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7 HEN St. Thomas received his degree in theology at
" the University of Paris, he preached his first public
Vv V sermon. We have a record of the notes that he used
on the occasion; and I could not help but recall his inspiring
tribute to the role of the Master in Sacred Theology, 1n the
economy of the Church’s life, when I learned of the death of my
dear friend, Father Walter Farrell.

After some reflection, Aquinas chooses a passage from the
Psalms to express his thoughts. “ Thou waterest the hills from
thy upper rooms: the earth shall be filled with the fruits of
thy works.”* Then he explains. Just as the hills soar above
the rest of the earth, so the Master should strive for that level
of perfection where he is completely occupied with the things

* Psalm 103 :13.
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of God. Moreover, the hills are the first to receive the light
of the rising sun, and to be washed by the fertile rains of
heaven. So the Master must first be enlightened by the radi-
ance of God’s knowledge, and bathed in the waters of His love,
before he can bring wisdom to bear efficaciously on the souls
of others. Finally, the hills of a country are a natural defense
against its enemies. So the Master is marked out by Providence
to be a bulwark against those who attack the precious posses-
sion of the faith.?

Wisdom, then, mothered by charity and savoring of the
ineffable goodness of God, must be the main concern of the
Master: the kind of wisdom that is not obtained by study so
much as by penance, prayer, and acts of loving contemplation.
Shortly after he was made a Master, I received a letter from
Father Walter. In it, he made it abundantly clear that he
would take his new obligations with all the seriousness of
his generous soul; and ¥ know that he prayed constantly for
that divine wisdom which is at once the earmark of the apostle
and the Holy Ghost’s special gift to those who love Him with-
out reserve.

It is not possible here to recount all of Father Walter's
priestly achievements; but I should like to comment briefly
on his apostolate of the pen, and the good effects that it
secured for those who fell under his influence. He was largely
responsible for the founding of Tee Taomist; and, by the
admission of everyone, was the guiding genius in the first
critical years of its existence. Now, it is safe to say that what
he had in mind, in shaping its policies, was the realization of
the Dominican ideal wherein the truths of our faith, and their
theological exposition, are rendered more beautiful and more
conducive to the Christian way of life by their emergence from
the fulness of a divine contemplation.

2 St. Thomas’ sermon notes are entitled: De Commendatione Sacrae Seripturae.
The text on which he bases his discourse is applied to *“ Doctors of Sacred Serip-
ture ”; that is, to those whose duty it is to be well read in the sacred sciences.
Such, of course, are the Masters in Sacred Theology. See S. Thomae Aquinatis
Opuscula Varia. Edited by P. Mandonnet, O.P. (Paris: Lethielleux, 1927), tome
iv, opusculum xl.
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Father Walter will be best remembered, however, as the
author of the Companion to the Summa. It was the result of
the contemplative principle, operating in the secret chambers
of his own heart, before its fruits were fully revealed in the
classroom and on the lecture platform. Like the Summa of
St. Thomas, it came to be the very raison d’étre of his being.
One of Martin Luther’s public acts was to burn the great
theological masterpiece of the Angelic Doctor—as though any-
thing so futile as the destruction of a book could undermine
the foundations of the Church or rend the fabric of her divine
teaching. The rock will always remain more enduring than
the pen—even the pen of so brilliant a genius as Aquinas. Yet
the fact remains that the Summa has been declared by Peter
himself as solid and substantial doctrine, and always a safe
norm to follow In matters of faith and morals. For this reason,
Father Walter could not have selected a more important text
on which to fix his splendid energies of mind and heart. He
was a natural choice for such a work. All his imstincts and
training were on the theological side. He had no great taste
for science, although he was always sympathetic to its claims.
In this respect, his gifts were closer akin to those of St. Thomas
than to St. Albert’s. Nothing could distract him from his
theological preoccupations; so that he saw art, science, and all
secular learning always within the framework of their theo-
logical implications. His Companion to the Summa has the
marks of a great piece of work in theology, even if it shows
some of the minor weaknesses of a theologian who was neither
a scientist nor a professional student of literature.

At the end of his life, St. Thomas had formed a rather low
estimate of his own writings. His Summa, for example, he
locked at as so much chaff—beside the golden vision of God’s
inner life that had been granted him. Still, he was willing to
let it stand until something better should come along. Nothing,
however, has ever replaced it Now I think that Father Walter
had much the same humble attitude towards his Companion.
In his own eyes, it was only a sketchy set of notes for lectures
that he gave to layfolk. Yet, like the original on which it was
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founded, it is becoming indispensable to many teachers; and
as a work of reference for English-speaking students, it has
worked its way into our Catholic system of theoclogical instruc-
tion. It has its shortcomings. It is not written with the polish
of a James or a Santayana. It violates the rules of metaphors.
It mixes its imagery. Its allusions to scientific findings are not
made with the assurance of a savant. But its appeal is ines-
capable! And Father Walter, I daresay, was not unconscious
of its defects, when matters of infinitely greater price were at
stake—the illuminating of intellects with the truths of salva-
tion, and the disposing of the wills of sinners for the reception
of grace. Like the man in the Gospel, he knocked importu-
nately on the doors of men’s consciousness; and each burning
metaphor that rose from his imagination, each figure of speech
and modern instance that scintillated from his pen, was a blow
that, by some curious circumstance of personal equation, might
remove a barrier that separated him from his prey: the soul
desperately in need of light and understanding. His Companion
must be judged as an organism that lives in the same way as
the Summa lives, representing the total force and beauty of
the Church’s teaching. Because of its practical aims, I believe
that those who come to it without theological prejudices, and
even without theological learning, are sometimes better judges
of its intensely real purpose than the “ masters in Israel ” them-
selves; and the record of assuagement, deepened insights, and
conversions that have followed from its study are a complete
vindication of its existence. For, God would seem to have given
it the unction of a gratuitous grace.

The simplicity of Father Walter’s character is distilled into
all his writings. As some of the psychologists of the spiritual
life point out, notably Father Faber,® simplicity often mani-
fests itself in a disconcerting quality of boldness—disconcerting,
that is, to those who have lost their singleness of view in a world
full of intrigue. The frank and straightforward manner in which
Father Walter expounds his thought, looking fearlessly at life

®For example, in Bethlehem (New York: Murphy, 25th American edition),
p. 177 £,
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and death and all their shuddering implications, is much the
same bold manner as one finds in the writings of St. Thomas.
As Chesterton says, 1t is not only a grasp but also a grip of
Christian realities. “ It is the perfect example of the iron hand
in the velvet glove.” * This sort of courageousness in calling a
spade by its proper name may jar on our sensibilities; but if it
moves us to more resolute Christian living, then its existence,
too, is justified as a tool of our spiritual renovation.

But Father Walter was not content to write his Companion.
He felt the urge to spread abroad its message of faith and good
will. From this, undoubtedly, arose his ceaseless efforts to
establish schools of theology for layfolk. He built his apostolate
on two solid propositions: first, that deeper knowledge of God
is a need in the modern world; secondly, that lay people have
a clear title to such knowledge. It is not a question of pam-
pering them with luxurious tidbits, but of feeding them the
strong and well-balanced food by which they can grow * unto
the measure of the age of the fulness of Christ.” * If life around
us is secular; if its gaze is fixed on earthly things as though
these were our last end; if it presents the aspect of a picture
puzzle that has fallen to pieces; then only an enlightened
Christian layfolk can help restore order, by putting together
again the fragments of our scattered Christian inheritance.

In a recent article for The Priest,® I delineated the kind of
teacher who should lead such theological discussions for our
laity. “The man I have in mind is well-read in the sacred
sciences. He is familiar with history in its major trends. He
does not smile down his nostrils at the weaknesses of modern
pagans, just because they are modern and pagan. He re-
members that St. Paul also dealt kindly with dilettantes of his
day—people who dabbled in religion and raised a monument
‘to the unknown God. He has a clear grasp of the position
of Catholic layfolk in the world today. He has counseling

*8t. Thomas Aquinas (New York: Sheed & Ward, 1933), p. 233.

S Ephesians, 4 :13.
¢ July, 1950, p. 503 fi.
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skill for their problems, the power of healing the wounds of
their souls, of shedding light on the dark corners of life, of
giving himself without stint to the needs of his fellow creatures.
Perhaps I can best sum it up by saying that the ideal master,
like St. Thomas, lives by a strong interior spirit which makes
all that he says to flow from the wells of divine contemplation.”
It is scarcely necessary to add that the picture I painted here
was drawn from the living image of Father Walter.”

In all his writing (and he contributed a wide range of articles
to magazines, and carried on an important correspondence with
the souls whom he was directing in the way of perfection)
Father Walter always showed himself a true follower of St.
Thomas. He had grasped the meaning of our Christian phi-
losophy: as something always new, with the appeal of per-
petual youth in its freshness and vitality; and, as having
practical as well as theoretic implications for the round of
daily duties. For him, as for the Angelic Doctor, it was not
only an idea of reality, conceived by a mind that was purified
by the truths of revelation; but also an ideal, seized on by an
eager heart, and transformed into Christian action by a charity
that is patient, kind, and free of ambition, that “ rejoiceth not
in iniquity, but rejoiceth with the truth.”® As part of this
divine love, Father Walter was convinced that he must write
and preach in terms of the needs of our own day and age. From
the beginning of his public ministry, therefore, he set himself
to consider the intellectual and moral problems of the moderns
whose way of life presently seems to have brought on a new
crisis among the effects of original sin. And always, his diag-
nosis of each folly and fallacy is made with the same balanced
temper of thought, the same superabounding love, that dis-
tinguished St. Thomas in his dealings with his contemporaries.

*In line with this movement to provide more ample instruction for our layfolk,
Father Walter was instrumental in setting up several chairs of theology for
religious sisters so that they, too, through the medium of the classroom, might
have a share in the apostolate. He also defined the goal and set a standard of
clear exposition for the pamphlet series of the Holy Name Society: Theology for
the Laymen.,

81 Corinthians, 13 :4-6.
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Father Walter was admirably equipped to accomplish his task.
No man I have ever known was more thoroughly sympathetic
with the modern outlock and its peculiarities; no one was more
spiritually allergic to its errors and weaknesses. At the same
time, no one was more fearless in meeting its challenge. Hence
he did not hesitate to apply the lancet of his keen insights to
the suppurating wounds of society; and then, with a Christ-
like gesture, to spread the balm of charity over the opened and
drained infection. Only men of his wisdom and charity, in fact,
can understand the ignorances and waywardness of the moderns
and discuss their problems with profit. For these are the marks
of a living Christian philosophy: when it enriches the mind
with a theocentric conception of reality; when it casts out error
and strengthens the soul against the regrettable mistakes of
the past; when it gives an earnest of peaceful and harmonious
living for the future. And when knowledge such as this is lifted
up and employed on a theological plane, when it is motivated
by a goal that is supernatural, it takes on at once a quality of
diffusiveness that will not be satisfied until every nook and
corner of society is permeated with its goodness. By such a
Christian outlook, we are automatically protected against the
selfish inversions that shut us off from communion with our
fellowmen. To teach and preach and make others sharers of
our precious treasures then becomes a passion; and to this
passion, Father Walter was wholly subject in his Master,
Christ.

Towards the end of his life, Father Walter turned his energies
towards a special study of that part of the Summa which deals
with the life and death of our Savior.’ In a sense, this was

® Father Walter was always greatly attached to the Christology of St. Thomas;
and o its lovely theological counterpart, the Mariology. For him, these two parts
of the Summa held a very special place in hagiographic literature: they were lives
of Our Lord and His Blessed Mother, written by a theologian who was a saint,
for the instruction and edification of other theologians. In a popular work called
The Looking Glass, Father Walter unfolds the thesis that Mary is the mirror of
all virtue. The psychology of the book is essentially feminine, depicting the
spiritual beauties of God’s Mother for the beauty-conscious soul of the modern
woman.
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inevitable, since it represents the most practical theological
focus for a scholar who wants to be holy, and the supreme law
of perfection for all who would be true Christians: absorption
in Jesus Christ, whose Godhead is our final happiness, and
whose earthly life, in its smallest detail, is the model on which
our own conduct must be founded. As Grabmann peints out,
in his delicate little study, this was also a basic element in the
character of the Angelic Doctor.® Nonnist Te, Domine was
the demand of a divine rashness, asking an exchange of the
infinite for the finite. The Creator surrendered Himself to His
creature; and straightway, with the assurance of our Lord’s
interior presence in his soul, St. Thomas went on to write that
part of his Summa which treats of the Christology.

