
The Thomist 73 (2009): 1-27 

ON THE PLACE OF SERVAIS PINCKAERS (t 7 APRIL 2008) 
IN THE RENEW AL OF CATHOLIC THEOLOGY 

ROMANUS CESSARIO, 0.P. 

St. John's Seminary 
Boston, Massachusetts 

I. APERC::US ON FATHER PINCKAERS 

AS FAR AS I AM ABLE to determine, The Thomist first took 
extended notice of Servais-Theodore Pinckaers's moral 
theology in an article that I wrote in 1987.1 The essay 

treated theology at Fribourg, and it introduced the main lines of 
Fr. Pinckaers's Les sources de la morale chretienne, his chef 
d'oeuvre which had been published a few years earlier at the 
Editions Universitaires in Fribourg, Switzerland. 

Because the Belgian Dominican whom this current issue of The 
Thomist honors for his life-long commitment to the truth of the 
Catholic faith practiced the virtues that he wrote about, especially 
the virtues of modesty and humility, few were aware in 1987 that 
the Holy See was turning to this distinguished University of 
Fribourg theology professor for assistance with two very im­
portant projects: The Catechism of the Catholic Church and Pope 
John Paul H's encyclical letter Veritatis splendor. The protocols of 
the Holy See do not allow official confirmation of the list of 
persons that are consulted about its important documents of 
recent date. The Church wisely leaves this information for 
historians to examine. Still, those who later espied on his bureau 
the handsomely white leather-bound edition of the Catechism that 
today holds an honored place in the Pinckaers Archives can only 

1 See Romanus Cessario, O.P., "Theology at Fribourg," The Thomist 51 (1987): 325-66. 
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conclude that Fr. Pinckaers had contributed to its composition. 
Even those who never visited his office in Fribourg could 
recognize his theological fingerprints in more than one place in 
the Catechism, which first saw the light of day in a French edition 
of 1992. Much the same can be said about Fr. Pinckaers's 
participation in the officially summoned "workshop" that 
provided Pope John Paul II with the draft materials for the 
encyclical that he would eventually sign on 6 August 1993. Most 
Catholic scholars knew in 1987 only that these two literary 
milestones in the pontificate of Pope John Paul II were 
forthcoming. 

Father Pinckaers's work on both the Catechism and Veritatis 
splendor turned out to supply crowning moments to his more than 
half-century professional theological life-sixty-three years as a 
Dominican. No definitive evaluation of the contributions that 
Servais Pinckaers made to the shaping of twentieth-century Catho­
lic theology exists in print. This happy task awaits the patient 
work of some future historian of theology who--thanks to the 
Dominican Fathers of the Albertinum in Fribourg, Switzerland-­
will find at his or her disposal the bulk of our author's primary 
materials. At the same time, Fr. Pinckaers's work has not gone 
unnoticed. On the occasion of his eightieth birthday in 2005, a 
celebratory symposium was held at the University of Fribourg. 
During the program, I sketched out the broad lines of Fr. 
Pinckaers's biography, both spiritual and academic, and located 
him within the long tradition of commentators on St. Thomas 
Aquinas, especially the strain that developed within the borders of 
his native Belgium. 2 Other speakers on the same program 
highlighted selected themes from his theological corpus, writings 
in moral and spiritual theology, and pointed out their significance 
for contemporary issues. 

Father Pinckaers first took up his teaching of the whole of 
moral theology in his native Belgium. The year was 1953, a time 
when Europe was still living out the traumas of the post-World 

2 This intervention was later published: Romanus Cessario, O.P., "Hommage au Pere 
Servais-Theodore Pinckaers, OP: The Significance of His Work," Nova et Vetera, English 
edition, 5 (2007): 1-16. 
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War II period. In fact, the experience of the Second World War 
left a strong impression on the young Servais Pinckaers. The 
wartime hostilities began for him shortly before 27 May 1940, the 
date that Belgium surrendered to Germany. They ended in the fall 
of 1944 when Brussels was liberated from the occupation army. 
On his first visit to the United States in 1990, Fr. Pinckaers shared 
his recollections of what he and his family had to endure 
throughout . the war. He deeply moved his audience at a 
theological conference held in Washington, D.C., when he 
prefaced his formal remarks with an expression of gratitude to the 
American armed forces that had liberated the region surrounding 
his native Liege. 

On the occasion of the above-mentioned conference, Fr. 
Pinckaers delivered a paper titled "The Christian Concept of the 
Moral Conscience. "3 The contents of that paper reflect the 
methodological preferences that Father Pinckaers had been 
developing since his arrival in 1953 to teach at the Dominican 
study house at La Sarte, near the Belgian city of Huy. His 
preferences for the sources of theological investigation included 
the Sacred Scriptures, the rich treasury of patristic authors from 
both East and West, with special attention paid to the way that St. 
Thomas Aquinas incorporated these authorities into his exposition 
of the sacra doctrina, and the documents of the modern period 
whose composition had been shaped by certain decisions 
mandated at the Council of Trent (1545-63) for the reform of 
Catholicism. 4 

3 The date was 20 March 1990. The conference was sponsored by the John Paul II Institute 
for Studies on Marriage and the Family and was held in the auditorium of Caldwell Hall at 
The Catholic University of America. Unfortunately, the proceedings of this conference have 
never been published. Father Pinckaers's paper was translated by the Dominican nun who 
would later make his Les sources de la morale chretienne available to the English-speaking 
world, the late Sister Mary Thomas Noble, O.P., (1920-2008) a professed nun for sixty-one 
years of the Dominican monastery in Buffalo, New York. 

4 Here are Fr. Pinckaers's words from the typescript he used at the above-mentioned 
Washington conference: "I propose, therefore, to study with you what we might call the 
history of the Christian moral conscience, in three main stages: the New Testament, the 
theology of St. Thomas, heir of patristic thought, and finally the modern manuals of moral 
theology which have formed priests and faithful through preaching and catechesis since the 
Council of Trent, that Council which we so often reflect in our current discussions of ethics." 
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Formal instruction at the Dominican studium or study house 
at La Sarte was suspended in 1964. It is my understanding that Fr. 
Pinckaers viewed this decision as a casualty of an early and 
perhaps precipitous implementation of reform measures thought 
by some persons to accord with the Second Vatican Council 
(1962-65). After a short period spent in preaching and research, 
Fr. Pinckaers, in 1973, again took up his professional theological 
activity at the University of Fribourg. He remained active there 
until his death on 7 April 2008. Those thirty-five years of 
research, preaching, teaching, and writing afforded this gifted 
Dominican the time and wherewithal to produce a corpus of work 
whose dimensions may be judged partially from the bibliography 
carefully constructed by John Berkman and Craig Steven Titus.5 

Even before his arrival in Fribourg, however, Fr. Pinckaers had 
begun to publish in the area of moral theology. In fact, the very 
year that La Sarte suspended formal instruction, 1964, Fr. 
Pinckaers published his first book-length study, Le renouveau de 
la morale. 6 

Renewal was not a foreign concept to the young Belgian 
Dominican. When one considers the titles of his licentiate and 
doctoral dissertations, published in 1952 and 1958 respectively, 
the impression is gained that Servais Pinckaers had been duly 
influenced by the theological motifs that would come to 
characterize much of Catholic theology in the twentieth century. 
During the course of his preparation for teaching within the 
Dominican Order, Fr. Pinckaers had turned his attention while 
still a student himself at La Sarte to "La 'Surnaturel' du P. De 
Lubac" and, later at the Angelicum in Rome, to "La Vertu 
d' esperance de Pierre Lombard a St. Thomas d' Aquin. "7 Hope and 
the supernatural: these are themes that one will recognize as 
important indicators of the concerns that not a few theologians 
took up during the twentieth century. These and other theological 

5 See Servais Pinckaers, O.P., The Pinckaers Reader: Renewing Thomistic Moral Theology, 

ed. John Berkman and Craig Steven Titus (Washington, D.C.: The Catholic University of 
America Press, 2005), 397-411. 

6 Servais Pinckaers, O.P., Le renouveau de la morale (Tournai: Casterman, 1964). 
7 See Berkman and Titus, eds., The Pinckaers Reader, 401, for details of publication. 
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motifs, some would argue, also distinguish in large measure the 
tenor of the documents of the Second Vatican Council from the 
sort of theological language used to draft the decrees of the 
Council of Trent. Father Pinckaers, however, gave no quarter to 
the view that the twentieth-century ecumenical council of the 
Catholic Church signaled a rupture, that is, a moment of 
discontinuity, with all that until 1965 had enriched Catholic 
theology. 

