faith, the supernatural virtue of faith and the 

,U.n erstancbng- Sudrez points out that, whereas the theological virtue 

°c .a rYi acPermfnent habit’ 1116 cIiarism of faith is a transitory movement 
ot the Holy Spirit from which results the gift of eloquence.11 We would further 

add that the activity of the infused virtues and the gifts of the Holy Spirit tend 

pmnan y (though not necessarily exclusively) to the perfection of the in- 

vi ua w o acts through them, whereas the charism of faith is primarily for 

v, pt- ^10mas’ Sinnma, I-H, q. Ill, a. 4, where he groups all the gifts named 

7Abided 2 instruction of the faithful in divine things. 

11Cf. M. J. Ribet, La mystique divine distinguee des contrefaeons diaholiques et 
des analogies humames, III, 5, n. 6. 

the instruction and conversion of others. It will often be difficult in practice 

to distinguish between the activity of a charism and the activity of the 

gifts of understanding and wisdom. 

2) Utterance of wisdom. Wisdom is taken here to signify the scientia 

sapida of divine things, and in this respect it is similar to the gift of the Holy 

Ghost. It differs from the gift, however, in the fact that, whereas the gift 

imparts this savory knowledge to the individual, the charism enables the 

individual to impart something of this savor to others and thus persuade and 

move and inspire them.12 This charism is characteristic of the apostles, such 

as St. Paul, and for that reason some theologians identify this charism with 

the gift of the apostolate. 

3) Utterance of knowledge. This is the charism whereby the individual 

is able to impart to others the truths of faith by means of demonstrations, 

analogies and examples in order to show their harmony and beauty. Such 

a one is able to impart an understanding of the truths of God even to the 

uneducated so that they can grasp and retain them. St. Augustine, however, 

teaches that this charism pertains to the explanation of those things that 

deal with morality and good works.13 The same relation exists between the 

gift of the Holy Ghost called knowledge and the charism of knowledge as 

exists between the gift of wisdom and the charism of wisdom, the gi t is 

primarily for the soul that receives it, the charism is directed to the good of 

others. This charism is commonly characteristic of doctors, a rite an o ce 

which in the primitive Church were distinct from the ordinary ministry. Ac¬ 

cording to Sudrez, one can consider the charisms of wisdom and knowledge 

as essentially the gifts of the Holy Ghost of the same name, which become 

charisms when they are extended to the spiritual profit o o ers. 

4) Gift of healing. This charism includes all those miracubus events which 

have as the r object the health of the body. It is the power ofcurmg Ae 

sick by means that are beyond the powers of nature It » one oHhe 

of the gift of miracles, but it merits special mention because oft]h importance 

which men attach to the health and well-being o eir ^ ^ wej. 

hnction offered is that the gift of healing has for its pnm T P ^ ^ 

fare of the individual who is healed, whereas the 81 power.15 

* primarily .0 the glory of God *£,*5 * 

5) Working of miracles. As we have y ^ 0[Jer Jnd includes 

working of miracles pertains to miracles o V / 

~'15CL St. Thomas, Sumtna, II-II, 9- 177> aa- l'2\ 

13Cf. De Trinitate, Lib. XII, c. 14. 

. %t2. WoSS:»d 41 Salmaud— ' 
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the gift: of healing as a species. Any miraculous event which occurs as proof 

of doctrine, a manifestation of holiness or for the glory of God would be 

' C,IaSsif^d ^der this titled® Some theologians make further classifications under 

the gift of healing and the working of miracles, to the extent that they posit 

various charisms for particular kinds of sickness or various types of miracles 
in general.17 

6) Prophecy. This is one of the most important of all the gratiae gratis 

datae. It is an intellectual miracle which embraces a double aspect: intellectual 

knowledge and the manifestation of this knowledge. It is not habitual but 

is received m a transitory manner. Although any type of knowledge could 

be the subject matter of prophetic revelation, properly speaking we use the 

term to designate the knowledge of future contingent events-not that the 

prophet will know all future contingencies, but only those which are com¬ 
municated to him from God. 

Pr®P^ets mind can be instructed by God in two ways: by the ex¬ 

plicit revelation, or by a mysterious prophetic instinct to which the human 

mm ls su jecte without being aware of it. The prophet has absolute cer- 

ainty a out t ose things which come to him by explicit revelation; but the 

n ivi ua cannot e certain, as regards the things known through the prophetic 

net, w e er e knowledge is from God or from his own mind. This 

second situation makes it possible for errors to be found in material which for 

er reasons seems to be the result of prophetic illumination, and if the 

prophecy is truly from God, there could be no error. Moreover, the prophecy 

concerning uture contingencies, since it is above all natural powers, can 

ny be verified as a result of divine illumination, given either directly by 

God or through the instrumentality of an angel. And since true prophecy is 

supernatural, no previous disposition is required in the intellect of the one 

w o receives it. Moreover, since prophecy is an intellectual gift, it could be 
granted to one m the state of mortal sin. 

The devil, however could never be the cause of true prophecy of future 

on ingencies, since these are above his power of knowledge. Yet it could 

fn 7 11 <7 3 T 7 ° under dle influence of the devil could per accidens 
foretell the truth about some future contingency. The prophet does not 

necessarily understand that which he reveals through the power of God, for 

in many instances he is merely an instrument of revelation used by God. 

) Discernment of spirits. This is the gift of distinguishing the various 

causes or spirits which produce given effects. In the primitive Church this 

c ansm often accompanied the gift of prophecy. We have already indicated 

IS- p • J- R,!f’ 0p- cit-’ ni> c- 5> n. 8; St. Thomas, ibid., q. 178. 
Beraza, De gratia Christi, n. 23. 

18For a complete treatment, cl. St. Thomas, ibid., qq. 171-74. 

the means by which a certain degree of proficiency in discernment can be 

acquired; we are here treating of that power of discernment which comes 

from a divine source and is a gratia gratis data. The charism is especially 

evident in the lives of St. Philip Neri, St. Joseph Cupertino, St. John Vianney 

and St. Rose of Lima. It should be noted, however, that even in the natural 

order it may happen that certain individuals possess a high degree of dis¬ 

cernment, intuition and empathy which make them amazingly accurate in 

determining whether a given spirit is natural, diabolical or divine. 

8) Gift of tongues. This charism admits of a variety of manifestations. 

Ordinarily it consists in an infused knowledge of previously unknown 

languages. It may be the ability to speak or to understand a strange language. 

Sometimes it is manifested in a truly amazing manner, as when a speaker is un¬ 

derstood by people of various languages, each in his own language. The most 

noteworthy example of the gift of tongues is that which took place on the 

first Pentecost, when the apostles spoke in various languages. It also occurred 

in the lives of St. Dominic and St. Vincent Ferrer. 

9) Interpretation of tongues. The gift of tongues was often accompanied by 

the interpretation of tongues, although they are enumerated by St. au as 

two distinct gifts. In the early Church those who explained to others m their 

own language the words uttered by those who had the gift o tongues were 

called interpreters. This gift may also be utilized in the exposition of the 

writings of St. Paul and others, or in the translation of vanous wntmgs in o 

other languages. 

Such are the marvelous charisms as St. Paul understood them,^though^ost 

likely it was not his intention to give a complete enumeration. " . 

the particular extraordinary mystical phenomena we shall have occMonlos* 

more clearly the importance of the charisms in explaining these l^amen^ 

For the time being, we shall consider the other two causes " are capable 

of producing apparently mystical phenomena, nature an 
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mystical a given phenomenon. Unfortunately, such is not the case, for although it is 

phenomena j certain that nature has its definite limitations and fixed laws, our imperfect 

knowledge of the power and laws of nature makes it easy for us to attribute 

to a supernatural cause that which is in reality the result of a natural but 

as yet unknown cause. 

Moreover, it frequently happens that in a given action or phenomenon there 

may be a blending of natural and supernatural elements in one and the 

same manifestation. Sometimes, indeed, the theologian or spiritual director 

must frankly admit that he cannot determine with certainty what is the cause 

°f a particular phenomenon; he must patiently wait to see the effects or fruits 

that are produced and use that as his criterion for judging whether or not the 

case is truly mystical in origin. 

But while we do not know with certainty all that nature is capable of pro¬ 

ducing, we can know what nature could never possibly do. In other words, 

we have as our basic norm the principle of contradiction, which often leaves 

us with nothing more certain by way of conclusion than mere possibility or 

evident impossibility. In any event, the following rule must be followed most 

strictly: one may not definitely attribute to a supernatural cause that which 

coidd possibly have a natural (or diabolical) explanation. Thus two extremes 

will be avoided, namely, to see the supernatural or miraculous in every unusual 

phenomenon or to refuse to recognize anything but the natural or preternatural 

in any kind of phenomenon. 

P™C™ ntatural causes ma7 be grouped under the following general headings: 

physiological or constitutional factors, imagination, depressive states and illness, 

especially mental and nervous disorders. We shall discuss briefly the more 

immediate and direct factors which may produce certain extraordinary phe¬ 

nomena which closely resemble the truly mystical phenomena. 

Physiological By way of a prenote, we should recall the teaching of psychology concerning 

a ors t e intimate relationship and mutual interaction between the soul and the 

body. It is a fact of experience that ideas, judgments, volitions can cause pro¬ 

found transformations in man’s somatic structure, for good or evil, and that the 

health or sickness of the body can in turn facilitate or obstruct the operations 

of the spiritual faculties. Moreover, the somatic structure, since it is organic, 

is so necessitated in its functions that it can react in only a limited number 

of ways. That is the basic reason why it is often so difficult to determine 

whether a particular unusual phenomenon is supernatural or natural in origin 

(we might say, natural but paranormal). It is also the reason why the theologian, 

doctor, psychiatrist or spiritual director must in each instance make a careful 

and exact examination of the constitutional factors of the individual. 