Now, all this was not lost on the soul of Father Walter. He,
too, crowned his efforts with the plan of a life of Christ. But
his moment came before the plan was fully realized; and we
are certain that the resolve was accepted by his Master in all
its fullness. He had contemplated his God; and in Him he
had found “ all the treasures of wisdom and knowledge.” * He
was utterly convinced, like St. Thomas, that true wisdom is
to be sought only in Christ. For, what do the efforts of the
world’s greatest thinkers amount to when laid beside the
articles of faith revealed to us by God! And Father Walter
often used the example cited by St. Thomas in his Commentary
on the Apostles’ Creed: “ With all their learning, no philoso-
phers before Christ could have known as much about God
and the truths needed for salvation as an unlettered woman
now knows by the gift of faith.” ** The human nature of Christ
is the sacrament of sacraments, and the road by which we come
to the Divinity, being ourselves made divine in the process.

1° The Interior Life of St. Thomas Aquinas. Trans. by N. Ashenbrener, O.P.
(Milwaukee: Bruce, 1951), part IIL.

1 Colossians, 2:3.

*®8ee, The Catechetical Instructions of St. Thomas Aquinas. Trans. by J. B.
Collins, 8. 8. (New York: Wagner, 1939), p. 4. (The istructions are made up
of five of St. Thomas’s opuscula. The Commentary on the Aposiles’ Creed is
opusculum Ixvi, in the catalogue prepared for the canonization process.)
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All of Father Walter’s knowledge was preparing him for a
deeper understanding of the supernatural psychology of Christ;
and because he saw the absence of such a psychology in the
lives of men today, he was dedicating the last strokes of his
apostolic pen to a portrait of the Only Son of God—all to the
end that what men learn by Revelation, they may also earn
by actual imitation of Christ, whose every word and deed was
meant to be a lesson to us.®®

" At this stage of his life, Father Walter had already estimated
the perishable goods of earth at their proper value; and he had
rejected those that did not lead him to Christ. It was the
moment when life dealt its last blow—with what pangs of
suffering we can only surmise! It was also the moment in which
God bestowed His final grace.** From the human point of view,
it would seem that he died too young; but this is a deception.
The hour of our passing is fixed from all eternity. It is not a
matter of chance; or if some accident is involved, it is com-
pletely subject to the will of God. Howsoever untimely his
death appeared to men, therefore—when life was reaching its
absolute maturity and the ripest fruits of his wisdom might
be expected—the truth is that Christ called Father Walter at
precisely the instant of time when He knew, with infinite cer-
tainty, that the destiny of His servant had been fulfilled. He
had arrived at that moral stature which was intended for him
from the beginning. He had realized the pattern of earthly
existence that had been eternally conceived in the mind of
God. His pilgrimage was done; and there was not a single
loose string among the bonds that attached his soul to Christ.
All that remained was the mystery of judgment.'®

*3 There is still the possibility of Father Walter’s book being completed from
his notes; in which case it will appear as a Sheed & Ward publication.

** Here I have borrowed some of the consoling thoughts of Pére Sertillanges in
his meditations on death. See, Recollection. Translated by the Dominican Nuns
of Menlo Park. (New York: McMullen, 1950), pp. 215 f1.

** It is not unlikely that Father Walter was aware of this impending judgment.
Certainly, he was resigned to it, without fear. He had written: “The thought
of death is the nourishing food savored by the Christian from infancy to old age”;
and in the November issue of The Sign (the month in which he died): *“The
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By human standards, St. Thomas also left his work incom-
plete. But he had seen a vision; and he was ready to die.
Perhaps Father Walter, too, was given some intimation of God’s
special pleasure with his pains and labors. The Summa and the
Companion to the Summa belong to the order of human
creations which is an order of imperfection. What Father
Walter now enjoys, we pray, is the perfect vision of God. And
part of that vision, one can feel very sure, is a soul companion-
ship with the man who, when he lived on earth, was a unique
example of the Dominican ideal: the matchless scholar, the
scholarly saint, Thomas Aquinas,

Roserr Epwarp Brenwaw, O.P.
St. Mary of the Springs
Columbus, Ohio

Christian, in common with the young, sees the truth of death’s meaning. Life is
for death, and death is for unending life.”
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66T /RVERY day makes more evident the fact that two
strong essentially incompatible ways of life will divide
B & the loyalties of men and nations in the political
World of tomorrow. They are genuine democracy and Marxian
totalitarianism.” * It is noteworthy that the American Bishops
who issued the statement containing these two sentences make
no reference to that false liberalism which is likewise opposed
to genuine democracy, though at the opposite extreme from
totalitarianism. The omission is doubtless due to the fact that
nineteenth-century liberalism is a dying creed, where it has
not already passed away, in this day of increasing concen-
tration of power in the absolute State. There is little need to
warn the world against so thoroughly discredited a doctrine.
There is great need, on the other hand, to beware of twentieth-
century absolutism, the most serious actual threat to society
and one more detrimental to souls than hiberalism ever was.
Liberalism is the political consequence of Naturalism, a philo-
sophical doctrine which repudiates the supernatural order and
all revealed teaching, and holds that the human reason is the
supreme principle, source, and judge of truth.” Totalitarianism

*From a statement by the Administrative Board of the National Catholic
Welfare Conference, April 14, 1945.

2 “ What Naturalists or Rationalists aim at in philosophy, that the supporters
of Liberalism, carrying out the principles laid down by Naturalism, are attempting
in the domain of morality and politics. The fundamental doctrine of Rationalism
is the supremacy of the human reason, which, refusing due submission to the
divine and eternal reason, proclaims its own independence, and constitutes itself
the supreme principle and source and judge of truth. Hence these followers of
Liberalism deny the existence of any divine authority to which obedience is due
and proclaim that every man is the law to himself. So arises that ethical system
which they style independent morality, and which, under the guize of liberty,
exonerates man from any obedience to the commands of God, and substitutes a
boundless licence . .. It follows . . . that the authority in the State is then
taken to come from the people only; and that, just as every man’s individual

209
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is the political consequence of Liberalism, as an extreme re-
action to the excessive liberty and defiance of authority which
the error of the Liberals created. It is therefore a grandchild
of Naturalism and Rationalism, though often so unnatural and
irrational that the family resemblance is hardly perceptible; the
ancestor was clearly eccentric but the descendant is maniacal.

In the pages that follow we shall try to show that the Super-
naturalism of the Catholic Church’s teaching is the only effec-
tive answer to the Naturalism which bred Liberalism first,
then Totalitarianism. Emphasis will be laid therefore on the
theological aspects of the modern political problem created by
the friction between a dying Liberalism and the growth of
Totalitarianism. Specifically we shall concentrate upon the
problem of liberty, which is not only a political, but even more
fundamentally, a theological problem. And our main concern in
dealing with this point will be to show the relevance of the
Christian theology of human liberty to politics. As far as pos-
sible we intend to rely on the social teachings of recent Pon-
tiffs, especially Leo XIII, Pius XI, and Pius XII, as well as
on the theological doctrine of St. Thomas Aquinas.

Since liberty is of the essence of genuine democracy, a
proper understanding of its meaning is vital to the success of
a democratic order. That understanding will never be complete
without a theology of liberty. The widespread decline of civil
and political liberty in the twentieth century is due as much to
ignorance of the nature of freedom as it is to any other cause.
And the nature of freedom is never more unknown, never more
mysterious, than when the light of revelation and the theo-
logical science of revelation are not admitted as pertinent to
the mystery.

Liberalism and Totalitarianism are not only political errors;
they are also theological errors, heresies. As such, they must be
dealt the strongest blow by orthodoxy on the theological level.

reason is his only rule of life, so the collective reason of the community should be
the supreme guide in the management of all’ public affairs. Hence the doctrine of
the supremacy of the greater number, and that all right and all duty reside in
the majority.” Leo XIII, Libertas (June 20, 1888).
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Though both are very vulnerable also on philosophical grounds,
it is at least a tactical error to limit opposition to them to the
lower plane. And once it is understood that both Liberalism
and Totalitarianism are creeds as well as philosophies, whose
appeal is as much to the religious as to the political instinets of
men, the neglect of a theological resistance is seen to be unwise
and short-sighted. Liberals or totalitarians may claim that their
“1isms > are grounded on a purely rational and scientific ap-
proach to human problems, but the claim will not stand up
under investigation. Their disavowal of religious intent does
not make them less religious in fact. Liberalism’s deification of
the individual and Totalitarianism’s apotheosis of the state are
the first principles of systems political in intention and religious
in execution. Their harnessing for political ends of a zeal and
devotion worthy of better causes is a diversion of religious
drives in the nature of man which must be utilized in the service
of an idol if they are not turned to the true God.

These heresies must be opposed and drained of their attrac-
tion on a theological plane. No merely philosophical attack will
succeed in unsettling the faith of their adherents. If the liberals
and totalitarians were not believers, holding to dogmas they
accept on the authority of men who have deceived them or have
themselves been deceived, logic alone might be more effective
in stripping the mask of plausibility from their errors. As it is,
only the logic of events has thus far succeeded in leading
multitudes of liberals to abandon their heresy, and there is
danger that time alone will convince the devotees of absolu-
tism of their errors, as the fruits of their fallacy ripen. Only
a faith, and a far more reasonable faith, can successfuly chal-
Ienge the attractiveness of superstitions whose grip on the will
is much more steady than its seat in the mind.*

The crisis of the modern world is no merely political or
economic struggle; it is essentially a moral and religious crisis.

® ¢ Every living culture must possess some spiritual dynamic ... Normally
this dynamic is supplied by a religion, but in exceptional circumstances the
religious impulse may disguise itself under philosophical or political forms.” C.
Dawson, Progress and Religion (New York, 1938), p. viil.
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It has been justly described as not so much a struggle between
Right and Left as between Above and Below. It is a battle
to the death between a Naturalism that has plunged in recent
years into a veritable denial of nature itself, and the Super-
naturalism of Christianity; between the divinely planned City
of God, and the humanly planned City of Man. In its depths
it is a battle between Christ and Satan, with the souls of men
as the prize of victory.

Knowledge of the devil and of his influence upon human
affairs is only one of the many illuminating contributions the-
ology makes to a complete political theory. The philosopher
may tell us much of God’s dominion over mankind, but only
the theologian can speak with authority of Satan’s potent in-
fluence upon history. This point alone should make it evident
that philosophy can never deal adequately with all social
problems and of itself light the road to a solution of social dis-
orders, no matter how true be its principles or how legitimate
its conclusions. For philosophy, qua philosophy, has no knowl-
edge of diabolical pressures upon mankind, no assurance even
of the existence of the angelic order, and certainly no con-
scicusness of the sole remedy for demonic interference in
society, that is, the Passion of Christ and the grace merited
by His Death. There is great wisdom in the words of de
Rougemont, “ What democracies in general, and America in
particular most lack is belief in the Devil.” *

Though theology has in modern times been dethroned, out-
side the Church, from the royal position of queen of the
sciences, there have not been lacking eminent witnesses to its
mmportance in the field of politics. Proudhon, atheist and
anarchist, wrote one hundred years ago, “ It is surprising that
at the bottom of our politics we always find theology.” ® More
recently, General Douglas MacArthur, speaking of the world’s

*D. deRougemont, The Devil’s Share (tr. Haakon Chevalier) (New York, 1945),
p. 11.

® Quoted from Les confessions d'un Revolutionnaire (Paris, 1849), p. 61, by G.
Briefs, “ Philosophy of the Democratic State,” Proceedings of the American Catholic
Philosophical Association, 1939 (Washington, 1940), p. 36.
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vain efforts for peace, declared, “ The problem is basically theo-
logical and involves a spiritual recrudescence and improvement
of human character that will synchronize with our almost
matchless advance in science, art, literature, and all material
and cultural developments of the past two thousand years.
It must be of the spirit, if we are to save the flesh.”