II. TwENTIETH-CENTURY THEOLOGY 

In order to evaluate the place that Servais Pinckaers holds in 
contemporary moral theology, it is useful to recall the theological 
world that he inhabited. It is fortunate, then, that the distin­
guished Dominican philosopher and author, Scotsman Fergus 
Kerr, has composed recently an account of some twentieth­
century Catholic theologians. 8 With both the scholarly expertise 
and the clarity of expression that one has become accustomed to 
expect from this recognized figure of intellectual life in Great 
Britain, Fr. Kerr presents us with profiles of three Dominican, 
three Jesuit, and four diocesan priests active during the twentieth 
century in Roman Catholic theological circles. Although he admits 
that there may be other figures of meritorious standing whom he 
has overlooked, these are the chosen clerics whose contributions 
to the evolution of Roman Catholic theology in the past century 
he considers worthy of attention. All in all, the book makes for 
fascinating reading. The author, whose professional career 
includes service in the Royal Air Force, makes no claim to write 
the history of Catholic theology in the twentieth century. Instead 
he supplies, as it were, snapshots of the major themes, their chief 
exponents, and also of the sometimes, as Kerr reports them, 
irksome events that crystallized around the Second Vatican 
Council. This milestone event of Christian life in the twentieth 
century began in 1962, the year that Fergus Gordon Kerr was 

8 Fergus Kerr, Twentieth-Century Catholic Theologians: From Neoscholasticism to Nuptial 

Mysticism (Oxford: Blackwell, 2007). 
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ordained a priest. As noted above, this is the same period during 
which Servais Pinckaers was preparing for publication his views 
on the renewal of moral theology. 

The subtitle of Kerr's book reads: "From Neoscholasticism to 
Nuptial Mysticism." Father Kerr observes pleasantly the 
movement away from the kind of theology practiced in Catholic 
schools after Pope Leo XIII, in 1879, recalled the attention of 
Catholics thinkers to both the texts and the thought of St. Thomas 
Aquinas. 9 At the same time, Kerr tracks an evolution in the style 
of doing theology that was, for lack of a better term, less 
structured than the work of the man whom Kerr deputizes as a 
standard-bearer for Roman style "Neoscholasticism," his fellow 
Dominican, Fr. Reginald Garrigou-Lagrange. 10 To give a de­
scriptive name to contemporary Catholic theology, Kerr picks a 
theme that he observes can be traced back to the third-century 
thinker Origen of Alexandria. All things considered, Kerr finds 
surprising the emergence of nuptial mysticism as a leitmotiv for 
present-day Catholic thought. But there it is. Bridal mysticism 
however has not made all the problems go away. There are some 
loose ends to consider. The final chapter of Kerr's book describes 
issues in postconciliar theological and pastoral circles that today 
remain more or less unresolved. These include controversies in 
ecclesiology, liturgical practices, and, especially significant for 
considering the work of Fr. Pinckaers, moral theology. 

The work that Fr. Kerr has done helps us to put into relief the 
importance of Fr. Pinckaers's contributions to contemporary 
moral theology, even though Pinckaers does not make the cut of 
Kerr's makers of that theology. As noted below, Servais Pinckaers 
appears only briefly in Kerr's history and then, for that matter, as 
part of a concluding remark on the influence of the French 
Dominican, M.-D. Chenu. The benevolent reader will not be 

9 The author earlier addressed this topic in his article, "A Different World: 
Neoscholasticism and its Discontents," International Journal of Systematic Theology 8 (2006): 
128-48. 

10 Since the publication of Twentieth-Century Catholic Theologians, Fr. Garrigou-Lagrange 
has been examined on his own merits by Aidan Nichols, in his 2008 book, Reason with Piety: 

Garrigou-Lagrange in the Service of Catholic Thought (Ave Maria, Fla.: Sapientia Press, 2008). 
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surprised to discover that this essay aims to suggest that Fr. 
Pinckaers merits a place of greater significance in the history of 
twentieth-century Catholic theology than Fergus Kerr seems 
prepared to acknowledge. But first we need to consider the 
competition as Kerr presents them. To accomplish this objective, 
I will offer some benignly critical observations about Kerr's 
Twentieth-Century Catholic Theologians. 

A preliminary observation may be placed under the heading of 
perspectival hermeneutics. A crucial decade in the twentieth 
century separates the present author's generation from that of Fr. 
Kerr. It is called the 1950s. Fergus Kerr began his public 
Dominican career in 1962, whereas I and my classmates, the 
ordination class of 1971, were just then starting the program of 
institutional studies that would continue through the year that has 
become emblematic for the large-scale social, cultural, and 
religious revolutions that occurred, suddenly, a little after the 
close of the Second Vatican Council: the Year 1968. The French 
still refer to "68ers," soixante-huitards. In Catholic circles at least, 
the turmoil experienced especially in northern Europe both 
during and after 1968 did not erupt with the same vigor in the 
United States, except among the very avant-gardist. To the best of 
my recollection, our American theology teachers, both at the 
Dominican House of Studies in Washington, D.C., and at The 
Catholic University of America, did not exhibit the same degree 
of soul-trying angst that Kerr remarks upon throughout the course 
of his narrative, especially when he discusses the reactions to the 
efforts of the Church's pastors to shepherd erring theological 
inquiry. Our overall theological serenity may also explain why the 
same Dominican House of Studies and its theological orbit would 
later come to embrace the teaching of Fr. Pinckaers as quite 
congenial to its own purposes and experiences. By and large, we 
were instructed to take the long view of things. Recall too that 
during the very hectic days of the late 1960s and early 1970s, Fr. 
Pinckaers was busy about the work of preaching and 
evangelization. He was, in other words, practicing with his sources 
for the salvation of souls. The Dominican motto, contemplare et 
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contemplata aliis tradere, with its inbuilt emphasis on seeking the 
Highest Truth, shields the one who observes it from paying too 
much attention to the vicissitudes of the temporal. 11 

III. THEOLOGY AND THEOLOGIANS 

It is fair to observe that the history of Catholic theology in the 
twentieth century remains largely a European affair. The authors 
Kerr studies save one are each continental Europeans: French, 
Belgian, German, Swiss, and Polish: Marie-Dominique Chenu, 
Yves Congar, Edward Schillebeeckx, Henri de Lubac, Karl 
Rahner, Hans Urs von Balthasar, Hans Kiing, Karol Wojtyla, and 
Joseph Ratzinger. And while the Canadian Bernard Lonergan 
retired to Boston College (U.S.A.), he spent most of his mature 
years teaching in Rome. Kerr, in any case, finds himself well­
placed to comment on developments that transpired for the most 
part on the other side of the English Chanel. 

Kerr also, perhaps inadvertently, alerts his readers to the fact 
that theology has come to be identified with theologians. Today, 
many people take this equation for granted. It was not always so. 
In the Catholic world at least, the identification of theology with 
the scholars who manufacture it emerges as a largely unnoticed 
upshot of the Second Vatican Council. During the first half of the 
twentieth century, the views of individual theologians counted for 
much less than they do today among many students and, 
especially, teachers of theology. 

How did everyday theology students occupy themselves for the 
better part of the twentieth century? They studied theology. 
Catholic students, at least, were expected to learn the sum of 
theology, whether they acquired only the conclusions of this 
special science or, as happened with the intellectually bright, they 
also made an effort to discover the arguments that support the 
conclusions. In either case, theology students left their courses 
with the conviction that they held a purchase on a complete body 

11 A Latin antiphon once used at the first nocturn of Matins on the Feast of St. Dominic 
captures the Dominican preference for the eternal: "Documentis artium eruditus saris, transiit 
ad studium summae veritatis." 
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of knowledge that, for the majority at least, would enable them to 
conduct the business of the Church. This "business" of salvation 
would have included everything from running large urban 
dioceses to preparing first holy communicants. For a small 
minority from whose ranks the ten twentieth-century theologians 
treated in this book were selected, it would have meant in the 
normal course of affairs passing on to the next generation of 
clerics the theology that they had received. However, there is not 
muc,h evidence to support the <;:laim that Catholic clerics 
(effectively the only ones to undertake theological studies before 
the 1960s) thought of themselves as adhering to a system or to a 
method authored by a specific theologian of their own 
generation. 12 

Most Catholic thinkers expressed no substantial reservations 
about the above-described way of learning and doing theology. 
Indeed they considered the established practice, if you will, as 
eminently suited to the "sapiential" character of the instruction 
that they received. This instruction the same Catholics would have 
referred to simply as "theology." A sapiential conception of 
theology set up certain expectations. Those who engaged seriously 
the task of doing theology assumed that they were being exposed 
to a specifically divine science, one that would communicate to 
them the highest wisdom, a sacred teaching articulated by 
propositions, the ultimate authority for the truthfulness of which 
resides in God. Aquinas refers to the sacra doctrina in the first 
question of the Summa Theologiae, and he observes there that 
"holy teaching goes to God most properly as deepest origin and 
highest end. "13 The typically Catholic preference for the sapiential 
in theology created a certain ambience in which Catholic theology 
was undertaken. There was, for example, not much interest in the 
tenets of other Christian denominations, let alone in what other 

12 Even the casuist authors, who were obliged to deal with the application of moral 
principles to culturally specific cases, were entitled to official recognition (auctores probatz) 

only after their death. 
13 See STh I, q.1, a. 6: "sacra autem doctrina propriisime determinat de Deo secundum 

quod est altissima causa" (English translation adapted from that of Fr. Gilby in volume 1 of 
the Blackfriars edition of the Summa theologiae [Blackfriars, 1964]). 
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religions held. The expression "religious studies" was largely 
unknown in Catholic circles. Theology did not train one for a 
proprietary occupation. Few considered studying theology the 
religious equivalent of taking up other learned professions, such 
as law or medicine. Theology was about divinely revealed, 
supernatural truths that showed the way to embracing a beatific 
and beatifying Wisdom. As the widespread popularity that grew 
up during the first decades of the twentieth century around the 
nineteenth-century Carmelite nun, Therese of Lisieux, illustrates, 
the Catholic people knew instinctually that one did not require a 
university education in order to grasp the highest truths of 
Catholic theology. 