The following physiological elements are of special importance in this 
646 examination: 

1) Temperament. Of the four basic temperaments the melancholic 

temperament is most prone to illusion in mystical matters. By nature such 

persons tend to extreme introversion and extravagances of the imagination. 

It is not difficult to see how their excessive detachment from their sur¬ 

roundings could easily lead to something similar to ecstasy and their 

vivid imaginations could produce what would appear to be supernatural 

revelations and visions. St. Teresa of Avila has some practical advice for 

religious superiors concerning the treatment of melancholy subjects.19 

The choleric temperament, which is extremely impressionable, may 

give rise to the same illusions. A sudden and intense stimulation will 

sometimes cause a kind of hysteria in which the imagination runs riot 

and the sense of judgment is completely unbalanced. On the other hand, 

if the individual is already in a state of extreme excitation, the most common¬ 

place event may be exaggerated out of all proportion because the person 

is already predisposed to see the unusual and extraordinary in his sur¬ 

roundings. 

Since the person of sanguine temperament is inclined to sensate pleasure 

and bodily satisfactions, he will more readily be deceived regarding those 

mystical phenomena of the affective order. It is not difficult to see how 

such a person would be prone to imagine that he is experiencing mystical 

touches, divine caresses or consoling visions and revelations when in a 

state of religious fervor. 

But we must beware of exaggeration in the judgment of such individuals, 

for although the director will be doubly cautious in dealing with these 

temperaments, he would be mistaken to conclude that all such persons 

are victims of illusion and that no person of the above temperaments could 

ever experience truly mystical phenomena. No temperament is an obstacle 

to the gratiae gratis datae; God gives his gifts as he pleases. Here again 

we should note the importance of the distinction between concomitant mys¬ 

tical phenomena and extraordinary mystical phenomena, for the concomitant 

phenomena would usually be expected to follow the constitutional pre¬ 

disposition of the subject, since they are within the normal development 

of the supernatural organism. 

2) Sexual differences. Women in general are more easily subject to 

illusion in mystical matters because their psychological structure pre¬ 

disposes them to a greater interest in religion, the practice o picty an 

ardent love. Their somatic structure makes them more passive than active 

and more accessible to movements of sentiment an to m° 

reason. They go to God more easily, but at the same nme theycznbe 

weak, inconstant, highly imaginative and sentimental. For that reason 
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it is a general rule of spiritual direction that any kind of mystical phe¬ 

nomena is to be discounted in a woman until there is evident proof that 

she is solidly grounded in virtue. Above all, the director will be extremely 

reticent in making a judgment or will be careful not to let the individual 

know that he believes that she is receiving mystical favors. St. Teresa 

of Avila has some sound advice on this point.20 

On the other hand, it must be admitted that in the history of spirituality 

the women have far outnumbered the men in the reception of extra¬ 

ordinary mystical phenomena, and we would have to admit that the 

weaker sex is also the more devout sex, because women generally are 

vastly superior to men in their abnegation and generosity in the service 
of God.21 • 

3) Age. The human organism also manifests certain weaknesses and 

predispositions by reason of age. The periods of greatest weakness are 

those of infancy and old age. Through the childhood phase the in¬ 

dividual is easily impressed by external stimuli and reacts strongly to 

anything that has an emotional overtone. There is also a vivacity of 

imagination which gradually declines as the use of reason becomes more 

predominant. In old age the body and its faculties again return to a 

period of weakness; the intellect is not so easily controlled by the will, 

the imagination again becomes active, the affective movements are for the 

most part centered around the ego. While no age is completely exempt 

from illusions in mystical matters, those who are young and impressionable 

offer the greatest possibility of exaggeration and misjudgment. This is 

true also of beginners or novices in the practice of prayer, the religious 

life and the exercises of virtue and piety. But no age is excluded from 

mystical communications; Scripture itself gives us examples of the young 

and the old who were favored with divine manifestations of one sort 

or another: Joseph, Jacob, Samuel, Daniel, St. John, the beloved disciple.22 

imagination The imagination is one of man s most beneficial faculties, and it can also 

be one of the most harmful. It has the power of evoking past phantasms, of 

creating new images, of exerting a tremendous influence on the intellect and 

the will. Although it is an organic faculty localized in the brain, it is also the 

point of contact with the operation of man’s spiritual powers. It is a mysterious 

link between the two worlds of the material and the spiritual. Localized as 

it is in the cerebrum, the healthy condition of that organism will have a direct 

bearing on the perfection of the activity of the imagination. If it escapes from 

20Cf. ibid., Chap. 8. 

fT' J" 5^' Arintero, O.P., The Mystical Evolution in the Development and 

Vitality of the Church (St. Louis: Herder, 1949), II, pp. 298-303. 

648 22Cf. Gen. 37:7, 49:1; I Kings 3; Dan. 1; Apoc. 1:9-11. 

the control of the will it can be as capricious as the pages of a book which are 

left to the mercy of the wind. 

It is evident that the imagination is often the source of many illusions in 

the spiritual life. Not that the imagination as such is in error, for in performing 

its function of recalling or creating phantasms it does not of itself have the 

power to say whether the particular phantasms truly exist in the order of 

reality or are purely fictitious and artificial. The error comes from the judg¬ 

ment of the individual who takes as true that which is merely a phantasy. 

In order that spiritual directors may have a handy guide for discernment, 

they would do well to bear in mind the following principles: 

1) The imagination does not create images in the proper sense of 

the word. It has three functions: a) to receive the sensations from the 

sensus communis (unifying sense) and to retain them when t e sensi e 

object is absent; b) to recall and reproduce phantasms already acquired; 

c) to unite them in themselves and with the sensations of the external 

senses and the sensus communis so that the simple sensation is conver 

into a perception. Hence the creative imagination, as it is called, merely 

combines partial or complete phantasms into a new pattern, ut 

is nothing in the imagination which was not previously received through 

the external senses and sensus communis. 

Tile imagfaarion is, .herefore, limited to .«■> “ fTfZ'no, 
phantasms already received, and it can contain :nothing *». wasnm 

received Eton, the exterior world of reality. Thus ,f we enjn.e.^ ^ 

who spontaneously speals or reads or writes a langMge wt* whtch teh^ 

neve, had an, contact whatever, it must he eoglnded to ^ 

could not possibly be the result of his imagmation. We are m 

of a phenomenon which surpass th. natural 1*^ 

the cause, therefore, must be either s 

2) The imaginatipn cannot surpa ^ cannot in any way be 

cures of organic lesions, fractures an possibly be exp]ained 

attributed to the imagination. If the #t wor]c_23 

by the laws of nature, there must e a supe natural causes 
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I Its natural consequence is that it makes the individual excessively introspective, 

self-centered and anxious about himself. This may easily lead, in turn, to all 

sorts of illusions, whether regarding mystical phenomena or one’s associations 

with others. Since we are concerned only with mystical phenomena, we shall 

enumerate the three chief causes of depressive states of spirit in this connection: 

1) Excessive intellectual labor sometimes causes such a detachment 

from exterior things that a kind of alienation of spirit results. The re¬ 

markable detachment and absorption of scientists, artists and professors is 

the result of their intense concentration on the matter at hand. If the 

suspension of the external powers or the alienation from one’s surround¬ 

ings can be explained naturally, therefore, it may never be identified as 

a case of mystical alienation or rapture. We shall have occasion to point 

out the particular differences between mystical and supernatural alienation 

of the faculties and that which is from natural causes when we treat of 

the extraordinary mystical phenomena in particular. 

2) Badly regulated mental prayer may also produce certain effects which 

are similar to those experienced by the great contemplative mystics. If 

the mental prayer is intense and prolonged, the truths of meditation may 

become so vivid that one takes them for realities of the sensible order, 

celestial visions, diabolical manifestations, etc. Likewise, intense and exclu¬ 

sive meditation on the Passion could cause the external signs of the stigmata 

or sympathetic pains. St. Teresa warns that women are more often subject 

to illusions of this type and that sometimes it may be necessary for the 

spiritual director to forbid the individual to practice mental prayer for 
a time.24 1 

3) Excessive austerities, which lead to exhaustion of the body and a 

weakening of the sensitive faculties, may produce all kinds of illusions that 

are mistakenly attributed to a supernatural cause. Long periods of fasting 

or corporal penances carried to extremes will so sharpen the activity of the 

imagination and the memory that the individual readily reaches a point 

at w ic t e world of dreams and illusions is taken for reality. It should 

.e m°derate fasting is a boon to the functioning of the 

imagination and memory and the activity of the intellect, but once the 

body and its organic powers have been weakened, the sense faculties of 

cognition escape from the control of reason and cast the individual into 

t e wor o ream images. St. Teresa of Avila has some practical advice 

for spiritual directors on this point.25 

Illnesses of certain kinds are also predispositions to illusion in mystical 

matters, an it is o ten an area of much dispute between doctors and theologians 

24Cf. The Book of Foundations, Chan 7 

25Cf. ibid. Chap. 6. . ' 

when what has been taken as a truly mystical phenomenon is declared to be 

the consequence of some bodily or mental illness. Here above all it is necessary 

that both doctors and theologians remember that, whereas the external mani¬ 

festations of nervous and mental illnesses and those of true mystical states 

may be identical, the causes are utterly distinct, although sometime there 

may be a strange and perplexing admixture of the two orders. Consequently, 

the most that can be relied upon as a rule of discernment in many cases is 

to judge by the fruits or effects. 

Admittedly, it is no easy matter to say whether St. Paul, St. Catherine of 

Siena, St. Simon Stylites, St. Teresa of Avila, St. Peter Alcantara and St. 