The very titles of recent writings on the democratic and
liberal tradition indicate a new awareness and a new attitude
regarding the relationship of Christianity and theology to
political questions. Even outside the Church there is an in-
creasing realization that the brotherhood of mankind which
everyone postulates as a condition of social order cannot be
had without divine help, as the Catholic Church has never
ceased to proclaim; and that the chief error of the liberal and
secular approach to human problems has been the neglect of
the God who makes true fraternity possible.®

Within the Church the doctrine most highly recommended
for the solution of social and political disorders is the phi-
losophy and theology of St. Thomas Aquinas. Leo XIII wrote:

Domestic and civil society, which is so sadly imperilled by the
curse of pernicious opinions, would subsist much more securely
and peacefully if the doctrines inculcated in the academies and
schools were sounder and more accordant with the authoritative
teaching of the Church, such as the works of St. Thomas contain.
For the opinions of St. Thomas respecting the true nature of liberty
now running into licence, respecting the divine origin of every
form of authority, respecting laws and their binding force, respect-
ing the paternal and just dominion of sovereigns, respecting obedi-
ence to the higher powers, and mutual charity to all, have very
great and indeed irresistible power for the overthrowing of those

¢ Recent writings of this type include: N. Nicklem, The Theology of Politics
(Oxford, 1941); W. Orton, The Liberal Tradition (Yale University Press, 1945),
a work subtitled “A Study of the Social and Spiritual Conditions of Freedom ”;
R. B. Perry, Puritanism and Democracy (New York, 1944); D. Runes, Bible for
the Liberal (New York, 1946); “Needed: A Spiritual Basis for Democracy,”
N. Y. Times Magazine, May 27, 1945; “The Spiritual Basis of Democracy,”
Science, Philosophy and Religion (New York, 1942), and “The Religious Back-
ground of Democracy,” ibid.
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novel principles of legislation which are plainly seen to be perilous
to a peaceful state of things and the public weal.”

Pius XTI renewed this recommmendation:

Since [St. Thomas] is so clearly perfect in his theology, he gives
secure reasons and precepts not only for the direction of man’s
individual life, but likewise for domestic and civil society. Thus
he is our source for economic and political science. In the second
part of his Summa Theologica he deals with paternal authority and
family life, with the lawful authority in state or nation, with the
law of nature and international law, with peace and war, justice
and property, with laws and allegiance, with our duties to private
individuals and the common good, and that in the natural as well
as the supernatural order. If in private, in public, and in inter-
national relations all these things that Thomas lays down were
kept holy and inviolate, nothing more would be needed to reconcile
man to the ‘ peace of Christ in the Kingdom of Christ’ which the
whole world so greatly desires.®

What has been said regarding the supreme importance and
indispensability of a theological viewpoint on these matters
provides an apologia, if one is needed, for what follows mn these
pages. Pope Pius XII has said, “ Thank God, one may be-
lieve the time has passed when the claim that moral and Gospel
principles should guide the life of States and peoples was dis-
dainfully thrust aside as unreal. The events of these war years
have amply confuted the scorners of those principles in a harder
way than one could ever have imagined.” ®* If much of what is
said here seems platitudinous or proverbial, it will not follow
that these things go without saying. For these fundamental
human and Christian truths have been long forgotten, or
ignored, in a large part of the modern world, in practice at
least if not always in theory. Our chief intention is to em-
phasize the essential and indivisible relationship between Chris-
tianity and a just social order, between Christian liberty and
social and political liberties, between true democracy and the

" Aeterni Patris (August 4, 1879).
8 Studiorum Ducem (June 29, 1923).
® Christmas Message, 1944.
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spiritual side of man’s nature. For the restoration of order and
the preservation of freedom is “ essentially a spiritual task
which demands the spiritual- vision that is faith and the
spiritual will that is charity.” *°

I. Nature oF CHRISTIAN LIBERTY

1. Liberty in General.

“Of all the loose terms in the world liberty is the most in-
definite.” ** So wrote Edmund Burke in the eighteenth century.
Two centuries later we find the same indefiniteness in the use
of this word. Burke’s complaint was followed by a definition:
“The liberty I mean is social freedom. It is that state of
things in which liberty is secured by equality of restraint .
This kind of liberty is, indeed, but another name for justice

22 But the laxer intellectual standards of our day do not
compel modern statesmen to exercise the same care. Definition
of terms is carelessly (or even, in some instances, carefully)
disregarded; the resulting semantic confusion has actually be-
come one of the chief modern implements of tyranny. In the
process of becoming a catchword, * liberty ” has almost ceased
to be a concept.

Before attempting anything else, then, we must try to disen-
tangle the network of meanings, true, half true, or false, which
are twined round the word. Etymologically, liberty stems from
the Latin adjective liber and the corresponding noun lbertas,
meaning respectively, “ free from slavery, of free birth,” and
“ freedom, as opposed to slavery.” ** As far as modern English
is concerned, “ liberty ” and “ freedom * are practically synono-

**C. Dawson, The Judgment of the Nations (New York, 1942), p. 221.

** Quoted from Correspondence, I, 812, in J. A. Ryan, and M. F. X. Millar,
The State and the Church (New York, 1922), p. 146.

1% Ibid.

3 The Greek equivalents of liber and libertas are eleutheros and eleutheria. In
the New Testament these words have in some contexts a special meaning, i.e.,
freedom not to practice the Mosaic law; freedom from the yoke of Jewish rltuals
Ct. Dictionnaire de la Bible, 1V, 237-B.

2
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mous. Though shades of meaning are suggested in dictionaries
and elsewhere, we shall use the two words interchangeably.**

The philology of “liberty ” and “freedom ” presents no
problem. It is freedom as a reality and ideal which so often
evades precise definition and creates confusion. Since liberty
is predicated of the Creator and of creatures, of spiritual and
of material things, of internal as well as external actions, of
supernatural as well as natural life and activity, of powers as
well as of acts and habits, of evil as well as of good actions, the
need of the broadest possible viewpoint in studying the nature
of the reality designated by the terms “ liberty ” and * free-
dom ” is obvious.

Theologian and philosopher agree that the most general im-
plication, the common denominator, in the idea of freedom,
wherever it may be applied, is “ immunity or exemption from
something.” ** The antonyms of freedom are “ slavery ” and
*“ subjection.” ** As a privation, each species of liberty will
have to be defined in terms of the type of subjection or servi-
tude to which it is opposed.’’

Before proceeding to distinguish on this basis the various
kinds of freedom, however, it may be well to call attention here
to the chief defect in many, if not most, definitions of freedom.
That defect lies in isolating one type or aspect of liberty and
attributing to it the universality of the genus. The concept of
liberty itself thus lives in bondage, imprisoned in the limits of
philosophies too narrow to embrace the whole of its reality.
Civil and political freedoms are often regarded, especially in
modern times, as the principal, or even the only, types of free-
dom, and freedom is then defined, for example, as “liberty
from legal obligation, which is left or granted by a sovereign

** Webster’s Collegiate Dictionary (Springfield, 1942, fifth ed.), p. 899. Cf. also
Ross Hoffman, T'radition and Progress (Milwaukee, 1938), I;p. 103-104; Fulton
Sheen, Freedom under God (Milwaukee, 1940), p. 252.

*® Billuart, Summa Sancti Thomae (Paris), “De Actibus Humanis,” Diss. II,
art, I, no. 1 (p. 225 ) ; Hugon, Metaphysica (Paris, 1907), I, 160.

*¢ Billuart, loc. cit.

" I1 Sent., d. 25, q. 5, a. 5, corp.
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government to any of its own subjects ”;** or as “ the assur-
ance that every man shall be protected in doing what he
believes his duty against the influence of authority and majori-
ties, custom and opinion.” *°

Sorokin has justly pointed out that this emphasis on a par-
ticular type of freedom, to the exclusion of other, and more
important, kinds, * is the most common mistake of all the works
on history and the progress of civil and other liberties written
in the nineteenth and twentieth centuries.” And he adds,
“. . . They imply that liberty appeared in human history only
with the ¢ Declaration of the Rights of Man and Citizens,” or
the like. For their authors, there was hardly any freedom or
liberty in the history of the Oriental and other countries, or in
medieval Europe.” * With good reason then does he hold that
“ it 1s superficial to discuss freedom generally, without speci-
fying the type involved.” ** We shall try to avoid this mistake
by qualifying the terms liberty or freedom wherever the context
does not make clear which of the many types of liberty is under
discussion.

*8 Austin’s definition, quoted by Ryan-Millar, op. cit., p. 146, from Lectures on
Jurisprudence, edited by R. Campbell, p. 159. Cf. Ryan-Millar, op. cit., pp. 140 ff.
for other definitions and a criticism of them.

* Lord Acton’s definition, quoted ibid., from his History of Freedom and Other
Essays (London, 1909), p. 3. Lord Acton knew at least two hundred definitions of
freedom, only twelve of which he could accept. Few appear in his writings.
(Cf. F. E. Lally, As Lord Acton Says (Newport, R. I, 1942), pp. 134-1385). For
other definitions ef. also J. Clayton, “ Where is Freedom? ”, Blackfriars, XII (June,
1940), pp. 347-352.

2°P. Sorokin, Social and Cultural Dynamics, TII (New York, 1937), 163. In
God in Economic Life (New York, Paulist Press, 1943), p. 22, Wilfred S. Parsons,
S.J., brings out the same point: “It has grown to be a custom among uninformed
popular writers to speak of liberty and equality as if they were an invention or
discovery of the revolutionists in America and France in the eighteenth century.
This is simply because they are ignorant of history. But because these popular
writers talk this way, Catholics often have an uneasy suspicion that there is some-
thing heretical about liberty and equality. Nothing could be more untrue. The
Fathers of the Church and the Medieval writers, in talking about the state, con-
stantly spoke of liberty and equality, and held that it was in fact Christianity
which introduced these two concepts into Western civilization.”

21 Ibid.
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2. Kinds of Liberty.
A. Uncreated Liberty

Freedom, understood as immunity or exemption from sub-
jection or bondage of one kind or another, is predicated of God
as well as of creatures. The first distinction to be made, there-
fore, is between uncreated and created liberty. Like other
perfections discoverable in creation and predicated of the
Creator, freedom is to be attributed to God analogically, not
univocally, for in Him the mode of freedom differs infinitely
from the manner in which creatures may share it** Liberty
is found in God formally, like being, truth, goodness, and other
perfections in whose formal concept no imperfection is implied.
It is a perfectio simpliciter simplex, like intelligence and life;
not a perfectio mixta, like reason or sensory life. In other words,
liberty is a perfection which can be attributed to God without
reservation and in a formal sense, once our minds have stripped
the concept of the limitations and imperfections associated with
freedom in finite and created entities. In God freedom is abso-
lute, without limitation of any kind; in creatures it is relative,
according to the various limited modalities of the natures which
participate in 1t.*

God’s liberty is a perfection of His will.** It consists in a
supreme independence of all things apart from Himself, a com-
plete immunity from subjection or necessity of any kind, except
the essential necessity of knowing and loving Himself in an
eternal unchanging act that is identical with His nature. Crea-
tion is a product of this infinite freedom,* and God’s independ-
ence in relation to all His creatures is as absolute after as it is
before they are brought into being.

22 Summa Theol., 1, q.18, a.5; also R. Garrigou-Lagrange, God: His Existence
and His Nature, I (St. Louis, 1934), pp. 205 ff., concerning analogy; also II (St.
Louis, 1936), pp. 203 fl.

2*Y. Simon, “Liberty and Authority,” in Proceedings of the American
Catholic Philosophical Association, 1940, pp. 86 ff.

*¢ Summa Theol., I, q.19, a.8; I Cont. Gent., 88; de Ver., q.24, a. 8.

¢ Denzinger, Enchiridion Symbolorum (Freiburg, 1937), 874; 706; etc. Cf.
also Summa Theol., I, q.19, a.3; Garrigou-Lagrange, op. cit., II, 341 ff.
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Since there is no real division or distinction of any sort in
God, we can say that God is liberty, just as we say God is love
or truth. All true freedom outside of Him is a reflection of this
limitless liberty whereby the divine will is immune from neces-
sitation and coercion and is unchangeably fixed in infinite
goodness. In God there is liberty per essentiam; in creatures,
per participationem.

B. Angelic Liberty.

This distinction leads us logically to a consideration of the
varied types of created participation in the absolute freedom
of God. Here the broadest differentiation is between angelic
and human freedom.?® In both the angelic and the human
order the basic liberty is the natural freedom of choice which
is proper to intellectual essences.” This is clearly distinguished
from the supernatural liberty of grace and glory by which the
freedom of angels and men is most truly fulfilled. In other
words, we must distinguish on both the angelic and the human
levels between the natural liberty of the created will and the
supernatural liberty which perfects the wills of creatures in
union with God.