The theologians whom Kerr studies, with the exception of the 
two diocesan priests who became Popes, Karol Wojtyla and 
Joseph Ratzinger, voiced significant objections to this sapiential 
way of doing and learning theology. They of course were not 
opposed to seeking divine wisdom. Instead the eight objectors 
whose work Kerr sketches wondered whether the received way of 
doing theology, to put it nicely, met the needs of their 
contemporaries. Another way to describe succinctly the outlook 
that applies to all ten twentieth-century theologians Kerr discusses 
is aggiornamento. Each in his own way felt that some 
improvements needed to be made to the Scholastic theses that had 
become standard in the Catholic schools of their day. It comes as 
no surprise to discover that Kerr's theologians either theorized 
about or themselves modeled new ways of doing Catholic 
theology. One or two of them attempted to do both. 

Before the end of the 1960s, studying theology, as far as many 
students of theology were concerned, effectively meant studying 
theologies. Pluralism had become not only allowed but 
fashionable. This new openness to diversity did not proceed 
without some high-ranking support. The eminent, Paris-trained 
archbishop of Montreal, Paul-Emil Cardinal Leger, was heard to 
exclaim at the Second Vatican Council: "Vae Ecclesiae unius 
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doctoris!" 14 The purpled Father may not have envisioned how 
things would turn out. He may not have foreseen that many more 
serious woes would follow. Still, in retrospect, one could opine 
that from that moment on the floor of the council, at least 
symbolically, the hermeneutics of discontinuity began to pick up 
steam. 15 In any event, many theologians and others as well still 
commonly describe themselves as Rahnerians, Lonerganians, 
disciples of de Lubac and surely of Balthasar and, a few at least, 
as followers of Hans Kiing. The Dominicans Chenu, Congar, and 
especially Schillebeeckx remain influential, even though their 
family names have not become commonly used theological 
sobriquets. The pope-theologians of course occupy a different 
place in the Church's theological architecture, although the 
present Holy Father still distinguishes explicitly some of his 
scholarly work from his exercise of the Petrine office. 16 

IV. A LONG AND TESTED TRADITION 

The question of the overall effectiveness of the twentieth­
century theologians who challenged the established way of doing 
things is one that Fr. Kerr, as far as I am able to discern, leaves 
unanswered. I do not blame him. Who would want to run the risk 
of making a definitive statement about the present-day state of 
Catholic theology? One fact remains: until the mid-1960s, and in 
some places later still, students of theology were content with 
studying, in one form or another, the writings of the great 
Scholastic authors, which since the end of the nineteenth century 
meant almost exclusively the works of Thomas Aquinas, especially 

14 Cited from Acta synodalia III/VII, 709 in Nikolaus Lobkowicz, "Der Beitrag der 
(deutschen) Neuscholastik zur Versohnung der Kirche mit der Moderne," Forum Katholische 
Theologie 20 (2004): 241-56, at 252. The article discusses the same subject as Fr. Kerr, but 
with emphasis on the German-speaking world. 

15 For further discussion on and analysis of this theme, see Vatican II: Renewal within 
Tradition, ed. Matthew L. Lamb and Matthew Levering (Oxford: Oxford University Press, 
2008). 

16 For an account of the present Holy Father's initial training in theology see my article, 
"The Theological Heritage of Pope Benedict XVI," Nova et Vetera, English edition, 5 (2007): 
267-70. 
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his Summa Theologiae. This program surely held true for both 
dogmatic and moral theology, although as Fr. Pinckaers has 
pointed out, the casuist paradigm for doing moral theology 
seriously distorted the Thomist approach to this discipline from 
the mid-sixteenth century until the close of the Second Vatican 
Council. 17 Dogmatic theology remained Thomist. Sometimes 
primary texts were used. At other times, theological texts by 
recognized authors (called manuals to indicate the convenience of 
reference that they afforded) were employed because of their 
overall pedagogical utility. When Catholic theology students read 
outside the list of required texts, they turned generally to ap­
proved authors who expounded particular aspects of what is 
known simply as Catholic doctrine. Most of this extracurricular 
reading would have fallen into the category of spiritual reading. 
Whatever else may be said about this Thomist-based program for 
teaching and learning Catholic theology, it had passed the test of 
time, in fact, a test of centuries. Neoscholasticism, it should be 
observed, accounts for only about ninety years of this long 
Thomist-dominated history. 

The death of John Capreolus in 1444 marks a turning point in 
the Thomist tradition and in Western theology in general. 18 Based 
on the diffusion of the summaries of his four-volume Defensiones, 
it is arguable that the practice of learning theology by studying 
approved compendia has been in place since the end of the 
fifteenth century. 19 How earlier developments in Western 

17 For a brief treat.ment of this topic, see Servais Pinckaers, O.P., Morality: The Catholic 
View, trans. Michael Sherwin, O.P. (South Bend, Ind.: St. Augustine's Press, 2001), 32-41. 
Other sacred sciences, such as canon law and Sacred Scripture, also were taught according to 
the established practices of a given period. The emergence in the modern period of the 
scientific study of Sacred Scripture is a topic that requires its own treatment. In any case, 
scripture studies do not fall within the compass of Kerr's book, which probably explains why 
the Dominican Marie-Joseph Lagrange (d. 1938) does not make the cut. 

18 For information about Capreolus and his Defensiones, see John Capreolus: On the 
Virtues, ed. Kevin White and Romanus Cessario (Washington, D.C.: The Catholic University 
of America Press, 2001), especially, xxvii-xxxv. Father Pinckaers wrote the foreword to this 
volume. 

19 The first compendium of Capreolus appeared in 1497, the Opus in Capreolum, by the 
Italian Dominican Silvestro da Prierio (d. 1527). For further information, see Michael 
Tavuzzi, "Capreolus clans !es ecrits de Silvestro da Prierio, o.p. (1456-1527)" in Jean 
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theology that date from the twelfth and thirteenth centuries 
comport with this generalization hardly requires elucidation. The 
medieval achievement is both well known and, at the same time, 
too complex to summarize here. 20 It is true that during the later 
medieval and early modern periods variety emerged among the 
Schoolmen. The theses multiplied. Universities allotted chairs to 
Thomist, Scotist, and Nominalist professors. Sometimes new 
findings from either philosophy or the physical sciences affected 
some Catholic theologians. But figures such as Raymond Lull (d. 
1315) and Nicholas of Cusa (d. 1464), although both prolific 
authors, never produced complete presentations of Catholic 
doctrine. The sixteenth-century Protestant reformers each agreed 
that the medieval Schoolmen had missed altogether the point of 
Christian theology. "Yes," wrote Luther in 1541, "we have a 
beautiful, pure, and holy Church-one such as existed in the time 
of the apostles. "21 Followers of Luther and the other reformers 
went on to generate their own history of theology, their own 
Scholasticism of sorts. In the Catholic world, however, clerical 
students, by and large from the start of the sixteenth century, read 
Aquinas and his commentators to prepare for their service to the 
Church. This practice was effectively confirmed on 11 April 15 67 
when Pope St. Pius V proclaimed Thomas Aquinas a Doctor of the 
Church, the first theologian to be added to the traditional list of 
eight doctors from the patristic period. Why Aquinas? The 
Church had to ensure that those who studied theology received a 
complete instruction in the deposit of faith. 

Elsewhere I have summarized the development of Thomism 
after the Council of Trent. 22 It is true that there existed 
differences of opinion among the schools and within the schools. 
The enigmatic Dominican Thomas of Campanella (d. 1639), 

Capreolus en son temps 1380-1444, ed. Guy Bedouelle, Roman us Cessario, and Kevin White 
(Paris: Cerf, 1997): 239-58. 

20 It is useful to reflect that the standard theological curriculum has not changed much 
since it was formalized in the Sentences of Peter the Lombard (d. 1160). 

21 Text cited by Guy Bedouelle in his The Reform of Catholicism, 1480-1620 (Toronto: 
PIMS, 2008), 30. 

22 See my A Short History of Thomism (Washington, D.C.: The Catholic University of 
America Press, 2005). 
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especially with his views on the Immaculate Conception, provides 
one example. Sometimes these differences became aggravated, but 
not threatening to Catholic truth. The Molinist controversies at 
the end of the sixteenth century fall into this category. At other 
times the differences in fact threatened to distort Catholic truth. 
The Church's lengthy responses to Jansenism and Quietism 
witness to threats of this nature. Theology rarely lapses into 
periods of inertia. However, the majority of theology students still 
studied their lessons from books approved for their fidelity to 
Catholic doctrine. They mastered the "givens of Catholic faith." 23 

The authors of these Thomist compendia and manuals became 
household names, so to speak, and there developed established 
pedigrees within the commentatorial tradition. It is also true that 
during this period the Church oversaw the teaching of Catholic 
theology according to the diverse means available to her in the 
face of European political absolutism. After all, the sixteenth­
century Protestant Reform had provided what today we would 
call a salutary wake-up call. Religious communities require some 
way to regulate the doctrines and practices that keep them 
together. 