Magdalen of Pazzi at any time in their lives manifested the symptoms of some 

kind of illness. Neither is it derogatory of the sanctity of an individual to admit 

that some of the manifestations of neurosis, psychosis or diabolism cannot in 

themselves be distinguished from extraordinary mystical phenomena. But t e 

similarity of the external manifestations does not suffice as a basis for cone u ing 

that the manifestations in question all proceed from the same cause, no 

more than the external act of virtue authorizes us to conclude that t e person 

in question truly possesses the virtue. 

The theologian, physician and psychiatrist, therefore, will do well to pro 

ceed with all caution in these matters and to assist each other with 

from their respective fields. It is just as unfounded for t e t eo °Kia” 

that his theological knowledge alone will enable him to seem spin 

for the physician or psychiatrist to deny the possibility of supernatural influence 

in human affairs. When we treat of the extraordinary phenomena in P 

we shall have the opportunity to offer certain detailed rules whe y 

attain at least a morally certain judgment in many cases. 
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2) With God’s permission the devils can exercise an evil influence over men, 

even to the extent of invading and tormenting them in a bodily manner.'*® 

3) In the midst of the assaults of the devil the human will always remains 

free, because the will can be moved only in two ways: by the individual himself 

or by God. The most that any other extrinsic power can do is to persuade, and 

this is what the devils do.29 

4) The good angels and devils can intrinsically act upon the imagination 

and other internal and external senses because these are all organic powers 

and the devil has power to exercise his influence on anything material.30 

5) The devils cannot work true miracles, because by definition a miracle 

surpasses the power of all created nature. But since the angelic powers far sur¬ 

pass , human powers, the devils can perform prodigious feats which arouse 

man s admiration so far as they exceed the power or knowledge of human 
beings.31 

DIABOLICAL 

LIMITATIONS 
By reason of some contradiction involved or because they surpass the power 

of an angelic being, the devils cannot do the following: 

O Produce any kind of truly supernatural phenomenon, because the super¬ 

natural by definition exceeds all natural created powers. 

^ ^-'rcalc a substance, because creation requires an infinite power and 

no creature of any kind can be used even as an instrument of creation.82 

3) Raise a dead person to life, although he could produce the illusion of 
doing so. 

4) Instantaneously cure wounds, fractures, lesions, etc., because this is 
something only the Creator could do. 

5) Instantaneously transport a body from one place to another without 

passing through the intervening space, although the devil can do so himself 

as a pure spint and can transport bodies with great rapidity.33 

6) Make truly prophetic predictions, since the devil does not by his own 

powers of intelligence know future contingencies, although he knows so 

many things m their causes that it may appear to human beings that what 
was predicted was a true prophecy. 

7) Know the secrets of a person’s mind and heart, since the devil does 

not by his own power have access to the human intellect and will. Because of 

28Cf. Eph. 6:11-12; I Thess. 3:5; I Pet. 5:8-9. 

29Cf. St. Thomas, Sumtna, I, q. Ill, a, 2. 

30Cf. ibid., aa. 3-4. 

31Cf. ibid., q. 114, a. 4. 

32Cf. ibid., q. 45, a. 5. 

652 33Cf. ibid., q. 53, a. 2. 

his superior intelligence, however, he can conjecture much more easily, and can 

know the temperament and character of individuals as well as the numerous 

circumstances of their life. 

8) Produce in human beings extraordinary phenomena of the purely in¬ 

tellectual or volitional type, because he does not have free access to the human 

intellect and will.34 

The above are the principal things which the devils are unable to do, and 

they should be kept in mind when evaluating mystical phenomena which in¬ 

volve the miraculous, or the activity of the human intellect and will. The fol¬ 

lowing mystical phenomena, however, can be falsified by the devil. 

With God’s permission the devil can do any of the following: 

1) Produce corporeal or imaginative visions (but not intellectual visions). 

2) Falsify ecstasy. 

3) Produce rays of light in the body and sensible heat (there have been 

examples of “diabolical incandescence”). 

4) Cause sensible consolations and tenderness. 

5) Instantaneously cure strange sicknesses which have been caused y 

diabolical influence, although according to Tertullian these were not authentic 

sicknesses in the first place and it is not so much a cure as it is t at 

ceases to torment the individual.35 

6) Produce the stigmata and all other kinds of bodi y extraor lna'y P 

nomena, and any phenomena dealing with physical objects, such as crown , 

tings, etc. . i 

7) Simulate miracles and the phenomena of levitation, bilocation an 

penetration of bodies. , , , . „ „K«tacle 
8) Cause persons or objects to disappear from sight hypla g 

in the line of vision or acting directly on die sense of * Io““ 

by means of sound waves or immediate action on e sen . ^ 

9) Produce bodily incombustibility b, inten»ring some nrednrm between 

fire and the body of the individual. • nr anv 

To summarize: All *. phenomena which remit Ito ■he acti^ 

natural power or physical law, even if fa LlrT' n nermission. Whatever 

■hem, can be produ«d by diabolical power, “^"fa natural 

the activity of diabolical powers, however, i nretematural in relation 

order. As we have already explained, we spea o ^ can j,c produced 

to a given phenomenon which surpasses human po 

by the devil. 
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3: EXTRAORDINARY 
PHENOMENA 

In proceeding to a study of the extraordinary mystical phenomena, it is im¬ 

portant that we establish a scientific criterion for the classification and division 

of these phenomena. We have already explained that the essence of the 

mystical activity of the soul consists in the operations of the gifts of the Holy 

Ghost, per modutn actus for the mystical act and habitually for the mystical 

state. We have also described the concomitant or ordinary phenomena of the 

mystical state and have linked them to the various grades of prayer through 

which certain souls pass in their ascent to the perfection of charity. 

Since charity is the essence of the perfection of the Christian life, it should 

follow that whatever phenomena, concomitant or extraordinary, occur in the 

mystical life will be directed primarily and finally to the will, which is the 

faculty in which charity is radicated. Nevertheless, we have demonstrated 

that, whereas mans active purgation usually begins with the purgation of 

the external powers and only gradually ascends to the purification of the 

spiritual faculties of intellect and will, the action of God upon the soul, 

at least as regards the progress through the various grades of prayer, begins 

with the spiritual faculties and works down through the inferior powers. We 

shall, therefore, treat of the extraordinary mystical phenomena in that same 

order, namely, phenomena of the intellectual order, of the affective order and 
of the bodily order. 

This does not mean, however, that there is a chronological order in which 

extraordinary mystical phenomena occur in the life of a mystic. God is per- 

ectly free to distribute his gifts as he pleases, and it may be that he gives 

one phenomenon to this individual, another to the other individual, and 

none at all to a third. Above all, it should be clearly understood that the very 

word extraordinary’' signifies that these phenomena are in no way con¬ 

tained within the normal development of the mystical life nor do they of 

themselves prove that the individual is a mystic, for they could occur in 

persons who are not even in the state of grace. They are strictly gratuitous 

phenomena or gratiae gratis datae. Nor, we repeat, do all such manifestations 

proceed from a supernatural cause; many of them could be due to a mental, 

physical or nervous disorder, or they could be caused by diabolical power. On 

the other hand, when any of the following phenomena have God as their extraordinary 

cause, they are usually found to occur in persons of holy life.1 phenomena 

COGNITIVE PHENOMENA 

A vision is the supernatural perception of an object which is naturally invisible 

to man. We say “supernatural” to distinguish true visions from the illusions 

or hallucinations which proceed from natural causes or the fraudulent visions 

produced by diabolical power. St. Augustine is the author of the classical 

division of visions into corporeal, imaginative and intellectual.2 

1) A corporeal vision is one in which the bodily eyes perceive an object 

which is normally invisible to the sense of sight. It is also called an apparition. 

The object of a corporeal vision need not be a concrete object or a true human 

body; it suffices that it be perceived by the sense of sight. Thus a corporeal 

vision of the Blessed Virgin does not necessarily mean that Mary herself has 

appeared in her own body, but it could be a mere representation of Mary by 

means of light rays or some vaporous substance. 

The apparition may be caused in two ways, according to Vallgomera. 0 

by a physical form which impresses its image on the retina of the eye and 

causes the sensation of vision; 2) by the action of an externa agent onie 

organ of sight, producing a visual image which would be normally effected y 

any body that is visible to the eye and actually present to the perceiver. 

2) The imaginative vision is the representation of an image supema y 

produced in the imagination and presented to the intellect with as much 

clarity as are externally existing objects in the physical or er. t can P1 

in three ways: 1) by the recall of sense impressions already received thl 

*e externa/sense; I) by a new anangemen. of 

and conserved in the imagination; 3) by entire y new pa ^ 0jten 

upon the imagination by a supernatural power. This type 

•cents during ^le.p, and if it occurs J»n„g wjug 

companied by an alienation of the external sen , , the external 
not confuse the vision with that which is perceived through the extern 
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senses. The vision may be a representation of Christ or some saint, or it may 

be purely symbolic. 