As imperishable and indestructible as the spiritual substances
in which it is rooted, the natural freedom of choice in the angels
is an immunity in the intellectual appetite from inner necessi-
tation and outer viclence; it gives the angels dominion over
their activity. They have both liberty of contradiction, i.e.
liberty of exercise, by which their wills are free to act or not

28 Though “freedom ” is often predicated of irrational creatures, or even of
inanimate natures, this is an extension of the use of the term; more accurately,
the activity of creatures lower than man should be called “spontaneous” rather
than “free.” Spontaneity implies an absence of external restraint, whereas
freedom or liberty mean an absence of any inner necessitation or determination.
The former is freedom only from exterior compulsion; the latter, immunity from
interior necessity. Rational creatures can have both; lower creation, only im-
munity from outer coercion. Cf. Billuart, loc. cit., p. 225.

* Summa Theol., I, q.59, a.8; corp. “ Wherever there is intellect, there is
free-will. It is therefore manifest that just as there is intellect, so is there free-
will in the angels, and in a higher degree of perfection than in man.” Cf. also
ibid., q.83.
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to act; and liberty of specification, by which their wills, in the
act of deliberate choice, may choose any of several possible
objects presented to the will by the intellect. As a natural
property of the created will, it is found intact in the fallen
angels as well as in those who persevered in grace.*®* For not
only the blessed angels in heaven but the reprobate also in hell
and this is true also of human spirits in either place—are free
to choose this or that object, free to use the power of choice or
not to use it, even though their wills are unchangeably fixed in
their last ends.*® Immutability in the final possession of the
last end is no hindrance to all exercise of hiberty, for the act of
election is the proper act of the free will, and election is not
concerned with a choice of ends. The impossibility of a change
or choice in relation to the final end of the will does not elimi-
nate the power to choose among goods that ave ad finem. For
freedom of choice, in angels as well as in men, is definable in
terms of means rather than ends: *the faculty of choosing
means fitted to the end proposed.” *

But it was not for this freedom that the angels were created,
though it is the basic liberty from which every other kind of
freedom must flow. Freedom of the will is a power to be per-
fected, not the perfection of freedom. And the angels’ natural
freedom of choice is perfected by the infusion of the super-
natural freedom of grace and glory. This freedom the rebel
angels lost when they fell from grace. They are condemned to
an eternity of sinfulness and undeveloped freedom in suffering
that loss of God which is the essential penalty of their sin.

It may be noted here that the beatified angels have in their
supernaturalized wills that freedom through charity to which
Christian men are taught to aspire, but that freedom in them,

*® Though the freedom of the angels is not a defined doctrine of the Church,
it is a teaching which clearly pertains to faith. In the Scriptures the angels are
described as ereatures whese good or evil use of freedom is rewarded or punished;
with regard to the fallen angels the Fourth Council of the Lateran (1215)
says: “ Diabolus enim et alii daemones a Deo quidem natura creati sant boni,
sed ipsi per se facti sunt mali.” (Denz. 428)

2 Summa Theol., 1Y, .18, a.4, ad8.

% Leo XIII, Libertas. Cf. also Summa Theol., I, q.83, a.3; III, q.18, a. 4,
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though supernatural, is not Christian freedom. The reason is
that the human Christ is not the channel for the infusion of
supernatural life into the angels, but into men.*

C. Human Liberty.

We have pointed out above that the distinction between
natural and supernatural freedom must be applied to the liberty
of men as well as of angels. In the natural freedom of the
human will a twofold distinction must be made, between free-
dom from coaction and freedom from necessitation. The
former, also termed freedom of spontaneity, is immunity from
external determination or viclence; the latter, freedom from
both external and internal determination. In this second type
of liberty we have natural freedom of choice properly so called.
The first, freedom of spontaneity, is found in all activity that
proceeds from some intrinsic principle, and is absent only from
things done by force or extrinsic impulse against natural incli-
nation.** Kreedom of spontaneity is rather freedom of action
than freedom of volition.

There are three aspects to the will’s freedom from necessi-
tation: freedom of contradiction, of specification, and of con-
trariety. The first is the will’s liberty of exercise with regard
to its act; the phrase, “ freedom of contradiction,” denotes the
power to will or not will. The second is the will’s freedom with
regard to particular objects which are means to the end; “ free-
dom of specification > signifies that the will can elect this or
that object to specify its act, as and when it chooses. The third
is the will’s freedom in relation to its last end: “ freedom of
contrariety ¥ is had when the will is at liberty, physically,
though not morally, to choose evil as well as good. This last,
sometimes termed moral liberty, is not essentially different
from freedom of specification; except for the fact that liberty
of contrariety deals with a choice of ends rather than means
to an end, it is identical with freedom of specification.®

3LIII Sent., d.13, q.2, a.2.
*2 8. Hugon, O.P., Metaphysice (Paris, 1907), I, 160 ff; 179,
s Cf. H. Merkelbach, O.P., Summa Theologine Moralis (Paris, 1988), I, §7.
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The first of the above types of natural liberty is of the essence
of human freedom; the second pertains to the perfection of
freedom; the third is a defect found in the liberty of those
creatures who are imperfect by reason of not being finally
confirmed in good.** The choosing of evil may be regarded
as a sign of liberty, as sickness is a proof of life. But to will
evil is not liberty or a part of liberty.* If the power to choose
evil were of the essence or of the perfection of freedom, God
Himself would not be free, nor would Christ and the blessed
in heaven. Sin is in a real sense more truly slavery than an
expression of freedom; freedom is most perfectly developed
where sin is an impossibility.*®

What was said of the natural liberty of Angels 1s true also
of free will in man: man was not created for this liberty alone.
The free will is a faculty to be developed, not the perfection
of human freedom. The fulness of development comes to it
not from nature alone, but from the supernatural life of grace,
which perfects nature. Without grace the will and its freedom
remain, but survive undeveloped, cursed with an inborn de-
ficiency in the pursuit of true good. For the will has been
vitiated by the sin of Adam; since the fall, man is inclined to
choose evil, even though the will is never forced, against the
original drive of its nature, to make an evil choice. Man lost
the fulness of liberty in Eden, his original freedom from fault
and unhappiness; * in its place is a moral bondage from which
no power or effort exclusively his own can release him. The
primitive misuse of freedom by the father of the race has
infected our wills, and the other faculties of the soul also, to
such an extent that they cannot be without sin, as they could

3¢ Merkelbach, ibid.; Dict. Theol. Cath., IX, 659 ff; de Ver. q.22, a.6.

3 De Ver., loc. cit.

* Summa Theol, I, q.62, 2.8, ad3: “It belongs to the perfection of its
liberty for the free-will to be able to choose between opposite things, keeping
the order of the end in view; but it comes of the defect of liberty for as to
choose anything by turning away from the order of the end; and this is to sin.
Hence there is greater liberty of will in the angels, who cannot sin, than there
is in ourselves, who can sin.”

3" Summa Theol., I, q.83, a.2, ad 3.
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before the fall.** The will’s bias towards evil cannot be rectified
by any natural means; free will must be emancipated by divine
grace, or it is the tool of man’s self-destruction.®® Grace alone
makes a free will a good will.

The supernatural life of divine grace is then the only source
of full spiritual freedom for mtellectual creatures, a freedom
which means union with God and emancipation from the
bondage of sin. There are two stages in this supernatural
freedom: the freedom of grace in this life; the freedom of glory
in the next. This is the freedom, shared in varying degrees
but essentially the same in all, possessed by all the just on
earth and all the angels and saints in heaven: on earth imper-
fect and incomplete, in heaven perfect and full.*® On earth the
degrees of this liberty correspond to the degrees of charity in
the soul, or the three stages of development in the supernatural
life: of beginners, of the proficient, and of the perfect.**

As it is in men, this freedom of grace and glory is essentially
Christian freedom, because it was won for men, and is given
to them, by Christ. In the angels, however, as we have pointed
out above, this same liberty is supernatural without being at
the same time Christian, since Christ did not redeem the angels
but only mankind. He is their Head, but He is not their
Liberator, because grace was given to them independently of
Christ’s influence when they were created, and glory also was
the reward of those who persevered, without the mediation of
the God-Man. Christian freedom is, therefore, a specifically
human freedom, though the supernatural liberty of the angels
is generically the same life of grace and glory.

We shall return later to a fuller treatment of Christian
freedom. Here we must continue to distinguish various other
types of freedom, all of which are related in some manner to
the supernatural freedom of grace and glory. Up to this point
we have been dealing entirely with the internal and spiritual

* De Ver., q.24, a. 4, ad6. Cf. Summa Theol., I-II, q.85, a.3.
® PDe Ver, q.24, a.l.

# In Joann., cap.8, lect.4.

4 Summa Theol., 1111, q.184, a.4.
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freedoms of intellectual creatures. Man, however, as a com-
posite of spirit and matter, needs for his perfection both as a
man and as a Christian, external liberty. The first distinction
to be placed, therefore, is between man’s natural freedom and
his supernatural freedom; the second, between internal and
external freedom in both the natural and the supernatural

order.*?
Man’s internal freedom in the natural order is the freedom

%2 The divisions of Liberty we have indicated up to now are outlined in the
following schema:

-
uncreated
of contradiction
- natural . .
Liberty < of specification
angelic
tural .
superna . of contradiction
internal of specification
created (freedom of | ¢ contrariety
natural choice)
external ( .
of beginners
human internal of grace < of proficients
L of perfect
of glory

supernatural
(Christian)
external

We may observe here that we are not assigning a place in our division of liberty
to the perverse freedom of actual sin, except to the extent that it is implied, as
act is implied in potentiality, in “freedom of contrariety.” St. Thomas declares
that this so-called freedom “Iis truly slavery, and liberty only according to
opinion.” (Summa Theol., II-1I, q.183, a.4) Elsewhere he has specified whose
opinion he means: “that a man be not checked by the rein of reason from
following concupiscence is liberty in the opinion of one who conceives of that
pursuit as the summum bonum.” (In Rom., cap. 6, lect. 4)

In his commentary on the second book of Sentences, after enumerating
freedom of choice, freedom from sin by grace, and freedom from unhappiness
by glory as the three types of true Liberty simpliciter, St. Thomas adds that
the freedom of sin, in St. Paul’s terminology “{reedom from justice,” is freedom
only secundum quid, and therefore merits no place among the principal species
of liberty. He admits, however, that it is similar to the freedom from sin by grace
“by reason of likeness in mode, for just as sin per se retards one from good
after the manner of a habit or a disposition, so also does justice retard one from
evil.” (II Sent., d. 25, q. 1, 2.5, ad 2; ad 3)
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of choice we have treated above. His external natural liberty
is of two main types: freedom for man as an individual; freedom
for men as members of society. We shall use the terms indi-
vidual and societal to designate these two kinds of external
freedom.

As an individual, every man has certain rights flowing from
the natural law itself, which he must have exterior hiberty to
exercise. Nature itself 1s the basis for each man’s right to life,
to property, to growth in knowledge and virtue, to divine wor-
ship according to the dictates of a right conscience. Pius XTI
has enumerated the following as “fundamental personal
rights
the right to maintain and develop one’s corporal, intellectual and
moral life and especially the right to religious formation and educa-
tion; the right to worship God in private and public and to carry
on religious works of charity; the right to marry and to achieve
the aim of married life; the right to conjugal and domestic society;
the right to work as the indispensable means towards the mainten-
ance of family life; the right to free choice of a state of life, and
hence, too, of the priesthood or religious life; the right to the
use of material goods, in keeping with one’s duties and social
limitations.*

Even apart from whatever liberty the infusion of super-
natural life may bring to men, these rights are essential to
human nature and its normal development. From this Liberty
of the individual based on the natural moral law are to be
clearly distinguished what are now usually termed “ liberties,”
which flow from positive law and human agreements. These
“ hiberties ” may be further distinguished as either civil or
political; the most important difference between the two is that
civil rights have as their immediate end the welfare of the
individual, while political rights are primarily directed to a
public purpose.*

Civil rights ave those which the individual has as a member
of the community, “ conferred by the State for the promotion

43 Christmas Message, 1942,
% Ryan-Millar, op. cit., pp. 276-281, “The Rights of the Citizen.”
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of the common good and the welfare of the individual.” ®
Among the rights guaranteed by positive legislation are usually
found many already due to men as natural rights; these rights
can then be termed “ civil liberties ” as well as natural rights.
Already man’s inalienable possession as gifts of God, these
rights cannot be granted by the State; but the State can
guarantee them. Civil rights properly so called, however, are
those guaranteed in human law which are not already granted
in the law of nature. The right to a trial by jury in criminal
prosecutions is, in the United States, a civil right or liberty
in this sense, inasmuch as it is not a right contained in the
natural moral law. In the same manner, the political rights of
the citizen, which “ have to do mainly with voting and holding
office ” ** are guarantees of positive rather than natural law.