The French Revolution did much to disturb in Europe the 
practice of both Roman Catholic life and theology. After the first 
quarter of the nineteenth century, practitioners of theological 
studies began to regroup. It was about this time that the young 
Gioacchino Pecci, the future Leo XIII, while still a student in 
Viterbo, recalled that he had seen an edition of Aquinas's Summa 
on his father's library shelf, and wrote home to ask that it be sent 
to him. The seeds of the Leonine renewal of Thomism had been 
planted. Can one point to smart Catholics who were not full­
fledged Thomists? The example of Cardinal Newman may come 
to the minds of some readers. But even today, no one would argue 
that the finely crafted writings of this distinguished Englishman 
supply a complete course in Catholic doctrine. We are left with 
the conclusion that the teaching of St. Thomas Aquinas set the 
standard for theological education. 

23 The phrase is adapted from the title of a book by the French Dominican Ambroise 
Gardeil (d. 1931), Ledonne revete et la theologie (Paris, 1910). 
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Each twentieth-century theologian treated by Fergus Kerr, 
having undergone his basic theological formation before the 
Second Vatican Council, was educated not by reading the in­
teresting theologians du jour but rather by studying the com­
prehensive list of theses in philosophy, dogmatic theology, and 
moral theology that more or less reflected the main tenets of 
Aristotelian Thomism. Whether they were Dominican, Jesuit, or 
diocesan priests, each was obliged to appropriate the time-tested 
theses that were held to reflect the authentic thought of St. 
Thomas Aquinas. Ad mentem divi Thomae, as the expression 
went. 24 As Fr. Kerr makes abundantly clear, each of the 
theologians he treats reacted, with various degrees of antipathy 
and for various reasons, against one or another expression of this 
thesis-based Thomist theology. This observation applies as well to 
Bernard Lonergan, even though his early compositions reveal that 
he was a master of the literary genre that had become accepted in 
the theological schools. Lonergan's theses on soteriology, which 
are still very useful today, would reveal to not a few Catholic 
theologians and others what they do not know about the complete 
Catholic teaching on the mystery of our redemption. 25 What 
remains unclear is whether the reaction to the way of teaching the 
mind of St. Thomas Aquinas also meant on the part of Kerr's ten 
twentieth-century theologians a rejection of the Common Doctor. 

V. CHALLENGES TO CATHOLIC DOCTRINE 

Father Kerr, like many other observers of developments in 
modern Catholic thought, identifies the difficult-to-define 
movement known as Modernism as the catalyst for eruptions in 

24 To give just one example, there is the Jesuit Giovanni Maria Cornoldi (1822-92) whose 
lessons in philosophy were put into Latin under the title Institutiones Philosophicce ad mentem 

divi Thomce Aquinatis. He was a prominent refuter of Rosminianism. 
25 Father Matthew Lamb, a student of Fr. Lonergan, reports that the latter recognized the 

importance of the manuals. Indeed, his systematic treatises De Dea Trina and De Verba 

Incarnato, as well as yet unpublished scripta on the sacraments and other topics from when 
he taught the Jesuits in Canada before going to Rome, used the manual thesis method. What 
Lonergan wanted was that a number of theologians with different expertise in biblical, 
patristic, and Thomist studies would collaborate in developing these pedagogical tools. 
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Catholic theology during the twentieth century. Talking about 
"Modernism" is like talking about "the Inquisition." It is easy to 
become stereotypical. At the same time, it remains a safe 
generalization that the ecclesiastical precautions taken in the face 
of Modernism shaped a generation of theologians who took up 
the challenges of interpreting and implementing the contents of 
Pope St. Pius X's 1907 encyclical letter Pascendi dominici gregis. 
As Kerr frequently reminds us, Fr. Garrigou-Lagrange stands out 
as the lodestar of this group. Kerr further informs us that it was 
the same Garrigou-Lagrange who supervised the doctoral 
dissertation on hope by Servais Pinckaers. 26 

It should be noted that Modernism and its Church-supported 
opponents did not destabilize completely the environment of 
twentieth-century Catholic thought. Even with the vicissitudes, 
and in some cases the ravages, of two world wars played out on 
their terrain, Europe and Great Britain managed to produce 
theologians and experts in the theological subdisciplines who did 
not develop the same allergic reaction to Leonine Thomism that 
Kerr reports to have animated many of his selected twentieth­
century theologians. To cite some examples of these other 
twentieth-century theologians, one could name from the English 
Dominican Province alone Bede Jarrett, Gerald Vann, Victor 
White, and the indomitable Thomas Gilby who is responsible for 
the last successful effort to translate the whole Summa Theologiae 
into an English that would render it useful for mid-twentieth­
century readers. It may even be possible to number Herbert 
McCabe, whom Kerr considers "one of the finest recent Catholic 
theologians," among those Catholic intellectuals who were not 
bent on tinkering with the Thomist foundations of theology. 27 

One could easily add the names of theologians from other 
European countries to this list. To cite only Dominicans, there are 
the moral theologians, Michel-M. Labourdette at Toulouse and 
the Belgian Bernard Olivier at La Sarte (whom Fr. Pinckaers 
recognizes as a formative influence on his own work), and the 

26 Kerr, Catholic Theologians, 33. 
27 Ibid., 211. 
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dogmatic theologians, Jean-Herve Nicolas also at Fribourg and 
the Belgian Jerome Hamer, a teacher of Servais Pinckaers, who 
later served as a curial cardinal. Jesuits, Franciscans, Salesians, and 
Discalced Carmelites (especially for mystical theology) would be 
able to augment from their own ranks the number of theologians 
who merit a place on this list of "other" twentieth-century 
theologians. Diocesan priests should take pride in the accom­
plishments of the Swiss-born Charles Cardinal Journet, whose 
theological writings, like those of Garrigou-Lagrange, today draw 
attention, at least in the United States, from twenty-first-century 
Catholic theology students. 

While anti-Modernist precautions may have affected the tone 
of some twentieth-century Catholic theology, we should be 
grateful to the popes for setting these cautions in place. At the 
very least, putting the brakes on Modernism allowed the Church 
and her theologians the chance to develop a mature approach to 
the fresh ideas that figure in the complex proposals advanced by 
those whom we have come to identify with Modernism. This 
period of reflection is all the more important when one recalls 
that, by and large, the Modernist proposals originated from 
outside the patrimony of Catholic thought. This fact in part 
explains why someone like Garrigou-Lagrange found in the 
philosophy and the theology of St. Thomas Aquinas a veritable 
arsenal of arguments to refute the culturally attuned proposals 
from the late nineteenth and early twentieth centuries that 
Modernist authors were persuaded would prove indispensable to 
the survival of Christianity. As it turns out, they were wrong. 

Kerr appraises critically the authors whom he surveys. While 
his overall disposition toward the ten thinkers remains 
sympathetic, he acknowledges that sometimes they raised 
questions they were unable to answer. In a word, they were only 
able to accomplish so much. While each of them raised important 
questions for twentieth-century theology, not one of them 
produced a complete presentation of the sum of theology. In fact, 
no one in the post-Vatican II period has managed to compose the 
kind of theological tools that, arguably, developed first with John 
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Capreolus and that kept Catholic theology together and running 
smoothly for about five centuries. I refer to the textbooks of the 
Thomist commentatorial tradition. 

The followers of Hans Urs von Balthasar are most likely to 
make the claim that they possess in the voluminous work of their 
Swiss theologian a replacement for the achievement of St. Thomas 
Aquinas and his tradition. In another place however, Kerr strongly 
rebukes one of the followers of Balthasar for her bombastic 
remarks about twentieth-century (and perhaps all) Thomism. Kerr 
writes sharply of Communio theologian Tracey Rowland, whose 
somewhat bizarre sentiments he quotes: 

It is one thing to celebrate the Thomist tradition for "its openness to the best of 
pagan thought," as Thomists often did. It is quite another to treat his "synthesis" 
as "a kind of all-purpose garbage recycling unit with the capacity to pick up any 
rubbish and repackage it as something useful." Who-one wonders-ever 
thought that?28 

Kerr clearly recognizes that some anti-Thomist reactions are 
capable of approaching the ridiculous, even when they appear 
under the auspices of the Communio group. 29 While Balthasar 
surely provides inspiration for many Catholics, his essays do not 
supply everything that the theologian needs to interpret the 
deposit of faith as it is set forth in the Catechism of the Catholic 
Church. To cite only one reason, there are too many concepts 
borrowed from Greek philosophical categories, such as physis or 
nature, that have been incorporated into the Church's official 

28 See Fergus Kerr, "Gardener With A Thirst for Beauty," a review of Tracey Rowland's 
Ratzinger's Faith: The Theology of Pope Benedict XVI, in The Tablet (22 March 2008): 34. The 
citations are taken from a previous book by Rowland, Culture and the Thomist Tradition: 

After Vatican II (London: Routledge, 2003). 
29 For another and more recent example of difficult-to-justify remarks about what the 

Church regards as the "enduring originality of the thought of St. Thomas Aquinas" (Fides et 

ratio, no. 43), see the review of Fergus Kerr's book, "Thomist Resurgence," by William Portier 
in Communio: International Catholic Review 35 (2008): 494-504. In a succinct but trenchant 
manner,Joseph Bottum explains why Portier's remarks do not help the cause of contemporary 
Catholic theology (First Things, no. 194 Uune/July 2009): 69-70). 
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pronouncements of Catholic doctrine and about which Balthasar 
in his works provides little commentary. 30 