3) The intellectual vision is a simple intuitive knowledge supematurally 

effected without the aid of any sensible image or impressed species in the 

internal or external senses. As a rule, the object of the intellectual vision is 

something that surpasses the natural powers of the intellect, although this 

is not necessarily the case. The impression may last for hours or days or even 

months, whereas the lower types of vision are usually of short duration. It 

produces marvelous effects in the soul, such as great light, peace, a desire 

for heavenly things, etc. It may occur during sleep, during ecstasy or when 

a person is awake, but only God can cause it. Sometimes it is so ineffable 

that the individual is powerless to describe or explain it. One of the outstand¬ 

ing characteristics of the intellectual vision is the certitude which it imparts 
to the visionary.4 

Having considered the various types of supernatural visions, it remains to 

discuss the objects that may be represented in such visions. We may state 

as a general principle that the object of a supernatural vision may be anything 

at all that exists: God, Christ, Mary, the blessed, angels, devils, the souls in 

purgatory any living being, or even an inanimate object. According to the 

teaching of St. Thomas and theologians generally, the apparitions of Christ, 

Mary and the blessed are not produced by their bodily presence but are merely 

representative visions effected through the instrumentality of angels.5 The reason 

given for this is that it is metaphysically impossible for a body to he in 

two distinct places at the same time circumscriptively; hence it would seem 

necessary for Christ or Mary or a saint to leave heaven in order to appear 

on earth in an apparition. Nevertheless, St. Thomas does state that Christ 

appeared in his own body to St. Paul.6 If this be so, it does not mean that 

Christs physical body was actually present in two places at the same time, 

for even Christ cannot do that which is metaphysically impossible; rather, 

it means that Christ did not leave heaven to appear to St. Paul but that 

wherever Christ is, there is heaven and the beatific vision.7 The same thing 

would seem to be true proportionately of Mary and the blessed, namely, that 

Mary could appear bodily in a vision and the soul of a blessed could be 

tru y present in an apparition, for heaven or the state of glory consists es¬ 

sentially in the face-to-face vision of God, and this does not require that the 

comprehensor be localized in place. Nevertheless, the majority of theologians 

maintain that we should normally presume that corporeal apparitions are 

effected through the instrumentality of angels. 

4Cf. St. Teresa, The Life, Chap. 27. 

6Cf. St. Thomas, Quodlibet., Ill, a. 2; 
eCf. Summa, III, q. 57, a. 6, ad 3. 
7Cf. ibid., q. 9, a. 2. 

IV Sent., dist. 44, sol. 3, ad 4. 

The apparitions which represent the divinity should usually be considered 

to be, as St. Teresa states, “some kind of representation.”8 They are not to 

be presumed, therefore, to be intuitive visions of the divine essence, for this 

is reserved for the state of glory. Nevertheless, St. Thomas admits that Moses 

and St. Paul received an intuitive vision of the divine essence-through the 

transitory communication of the lumen gloriae.9 There is no contradiction 

involved here, for the human intellect has an obediential potency to the 

reception of the lumen gloriae, and therefore God could grant it per modum 

actus even to a wayfarer. To those who maintain that the reception of the 

lumen gloriae in this life would result in the death of the individual, we answer 

that the same God who would communicate this light would also have the 

power to sustain the body during this experience. But the general norm 

to be followed is that we should not attribute a phenomenon to a higher order 

if it can be explained by a lower order. Hence the presumption in visions of 

the divine essence is that the apparition is by way of representation and not 

a transitory beatific vision. 

There is no great difficulty in explaining the apparitions of angels or 

demons. These are pure spirits and a spirit is where it acts. Moreover, a spirit 

has the power, with God’s permission, of assuming some material substance 

with which to represent itself even to the bodily eye, whether that substance 

be a body or light rays or some kind of cloud or vapor.10 If the souls of the 

dead (whether blessed, in purgatory or in hell) were to appear in bodily 

form, the explanation would be the same as that given for angelic apparitions, 

since the separated souls are pure spirits and the bodies they once possessed 

are now reduced to dust.11 As to the apparition of persons still living on earth 

or of inanimate objects, we are faced with an apparent bilocation, and there¬ 

fore we shall treat of the matter under that heading. 

Supernatural visions belong to the gratiae gratis datae and fall under the 

rules generally given in regard to charisms. They are not a proof of sanctity; 

Aey are normally intended primarily for the good of others, althoug t ey 

usually exert a beneficial influence on the one who receives them; they are not 

to be sought; they are in no way necessary to salvation or sanctification. 

As for the discernment or judgment of visions, the intellectual vision is 

the easiest to detect, although the spiritual director as no mg ®or 

basis of iudement than the certitude and conviction expenenced by he 

sCf. Interior Castle, Seventh Mansions, Chap. 1. 

9Summa, II-II, q. 175, a. 3. 
10Cf. St. Thomas, ibid., I, q. 51, a. 2, ad13. 
uCf. ibid., q. 51, a. 2, ad 2; Suppl, q. 69, a. i. gk „ Q,ap. n; St. 

12Cf. St. Tohn of the Cross, The Ascent of Mount Cc _.L ItnnciffllC fill IT). 8. 
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mystical upon immediately by the devil, an intellectual vision could never be caused 

phenomena | by diabolical power. The greatest difficulty lies in the discernment and verifica¬ 

tion of the imaginative and corporeal visions. Here there is always the possibility 

of diabolical influence, and sometimes the only criterion is to judge by the fruits 

or effects which the visions cause in the visionary. At first the visions which 

come from God cause fear in the soul, and this later gives place to love, 

humility and peace. The soul’s energies are increased, and it gives itself 

more generously to the practices of virtue. Visions which are diabolical in 

origin begin with sweetness and peace but soon fill the soul with turbulence, 

presumption and pride. Visions caused by one’s own imagination lead to 

vanity, curiosity, superficial virtue and contradiction in the descriptive account 

of the experience. 

LOCUTIONS Although it frequently happens that visions are accompanied by locutions, 

it is possible for either to occur without the other. A locution is an affirmation 

or statement supematurally effected. Like visions, it admits of three types: 

auricular, imaginative and intellectual. 

Knds of 1) Auricular locutions are words perceived by the bodily sense of hearing 

cu ions by reason of supematurally produced acoustical vibrations. In themselves they 

may be produced by God, by angels or by demons. They may also be pro¬ 

duced by natural causes, whether physical or psychic. They sometimes seem 

to proceed from a bodily vision, the Blessed Sacrament, a religious image 

such as a crucifix, or some other article which is used as an instrument. 

2) Imaginative locutions are words perceived in the imagination and may 

occur either during sleep or in waiting hours. They may proceed from God, 

the dewl or natural causes. The best rule of discernment is the effects pro¬ 

duced in the soul. If they are from God, they cause humility, fervor, desire 

for self-immolation, obedience, desire to perform perfectly one’s duties of 

S**j*e' ^ ^ Proceed from the devil they cause dryness, inquietude, insub- 

or inadon, etc. The locutions that proceed from the individual himself do not 

usually produce any noteworthy effects. 

3) Intellectual locutions are words perceived directly by the intellect, and 

the activity is similar to that by which angels would communicate ideas to each 

er' wo_elements concur in this type of locution: the pre-existing or 

infused intelligible species, and the supernatural light which illumines and 

c ari ies t em. It is beyond the power of the devil to produce a truly intellectual 

locution, for he cannot operate on the human intellect directly. St. John of 

e ross ivides the intellectual locutions into three types: successive, formal 
and substantial.13 

658 13Cf. The Ascent of Mount Carmel, Bk. II, Chaps. 28-31. 

EXTRAORDINARY 

PHENOMENA 

1) At first glance the successive locutions would seem to be a purely 

human dialogue because, as St. John of the Cross points out, the in¬ 

dividual seems to be formulating the ideas and reasoning things out 

But in reality it is the Holy Spirit who aids the soul to produce and 

form its concepts; thus it is an activity in which both the soul and the 

Holy Ghost play a part. These locutions are called successive because 

they are not the result of an instantaneous and intuitive enlightenment; on 

the contrary, God instructs the soul through successive reasonings. So far 

as it is an intellectual locution, there cannot be any error in sub¬ 

stance or principle; if there is error, it is the result of concepts or reason¬ 

ings of the human intellect in its own operation. There may be, however, 

certain illusions or deceptions as a result of the activity of the imagination. 

It can never be directly caused by the devil because he cannot act immedi¬ 

ately on the human intellect 

2) The formal locutions are perceived by the intellect as evidently 

coming from another. The human intellect contributes nothing of itself, 

and, therefore, they may come upon the soul whether it is recollected 

or distracted or engaged in some other occupation, unlike the successive 

locutions which always refer to that which the individual is considering. 

The soul cannot help but receive these locutions, and it always under¬ 

stands them clearly. If the locutions pertain to future events, they are 

always fulfilled, although the individual should be cautious and fearful 

of deception by the devil. It is true that the devil cannot intervene di¬ 

rectly on the human intellect, but he may act upon the imagination and 

thereby attempt to deceive or mislead the soul. St. John of the Cross 

says that these locutions can hardly be distinguished by their effects. 

3) The substantial locutions are basically the same as the formal locu¬ 

tions but with this difference: that which is stated in the locution is ef¬ 

fected immediately. For example, if God says to the soul e um e’ 

it at once feels the inclination to prostrate itself before his divine majesty, 

if he says, “Peace be with you,” the soul is immediately calm and ttanqu. 

There is no room for error or deception in the substantial ocu«» be¬ 

cause they are similar to the creative word of God, sue 

be light.” The effects so far surpass human and diabolical pow 

there can be no doubt as to their supernatura origin. works, 

point needs but leave itself in the hands of God, whose wo 

as St. Teresa says.15 , •« 

Since locutions are so closely associated with vjsonv^ST^the normal 

about visions, namely, that those phenomena ^ ^ ^ ^ ^ jn 

development of sanctifying grace and chanty & 
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mystical the strict sense. Locutions pertain reductively to the charism of prophecy. 

phenomena Nevertheless, it should be noted that locutions, and especially the substantial 

locutions, bring many blessings and fruits to the soul that receives them. 