Without prejudice to the natural law civil liberties may be,
through constitutional processes, increased, restricted, or abro-
gated. The nullification of the right to vote, for example, “ does
not amount to a violation of any natural right. The elective
franchise is not among the natural rights of the individual. Tt
is created by the State for a civil purpose which might con-
ceivably be attained, and in several countries has been attained,
without universal suffrage.” *

3. A. Ryan, The Catholic Church and the Citizen (New York, 1928), p. 86.

¢ Ibid., p. 91.

*7Ibid. Cf. also Declining Liberty and Other Papers (New York, 1927), by the
same author. On pp. 8-4 of this work he writes: “Modern public liberty is of
three principal kinds: civil, economic, and political. The first affects the individual
in the ordinary activities of life. It includes freedom of worship and expression,
freedom to move about, to engage in a lawful sccupation, to join with one’s fellows
in various forms of association, to make contracts, and to enjoy due process of law.
Economic liberty falls under the head of civil liberty in so far as it concerns the
right to labor, to follow a business, to acquire property. As economic opportunity,
however, it constitutes a special and very important kind of liberty. In this sense,
it means not merely absence of arbitrary restraint, It denotes the presence of
effectual and reasonable opportunity. Obviously this is considerably more than
mere freedom to enter economic contracts. For these may or may not be adequate
to a reasonable kind of life. Finally, political liberty denotes the legal power of the
citizen to take part in the processes of representative government. It covers
chiefly membership in political associations, exercise of the electoral franchise, and
holding public office.” Cf. also Maritain, The Rights of Man and Natural Law
(New York, 1943).
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This distinction between the external personal freedom which
is of natural right and the liberties granted the individual by
human law is most clearly evidenced in regimes where slavery
was a legally recognized institution. For slaves, even though
they may not be in possession of the civil and political rights
of citizens, have natural rights anterior to positive law which
may not be denied. Human slavery is of the body, not of the
soul.*®* No master may compel an obedience which would be
sinful, or make demands contrary to fundamental hiuman rights
in matters that pertain to the nature of the body.* Slave or
free, every man enjoys all the fundamental rights that spring
from the principles of his human nature: “ the right to life, to
bodily integrity, to the necessary means of existence; the right
to tend towards his ultimate goal in the path marked out for
him by God; the right of association and the right to possess
and use property.”

As organized in society, and especially in the natural societies
into which they are born, men have by natural right other
indestructible freedoms. The family, imperfect society of the
natural order, must have its own societal liberty to exercise
all the rights due it by the natural law. The family is “a
society limited indeed in numbers, but a true society, anterior
to every kind of State or nation, with rights and duties of its
own, totally independent of the commonwealth . . . governed
by a power within itself, that is to say by the father.” 5

*® Sumina Theol., IL-II, q. 104, 2.6, ad 1.

*® Ibid., a. 5, corp.

¢ Pius X1, Divini Redemptoris.

In the Declaration of Independence, the terms ¢ life, liberty, and the pursuit of
happiness ” include the rights spoken of above. “Happily for the United States,
the doctrine of natural rights has a definite place in American political principles.
It is specifically and strikingly recognized in the Declaration of Independence . .
Life and liberty include a very large part of the province of natural rights, while
the pursuit of happiness implies the right to marry, to possess property and to
enjoy some measure of economic opportunity. Liberty is a term of very wide
comprehension comprising, in addition to freedom of movement and Immunity
from political oppression, freedom of education, religion, speech, and writing. The
right to life includes immunity from all forms of arbitrary physical assault.” Ryan,
The Catholic Church and the Citizen, pp. 85-86.

51 Leo XIII, Rerum Noverum.
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No regime can be just where the natural rights of domestic
society are ignored or denied.”” The right to marry, to beget
children, and to educate them in accordance with divine law
cannot be destroyed or interfered with; no government may
subvert the natural rights of the family by intruding into the
life of the home in such a way as to prevent the exercise of
God-given liberties.® The free family must be at the base of
any truly just, free, and fully human social order.

A second great societal freedom belongs to men collectively
as members of the social order: the freedom of the State. As
the perfect society in the natural order, the State has strict
rights to liberty in its own sphere of action. It has an auton-
omy, due it by the natural moral law, which no other State
can justly impede, and which the Church too must respect.
Within the limits of its own legitimate activity, it is free and
independent.®*

52 “ Provided the limits be not transgressed which are prescribed by the very
purposes for which it exists, the family has, at least, equal rights with the State
in the choice and pursuit of those things which are needful to its preservation and
its just liberty. We say, at least equal rights; for since the domestic household is
anterior both in idea and in fact to the gathering of men into a commonwealth,
the former must necessarily have rights and duties which are prior to those of the
latter, and which rest more immediately on nature. If the citizens of a State, if
the families, on entering into association and fellowship, experienced at the hands
of the State hindrance instead of help, and found their rights attacked instead of
being protected, such association were rather to be repudiated than sought after.”
Ibid., p. 174,

5« The idea, then, that the civil government should, at its own discretion,
penetrate and pervade the family and the household, is a great and pernicious
mistake. True, if a family finds itself in great difficulty, utterly friendless, and
without prospect of help, it is right that extreme necessity be met by public aid;
for each family is a part of the commonwealth. In like manner, if within the
walls of the household there occur grave disturbance of mutual rights, the public
power must intervene to force each party to give the other what is due; for this
is not to rob citizens of their rights, but justly and properly to safeguard and
strengthen them. But the rulers of the State must go no further: nature hids
them stop here.” Ibid.

5¢ Cf. the Encyclical Immortale Dei of Leo XIII (Nov. 1, 1885) for a summary
of the Church’s teaching on the State and the relationship between Church and
State. The twentieth century finds the Church defending the rights of the State
in such statements as the following from Pius XII:

“A fundamental condition of a just and honorable peace is to assure the right



CHRISTIAN LIBERTY 229

D. The Aristotelian notion of liberty.

Before turning to a discussion of Christian freedom, a brief
treatment here of another approach to the nature of freedom
will be helpful. We have already distinguished many types of
liberty on the basis of the general notion of freedom as *im-
munity or exemption from servitude or subjection.” For our
purposes this mode of defining and dividing is an adequate
method of arriving at fundamental concepts and of relating
the freedom which is specifically Christian to other species of
freedom. But this is a negative approach, as the very words
“immunity ” and “ exemption ” imply. There is another, and
a more positive method, which should not be passed over,
since it provides a complementary view of the concept of
freedom. It is found in the Aristotelian definition of the free
man as causa sui, - the man who exists for his own sake and
not for another’s.” ** St. Thomas has adopted the formula and
uses it frequently.®® “ A slave differs from a free man in that
the latter has the disposal of himself, as is stated in the begin-
ning of the Metaphysics, whereas the slave is ordered to
another. . . . That man is master of another as his slave when
he assigns the one, whose master he is, to his own—mnamely,
the master’s use.” ™ The definition of a slave given in this

to life and independence of all nations, large and small, strong and weak. One
nation’s will to live must never be tantamount to a death sentence for another.”
Christmas Message, 1939.

“ Within the limits of a new order founded on moral principles there is no room
for the violation of the freedom, integrity, and security of other States; no matter
what may be their territorial extension or their capacity for defense. If it is
inevitable that the powerful States should, by reason of their greater potentialities
and their power, play leading roles in the formation of economic groups com-
prising not only themselves but also smaller and weaker States as well, it 1s,
nevertheless, indispensable that in the interests of the common good they, as all
others, respect the rights of those smaller States to political freedom, to economic
development and to the adequate protection, in the case of conflicts between
nations, of that neutrality which is theirs according to the natural as well as
international law.” Christmas Message, 1941.

56 I Metaphysica, c. 2.

% Summa Theol., I, q.96, a.4; IV Cont. Gent., 22; In Gal., cap. 5, lect. 3; etc.

5" Summa Theol. 1, q.96, a. 4.
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text corresponds to another Aristotelian concept, which terms
a slave an nstrumentum animatum, a living tool for the
master’s use and for his purposes.”® Both liberty and slavery
are thus described in terms of causality, slavery being inferior
because it implies an inferiority in causality.

Though Arnistotle’s definition is given of a species of freedom,
1. e., civil freedom, the universal applicability of the concept
causa sut is evident. Self-causality or self-causation should be
discoverable in some degree in all types of freedom.

St. Thomas has further elaborated this notion by pointing
out that the free man is his own cause in two orders of
causality; efficient and final.®® (This is to be understood, of
course, in the light of the general Thomistic doctrine concerning
the divine causality as the first efficient cause of all free as
well as necessary actions.) That man is free who acts as he
himself chooses and for his own ends, rather than under the
impulse of another’s choice and for another’s purpose.

This concept of freedom, properly understood and with the
necessary qualifications that arise from the analogical char-
acter of such predication, is verified in the absolute and un-
created freedom of God Himself, Who acts as He wills, without
interior or exterior constraint, and Who freely wills Himself
as the first object of His activity. The divine aseity 1s an
infinite freedom which means supreme independence of all
causation in the order of efficient and final causality. As un-
caused, God is infinitely causa suz, uninfluenced in the exercise
of His power or the direction of His activity by anything save
His own wisdom and goodness.

The concept of freedom as self-dominion or self-causation
may be applied to each of the members of the division of liberty
given above. The dominion over personal activity is greater
in the angelic order than in the human, because the natural
powers of causality in angels are greater than those in men.
When the natural powers of intellectual creatures are elevated
by the influx of grace and the supernatural life, the increase

581 Politica, 2.
% In V Pol., lect. 7; in VI Pol., lect. 2; in Gal,, cap. 5, lect. 8.
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in the powers of causation implies a corresponding develop-
ment in the freedom and self-dominion of the creature. In
other words, men and angels enjoy freedom, naturally and
supernaturally, to the extent and degree they can act, under
God, of themselves and for themselves. The perfection of
their liberty varies, according to the degree of causative power
they receive. In men, the actualizing of spiritual powers by
good habits (the intellectual, moral, and especially the theo-
logical virtues), by increasing causal power in intellect and
will, enlarges the self-possession and self-mastery which are
identical with human freedom. Every supernatural or natural
influx of causal power, habitual or transient, means growth in
freedom. The greater the creature’s participation in God’s
infinite causality, the greater its freedom.

There 1s an analogy for this truth in the development of
corporeal perfection. Just as the natural perfecting of the body
i strength, health, and maturity makes the adult far ireer than
the child physically, by reason of the increase in exterior self-
possession and self-dominion, so alse a development of per-
fections that are specifically human, i. e., virtues of the intellect
and the will, bring an intellectual and moral maturity which
mvolves fuller interior freedom. Such perfections mean an in-
creased sharing in the divine asestas, God’s absolute liberty and
independence of all things outside Himself; they mean a growth
in inwardness, seli-possession, and autonomy, which tends to
the perfect freedom of the sons of God.

Inasmuch as true freedom must be a reflection of the divine
independence and perfection, error, which means intellectual
imperfection, and s, which means deficiency in the will, are
excluded from any place in real freedom. Ewvil is in no sense a
God-like perfection; as a privation of being, evil in itself is
nothingness; in itself it has no being, no existence, no causality.
To the extent that any creature is deficient and evil, it is not
causa sui, since evil cannot be a cause except per accidens,
1. e., through the good in which evil if found.® Per se, therefore,
error and sin, the evils of the intellect and the will, are devoid

% Summa Theol., I, q.48, 2.1, ad 3.
3
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of reality, and obstacles to causality and the freedom which
flows from causality; in man they are impediments to action
“ according to intellect and reason, and towards one’s personal
good according to intellect and reason ”; thus they stand in
the way of freedom since “man is said to be free especially
when he acts according to intellect and reason, and towards a
good of his own according to intellect and reason.” *

Only perfections, therefore, can contribute to the essential
mner freedom of intellectual creatures; only development in the
orders of truth and of goodness can make the creature increas-
ingly causa sui. In the hierarchy of these perfections, natural
and supernatural, grace and charity stand in the highest place
as the closest approximation to the divine aseitas of the mner
life of the Holy Trinity; for grace and charity beget in the soul
a voluntariness in the fulfillment of God’s law through an
affective union of the human will with the divine. The super-
natural life of the soul gives men a supernatural self-dominion,
in which the concept of the free man as causa sui is perfectly
verified.