VI. THE RENEWAL OF MORAL THEOLOGY 

Fergus Kerr mentions Servais Pinckaers once in his book. The 
reference comes in the conclusion to the chapter that Kerr 
dedicates to the French Dominican Marie-Dominique Chenu. It 
is actually somewhat surprising to discover that Kerr recognizes 
in the work of Servais Pinckaers a monument to Chenu's 
achievement. In the end, the venerable maftre of Le Saulchoir 
opted for an upside-down theological method that Fr. Pinckaers 
would not have endorsed. 31 Kerr however offers another 
appraisal: "The best testimony to Chenu's advocacy of historical­
contexualist studies as the way to retrieve and appropriate 
Aquinas's thought most creatively may be found in the work of 
the Belgian Dominican Servais Pinckaers." Kerr then goes on to 
observe that "most Catholic theologians, however, do not find it 
attractive, or even necessary, to study Aquinas in Chenu's or 
anyone else's way. "32 There is no need to cavil with this 
generalization. The real question is whether Catholic theologians, 
especially moral theologians, will need to study Aquinas in order 
to remain faithful to the new order of moral theology that, if all 
indications are correct, Servais Pinckaers deserves a great deal of 
the credit for enshrining in the official documents of the Catholic 
Church. If we return to the Catechism of the Catholic Church and 
to the encyclical letter Veritatis splendor, the answer is patently 

3° For further discussion and commentary, see Brian Shanley's review of Rowland, Culture 

and the Thomist Tradition in The Thomist 68 (2004): 143-48. 
31 In a "Post-scriptum" written in 1985, Fr. Chenu wrote: "Pastoral theology undergirds 

the theology called speculative. From this it follows that the truth of the Christian act depends 
not only on an orthodoxy, but also-a neologism-on an orthopraxis which results from the 
faith-sense of the People of God" ("La theologie <lite speculative est sous-tendue de theologie 
pastorale. De la vient que la verite de l'acte chretien releve non seulement d'une orthodoxie, 
mais aussi - mot nouveau - d'une orthopraxie qui decoule du sensus fidei du Peuple de 
Dieu"). See Marie-Dominique Chenu, Une ecole de theologie: Le Sau/choir (Paris: Cerf, 1985), 
176. 

32 Kerr, Catholic Theologians, 33. 
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affirmative. The new Catholic moral philosophers and moral 
theologians will need to study Aquinas and his commentators. 
Why? The new order of moral theology-the teleology of 
beatitude, the freedom for excellence, and the virtues of the 
Christian life-is actually an order that Pinckaers learned from 
studying Aquinas. Pinckaers explicitly acknowledges his debt to 
the Common Doctor: "With regard to moral theology, the study 
of St. Thomas's teaching was decisively important for me. "33 It is 
encouraging to observe that many of the younger generation 
already have begun to take up again the task of studying St. 
Thomas with an eye toward renewing Catholic studies. One small 
sign of this Thomist resurgence appears in the significant number 
of Catholics scholars who present papers on the thought of 
Aquinas at the International Congress on Medieval Studies held 
annually in Kalamazoo, Michigan. 34 These men and women, one 
expects, will become the Catholic thinkers of the future. 

Moral theology occupies a special place in the hierarchy of 
studies that expose the sacra doctrina. It is noteworthy to observe 
that except for Pope John Paul II, both before and after his 
election as Supreme Pontiff, none of the selected theologians that 
Kerr holds up for examination expended much of their scholarly 
efforts on developing a complete account of Catholic moral 
thought. The concerns of these twentieth-century theologians 
were, for the most part, mainly speculative and methodological. 
Moral theologians however are obliged by the nature of their 
science to treat the speculatively practical. The more that Catholic 
moral thought approaches the level of the here-and-now, the 
more the practitioners of moral theology become involved with 
the ebb and flow of human events. Theories give way to problem 
solving, and the speculative interests of the theologian become 
bogged down in a concreteness that only leaves room for the 
application of principles. As the four-hundred-year history of 

33 See Servais Pinckaers, O.P., "My Sources," Communio 26 (1999): 913-15 at 914. 
34 Special recognition for these sessions is due to Professor R. Edward Houser of the 

Center for Thomistic Studies at the University of St Thomas in Houston, Texas, and Professor 
John F. Boyle of the Department of Theology at the University of St. Thomas in St. Paul, 
Minnesota. 
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casuist authors illustrates, the more one becomes involved in 
moral problem solving, the less time there is for discussion of the 
principles that govern the solutions. The theological imagination 
is easily stifled. It requires a theologian of special vision to return 
the ruminations of moral theologians to their sources. 

Father Pinckaers restored moral theology to its legitimate place 
within the sacra doctrina in a way that resembles what St. Thomas 
Aquinas achieved in the thirteenth century. In most twentieth­
century faculties of theology, moral theology had been considered 
a less prestigious subject to teach than dogmatic theology. As 
Kerr's selection of theologians indicates, the brightest students 
devoted themselves to dogmatic theology. One reason for this 
niggardly evaluation of moral theology stems from the way that 
moral theology developed after the Council of Trent. Few 
accounts of the theological deficiencies embedded in the casuist 
systems are better than the one that Servais Pinckaers researched 
and wrote about in his major textbook, The Sources of Christian 
Ethics. 35 For our present purposes, however, it is sufficient to 
observe that casuistry came to be practiced as if moral theology 
were concerned only with the practically concrete order, for 
example, with delineating sins. The casuist moral theologians 
spent their time dispensing useful information about how a good 
Christian is expected to perform in this or that circumstance, no 
matter what amount of detailed complexity may be involved in 
describing the situation in which persons find themselves. Father 
Pinckaers illuminated the moral psychology that governed this 
casuist conception of moral theology. He showed that this moral 
psychology depended upon historically determined theoretical 
views about key moral realities for the human person. These 
casuist presuppositions included a particular view of human 
freedom, the undirected freedom of indifference, certain 
assumptions about the validity of moral laws, a strong sense of 
moral obligation, and, above all, an overly wrought doctrine 
about how the moral conscience works. Whatever the deficiencies 

35 For a full treatment, see Servais Pinckaers, O.P., The Sources of Christian Ethics, trans. 
Sr. Mary Thomas Noble, O.P. (Washington, D.C.: The Catholic University of America Press, 
1995), 254-79. 
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of these presuppositions, new and challenging moral quandaries 
kept the moral theologians of the casuist period busy for about 
four centuries. Then came 28 October 1965. The Second Vatican 
Council promulgated its decree on priestly formation, Optatam 
totius, with its injunction in number sixteen to improve moral 
theology. The year before Servais Pinckaers had published his Le 
renouveau de la morale. 

Casuistry, as Fr. Pinckaers outlines this practice in his text­
books, now belongs to the past history of moral theology. It is one 
of the remarkable features of the postconciliar period that the 
claim that casuist moral theologians held on the consciences of the 
Catholic faithful disappeared with a rapidity that left libraries 
with shelves upon shelves of no longer consulted volumes and 
confessional lines much shorter than they had been in 1962, the 
year that Fergus Kerr was ordained. Change, however, was 
already in the air since the post-World War II period when 
Catholic life developed, at least in the United States, with a 
growth rate that since the 1950s has not been matched. Consider 
what Thomas Merton wrote in 1955 in his popular book, No Man 
Is an Island: 

The man who is content to keep from disobeying God, and to satisfy his own 
desires wherever there is nothing to prevent him from doing so, may indeed lead 
a life that is not evil: but his life will remain a sad confusion of truth and falsity 
and he will never have the spiritual vision to tell one clearly from the other. He 
will never fully live up to his vocation. 36 

Merton was obliquely criticizing the casuist mentality. Servais 
Pinckaers would have recognized that the Cistercian monk also 
was talking about the gifts of the Holy Spirit. 

The demise of casuistry was not a disaster for Catholic life. 
What Fr. Pinckaers's early investigations into the history of moral 
theology revealed was the discontinuity that sixteenth-century 
casuistry introduced into the long history of moral theology that 
stretched from the early Fathers of the Church to the eve of the 
Reformation. For the authors of these early periods in the history 

36 Thomas Merton, No Man Is an Island (New York: Harcourt Brace, 1978), 137. 
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of Catholic thought, the operative category for instruction in 
moral theology is virtue. What Fr. Pinckaers discovered from his 
studies of St. Thomas Aquinas is that while the casuists were 
meeting the practical needs of Catholic believers, these authors 
also were changing, perhaps unwittingly, the conception of the 
place that human action holds in the Christian life. In a word, 
they dismantled the delicate two-tier teleology that Aquinas had 
constructed in his Summa Theologiae and replaced it with a rule­
based program driven by moral obligation, if not shame. What 
had fallen out of Catholic moral thought is the word that students 
of Fr. Pinckaers still remember his repeating again and again in his 
classes at Fribourg: "Le bonheur"-happiness. The demise of 
casuistry, however, did not immediately dispose Catholic believers 
worldwide to take up the works of St. Thomas to discover the 
pattern for their moral lives. Serious challenges faced the Church. 
These challenges to discovering the full truth about Catholic 
moral thought, as we know, remain. 