Regardless of the profit to the individual, however, locutions should never 

be sought, because of the dangers and illusions to which they may expose the 

sold, with the exception of the substantial locutions, of which St. John of 

the Cross says: “Blessed is the soul to whom the Lord speaks the substantial 

locution. Speak, Lord, for thy servant heareth.”16 

REVELATIONS Revelation is the supernatural manifestation of a hidden truth or divine 

secret for the general good of the Church or the benefit of some individual. 

The veil which hides the secret or hidden truth may be removed super- 

naturally by means of a vision, a locution or a prophetic instinct. All divine 

revelation presupposes the gift of prophecy, and its interpretation requires the 

discernment of spirits. 

Kinds Revelations are divided into public and private, depending upon whether 

of revelations the revelation is for the benefit of all the faithful or one or another in¬ 

dividual. Public revelations are the basis and deposit of our faith, and the 

Church is the guardian and official interpreter of these revelations. It is 

commonly taught in theology that public revelation closed with the death 

of the last aposde. All revelations made since that time are classed as private 

revelations, even if they pertain to matters that are spiritually beneficial to 

the Church in general. Since public revelation belongs to the study of 

apologetics and dogmatic theology, we shall restrict ourselves to the considera¬ 

tion of private revelations. 

Authors of spiritual theology usually divide private revelations into absolute, 

conditioned and denunciatory revelations, depending upon whether the revela¬ 

tion is a simple statement of a truth or mystery, a conditioned statement, or 

a threat of punishment. The denunciatory revelation may also be conditioned, 

as in the case of the prophecy of Jonas concerning the destruction of Ninive. 

If revelations refer to the future they are ordinarily called prophecy, although 

prophecy as such abstracts from time and place. 

Revelations concerning the future may be perfect or imperfect, depending 

upon whether the seer has a full and clear knowledge of that which he trans¬ 

mits or whether he either does not know the meaning, as in the case of a 

revelation made through symbols, or he does not realize the mission or pur¬ 

pose for which the revelation was given. The last is also called the prophetic 

instinct, as was exemplified in Caiphas when he predicted that Christ would 

die for all the people.17 Perfect revelations concerning the future are received 

16Cf. The Ascent of Mount Carmel, Bk. II, Chap. 31. 

660 17Jn- 11:49-52; cf. St. Thomas, Summa, II-II, q. 171; a. 5. 
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through the ministry of angels.18 Imperfect revelations concerning the future phenomena 

merely presuppose an interior movement or an inspiration which is more or 

less conscious. 

There have always been persons gifted with prophecy, as is testified by Private 

Scripture and the processes of canonization of the servants of God. To question revelations 

the possibility of prophecy and private revelation would be to question the 

power of God and the holiness of the Church. Nevertheless, private revela¬ 

tions do not pertain to the deposit of faith, which consists of the truths con¬ 

tained in Scripture and Tradition under the vigilance of the Church. Yet 

if, after a prudent judgment, it is determined that a given revelation is au¬ 

thentic, the one who has received the revelation should accept it in the spirit 

of faith. It is disputed among the theologians whether this act of faith is an 

act of divine faith; it seems to us that it is. 

Moreover, if a private revelation contains a message for others and it has 

been accepted as an authentic revelation, those persons also have an obliga¬ 

tion to accept the truth of the revelation and act upon it. For all others, 

however, nothing more is required than a pious belief, even when the Church 

has given her negative approval to a revelation by stating that there is nothing 

contained in it that is contrary to faith and morals. The Church in approving 

3 private revelation does not intend to guarantee the authenticity of the 

revelation; she simply examines the content of the revelation and states whether 

°t not the faithful may accept it without danger to faith or morals. It would 

be reprehensible, nevertheless,' if one were to contradict or ridicule a private 

revelation after the Church had given this negative approbation.19 

It sometimes happens that an individual who has received an authentic 

revelation does not report the revelation accurately, and this may be due to Teyejatlons 

several reasons. If the revelation is extended to other matters which are dosely 

related but were not actually revealed, the revelation has been falsified. 

may also happen that, if an individual has been preoccupied with some 

theological question or already has an extensive knowledge of the matter 

m the revelation, he may unwittingly add to or alter the reve ation. en 

there is a mixture of the human and the divine it becomes extreme y ini 

to discern one from the other. At other times the alteration of the revela on 

toay be due to scribes, editors, translators, etc." Another difficulty hes w. the 

interpretation of private revelations, even when they have en 

St Thomas- ibid‘> q‘ 172’ a; r' a D P “The Credibility of Private 
For a more detailed treatment, cf. J. Aumann, O.r., 

e?vneJati°ns,” Cross and Crown, X (1958), PP- 3 - • Catherine of Siena 
2°It is interesting to note that the revelationsRelated byr S^ ^ine ^ 

in complete agreement with the doctrine of S ..Thomas Aqumas, * ^ 
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mystical accurately. Moreover, when it falls to others to interpret revelations and 

phenomena they themselves are not the recipients, God does not necessarily give the 

required light to these persons, or he may deliberately let them fall into 

error as a punishment.21 

At this point we repeat again what we have said concerning visions and 

locutions, namely, that these phenomena are gratiae gratis datae, and, there¬ 

fore, they neither presuppose sanctity in the individual nor are they within 

the normal development of the supernatural life. Revelations are properly 

classified, according to St. Paul, under prophecy. Revelations and prophecies 

have been of great spiritual profit to individual seers, and yet they are not 

to be desired or prayed for. There is always a great danger to the individual 

soul in the matter of revelation, and St. John of the Cross states that it 

would be at least a venial sin to ask God for revelations.22 

Rules The following norms are offered as rules by which the spiritual director 

of discernment may be guijed in the discernment of spirits so far as it pertains to revelations 

and prophecies: 

1) Any revelation contrary to dogma or morals must be rejected as false. 

God does not contradict himself. 

2) Any revelation contrary to the common teaching of theologians or 

purporting to settle an argument among the schools of theology is gravely 

suspect. Most authors maintain that it must be rejected, but Pope Benedict 

XIV, while referring to both opinions, does not setde the question.23 

3) If some detail or other in a revelation is false, it is not necessary to 

reject the entire revelation; the remainder may be authentic. 

4) The fact that a prophecy is fulfilled is not of itself a conclusive proof 

that the revelation was from God; it could have been the mere unfolding of 

natural causes or the result of a superior natural knowledge on the part of 

the seer. 

5) Revelations concerning merely curious or useless matters should be 

rejected as not divine. The same is to be said of those which are detailed, 

lengthy and filled with a superfluity of proofs and reasons. Divine revelations 

are generally brief, clear and precise. 

6) The person who receives the revelation should be examined carefully, 

especially as to temperament and character. If the person is humble, well- 

balanced, discreet, evidently advanced in virtue, and enjoys good mental 

and physical health, there is good reason to proceed further and to examine 

the revelation itself. But if the individual is exhausted with excessive mortifica¬ 

tions, suffers nervous affliction, is subject to periods of great exhaustion or 

21Cf. St. John of the Cross, The Ascent of Mount Carmel, Bk. II, Chaps. 18-20. 
22Cf. ibid., Bk. II, Chap. 24. 

662 23Cf. Pope Benedict XIV, op. cit., Lib. Ill, cap. ult. 

great depression, or is eager to divulge the revelation, there is cause for serious 

doubt. 

7) Lastly, the principal rule of discernment is to judge the revelation by the 

fruits it produces in the soul of. the individual, yet always understanding that 

the revelation as such is a charism and, therefore, primarily for the good of 

others and, moreover, that it is always possible for an individual to use the 

gifts of God to his own spiritual detriment. 

This phenomenon consists in a knowledge of the secrets of hearts, supematurally 

communicated by God. The grace is given not only for the good of others 

but sometimes for the spiritual benefit of the recipient. It has nothing to 

do with the natural dispositons of the individual nor the grade of holiness 

attained by the individual. Many saints received this charism, among them 

St. Thomas Aquinas, St. Philip Neri, St. Joseph Cupertino, St. John of 

God, St. Rose of Lima and St. John Vianney. 

The certain and infallible knowledge of the secrets of hearts is completely 

supernatural and cannot in any way be attained by human nature or the 

devil. The reason for this is that the human intellect and will are not accessible 

to any other human being or any angelic power; God and the individual alone 

have free access to the secrets of one’s own heart. It is not at all impossible, 

however, for the angels and certain human beings to be able to possess a 

conjectural knowledge concerning the secrets of hearts, but this would not 

surpass the powers of created nature. Thus certain gifted persons of experience 

are able to observe and rightly interpret the facial expressions, gestures and 

attitudes of others, to such an extent that they seem to possess a clear and 

certain knowledge of matters which would normally be beyond the power of 

the average human being. 

If this sort of insight is possible to men, with all the more reason would it 

be possible to devils or good angels, whose intellects are far superior to ou 

own. But this type of knowledge, however astounding, is not to consi er 

as a true reading of hearts, which is a gratia gratis data. As such, it can be 

given to persons who are not themselves holy, although generally this particular 

Phenomenon is not granted to evil persons or sinners. Consequently, a person 

depraved life who claims a knowledge of the secrets o earts is 

tansitory instrument in the hands of God or, what is more e y, 

by the devil, or a victim of his own malice. 

This phenomenon refers to the ability to recognize ifnediately any person, 

Pbce or thing that is holy, blessed or consecrated and to 

those thinoc tW Catherine Emmerich possessed th g1 
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Hierognosis transcends the powers of nature and cannot be explained 

naturally or pretematurally. There is no way in which one could distinguish 

a blessed or consecrated article from those which are not holy objects. But 

it should be noted that, whereas many mystics have manifested an almost 

magnetic attraction for holy objects, the devil or those under his power have 

manifested the greatest revulsion or horror when any blessed article is 

brought near them. Nevertheless, the spiritual director should observe the 

greatest caution in attaching any importance to this negative sign, because 

there may be simulation and also because some persons under the influence 

of the devil have not reacted in any way toward holy objects. 