3. Christian Liberty.

A. FEssence of Christian Liberty.

We have already indicated the need of distingunishing between
man’s liberty in the natural order and his supernatural liberty
by grace. To both members of that distinction we must add
the further sub-distinction between internal and external free-
dom. For the nature of man as a composite of matter and spirit
demands an extension of liberty, be it the freedom of nature or
of grace, into the external life of mankind.

The interior perfecting of the human soul, mind, and will by
habitual grace and its accompanying virtues and gifts is the
essential Christian freedem. It is
not the creation of human power and will, but the birthright of the
Christian as child of God, reborn in Christ and vivified by the

Spirit. It is therefore a much more fundamental thing than what
we commonly understand by religious freedom. In modern times

L on V Pol., lect. 7.
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Christian freedom has usually been considered in reference either
to the freedom of the individual conscience against external com-
pulsion or to the freedom of the Christian community—the Church
—against the State. But the first freedom from which these are
derivative and dependent is the freedom of the spirit—the new
creation which changes man’s nature and liberates him from the
state of psychological and moral bondage to the world and the
forces that rule the world.s?

The purpose of that freedom 1is the sanctification and eventual
salvation of the human person, accomplished by the elevation
of man to a state of divine sonship through the infusion of a
supernatural life which is a created participation in the divine
nature. There are two stages in this life of supernatural liberty:
the first, the life of grace on earth; the second, the life of glory
in Heaven.

St. Augustine describes the unfolding of this higher freedom:

The first stage of liberty is to be free from crimes . . . When a
man has begun to be free from these (and every Christian ought
to be so), he begins to raise his head to liberty; but that is liberty
begun, not completed . . . In part liberty, in part bendage; not
yet pure, not yet full liberty, because not yet eternity . .. In
what measure we serve God we are free; in what measure we serve
the law of sin, we are still in bondage. . . . When shall it be a
full and perfect liberty? When enmities are no more; when death,
the last enemy, shall be destroyed.®

In his commentary on the same verses in St. John’s Gospel
which inspired the above statement of St. Augustine, St.
Thomas systematizes, with characteristic precision, the Augus-
tinian teaching, and amplifies it:

To be a disciple of Christ is a privilege of great dignity . . . Yet
to know the truth is still greater, since that is the geal of a dis-
ciple. This too the Lord gives believers: therefore does He say:
You shall know the truth, namely (a) of the doctrine I teach; . . .
(b) of the grace I impart; . . . (¢} of the eternity in which I abide
. . . But the greatest [privilege] of all is the gaining of that liberty

¢2C. Dawson, “ Christian Freedom,” The Dublin Review, CVI July 1942),

pp. 5-6.
¢ Super Joannem, tract 41.
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which the knowledge of the truth begets in those who believe;
therefore He says: And the truth shall make you free . . . And
this freedom is from three things: for the truth of Christ’s doctrine
will free us from the error of falsehood; . . . the truth of His grace,
from the bondage of sin; . . . the truth of His eternity, from cor-
ruption . . . True and spiritual liberty . . . is the liberty of grace,
which is “ to be free from crimes.” This is imperfect . . . The liberty
of glory is perfect and full . . . because there will be nothing
inclining us to evil, nothing oppressing us, for there will be freedom
from sin and from punishment.®*

It is evident from these descriptions of Christian liberty that
there are involved mn it two elements: a deliverance from sin
and all sin implies, and a movement towards God. As sin
itself implies an aversion from God as well as a conversion to
creatures, so the spiritual liberation of the Christian soul in-
volves a retreat from evil and an advance to good; an escape
from sin’s dominion and a flight to God’s.

The reality of the sinner’s slavery is affirmed in the words of
Christ: “ Every one who commits sin is a slave of sin.” ® The
soul in this bondage serves also whatever incites to sin, that is,
the world, the devil, and the flesh. But the world and the devil
make use principally of the flesh and its desires to tempt men
and deepen their slavery. Before the reign of grace in the soul
the flesh rules the spirit, the disorderly inclinations of the
sensual appetite impelling the soul to act contrary to the rule
of reason.® Only when strengthened by grace can the soul
assert its due dominion over the body. For the disorder arises
from the loss of grace by the sin of Adam, and only the grace of
the new Adam can restore the primitive order in the appetites
of men,

This liberation from the dominion of sin includes also deliver-
ance from subjection to the devil. By original sin and grave
personal sin men become slaves of the devil. Satan is an
mvisible master to whose despotism men condemn themselves
by mortal sin ® but from whom they cannot in like manner

¢ In Joann., cap. 8, lect. 4. *® Summa Theol., I-1I, q.91, a.6.
% John, 8:24. *TIbid., q.80, a.4, ad 2.
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voluntarily release themselves. The price of ransom from the
double slavery to sin and the devil was paid for mankind in
the Passion of Christ, Who alone can apply the grace of free-
dom to the enslaved. No purely human power can aid them.®

Satan can lord it over sinners only because God in His justice
permits him to do so.” It is for this reason that the devil is
termed by St. Paul “ the god of this world,” * God’s wisdom
and justice allowing worldlings to serve him.™ As Christ is
actually head of all those justified by His grace, so Satan is head
of all in the state of sin; " sinners are the devil’s soms, as the
just are the sons of God.”™

Thus it is clear that man is always in subjection, whether
he enjoys the true freedom of the sons of God, or the freedom
from justice of followers of Satan. Human liberty must neces-
sarily bow under one yoke or the other; there 1s no escaping the
subordinate condition of our nature.

Negatively, then, the interior freedom of the Christian soul
means liberation from the bondage of sin and Satan. Positively,
1t means freedom to be a child of God and a citizen of heaven,
and opportunity to grow in that sonship and citizenship. The

%8 C. Dawson, ¢ Christian Freedom,” p. 2: ** The Gospel of Christ was essentially
the good news of the coming of the Kingdom, but at the same time it raised the
whole idea of redemption and deliverance to a new plane. It was no longer a
question of national deliverance by the establishment of a social or political
theocracy. It was the reversal of a universal cosmic process which had reduced the
whole human race to a state of slavery. It was a moral deliverance, but it was
also much more than that, We are so accustomed to the traditional Christian
terminology of sin and redemption that we are apt to forget what these words
meant to the early Christians. For to them sin was not simply unethical be-
haviour, it was a real state of slavery to powers outside humanity and stronger than
man, the sf)iritual forces of evil which were the rulers of this dark age. Modern
writers . . . have described almost precisely the same conceptions and the same
psychological attitude among converts from paganism today.”

% Summa Theol., 111, q. 48, a.4, ad 2.

I Cor. 4 :4.

" Summa Theol., I, q.65, a.1.

"2 Ibid., TIL, q.8, a.1; a.7. It should be noted, however, that the devil’s
influence upon sinners is exterior only, and not interior like the influence of Christ
the Head upon His Mystical Body.

" Ibid., I, q.114, 2.3, ad 2.
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infusion of habitual grace begins a divine life in the soul and
initiates the restoration of the original harmony and liberty
that reigned in Adam before the fall.

Habitual grace generates in the soul the status of Christian
freedom; it is the esse of spiritual liberty. This life of freedom
bursts into action through the virtues and gifts which flow
into the powers of the soul from grace, but especially through
the virtue of charity which is rooted in the will, the power where
natural liberty resides. It is charity above all which gives the
soul the agere of Christian freedom. Thus the infusion of grace
means the birth of supernatural hiberty; the infusion of charity,
its growth and perfection.

Charity gives the will a spontaneity and pleasure in virtuous
activity which no natural perfection can impart to the powers
of man. “No virtue has so great an inclination to its act as
charity, nor does any operate with such delight.” ”* This free-
dom of charity is transmitted to all the other powers of the
soul whose acts 1s commands; it circulates in the whole man.
By fixing the will upon its true last end, charity leaves freedom
of choice unimpeded in the selection of those objects which are
ad finem. Thus it gives adequate direction, not from outside
the will but from within, to the act of election which is the
proper act of free will.”> More than that, it is a stimulus to
activity which will bring about the growth of love and super-
natural liberty. For the degrees of charity are the degrees of
Christian freedom.

B. Degrees of Christian Liberty.

Though the natural freedom of the human will does not admit,
per se, of degrees, there are gradations in the perfection of
supernatural liberty.”® “ Free will, as freedom from compulsion,

™ Summa Theol., II-1L, q. 23, a.2, corp.

5« The free-will is not a distinct power from the will. Yet charity is not in the
will considered as free-will, the act of which is to choose. For choice is of things
directed to the end, whereas the will is of the end itself. Hence, charity, whose
object is the last end, should be described as residing in the will rather than in
the free-will.” Ibid., q.24, a.1, ad 3.

*® Summa Theol., I, q.59, 2.3, ad 3.
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does not admit of the more and the less; but when freedom from
sin and from unhappiness are taken into account, it is said to
be freer in one state than in another.” ™ In this life the degrees
of Christian freedom are the degrees of charity. Progress in
the love of God and neighbor brings an increase in freedom
from sin in this life, and the degree of charity possessed at
death determines the degree of perfection in the liberty of glory.
The three stages of Christian perfection: the purgative, illu-
minative,.and unitive ways, are stages in the development here
on earth of the liberty of the Christian soul.” In this life no
limit can be set to the increase of spiritual liberty.”

Thus there is no uniform level of spiritual liberty among
Christians in the state of grace. Freedom in the pursuit of
goodness and the search for God will not be identical for the
prodigal newly restored to friendship with God, and for the
saint who has mnever lost his baptismal ionocence. Among
sinners too, there is a corresponding lack of uniformity in the
measure of their spiritual enslavement; since there is variation
in degree in vice as well as in virtue, there are depths of bondage
to which not every evildoer will descend, just as there are
heights of liberty none but saints will scale.®* The stronger the
disposition to sin, the deeper the soul’s enslavement; yet no
such impulse, no matter how deeply rooted, will destroy the
will’s innate freedom of choice, or of itself eliminate the soul’s
responsibility for sinful action®

" De Ver., q.24, a.10, ad 7.

"® Summa Theol., II-11, q.183, a.4, corp; cf. also ibid., ad1; ¥ Sent., d.25,
q.1, a. 4.

" Summa Theol., IT-11, q. 24, a.7.

807 Sent., d.25, q.1, a.4: “The free will is so called from the fact that it
cannot be forced. But forece . . . is of two kinds: one compelling, and the other,
inducing or impelling. Now it is natural to, and of the essence of, the free will,
not to be completely (sufficienter) constrained by any compelling force, and this
belongs to it whatever be its state; accordingly, such liberty as this is not increased
or lessened per se, but only per accidens. . .. But that liberty which is from
impulses or dispositive causes which incline the will in omne direction rather than
another, is increased and lessened, acquired and lost; this type of liberty, then, is
also enlarged or diminished per se in man according to the different states in
which he is found.”

2 Ibid., ad 4.
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C. Extent of Christian Liberty.

Though the supernatural Christian freedom of which we have
been speaking is essentially interior, rooted in the soul and its
faculties, its influence is not limited to the interior life and
activity of man. Man, as we have noted, is a unit composed
of matter and spirit, and it is the whole composite that is
sanctified by divine grace; it is the whole man who is freed
by grace from the bondage of sin. Consequently, this liberty
of grace must be externalized in the visible and earthly life
of the Christian: it must overflow intoc his contact with men
and society.