In 2001, Servais Pinckaers published a small article, "Un 
symposium de morale inconnu" in the French edition of Nova et 
vetera. 37 The article reveals a great deal about what transpired in 
Catholic moral theological circles during the twenty-five years 
between 1968, the year of the publication of Humanae vitae. and 
1993, the year of Veritatis splendor. The unnoticed symposium 
had been held in Rome between 22 and 28 March 1981. The 
sponsor was Pinckaers's former teacher, Jerome Hamer, who was 
in a position to bring together those who held divergent views on 
moral theology with an eye toward achieving a consensus among 
them. In a certain sense, the symposium succeeded inasmuch as it 
set the stage for collaboration among certain theologians on the 
documents mentioned at the beginning of this essay, the 
Catechism and Veritatis splendor. As Fr. Pinckaers reports, 
however, there existed a certain division among the participants 
that no amount of dialogue was able to bridge. The written text 
of his short report spells out with discretion these differences that 

37 Nova et Vetera 77 (2001): 19-34. For the English version, see Servais Pinckaers, "An 
Unnoticed Symposium on Moral Theology," Nova et Vetera, English Edition, 1 (2003): 
341-58. 
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had sprung up among theologians from different language groups. 
Once when I visited him in Fribourg, Fr. Pinckaers told me that 
certain of the theologians gathered for this unnoticed Roman 
symposium remained intractable. It is fair to conclude that their 
positions rank among those that Veritatis splendor sets aside as 
incompatible with Catholic moral thought. One should not be 
surprised that the 1970s and 1980s turned out to be a difficult 
period for Catholic life. Tridentine casuistry disappeared like a 
pebble beneath the ripples, while at the same time many of the 
proposals for its replacement, broadly included under the labels 
of proprotionalism, consequentialism, and the theory of the 
Fundamental Option, turned out to contain serious defects. 

VII. AN APPROACH TO FATHER PINCKAERS 

These remarks on Catholic theology in the twentieth century 
may leave young students of the discipline in a quandary. The 
student of moral theology discovers a special difficulty. How 
should someone interested in discovering the truth of Catholic 
moral thought proceed? How can a young moral theologian 
prepare to read Fr. Pinckaers with profit? What is more 
important, how can a young moral theologian continue the 
important work that Fr. Pinckaers has begun? How can one 
benefit from his retrieval of the classical themes that have 
informed the work of Catholic moral theologians for centuries? 
What follows represents my personal recommendations to help 
students reach up to the mind of Aquinas, to adapt a phrase from 
Fr. Bernard Lonergan. The books I cite are meant to provide 
guidance for the newcomer to the study of Catholic theology, 
without at the same time suggesting that the strategy I propose is 
the only one available to students or teachers. So that the books 
may be purchased and kept as part of one's personal library, I 
have selected titles that are still available in bookshops, whether 
the one at the corner of the street or the many on the Internet. It 
goes without saying that there are many other titles in philosophy 
and theology worthy of mention, especially when one considers 
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publications in languages other than English. It is my conviction 
that the program of reading and study is indispensable for the 
student of moral theology who wishes to capture all that Servais 
Pinckaers can offer for the study of the discipline. 

My considered advice to the beginner would be to start off by 
reading two books in print by Dominican Fr. Benedict Ashley. 
One, Theologies of the Body: Humanist and Christian, provides a 
complete account of Thomist psychology and anthropology, 
whereas the other, The Way toward Wisdom: An Interdisciplinary 
and Intercultural Introduction to Metaphysics, gives one of the 
best treatments available of classical Thomist metaphysics. One 
feature of Fr. Ashley's work is that he refers generously to those 
who do not share his outlooks, even other Thomists, and he 
responds to their objections. Father Ashley also displays an 
encyclopedic acquaintance with the modern sciences, mathe­
matical, natural, and psychological, and a recognized ability to 
relate their findings to Catholic thought. 

After seeing how indispensable philosophy remains to the work 
of Aquinas, I would suggest that aspiring theologians read the two 
introductory volumes to St. Thomas by the French Dominican 
Jean-Pierre Torrell, Saint Thomas Aquinas, vol. 1, The Person and 
His Work, and vol. 2, Spiritual Master. To prepare for the next 
step in the program, they also should pick up the same author's 
Aquinas's Summa: Background, Structure, and Reception. With 
.these sound philosophical and historical studies completed, I then 
would encourage the theologian of the twenty-first century to 
begin reading the Summa Theologiae. If he or she is able to do so 
in Latin, that would be best, of course. Otherwise, there are 
English translations readily available. Should a passage or a 
section prove too difficult to understand immediately, one should 
pass over it, and continue on to the next article or the next 
question. Some students may find it helpful to read first the 
excellent summary of Aquinas's sum of theology, Knowing the 
Love of Christ: An Introduction to the Theology of St. Thomas 
Aquinas by Michael Dauphinais and Matthew Levering. 
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I have taken the liberty of referring above to my brief account 
of the Thomist commentatorial tradition, A Short History of 
Thomism. This book provides more details about some of the 
points made in this essay, especially in chapter 3. Once this basic 
reading has been completed, the beginning theologian should then 
pick up the Catechism of the Catholic Church. There he or she 
will discover many other authorities for Catholic doctrine than 
those that belong to the Thomist tradition. At the same time, it 
would be profitable to place a pencil mark next to the numbers in 
the Catechism where the texts of Aquinas help to explicate the 
statements of Catholic truth that are being taught and which, we 
are assured by the Magisterium, form part of the deposit of faith. 
It would make an interesting research project for students so 
inclined to note the philosophical terms, such as nature, sub­
stance, and end, used in the Catechism to present Catholic truth. 
Many of these can only be understood properly with the help of 
the Thomist tradition, even though some terms such as 
"transubstantiation" entered into official Catholic usage before St. 
Thomas was born. The Catechism itself will suggest many 
Catholic authors and texts by them that the young theologian may 
usefully obtain and read. For those who would like to catch a 
synthetic glimpse of the whole of Catholic theology, however, 
they could do much worse than to take up the books of Reginald 
Garrigou-Lagrange, most of which, fortunately, were published in 
English in the United States and Ireland.38 

The above program should provide the beginner with an entree 
to the thought of Servais Pinckaers. From there, the person 
interested in understanding Catholic moral thought must study 
carefully the teleological moral realism that suffuses Veritatis 
splendor. 39 Some helpful commentary is provided by a book that 

38 Bibliographical references may be found in Nichols, Reason with Piety, 133-35. 
39 For further information, see my Introduction to Mora/Theology (Washington, D.C.: The 

Catholic University of America Press, 2001). 
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the editors of The Thomist published to mark the fifth anniversary 
of this key encyclical for the twenty-first century. 40 

The student of theology who successfully discovers the way 
that Fr. Pinckaers does his moral theology will at the same time 
acquire a theological habitus that renders him or her apt for 
inquiring into the other areas of the theological science. Such 
students will not, as some would suggest, find themselves isolated 
in a wasteland of Thomist archaisms. On the contrary, these 
fortunate students once duly initiated into the art of practicing 
Thomism will possess everything that is needed to carry on the 
work of Catholic theology. This new generation of Thomists will 
proceed unfettered by the vicissitudes of mid-twentieth-century 
theologians, who, as Fr. Kerr has demonstrated, bequeathed to the 
Church the evocative but incomplete metaphor of bridal 
mysticism to explain all that the Christian creed contains. 
Today's Thomists will make available to their generation the 
superabundant legacy of Saint Thomas Aquinas that takes as its 
starting point God, "the universal cause of all being. "41 

40 Veritatis Splendor and the Renewal of Moral Theology: Studies by Ten Outstanding 
Scholars, ed. J. A. DiNoia, O.P., and Romanus Cessario, O.P. (Chicago: Midwest Theological 
Forum, 1999). 

41 See STh I, q. 103, a. 5. 
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SERVAIS PINCKAERS REPEATEDLY affirmed the impor­
tance of the infused cardinal virtues for the moral life. 1 For 
Pinckaers, what is at stake in this doctrine is the difference 

that grace makes in the life of virtue. Grace transforms the source 
and character of moral excellence. "The first source of moral 
excellence is no longer located in the human person, but in God 
through Christ. "2 In this reorientation, the most important moral 
virtues "are not 'acquired' by unaided human effort, but 
implanted in the human person by the Holy Spirit. "3 

Nevertheless, as dispositions residing in the powers of the 
human soul, the infused moral virtues are intimately the 
excellences of the agent himself. As such, they become the traits 
of character by means of which the Spirit teaches us the ways of 
holiness. "Thus, in the context of a gradual education guided by 
the light of the Gospel, an active cooperation between God and 

1 Servais Pinckaers, Morality: The Catholic View (South Bend, Ind.: St. Augustine's Press, 
2001), 71-72; The Sources of Christian Ethics, trans. Sr. Mary Thomas Noble, O.P. 
(Washington, D.C.: The Catholic University of America Press, 1995), 180; "The Sources of 
the Ethics of St. Thomas Aquinas," in The Ethics of Aquinas, ed. Stephen J. Pope (Washington, 
D.C.: Georgetown University Press, 2002), 23; "The Place of Philosophy in Moral Theology," 
in The Pinckaers Reader: Renewing Thomistic Moral Theology, edited by John Berkman and 
Craig Steven Titus (Washington, D.C.: The Catholic University of America Press, 2005), 67-
68. 