Some theologians have considered that certain mystics have reached such 

a connaturality with things divine and such an affinity for sacred objects 

that they are, so to speak, predisposed to reverberate spontaneously in the 

presence of such objects. This may be so, although it would be difficult to 

explain how a person like the famous Louise Lateau could have reacted in this 

way during ecstasy. This last case seems to indicate that, at least in some 

cases, the gift or phenomenon of hierognosis is not within the normal develop¬ 

ment of the supernatural life of grace but that it is a true charism and gratia 

gratis data. But if this he true, how does it fulfill the requisite that such 

graces be primarily for the good of others? The obvious answer is that the 

purpose would he to demonstrate to others the great reverence that is due 

to any sacred object or person. Like the reading of hearts, hierognosis would 

be placed under discernment of spirits in the classification of St. Paul.24 

AFFECTIVE PHENOMENA 

The two outstanding mystical phenomena of the affective order are ecstasy 

and flames of love. But ecstasy is not a gratia gratis data nor an extraordinary 

phenomenon. We have already treated of ecstasy as a concomitant phe¬ 

nomenon which normally accompanies the prayer of ecstatic union. Therefore, 

we shall discuss only the flames of love. 

This phenomenon is usually regarded as an external manifestation of the 

mystic s intense love of God. It consists in a burning sensation in the body, 

or even the scorching of the clothing, especially in the vicinity of the heart. 

It admits of three grades or degrees: 1) simple interior heat—an extraordinary 

■^There are numerous other phenomena of the cognoitive order, but we shall 

refer the reader to detailed studies on the subject made by Thurston, Aradi and 
Weisinger. 

heat perceived m the, area of the heart and sometimes spreading throughout 

the entire body; 2) intense ardors— the heat reaches such an intensity that cold 

applications must be used to assuage the burning sensation; 3) material burn¬ 

ing— the heat reaches such a point of intensity that the clothing of the mystic 

is scorched. 

There is no doubt that the explanation of this phenomenon offers diffi¬ 

culties, and yet it should be understood that the first and second degree could 

result from natural causes, and that all three degrees, with God’s permission, 

could be caused by a diabolical power. Hence this phenomenon is not of 

itself a proof of sanctity or the mystical state. Thus the astounding cases of 

St. Philip Neri and St. Paul of the Cross would have to be studied in the 

light of other circumstances in order to verify whether or not this phenomenon 

was caused supematurally. The history of spirituality is filled with strange 

occurrences which externally seem to be identical with the phenomena in the 

lives of many of the saints and mystics. 

BODILY PHENOMENA 

The stigmata is the spontaneous appearance in the body of wounds which 

resemble the wounds of Christ crucified. They usually appear in die han s, 

feet and side, though sometimes there are also wounds in the head, as from 

a crown of thorns, and wounds over the entire surface of the body, resembling 

the wounds of the scourging. The wounds may be visib e or mvisi e, pe 

roanent or periodic, and transitory, simultaneous or successive, t a mos wy 

occurs in ecstatics and is often preceded by physical and moral suffer^- 

Tanquerey states that the absence of such suffering would e an un ay°ra 

symptom, because in a true mystic the stigmata is a sign o union 

crucified Christ and a participation in his sufferings." e irs 

^ recognized as such in the history of spirituality is t. _ra"“s ° .g ’ .ye 

received the stigmata on Mount Alvemia on September 17, 1 • P° 

that there were other stigmatics before the time of St. Francis, and it is certain 

that there have been many since his time.26 

^A/Tanquerey, S.S., The Spiritual Life (Westminster: Ne^an, 714. 

26In 1894 Dr. Imbert-Gourbeyre listed 321 sbgmancs mthe , ]et. 

hut in the second edition of this work, La esugmatisatto , ;, j a complete 

from a correspondent who claimed that he ha<LnorS was as follows: 
hsting. Of the listing in 1894 the distribution among rel^^ VisitandineSi 12; 

Dominicans, 109; Franciscans, 102; Carmelites, , fheatines, 3; Trinitar- 
Aupijcfi'*-,;— o. .__*__ c. P^TTpriirtines. 4; Jesuits, > ._ oo 
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mystical The question arises as to whether or not St. Paul suffered the stigmata, 

phenomena because of his statement in his Epistle to the Galatians (6:17) that he bore 

the stigmata of Christ. According to Pere Lagrange, the word "stigmata” as 

used by St. Paul referred to the brands or tattoos which marked slaves and 

soldiers, and St. Paul uses the word to signify that he bore the marks of the 

sufferings which he had endured for the sake of Christ. Hence all the authors 

begin the list of stigmatics with the name of St. Francis and omit St. Paul 

entirely.27 

of^sti^^atism The Rationalists commonly deny that any such phenomenon as the stigmata 

^ is truly supernatural; they attribute the manifestation to mental disorder, auto- 

su88esdon or self-hypnosis. Even in the time of Pope Benedict XIV there were 

authors who attributed the phenomenon of stigmatization in St. Francis to 

his active imagination and excessive concentration on the passion of Christ. 

The modem Rationalists generally assert that the persons who have borne the 

marks of the stigmata have been persons who were temperamentally and 

constitutionally predisposed to neuroses of various kinds. They also point out 

that the majority of the stigmatists practiced extreme corporeal penances and 

lived in a contemplative type of life which fostered excessive introspection. 

Their ardent longing to be united with Christ in his sufferings would be 

sufficient, so they maintain, to produce the bodily signs of the crucifixion. 

Two extremes must be avoided in attempting to evaluate the stigmata: to 

assign too readily a supernatural cause for every such visible manifestation, 

and to see every such phenomenon as a purely psychosomatic disorder. The 

Church has accepted relatively few cases of stigmatization as authentic and 

has always demanded more proof than the mere appearance of visible signs 
in the body. 

The evidence On the other hand, there is historical evidence that certain Mohammedans, 

yogis and Brahmanists have produced marks on the body by auto-suggestion. 

There is also clinical proof that a German by the name of Arthur Otto Mook, 

a non-practicing Protestant, bore all the wounds of the stigmata. His condi¬ 

tion was kept secret for several years but was finally made public in 1949. 

Modem psychiatrists would surely admit that the human imagination is 

powerful enough to produce pains and wounds in the body. After the war 

there were many examples of men who suffered from physical wounds which 

were not inflicted in battle but were the result of their own imagination and 

powers of concentration; men who willed not to be cured so that they would 

not have to return to battle; men who suffered the sympathetic pains of 

wounds which they had witnessed in their comrades. It would seem, there¬ 

fore, that if a person willed to suffer the passion of Christ and had a vivid 

imagination and strong powers of concentration that he could produce bodily 

666 27Cf. M. J. Lagrange, O.P., Epitre aux Galates, c. 6, v. 17. 
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wounds by auto-suggestion or self-hypnosis. A German psychiatrist claims to 

have done just this with a Lutheran girl. 

But we find in the history of authentic stigmatics that they were often 

taken by surprise by the stigmata, that they sought to conceal it, and they 

asked God to remove the visible signs. While we must admit that a pathological 

mental state could produce the marks of the stigmata, the true stigmatization 

in a mystic must proceed from a supernatural cause. If the stigmata in a given 

case is truly supernatural, it must be classified as a gratia gratis data but with a 

purifying effect on the stigmatist. It enables the mystic to be more intimately 

configured with Christ. It can be understood in some cases, not only as a 

filling up to that which is wanting to the sufferings of Christ (Col. 1:24), but 

a means whereby "victim souls” have an opportunity to suffer for others. Yet 

the stigmata cannot be taken as a proof of sanctity, because it is a gratia 

gratis data and also because there have been so few stigmatics among the 

canonized saints. 

Granted the difficulty in discerning the true cause of a stigmata, the follow¬ 

ing norms may serve as a guide for distinguishing between true and apparent 

mystical stigmatization: 

1) The marks of the true stigmata are usually located in the places in 

which tradition places the five wounds suffered by Christ; pathological wounds 

are not uniformly localized. 

2) Usually the wounds of the true stigmata bleed on the days or at times 

when the passion of Christ is commemorated; not so with the pathological. 

3) The true stigmata never suppurates, and the blood is always clean and 

pure, nor can the wounds be healed by natural medication. 

4) The flow of blood is so great at times that it cannot be explained naturally. 

5) The stigmata is usually found in persons who practice the virtues to 

a heroic degree and have a tender love of Christ in his passion, an it usua 

ly occurs during periods of ecstasy or prayer. 

6) The appearance of the true stigmata is usually instantaneous w 

pathological cases it often appears gradually. 

But is it not possible that the stigmata could be caused by thedcvil? The 

devil, with God’s permission, could produce the marks of thc stwnata f 

he can act upon mL’s body and external senses. He could also k: re^nsAk 

for the stigmata produced by the imagination, for e can a\e ^ 

Acuity if God allows. He could also prompt an individual to tsimulate the 

stigmata, as happened in the case of a Dominican nun m 

lifetime of Louis of Granada. Here, as in all the phenomena ' 

*e basic norm for spiritual directors: if a person claims “J™ ™Z<ls 
the stigmata from God and even show's the signs of *e " ^ 
and . , ,r time that person does not give eviaen 

Guiding norms 
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TEARS OF As the names imply, these two phenomena consist in an effusion of blood 

BLOODY SWEAT from the pores of the skin’ especially on the face and forehead, or a bloody 
effusion from the eyes after the manner of tears. The most outstanding ex¬ 

ample of the bloody sweat is that of Christ in the Garden, but it is very 

rare in the history of the saints. Even more rare is the phenomenon of tears 

of blood. St. Lutgard (1182-1246) is reputed to have suffered the bloody 

sweat, as did Blessed Christina (1242-1312), Magdalen Morice (1736-1769), 

Mary Dominica Lazzari (1815-1848) and Catherine Putigny (1803-1885). 