The natural liberty of free choice does not remain locked in
the human heart in such a way as to have no exterior mani-
festation and influence; so also the supernatural freedom of the
Chnistian soul must have its proper externalization. Perhaps
a better place to find an analogy to the external Christian
freedom is in the supematurﬂ term of Christian liberty, the
life of glory, rather than in the natural freedom of the will
which it perfects. In the life of glory, the perfect happiness
and complete liberty of the sons of God will, after the general
Resurrection, overflow into their bodies, per redundantiom, as
St. Thomas says.®”* Since the life of grace and faith on earth
is the seed of the life of glory, we should expect a redundance
here on earth also of their inner blessedness and freedom in the
outer life of Christians, to whatever extent that overflow of the
invisible into the visible may be possible. Does not the same
Apostle who wrote “ Where the Spirit of the Lord is, there is
freedom,” tell us also that the bodies of true Christians are the
temples of the Holy Spirit? *

In any case, even apart from these considerations, it is clear
that the influence of the body upon the soul demands that cer-
tain essential external requirements be provided to help guar-
antee the survival and development of the inner Christian
liberty. From either point of view, i.e., the soul’s influence
upon the body, or the body’s upon the soul, the necessity for

82 Summa Theol., I-11, q. 4, a.5; a.6. 8 TI Cor., 8:17; I Cor., 6:19.
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an outward realization of Christian freedom is evident.®* We
may speak of these external manifestations of Chiristian free-
dom as Christian liberty per redundantiam vel per participa-
tionem, the internal emancipation by grace from the slavery
of sin constituting Christian freedom per essentiam. These out-
ward expressions of the inward Christian life are not necessary,
absolutely speaking, ad esse but ad bene esse of the Christian
soul and the liberty of the sons of God.

What external hiberty or liberties flow from the inner Chris-
tian liberty as its normal expression, or as an essential condition
for its existence and enrichment? In general, the answer will
be: every exterior freedom needed to be and to live as a
Christian.®® Specifically, those external liberties will include all
that freedom outlined above which belongs to all men by
natural right either as individuals or as organized in society.
In a word, all the natural freedoms due to men individually and
collectively are due them a fortiort as Christians; the inner
“ freedom wherewith Christ has made us free ” * gives super-
natural rights to any outer expression the legitimate exercise
of Christian freedom demands. Not that Christians must neces-
sarily have more external rights and freedoms than non-
Christians, but rather that Christians have more reason for
the same rights, i.e., they have the same natural rights as
all others a fortiori. In other words, the freedoms guaranteed
the race by the natural law have been christened by the Liber-
ator of mankind, and consecrated to the fulfillment of higher
duties than the natural law imposes. The natural freedoms thus
baptized may rightly be called Christian, for when the sons of

8¢ Cf. Summa Theol., I-IL, q.4, a.5-8, for St. Thomas’s doctrine on the relation-
ship between body and soul in the development of the life of grace, as well as a
discussion of the need of external goods and of association with other men in the
pursuit of interior perfection.

85« For Christian life to develop it must have recourse to external and sensible
means; . . . the Church, being a society of men, cannot exist or develop if it does
not enjoy liberty of action, and . . . its members have the right to find in civil
society the possibility of living according to their conscience.” Pius XI, Firmissi-
mam Constantiam (Nos es Muy) Apostolic Letter on the Religious Situation in
Mexico.

® Gal., 4:31.
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Adam achieve by grace the nobler status of sons of God, both
the interior freedom of choice and the exterior liberties due the
free creature are elevated to a higher plane, perfected by
becoming Christian.®”

The chief external manifestation of the Christian’s freedom
1s a true freedom of conscience which Leo XIIY has expressly
termed “ Christian liberty.” 1t is a liberty of conscience which
means that

every man in the State may follow the will of God and, from a
consciousness of duty and free from every obstacle, obey His
commands. This, indeed, is true liberty, a liberty worthy of the
sons of God, which nobly maintains the dignity of man, and is
stronger than all violence or wrong—a liberty which the Church
has always desired and held most dear. This is the kind of liberty
the Apostles claimed for themselves with intrepid constancy, which
the Apologists of Christianity confirmed by their writings, and
which the martyrs in vast numbers consecrated by their blood.
And deservedly so; for this Christian liberty bears witness to the
absolute and most just dominion of God over man, and to the
chief and supreme duty of man towards God.3®

Thus the freedom of conscience which is man’s right by
natural law is christianized in the freedom of the baptized to
follow Christ without let or hindrance from others. In render-
ing to God what is God’s according to the dictates of a Chris-
tion conscience, he is not to be deterred by the secular authority
of the State or by any other institution. “ The believer has an
inalienable right to profess his faith and put it into practice in
the manner suited to him. . . . Laws that suppress or make
this profession and practice difficult contradict the natural
law.” &

8 Pius X1, Divini Redemptoris: “Man has a spiritual and immortal soul. He
is a person, marvelously endowed by his Creator with gifts of body and mind. . . .
God alone is his last end, in this life and the next. By sanctifying grace He is
raised to the dignity of a son of God, and incorporated into the Kingdom of God
in the Mystical Body of Christ. In consequence he has been endowed with many
and varied prerogatives: the right to life, to bodily integrity, to the necessary means
of existence; the right to tend to his ultimate goal in the path marked out for
him by God; the right of association and the right to possess and use property.”

88 Libertas Praestantissimum.

% Pius X1, Mit brennender Sorge.
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It is to be noted here, however, that in the exercise of her
authority the Church cannot viclate the Christian liberty of
her members, since her judgments and commands cannot fail
to be a protection and guide for Christian freedom. In other
words, the State can mterfere with the exercise of Christian
liberty; the Church cannot, either by her doctrinal guidance of
the human mind, or by her disciplinary measures.*

Freedom to become and to remain a Christian, to receive a
Christian education, to profess the Christian faith in private
and in public without fear of penalty—all these rights are
implied in true liberty of conscience.* This basic freedom of

°® The eighteenth proposition of the Synod of Pistola was condemned by Pius
VI as “false, temerarious, scandalous, pernicious, offensive to pious ears, injurious
to the Church and to the Spirit of God, by which she is governed, at least
erroneous,” because the doctrine it sets forth ¢ subjects to scrutiny the discipline
established and approved by the Church, as if the Church could establish a useless
discipline or one which would be too onerous for Christian liberty to bear.” (Denz.
1578)

After referring to this condemnation in Testem Benevolentiae (to Cardinal
Gibbons, Jan. 22, 1899), Leo XIII protests against those who “judge that a
certain liberty ought to be introduced into the Church, so that, limiting the
exercise and vigilance of its powers, each one of the faithful may act more freely
in pursuance of his own natural bent and capacity. They affirm, namely, that
this is called for in order to imitate that liberty which, though quite recently
introduced, is now the law and foundation of almost every civil community.
On that point we have spoken very much at length [in the Encyclical Im-
mortale Der] . . . We have also shown the difference between the Church, which
is of divine right, and all other associations, which subsist by the free will of men.
It is of importance, therefore, to note particularly an opinion which is adduced as
a sort of argument to urge the granting of such liberty to Catholics. For they
say, in speaking of the infallible teaching of the Roman Pontiff, that after the
solemn decision formulated in the Vatican Council, there is no more need of
solicitude in that regard, and, because of its now being out of dispute, a wider
field of thought and action is thrown open to individuals. A preposterous method
of arguing, surely. For if anything is suggested by the infallible teaching of the
Church, it is certainly that no one should wish to withdraw from it; nay, that all
should strive to be thoroughly imbued with and be guided by its spirit, so as to
be the more easily preserved from any private error whatsoever.”

! The religious freedom of the Christian implies also ““ the right to a reasonable
liberty in the choice of a state of life and fulfillment of a true vocation; a personal
right, this last, if there ever was one, belonging to the spirit and sublime when the
higher imprescriptible rights of God and the Church meet, as in the choice and
fulfillment of the priestly and religious vocations.” Pius XII, in his Pentecost
Radio Broadcast, June I, 1941.
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the Christian, which can appeal to a higher law in the face of
every secular attempt to impede or destroy the supernatural
liberty of the soul, becomes a safeguard of other fundamental
human freedoms. Leo XIII has pointed out that obedience to
God rather than men in cases where human power exceeds
itself by demanding what is contrary to the eternal law of God,
results in the erection of an effective defense against tyranny.
“ The authority in the State will not have all its own way, but
the interests and rights of all will be safeguarded-—the rights
of individuals, of domestic society, and of all the members of
the commonwealth. - All are thus free to live according to law
and right reason; and in this . . . true liberty really consists.”

Is man’s natural right to freedom of conscience the only
human freedom which is christened by dedication to the service
of Christ? Or may we rightly extend the term Christian also
to other rights and liberties Christians possess? It seems clear
from the Church’s use of the term Christian liberty that we
need not restrict the phrase either to the inner freedom of the
soul by grace or to the freedom of conscience treated above.
Leo XIII, for example, uses it to designate civil freedom when
he says: “ Wherever Christian morality and laws are in high
repute, wherever religion has so developed men that they
observe justice and hold human dignity in honor, wherever
there has spread far and wide the spirit of fraternal love which
Christ has taught us, there neither slavery mor cruelty nor
barbarism can remain; but there a high morality flourishes, and
a Christian liberty held high in civil esteem.” ** In a prayer for
the Roman Emperor in the Missal, unused since 1804, the
Church employed the term to designate the external freedom
of the Christian people: “ Accept, O Lord, the prayers and
offerings of Thy Church for the safety of Thy supphant servant;
and for the protection of faithful nations work the ancient
marvels of Thy power; that, the enemies of peace overcome,
Christian liberty may serve Thee in security.” ** Elsewhere we

2 Libertas Praestantissimum.

3 Leo XIII, Letter Ecclesiae Catholicae (Nov. 20, 1890), to Cardinal Lavigerie.
Lettres Apostoliques de S. S. Leon X111, 11, 298-303.

®¢ Orationes diversae, 5.
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find the equivalent phrase “ evangelical liberty ” designating
external freedom in the political order.”

It is safe to assert then that in the mind of the Church
Christian liberty, though principally and primarily a freedom
of the spirit, must also be in its fulness a freedom of the flesh;
there must be an exterior Christian liberty flowing {orth from
the intangible inner life of supernatural freedom.

The economic liberty due to man as a natural right, so ably
defended by Leo XIII and Pius XTI in their social encyclicals,
is a truly Christian freedom in a social order where property is
dedicated to Christian aims and its use is regulated by Chris-
tian ideals. The false teachings which would concentrate wealth
under the control of the State or of a powerful faction within
the State are as opposed to revealed doctrine as they are to
reason. In other words, not only man’s natural dignity and
development in the human order but his supernatural dignity
and development as well require economic security and free-
dom, security and freedom which we may justly term Christian.®®

Any social structure which defrauds men of their hbuman and
Christian rights to property is evil, since it can thus ““ lay upon
the masses of the poor a yoke little better than slavery itself.” *7

® Teo XIIL, In Plurimis (May 5, 1888): “Towards the end of the fifieenth
century . . . the base stain of slavery had been nearly blotted out from ameng
Christian nations, and states were anxious to stand firmly in evangelical liberty.”

% We have been unable to find any official statement of the Church which
speaks directly of economic liberty as Christian liberty (though it may be obliquely
referred to in the citations given above from Leo XIII). We can see no reason
why the economic freedom which belongs to man as man cannot be regarded as
a Christian freedom when elevated by dedication to a supernatural end. Recog-
nition of the Christian character of economic freedom is to be found in the stress
laid by the Popes of recent years on the need of a just and Christian social order
{o enable men to fulfill their obligations as Christians. The Church’s defense of
property as an essential human liberty is based on fundamental Christian teaching
concerning the nature of man, society, and material goods. The Church pro-
claims as a divine demand that society be so organized as to provide every man
with such external means as will facilitate the practice of Christian virtue. If the
natural right to serve God according to His will is for Christians in the professing
of their faith Christian liberty, so also the natural right to the use of private
possessions is deserving of the name Christian when the right is exercised for
Christian aims.

*" Leo XHI, Rerum Novarum.
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In the mind of the Church an equitable distribution of the
world’s wealth must be a necessary externalization of man-
kind’s free service of Christ, as well as a necessary condition
for the inner life of Christian freedom.”®

While it is true that religious freedom and an economic
liberty essential to the practice of virtue are the primary ex-
ternal requisites for the full inner life of Christian freedom, it
remains true also that the survival and enlargement of super-
natural life do not require civil or political liberty as a sine qua
non. It is entirely possible for Christians to lead lives of high
sanctity in the condition of civil servitude, and the history of
the progress of Christianity among the slaves of the Roman
Empire is concrete proof of that possibility. Yet it belongs to
Christians to be free externally, and it is solidly established that

°8“QOur immortal predecessor Leo XIIL, in his famous Encyclical Rerum
Novarum, has already established the principle that for every honest economic
and social order there must be laid down as its basic foundation the right to
private property . .. This private property is in a special manner the natural
fruit of labor, the produce of an intense activity on the part of the man who
acquires it, through his active will, to ensure and improve his own person, his
own living conditions and those of his family, to create for himself and for those
dear to him a field in which they may rightly enjoy not only economic freedom
but also political, cultural, and religious freedom. The Christian conscience can-
not admit as just a social order which either denies in principle or renders impos-
sible or nugatory in practice the natural right to property. . . .