2 Pinckaers, Morality: The Catholic View, 71. 
3 Ibid. 
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the human person can develop. "4 Pinckaers, therefore, did not see 
Aquinas's doctrine on the infused moral virtues as a Scholastic 
vestige, but as something rooted in the scriptural account of moral 
development. "Some such theory seems necessary if we are to 
explain what the Scriptures teach concerning the way to live as 
followers of Christ. "5 

A cursory analysis of the way New Testament authors employ 
the Greek terms for the cardinal virtues seems to support their 
status as infused by God. Ephesians, for example, describes God 
as having lavished upon us grace that grants us "all wisdom and 
prudence [phronesis]" (Eph 1:8), while 2 Timothy (1:7) tells us 
that "God did not give us a spirit of cowardice but rather of 
power, love and temperance [sophrosyne]," where "power" 
(dynamis) is one of the New Testament equivalents for the pagan 
Greek word for courage. 6 It is the strength (kratos) that comes 
from God and emboldens us to resist the devil (Eph 6:10). Lastly, 
although the New Testament authors radically reinterpret the 
meaning of justice (dikaiosyne), they affirm that Christ is our 
justice (1 Cor 1 :30) and that in him we become the justice of God 
(2 Cor 5 :21). Prudence, justice, courage, and temperance, 
therefore, are all described in the New Testament as given to us 
by God. In this the New Testament authors seem to be following 
an Old Testament theme that portrays God, through the 
mysterious action of his wisdom, as teaching the cardinal virtues: 
"if one loves justice, the fruits of [wisdom's] works are virtues; for 
she teaches temperance and prudence, justice and courage, and 
nothing in life is more useful for humans than these" (Wis 8:7). 

These passages, however, while suggestive, are not of 
themselves probative. Indeed, many reject the doctrine of infused 

4 Ibid. 
5 Ibid., 72. 
6 One explanation for the virtual absence of the classical Greek term for courage (andreia) 

in the New Testament is that since its etymological root is the Greek word for man (aner, 
andros) the New Testament authors wanted to avoid the connotations of self-sufficiency that 
the term normally conveys. Instead, as Ceslas Spicq notes in his classic study of New 
Testament morality (Theologie morale du Nouveau Testament [Paris: Librairie Lecoffre, 
1965), 354.)), when offering their theology of courage the New Testament authors appeal to 
a cluster of more neutral terms, such as energy, vigor, firmness, constancy, endurance, power, 
and perseverance. See, for example, Col 1:11; Phil 4:1; and 1Thess3:8. 
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moral virtues as superfluous, affirming that the theological virtues 
of faith, hope, and charity sufficiently account for the new life 
granted to the Christian in the gift of grace. 7 Even among 
medieval theologians there were dissenters. 8 Duns Scotus, for 
example, asserted that faith sufficiently establishes the higher end 
(heavenly beatitude), while charity's inclination adequately 
animates and moves the acquired virtues toward this higher end. 
On this account, by engaging in acts of faith, hope, and charity, 
the Christian gradually also acquires the cardinal virtues of 
prudence, justice, courage, and temperance. 9 

Dom Odon Lattin, a careful student of medieval theories of 
infused virtue, was perhaps the most eminent twentieth-century 
scholar to reject the existence of infused moral virtues. 10 Although 

7 Although contemporary interpreters of Aquinas often do not explicitly reject Aquinas's 
teaching on the infused moral virtues, many simply neglect it or act as if it does not exist, 
presenting his virtue theory as equivalent to Aristotle's understanding of acquired virtue. 
Angela McKay offers a helpful list of quotations from influential scholars who interpret St. 
Thomas in this way (Angela McKay, "The Infused and Acquired Virtues in Aquinas' Moral 
Philosophy" [Ph.D. diss., University of Notre Dame, 2004], 1-2). See, for example, Austin 
Fagothy, Right and Reason: Ethics in Theory and Practice 5th ed. (Saint Louis: Mosby, 1972), 
182; Eleanor Stump, Aquinas (New York: Routledge, 2003), 25; Philippa Foot, "Virtues and 
Vices," in Roger Crisp and Michael Slote, eds., Virtue Ethics (Oxford: Oxford University 
Press, 1997), 164. 

8 Odon Lottin offers a thorough overview of the Scholastic authors who accepted or 
rejected this teaching. See Odon Lottin, Psychologie et morale aux XIIe et XIIIe siecles 
(Gembloux, Belgium: Duculot, 1942-54), vol. 3.1, pp. 99-252; vol. 3.2, pp. 459-535; vol. 4, 
pp. 739-807. 

9 For an analysis of Duns Scotus's understanding of the relationship between the infused 
and acquired virtues, see Lottin, Psychologie et morale, vol. 4.2, pp. 739-42. 

10 Odon Lottin, Principes de morale, vol. 2, Complements de doctrine et d'histoire 
(Louvain: Editions de l'Abbaye du Mont Cesar, 1947), 213-25; Morale fondamentale 
(Tournai: Desclee, 1954 ), 408-14; Au creur de la morale chretienne (Tournai: Desclee, 1957), 
134-38, 195-97; Etudes de morale histoire et doctrine (Gembloux, Belgium: Duculot, 1961), 
131-49. Concerning the influence of Lottin's work on his intellectual formation, Fr. Pinckaers 
offers the following observation: "In this type of [historical] research, Dom Lottin, with his 
Psychology and Moral Theology in the 12'h and 13'h Centuries, was a model, and furnished us 
with vast documentation. I had noticed, however, that when he set out to make his personal 
synthesis by way of conclusion, Dom Lottin reverted spontaneously to a systematization and 
to positions like those in the manuals, and began to restrict St. Thomas in their cramped 
manner. Thus, in his Morale fondamentale, he adopted the basic framework of the manuals 
and discarded the teaching on the gifts of the Holy Spirit and the infused moral virtues, which 
he had carefully studied in his historical section, as useless complications imposed by the 
Scholastic tradition of the Thirteenth century" (Servais Pinckaers, "Dominican Moral 
Theology in the 20'h Century," in Berkman and Titus, eds., The Pinckaers Reader, 81-82). For 
a critique of Lottin's perspective, see Michel Labourdette, "Principes de morale," Revue 
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he recognized that the doctrine was part of a longstanding 
Scholastic tradition, he saw it as a needless complication. 
Affirming that in matters of grace one cannot appeal to 
psychological experience, Lottin turns instead to the teaching of 
the Magisterium and draws from it two principles that must be 
maintained if one wishes to remain faithful to the gospel message: 
"First, in order to lead us to our supernatural end, our moral acts 
must be supernatural. Next, to be supernatural, our acts must flow 
from stable supernaturalizing principles. "11 He rightly defends the 
second principle by appealing to its fittingness or suitability. 

One could, no doubt, explain this supernaturalization by means of actual graces 
successively intervening to move each of our acts, but it is much more in 
harmony with what we know of divine providence to recognize the existence in 
us of stable principles of supernatural operation added onto our natural faculties 
after the manner of habitus. 12 

Drawing on the Scotist tradition, Lottin affirms that faith and 
charity are the sufficient principles of this supernatural activity. 
He portrays charity as having the dominant role in this process. 

The habitus of charity supernaturalizes the will in its two principal acts: love of 
the end, voluntas, and the efficacious search for this end, intentio. Now, the 
decisive influence of this intentio upon the whole psychological process of 
human action is well known: it is this intentio that makes affective charity, 
voluntas, become an effective charity; it is thus intention that penetrates with its 
influence the entire decision of free will, electio, and its entire realization, usus. 

The virtue of charity, therefore, is in us a stable principle of 
supernaturalization for all of our moral acts, whether they relate to the end or 
whether they relate to the means. u 

Lottin foresees two possible objections. The first concerns the 
passions. Do not the passions also require the ordering and 
elevating influence of infused virtue? Lottin grants with Aquinas 
that for the passions to be supernaturalized they must both be 

thomiste 47 (1947): 572-76. 
11 Lottin, Principes de morale, 2:221. 
12 Ibid. 
13 Ibid. 
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subject to reason and proportioned to our supernatural end. He 
argues, however, that the acquired moral virtues as "penetrated by 
the permanent influence of charity" suffice for this: "the acquired 
moral virtues subject the sense appetite to reason, and these same 
virtues as penetrated by the intention of charity fit the appetite for 
the supernatural end."14 He explains that although charity does 
not destroy the specific character of the acquired moral virtues, it 
nonetheless transforms them from within by means of the will's 
intention. "Once one envisions the acquired moral virtues as in 
this way habitually penetrated and saturated with a supernatural 
intention by charity, one no longer sees the necessity of infused 
moral virtues." 15 

The second objection concerns the cognitive element of human 
action, although here Lottin addresses the issue solely from the 
perspective of the different measures that must guide human 
action. Does not graced action require a distinct infused cognitive 
virtue (namely, infused prudence) that provides a new and higher 
"rule" and "motive" for action? Lottin responds by asserting that 
faith sufficiently plays this role. 