There are only two recorded cases of the tears of blood: Rosa Maria Andriani 

(1786-1845) and Theresa Neumann. 

There are cases in medical history of the bloody sweat, called in medicine 

hematidrosis. Many theories have been proposed in the attempt to give a 

medical explanation, ranging from hemophilia to the imagination and the 

organic effects of fear and courage. Whatever the medical explanation, it 

must be admitted that the bloody sweat can be caused by natural or diabolical 

powers. If it is truly supernatural it would have to be classified as a gratia 

gratis data, because of itself it does not sanctify the patient. But it would 

seem more prudent to work on the presumption that these phenomena of the 

blood have a natural explanation in a particular case. 

From all appearances this phenomenon consists in the extraction of the heart 

of the mystic and the substitution of another, presumably the heart of Christ 

It is recorded in the lives of St. Catherine of Siena, St. Lutgard, St. Gertrude, 

St. Magdalen of Pazzi, St. Margaret Mary Alacoque, St. Catherine de Ricci, 

St. Michael de los Santos and several others. After the phenomenon occurs, 

the mystic often bears a wound and then a scar over the place in which the 

substitution of hearts was made. 

How explain this strange phenomenon? It can hardly be doubted to have 

occurred, granted the testimony that is given in the lives of so many of the 

saints. The only plausible explanation is that it is strictly miraculous. The 

difficulty revolves around the apparent substitution of the heart of Christ for 

the heart of a human being. Pope Benedict XIV gave the most plausible 

theological explanation when he stated in his eulogy of St. Michael de los 

Santos that the exchange of hearts was a mystical and spiritual exchange. 

2S0f three contemporary stigmatists-Padre Pio, Theresa Neumann and Arthur 
Otto Mook there is no history of nervous or mental disorder in the case of Padre 

P10> hut the cases of Theresa Neumann and Arthur Mook are amazingly similar 
668 as regards previous illness. 

EXCHANGE 
OF HEARTS 

of a high degree of virtue in the performance of the dudes of state in life, 

then that person is to be judged a fraud or the victim of illusion.28 
The Sacred Congregation of Rites approved this interpretation when it stated extraordinary 

in the words of the Office of the Saint: "Hunc servum suum fidelem, peculiari phenomena 

voluit illustrare prodigio, quo ipse divini sui cordis mysticam commutationem 

cum corde illius inire dignatus est.”29 But since this phenomenon is a physical 

and corporeal one, it could also be simulated by the devil, with God’s per¬ 

mission, or it could be the result of hallucination. 

This phenomenon consists in the total abstinence from nourishment for a length INED1A OH 

of time beyond the natural powers. It was a noteworthy phenomenon in the 

lives of Blessed Angela de Foligno, St. Catherine of Siena, St. Lydwina, Louise 

Lateau and many others, and it is claimed to have been authenticated in the 

case of Theresa Neumann. 

It is medically certain that the human body cannot exist beyond a certain 

period without nourishment. While there are some cases in medical history 

in which individuals have existed for almost 80 days without any solid food, 

but only on liquids, the point would be reached at which no human being 

could survive. How, then, can one explain the phenomenon in the lives of 

some saints who lived for months or entire years without food? Not only did 

they not lose weight, but they manifested great energy, mental balance and 

astounding activity. 

It should be noted that the Church has never used media as a sole rule 

for the canonization of a saint. There is always the possibility here o 1a 

bolical intervention or the action of some unknown power and aw o nature. 

But if it can ever be sufficiently verified that the media is of supernatural 

origin, it must be considered a suspension of the natural law an a presage, 

as it were, of the glorified body. 

It is recorded of many saints that they took no sleep or ong peno 

time, or that they lived on scarcely any sleep at all. ome o t e 

known instances are found in the lives of St. acanus, t. y ’ 

Peter Alcdntara, St. Rose of Lima, St. Catherine de Ricci. 

surpasses the natural order, for sleep is one of the bo y nee j;fe 

*e individual cannot survive, ^ 

is to be preserved. A person may reduce himse may te obtained 

this regard, but he cannot exclude rest entire y. T^ ^ cyen during a 

By actual sleep, or by relaxation and inactivity Hence while it may 

mystical ecstasy in which all the faculties are su?pen ’ }iave been a 

Be admitted that in some cases of absence o. s eep eajned jn certain 

miracle involved, it is also possible that sufficien re ^ ^ t0 indicate 

periods so that the body was able to survive, as • 

29Cf. Breviarium Romanum, July lectio VI. 

PROLONGED 

ABSENCE 

OF SLEEP 



mystical I in the case of St. Peter Alcantara.30 We do not intend to assume a purely 

phenomena | rationalistic attitude in this matter, but merely to avoid multiplying miracles 

without sufficient reason. It should also be noted that up to a certain point 

the devil could intervene in the matter of living without sleep or rest. 

AGILITY This phenomenon consists in the apparently instantaneous transfer or move¬ 

ment of a material body without seeming to pass through the intervening 

space. Many instances are recorded in the lives of the saints: St. Philip Neri, 

St. Peter Alcantara, St. Anthony of Padua, St. Martin de Porras, etc. 

There are also accounts of this phenomenon recorded in Scripture, for example, 

the deacon Philip (Acts 8:39-40) and Habacuc (Dan. 14:33-39). 

As far as is known at the present time, the phenomenon surpasses the 

powers of nature and would have to be attributed to a supernatural or 

preternatural cause. If it were caused by the devil, it would be only apparently 

instantaneous, for although he has the agility of a spirit, if he were to transport 

a physical body, it would have to pass through the intervening space, even 

if the speed of the movement were faster than the human eye could detect. 

If the agility were the result of a supernatural power, it would either be 

through the instrumentality of a good angel (and then the same explanation 

would prevail as in the case of a diabolical power), or else God could give 

to the individual person the power to move with the rapidity of light or 

eectricity. In the latter case the phenomenon would be strictly a gratia gratis 

data and, according to some theologians, would be something of an anticipated 

agility of the glorified body. As such it would be strictly miraculous. 

BILOCATION 
is is one of the most stupendous of all the extraordinary mystical phenomena, 

and one of the most difficult to explain. It consists in the apparently simultan¬ 

eous presence of a physical body in two distinct places at the same time. 

The most noteworthy cases in hagiography are those of St. Clement, St. 

Francis of Assisi St. Anthony of Padua, St. Lydwina, St. Francis Xavier, 

St. Martin de Porras, St. Joseph Cupertino, St. Alphonsus Liguori and 
Venerable Mary of Agreda. 

It is philosophically repugnant that a material body should be in two dis¬ 

tinct places at the same time by a circumscriptive presence.31 Although this 

statement is denied by the followers of Leibniz as well as by Sudrez and 

e armine, we maintain that bilocation which would result in the circum¬ 

scriptive presence of a material body in two distinct places is a contradiction 

m terms.32 Hence it could not even be effected by a miracle. 

30Cf. The Life, Chap. 27. 

31Cf. St. Thomas, Summa, I, q. 67, a. 2. 
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If, therefore, it appears that a body is in two distinct places at the same 

time, the true and physical body is present in one of the places and in the 

other place it is only apparently present by means of a representation of some 

kind. But granted that this be true, what is the cause of the representation 

by means of a vision or phantasm? We conclude that such a representation 

could be produced supematurally, pretematurally or naturally. 

In case of a bilocation supematurally caused, the person is physically 

present in one place (e.g., St. Martin in Lima) and miraculously repre¬ 

sented by a sensible representation in the other term of the bilocation (e.g., 

St. Martin seen at the same moment in Mexico City). How is the repre¬ 

sentation effected? First of all, in the example cited, the physical body of 

St. Martin could be either at Lima or at Mexico City. If it is truly at 

Mexico City, there is also involved the phenomenon of agility. The representa¬ 

tion will be at the terminus from which the physical body moved to the 

place where it now is actually present. The representation could be effected 

in any of the ways in which a vision or apparition could be effected, e.g., 

a true physical body in the likeness of St. Martin assumed by an angel, 

or a spiritual apparition after the manner of an intellectual, imaginative 

or corporeal vision. In the latter case the phenomenon of bilocation would be 

reduced to the phenomenon of a vision.33 

If the phenomenon of apparent bilocation is effected through diabolical 

power, with God’s permission, it is merely a case of the devil using light 

rays, vapor or a material substance to simulate the physical body of the person 

involved. There is no difficulty in affirming this, since the devil has power 

to make use of material substances. 

Is it at all possible that by some natural power as yet unknown a given 

person could project, as it were, a phantasm or representation of himself to 

another place? Or is it possible that through some type of telepathy certain 

Persons could see an individual in a distant place while the person remains 

in another location? We must confess that as yet there is nothing scientifically 

certain but that we should not close the door on a possible natural explana¬ 

tion, especially in view of the great strides that have been made in recen 

years in parapsychology. 

extraordinary ;| 

PHENOMENA 

its name indicates, this phenomenon refers to the suspension of a m ’ 

body in the air without any visible support, in opposition o 

gravity. There are numerous examples of this phenomenon m the 

33In writing of her own bilocation whereby she "’as at “yyha^scems more cer- 
fnd in the New World, Venerable Mary of Agreda wrote Wh^“ red 

J* * ™ regarding the manner in which it occurred - ^Lord 
tfcre in my likeness and preached and catechized the 
showed me here [in Spain] during prayer what was happening 

LEVITATION 
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MYSTICAL 

PHENOMENA 
saints, e.g., St. Francis of Assisi, St. Catherine of Siena, St. Philip Neri 

St. Peter Alcantara, St. Teresa of Avila, St. John of the Cross, St. Francis 

Xavier, St. Paul of the Cross, St Thomas of Villanova and especially St. 