“On the one side we see immense riches dominating public and private
economic life, and often even civic life; and on the other, the countless numbers
of those who, deprived of every direct or indirect security of livelihood, take
no proper interest in the true and higher value of the spirit, abandon their aspira-
tions to genuine freedom, and throw themselves at the feet of any political party,
slaves to whomsoever promises them in some way bread and security. Experience
shows what tyranny, under such circumstances, human nature is capable of even
in our own time.

“In defending, therefore, the principle of private property, the Church pursues
a high ethico-social purpose . .. The Church aims ... at securing that the
institution of private property be such as it should be according to the designs of
God’s wisdom and the disposition of the elements in the social order—a necessary
presupposition to human initiative, an incentive to work to the advantage of life’s
purpose here and hereafter, and an instrument of the liberty and dignity of man,
created in the likeness of God, Who from the beginning assigned to him for his
benefit dominion over material things.” Pius XII, Radio Message on the Fifth
Anniversary of World War I, Sept. 1, 1944, in Bishops® Statement on International
Order (Washington, 1944, N. C. W. C.) pp. 28-29. (Italics ours.)
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civil and political liberty have always been furthered where-
ever the Church’s influence has penetrated. Leo XIII had no
hesitation in saying, “ The powerful influence of the Church
has ever been manifested in the custody and protection of the
civil and political liberty of the people . . . It is sufficient to
recall the fact that slavery, that old reproach of the heathen
nations, was mainly abolished by the beneficent efforts of the
Church.” *°

The Christian religion was not created to bring men the
temporal blessings of civil and political freedom, but a spiritual
emancipation so far superior that St. Thomas speaks of lesser
liberties as “ vain ” in comparison.’” But the overflow of that
deliverance from the bondage of sin by Christian doctrine and
discipline must normally result in a true exteriorization of
Christian freedom in civil and political life.***

The liberating grace of Christ sanctifies not only the indi-
vidual life of man but also his societal life. Just as man’s
natural personal freedoms are “ christianized ” and elevated
by the mfluence of the supernatural, so are the race’s societal
liberties consecrated, in a Christian social order, to divine
service. The freedoms of both the family and the State become
Christian when they serve Christian purposes.

°® Libertas Praestantissimum. Cf. Acton, op. cit., p. 203: “The Church has
succeeded in producing the kind of liberty she exacts for her children only in those
States which she has herself created or transformed. Real freedom has been known
in no State that did not pass through her medieval action. The history of the
Middle Ages is the history of the gradual emancipation of man from every species
of servitude, in proportion as the influence of religion became more penetrating and
more universal. The Church could never abandon that principle of liberty by
which she conquered pagan Rome. The history of the last three centuries
exhibits the gradual revival of declining slavery, which appears under new forms
of oppression as the authority of religion has decreased. The efforts of deliverance
have been violent and reactionary, the progress of dependence sure and inevitable.”
Cf. also J, Balmes, European Civilization (New York, 1850) pp. 90-115.

1% In Joann., cap. 8, lect. 4. St. Thomas is not condemning temporal freedom
from the condition of slavery as he condemns sinful freedom, terming it ¢ perverse ”;
civil freedom is not evil, but rather, unimportant, especially when viewed sub
specie aeternitatis and compared to the spiritual liberty of grace and glory.

' E. Quinn, “Free Will in the Modern World,” Blackfriars, XXI (Aug., 1940),
pp. 459-464,
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As far as the family is concerned, this elevation of natural
rights and consecration of natural Liberties has been accom-
plished by Christ Himseli directly through His institution of
the Sacrament of Matrimony. Here, in directly christianizing
the natural contract of matrimony, Christ sacramentalizes the
whole social structure of which the Christian family is the cell.
For the sacramental nature of Christian marriage benefits not
only the family itself and the Church, but the State as well.
The State participates in the supernatural influences that per-
fect the natural elements of civil society when Christ’s power
penetrates and permeates the political order through the family.
For the spiritual emancipation of the Christian home as well as
of the individuals who form the family cannot fail to have a
spiritual influence upon the body politic and contribute to the
advancement of purely secular freedoms.

The Church, likewise, has of divine right an inalienable
liberty: freedom to exist, to preach the Gospel, to administer
the Sacraments, to rule her members with executive, legislative,
and judicial power. As the State is supreme and independent,
by natural right, in temporal affairs, so also the Church is
supreme and independent in matters that concern men’s spirit-
ual life, and is subject to no authority but that of God Himself.
“The Church, founded by Christ as a perfect society, has a
natural and inalienable right to perfect freedom and immunity
from the power of the state; . . . in fulfilling the task com-
mitted to her of teaching, ruling, and guiding to eternal bliss
those who belong to the Kingdom of Christ, she cannot be sub-
ject to any external power.” ** From the very first days of her
existence, the Church has always claimed that freedom and
boldly exercised it to the fullest possible extent despite every
attempt at suppression and persecution.

Davip A. O’Connery, Q. P.

(To be continued)

Providence College
Providence, R. 1.

22 Pius XX, Quas Primas (Encyclical on the Kingship of Christ, Dec, 11, 1925),



TRE DYNAMICS OF CHRISTIAN PERFECTION

N OD’S creative covenant demands perfection of all
reality. The eternal hills or the grass, which is today
and tomorrow is no more, have all known the mandate
to perfection promulgated in their natures. To men, whose
compliance must be conscious, the command was repeated: “1
am the Almighty God: walk before Me and be perfect.”* In
a restless heart or in a revolving cosmos the pattern of per-
fection is much the same: to fulfill oneself is to find God. Each
creature, then, in striving for its own perfection is seeking
something of the divine likeness.

Nowhere is that likeness more fully realized than in the
supernatural sonship of Christian perfection. Infinite as the
formal equivalent of divine life, adoptive sonship is at the same
time 1mitative. A completeness above human needs, it in no
way contradicts human nature. As in His own Person divinity
and humanity are subsistently united, so through Christ’s
merits the heights and the depths are contactually one. The
Infinite freely shares His life that nothing may be lacking to
the finite. “ A new creature ” for whom “ all things are made
new ” >—especially his motives and movements toward per-
fection—has’ come to be through rebirth in water and the
Holy Ghost. His perspective of perfection is supernatural and
his possibility of attaining it secure, since “ grace and truth
came through Jesus Christ.” ® At once promissory and manda-
tory, then, are Christ’s words: * You, therefore, are to be
perfect, even as your heavenly Father is perfect.” *

In the vocabulary of Christ and his followers, however, the
notion of perfection—even with its unequivocal demand for
an infinite norm—Iost none of the calculated latitude it had had
with the philosophers. The germinal idea of perfection re-

1 Genesis 17:1. $John 1:17.
211 Cornithians 5:17. ¢ Matthew 5 :48.
247
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mained “ that to which nothing of the elements proper to it is
lacking.” ®* Nor are its analogical usages abandoned.® Although
in a Christian context completeness, 1. e. “ perfection,” in evil
merely illustrates perfection in good, this latter meaning has
several senses. Perfection may signify the absolute realization
of the notion in boundiess divine goodness, or it may have any
number of relative meanings amidst the partial perfections of
creatures. When these latter meanings are ordered hierarchi-
cally they form a Jacob’s ladder of perfections from the least
to the limitless.

At the summit and beyond any hierarchy of perfections is
God’s ineffable self-possession. With absolutely nothing lacking
in His own loveableness or in His act of love, His perfection is
complete and comprehensive.” Immobilely active, infinite In
its intensity and eternal in its constancy, God’s perfection is
identified with Himself. Such completeness in simplicity is
beyond the piecemeal understanding of any creature, yet upon
the authority of Him Who descended from heaven it is the
objective and the norm of any progress in the incomparably
inferior degrees of created supernatural perfection.

The dependent degrees of perfection in Christ’s grace are as
variegated as cells in His mystical body. Yet each is relatively
complete. Classification of these various perfections has dis-
tinguished them first by state of nature and then by stage of
development. In the blessed state of heaven the human soul
will know a perfection almost unimaginable upon earth. Since
his intellect and will are in immediate contact with God, in
Whom neither sufficiency nor satisfaction are lacking, a human
being functions to the full capacity of his unimpeded soul.
Nothing possible to his nature is then lacking to him; grace
has brought him to the maximum perfection his nature will
allow.® In this life, however, the intensity and continuity of
even a man’s most perfect act is perforce impeded and inter-

5V. Metaphysics, c. 16.

® Summa Theol., I, q. 4, a. 1, ad 1 and De Perfectione Vitae Spiritualis, c. 1.
" Summa Theol., II-I1, q. 184, a. 2.

& Ibid.
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rupted. Because he walks in Faith and because his way is long,
a wayfarer’s completeness in Christ cannot be measured by
heavenly norms but only by those proper to his present state.
He cannot be expected to have at all times or even for a
moment an activity equal to the total capacity of his nature,
but only such as his pilgrim status will permit.®

A Christian’s pilgrimage in perfection lies between two polar
conditions. One is that indispensable minimum of divine life
which excludes everything contrary to itself—the presence of
sanctifying grace, the virtues and gifts.’® The other is that
fullness of supernatural activity through which the soul elimi-
nates whatever might impede its progress toward “ full stature
in Christ.” Each of these stages is a true perfection. In the
first, nothing is lacking in supernatural capacity; “ the seed of
glory ” has been implanted in the soul. In the second, the
divine dynamism of actual grace leaves nothing wanting to
providential progress toward that eternal happiness in which
ultimate human perfection consists.

Just as human happiness involves an aggregate of ordered
goods, so Christian perfection in all its various states and stages
is a complexity of integrated factors. Simple in its source,
Christian perfection is intricate in its proximate principles. No
single faculty, no simple act of the human composite is suffi-
cient for perfection of the whole. Harmony among several
elements is required for supernatural completeness. In each
stage of its development and throughout an individual’s entire
career in grace, Christian perfection demands more than a
single virtue and more than a uniform pattern of activity.
Complexity in either virtue or activity need not be confusion,
however, since many factors can cooperate in a single organic
bierarchy. Then, just as all human and relative perfections
are compared to the perfection of God, so all lesser virtues will
stand in relation to one God-like virtue. In that virtue Chris-
tian perfection will be radically constituted even if not com-
pletely realized.

® Ibid. * Ibid.
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Most frequently and most authoritatively identified as the
dominative and constitutive virtue in Christian perfection is
the divine virtue of charity. Other virtues have been nomi-
nated to charity’s regnancy, but they have received only
half-hearted or heretical sponsorship. Ancient Gnostics and
enlightened Modernists have considered perfection as a pre-
rogative of an intellectual aristocracy.'* Extraordinary gifts
and sanctity were one in the mind of the Montanists, and many
sincere but ill-guided Christians thought of holiness as identical
with extraordinary penances.’* For the Quietists passivity
exaggerated even to the detriment of the act of loving God
was the supreme accomplishment of Christian living.”® None
of these substitutes for the “ bond of perfection,” however, has
ever possessed the inner consistency or the extrinsic authority
to make it catholic among Christians. Charity, on the other
hand, has not only within itself all the qualities for regency
among the virtues but in addition it has been ancinted with
scholastie, patristic, apostolic and even divine approbation.

Among the various testimonies to charity’s place in the
divine plan is Christ’s own preceptive summary of supernatural
dogma.'* Cited as a command known to all who know the true
God, Christ’s covenant is, however, new. The measure of
charity is not the whole of a human heart’s love, but the love
of Christ Himself. The end of the commandment for Christ
and for Christians is not prosperity but perfection.'®

Apostolic understanding has continued the explanation and
exemplification of Christ’s covenant. St. John found in charity
not only the cohesive force binding all virtues together but the
adhesive principle of the soul’s union with God.** St. Paul has

* Dictionnaire apologétique de la foi catholique, ed. D’Arles (Paris, 1911), ITI,
10600.

2 G. Bardy, “Montanisme,” Dictionnaire de la théologie catholique (Paris,
1929), X, 2355-2370, and J. de Guibert, Documenta FEeclesiastica Christianae
Perfectionis (Bome, 19381), nn. 32-38.

*D.T.C. (1937), XIII, 1537-1581.

1t Matthew 22 :85-40; Mark 12 :28-31.

1% John 17 :12 and 13 :34-35.

1% John 4:16.









































































































































































































































































