Joseph Cupertino. Generally the levitation occurs during ecstasy, which ad¬ 

mits of various types: if the elevation is slight, ascensional ecstasy; if the ele¬ 

vation is great, ecstatic flight; if there is a rapid movement or gliding above 

the earth, ecstatic march. In the case of Venerable Mary of Agreda, her body 

seemed to lose all weight during levitation, so that if one breathed on it, 
it moved like a feather in the breeze. 

The traditionally accepted statements on this phenomenon are those of Pope 

Benedict XIV: 1) levitation cannot be explained by natural causes; 2) levitation 

does not surpass the powers of angels or devils; 3) when truly supernatural, 

levitation is a kind of anticipated participation in the agility of a glorified 

o y. evert e ess, this phenomenon can easily be falsified, as we suspect has 

o ten occurre in spiritualistic seances. There are also authentic case histories 

in pat o ogy in which there has been an apparent levitation, as in certain 

instances of hysterical seizures.34 Although the devil cannot work a true 

miracle, it is possible for him, with God’s permission, to make use of in- 

wsible powers in order to suspend a material body in the air or to cause 

it to levitate and move above the earth. 

PENETRATION 
OF BODIES 

MYSTICAL 

AUREOLES 

e phenomenon whereby one material body apparently passes through 

ano her material body is recorded of Christ after his resurrection (John 19:20- 

26) and of St. Dominic and St. Raymond Pennafort. 

It has generally been held that the compenetration of material bodies is 

philosophically repugnant and, therefore, physically impossible. This is based 

on e baching that materials are naturally impenetrable intrinsically. It is 

eXtrma lmPenetrability, however, which follows from the 

U. 0I\ ° Jlar,tS ° quantity in place, can be suspended miraculously, as 

tin f • UCrcanSt'j CnCe t^eo^°8tans commonly state that compenetra- 

in "fh0 K TS 1S c CCt<? miraculously by God as an anticipated participation 
m the subdety of a glorified body. And since this phenomenon involves a 

case If hdnSrid TCr ^ P.r°duced naturally or pretematurally. As in the 

in the lioht of?WCVer’. U Y°u^d more prudent to suspend judgment 

Dronertiew>f tb ^ investi8ations concerning the nature and 
p perties of the quantity and dimensions of physical bodies. 

Pi5 Pheno-enon consists in the resplendent light which irradiates at times 

are Jheflbodies °f mystics’ eT>«cially during contemplation or ecstasy. There 
are countless cases recorded: Moses, St. Louis Bertrand, St. Ignatius Loyola, 

see the'reference tadings" listed t'LTnot-1.03565 “d SpiritUalistic manifestations, 

SUPERNATURAL 

ODOR 

St. Francis de Paula, St. Philip Neri, St. Francis de Sales, St Charles Bor- extraordinary l 8 

romeo and St. John Vianney. It is considered by some authors to be an phenomena 

anticipation of the radiant splendor of the glorified body. 

Illumination and phosphorescence have been witnessed in certain plants 

and insects and minerals as well as in the bodies of persons during spiritualistic j ; 

seances. One of the noteworthy differences between the tmly mystical < 

aureole and the luminosity of the spiritualists is that the former seems to j 

radiate from the body of the mystic, whereas the latter appears above or around 

the body. It is also possible for the devil to produce such rays of light, since j 
it is something that is basically material. If the luminosity of persons of ; 

great sanctity is verified as supernatural in origin, it would seem to be either 1j 
the effect of the intense supematuralization of the soul or an anticipation j 

of the clarity which that body will emit in the state of glory. ; ! 
. I t I 

j J. I 

This is a phenomenon in which the body of a saint or the tomb emits a SUPERNATURAL 

sweet odor. Frequently it is an odor which cannot be compared to any known j l j 
perfume. Among the numerous cases in history we may mention St Lydwina, » 

St. Catherine de Ricci, St. Philip Neri, St. Gerard Majella, St. John of the -I 

Cross, St. Francis de Paula, St. Rose of Viterbo, St. Gemma Galgam and | 

especially St. Joseph Cupertino. Of the saints whose relics have emitted a j 

sweet odor we list St. Francis of Assisi, St. Dominic, St. Thomas of Villanov , . * 

St. Thomas Aquinas, St. Rose of Lima, St. Raymond Pennafort, St. leresa 

of Avila, St. Frances of Rome. 

Pope Benedict XIV declared that, whereas it may happen that a given 

body may not smell badly, it is not likely that a human body will smell , 

sweetly, and especially when it is dead, whether corrupt or not, en 

sweet perfume which proceeds from it would have to e Pra“ , . 

natural powers and be classified as miraculous. But it cou senses. 

diabolical power, since the devil has power to act upon e ex ^ !;| 

It is recorded of Blessed Jordan of Saxony that the devil when \l 
hands to emit a sweet perfume which filled t e entire f , enomenon and 5 

Blessed Jordan learned through prayer the true cause o When j 

that the devil’s intention w’as to arouse vaing ory, an anticipa- I 

the perfume is truly of supernatural origin, it is c°nsI h g]orified body. if 
don of the sweet odor that will most likely emanate from the gi ;j 

itrrial INCOMBUSTIBLE 

It has been recorded of numerous saints that b°^“ ^/o^ themes BODIES 

object connected with them would not bum w en P Francis of Paula, 

of a fire (St. Polycarp, St. Peter Igneu<> t o ^f bodies may be 

St. Catherine of Siena). In general, the m ^ unknown power 

tmly supernatural, preternatural or due per a j- gnj^malism abound 673 jl 
nf __ _ __j k,. rprtain individuals. Cases o i' ,, 



mystical in which persons were able to hold in their hands red-hot coals and even 

phenomena put them on the top of their heads or those of others without being burned 

or the hair being singed. While it is true that many of the incidents in the 

lives of holy persons are obviously miraculous and must therefore be at¬ 

tributed to the direct intervention of God, the question in general must remain 

open as far as any natural explanation is concerned in the case of spiritualists 

and freaks of nature. 

BODILY This phenomenon has been witnessed not only in the lives of a few saints 

ELONGATION (Blessed Stephana Quinzani, Sister Veronica Laparelli, and the partial elonga¬ 

tion of St. Catherine of Genoa), but also in certain spiritualists. Although in 

the latter case one must suspect tricks or diabolical intervention, if it occurs 

in the life of a mystic there is always a question as to its purpose. The fact 

remains that in these cases the body or limb of the individual has visibly 

elongated to proportions far beyond the normal. It is another strange phe¬ 

nomenon which we prefer to leave as an open question until more detailed 

studies have been made. 

pROS °ther Phenomena are well attested in the history of the saints. Incorruptibility 

of the body is a relatively common phenomenon in hagiography, and we men¬ 

tion only a few examples: St. Francis de Sales, St. John of God, St. Frances 

of Rome, St. John Capistrano, St. Francis of Paula, St. Paul of the Cross, 

St. Pius V, St. Philip Neri, St. Ignatius Loyola, St. Rose of Lima, St. Joseph 

Cupertino, St. Teresa of Avila. The bodies of these persons were found to 

be either temporarily or permanently incorrupt. 

The absence of rigor mortis has been verified in the following instances: 

St. Raynerius of Pisa, St. Francis of Assisi, Blessed Peter of Luxembourg, St. 

Maria della Passione, St. Louis Bertrand, St. Peter Claver. Medical authorities 

have stated that rigor mortis is absolutely certain to set in sooner or later, al¬ 

though there may be a variation of a few hours one way or the other. In 

view of this, the phenomenon of the complete absence of any rigidity in 

the bodies of the deceased saints offers a curious problem. It could be from 

a supernatural or a preternatural cause, and perhaps in some instances there 

may possibly be a natural explanation. But the phenomenon itself is not 

sufficient as proof of sanctity. 

Many of the accounts of corpses shedding blood are of ancient origin. It is 

stated that blood flowed from the dead bodies of St. Ambrose, SS. Gervase 

and Protase, SS. Marcellinus and Peter, St. Godric of Finchale, St. Catherine 

of Bologna, St. Francis di Geronimo, St. Nicholas of Tolentino. The blood 

prodigy of St. Januarius is a special case and is known to all. 

What is to be said about these various prodigies relating to corpses? The 

674 truth of the matter is that very little can be said definitively. Granted that any 

one of them could possibly be supernatural in origin because of a divine 

intervention, or that any of them could, with God’s permission, be the 

work of the devil, it is much more scientific and prudent to withhold judg¬ 

ment in most instances. Possibly in some future day the scientists will be 

able to give a natural explanation for many of these strange occurrences which 

in many cases seem to have no purpose from a spiritual point of view. 

extraordinary 

PHENOMENA 

In discussing the extraordinary phenomena in particular we have tried to avoid CONCLUSION 

any premature judgments but have attempted to hold fast to the principle 

that no phenomenon should be attributed to a superior cause if it can be 

explained by an inferior one. We have not listed each and every phenomenon; 

for that we refer the reader to the more detailed studies in books which treat 

specifically of occult phenomena. Neither have we given a definitive judg¬ 

ment in each instance, for we believe it much wiser to leave a question open 

when there is still room for doubt or hope of a natural explanation at some 

future date. Nevertheless, there are more than sufficient extraordinary and 

truly miraculous phenomena on record to show us that God is truly wonderful 

in his saints. 

Mirabilis est Deus in sanctis suisl 
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