One can secure these distinct norms without recourse to two different types of 
moral virtue, because these norms are, on the one hand, reason, and on the 
other, the theological virtue of faith. An act is naturally morally good when it 
conforms to natural reason, and it is supernaturally good when it conforms to 
reason as enlightened by faith, which provides the Christian with rules of life and 
motives for action worthy of our status as children of God. 16 

From this perspective, therefore, when the acquired moral virtues 
are animated by charity's intention of the end and enlightened by 
faith's knowledge of the end, they sufficiently empower us to 
judge rightly about the means to our supernatural end and to act 
according to these judgments. 

But what happens if we don't have the acquired moral virtues? 
Specifically, how are we to account for adult conversion, whereby 
one who was formally living from his acquired vices is 

14 Ibid., 2:221 and 222. 
15 Ibid., 2:222. 
16 Ibid., 2:222-223. 
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subsequently empowered to live the life of grace? Clearly we 
would want to hold with the Council of Trent that the grace of 
conversion empowers us to live the gospel: that it empowers us to 
obey the commandments and avoid mortal sin, by engaging in 
actions that are ordered to our supernatural end. 17 Yet, if the 
infused psychology of grace presupposes the presence of acquired 
moral virtues, how is this possible? In other words, if sanctifying 
grace only orders us to our supernatural end on the level of the 
primary principles of action (on the level of our knowledge and 
intention of the supernatural end), how can this grace be effective 
for salvation in one who lacks the acquired virtues? For a person 
who has been steeped in vice, it matters little how profoundly or 
intimately faith and charity animate and elevate the acquired 
moral virtues: if he does not have them, faith and charity cannot 
animate and elevate them. It is precisely this issue that was one of 
the factors motivating the Scholastics to posit the existence of 
infused moral virtues. Such virtues are dispositions empowering 
the formerly vicious adult convert to do what he could not do on 
his own: reason practically and act according to this practical 
reasoning concerning those actions that are necessary for 
salvation. 18 

Lottin was certainly right to remind us that we cannot 
construct probative arguments about the character of grace by 
drawing upon psychological experience. As the Catechism states, 
"since it belongs to the supernatural order, grace escapes our 
experience and cannot be known except by faith. "19 Nevertheless, 

17 See Council of Trent, session 6, chapters 11and13 as well as canons 18 and 22. For the 
context and implications of Trent's decree on justification, see Philippe Delhaye, "Les le<_;ons 
morales du decret tridentin sur la justification (session VI)," Studia moralia 28 (1990): 177-
93. 

18 For recent studies in support of Aquinas's theory of infused moral virtues, see not only 
the above cited dissertation by Angela McKay, but also her forthcoming monograph, Aquinas 
and the Infused Moral Virtues (Notre Dame: University of Notre Dame Press). See also Renee 
Mirkes, "Aquinas on the Unity of Perfect Moral Virtue and Its Significance for the Nature­
Grace Question" (Ph.D. diss., Marquette University, 1995); and Gabriel Baumann, "La 
surnaturalisation des actes humains par la grace: L'enracinement ontologique des vertus 
morales infuses chez S. Thomas" (S.T.D. diss., University of Fribourg, Switzerland, 2008). The 
most thorough defense still remains Gabriel Bullet, Vertus morales infuses et vertus morales 
acquises selon saint Thomas d'Aquin (Fribourg: Editions universitaires de Fribourg, 1958). 

19 Catechism of the Catholic Church, 2005. Emphasis in the original. 
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since the issue at hand is not the epistemological question of 
whether someone has grace, but the conceptual one of 
understanding how adult converts are able to live the virtues, 20 

examples drawn from experience can help us in our efforts to 
construct arguments from fittingness or suitability. It is with this 
in mind that we turn to the example of Matthew Talbot. His case 
not only illustrates why something like infused cardinal virtues 
must exist, it also helps us understand some of the moral struggles 
faced by adult converts. 

I. MA.TI TALBOT AND THE CHARACTER OF CHRISTIAN 

CONVERSION: A TEST CASE 

The example of this poor Irish laborer is of interest to us 
because of an event that occurred one Saturday afternoon in early 
1884 outside a pub in a poor section of Dublin. 21 Talbot, who had 
spent the week drinking, was awaiting the arrival of his 
coworkers. It was payday in Dublin, and although he hadn't 
worked he looked forward to receiving a few free drinks from his 
friends. As he slouched beside the door of the pub, Matt Talbot 
would not have been viewed as the embodiment of the classical 
ideal of virtue. Indeed, Aristotle would most certainly have 
classified Talbot among those who "from the hour of their birth 
... are marked off for subjection. "22 In other words, Aristotle 
would have classified Talbot among the natural slaves, who, like 
beasts of burden, are incapable of virtue because of the poverty of 
their natural gifts and of the environments in which they were 
raised. Aristotle held out little hope for one raised in bad habits 
from birth. As he states in the Ethics, "It makes no small 
difference whether we form habits of one kind or of another from 
our very youth; it makes a very great difference, or rather all the 

2° For more on the distinction between epistemological and conceptual questions 
concerning grace, see Jean Porter, "Moral Language and the Language of Grace: the 
Fundamental Option and the Virtue of Charity," Philosophy and Theology 10 (1998): 177. 

21 For the details of this event, see Mary Purcell, Matt Talbot and His Times (Chicago: 
Franciscan Herald Press, 1977), 55-67. 

22 Aristotle, Politics 1.5.1254a19. 
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difference. "23 Talbot had certainly been raised in bad habits from 
his youth. The second of twelve children, all but one of whom 
drank to excess, Talbot in great part received his education 
running free in the streets of the poor neighborhoods by the docks 
of Dublin. His formal education consisted of two years at a school 
run by the Christian Brothers, during much of which he was 
absent doing chores at home. In spite of whatever positive 
influence he may have received from school and from the 
example of his devout mother, by the time he was fifteen, Talbot 
was an inveterate drunk who lived for alcohol. For the next 
thirteen years, until he was twenty-eight, his daily routine was to 
work hard all day, and to drink hard all night. He worked to 
drink. On payday he would give his entire earnings to the pub 
manager and drink freely for as long as his wages lasted. 24 

But on that Saturday afternoon in 1884, he had no wages, 
because he had spent the week drinking. That fact and the events 
surrounding it-not the least of which was that none of his 
coworkers would buy him a drink-led Talbot to change his life 
radically. That very day he stopped drinking, never to drink again. 
Moreover, from a life dedicated to the love of alcohol, he turned 
to a life dedicated to the love of God: to prayer, sacrifice, and the 
service of the poor. A turning point occurred that Saturday 
afternoon, a metanoia, a transformation. Earlier events may have 
prepared the way, but that afternoon was nonetheless a 
recognizable turning point. 

Matt Talbot's life is an example of Christian conversion and 
points to the incomplete character of both Aristotle's conception 
of virtue and of the Scotistic tradition's theory of the sufficiency 
of the theological virtues. Talbot would agree with Aristotle that 
the habits we develop from youth make a very great difference, 
but do they make all the difference? The Christian experience of 
conversion points instead to the fact that in the grace of 
conversion other virtues are given-virtues of which Aristotle was 
unaware and the existence of which the Scotists deny. Even 

23 Aristotle, Nie. Ethic. 2.1.1103b24-25. 
24 See Purcell, Matt Talbot and His Times, 18-54. 
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though one may still struggle with the remaining effects of one's 
acquired vices, in the grace of conversion we have the infused 
capacity to live a life directed to a higher goal. We now have the 
capacity to judge rightly and do those actions that lead us to union 
with God in heaven. In short, we receive the infused cardinal 
virtues. The example of Matt Talbot is instructive because it sheds 
light on the complexity of the divided self: the experience of one 
who not only has faith, hope, and charity, but also has a new 
phronesis (a new capacity to reason practically) and a new 
dynamis (a new power) in his will and passions, even though he 
still feels drawn to his addiction. Talbot, for example, began to 
make judgments and to act in ways that radically reoriented his 
life toward God, judgments and actions he seemed incapable of 
making before his conversion. Nevertheless, he still retained, 
especially in the beginning, a strong desire (and inclination) to 
continue drinking and to return to his former way of life. Talbot's 
experience seems to embody Aquinas's affirmation that although 
sanctifying grace infuses cardinal virtues within the convert, the 
convert may still struggle with the residual effects of his acquired 
vices. 25 In what follows, I shall first sketch Aquinas's teaching on 
the infused cardinal virtues; I shall then propose some of the 
implications of this teaching for our understanding of moral 
development and of cases such as Matt Talbot's. 

II. THOMAS AQUINAS'S THEOLOGY OF 

INFUSED CARDINAL VIRTUES 

Aquinas presents his theology of the infused virtues by analogy 
with his psychology of the acquired virtues. He agrees with 
Aristotle that the acquired virtues require training and discipline. 
We acquire the virtues (the dispositions of character) necessary 
for an adult moral life by repeatedly performing acts that are in 
accord with virtue. 26 This occurs through a moral apprenticeship. 
At first we do what virtue demands because we are disciplined if 

25 See STh I-II, q. 65, a. 3. 
26 STh I-II, q. 63, a. 2; De virtut., q. 1, a. 9. 
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we don't. Gradually, however, we begin to acquire a taste for the 
joys inherent to doing the right thing, and we begin to imitate the 
actions of those whom we admire. 27 Doing deeds of temperance, 
courage, and justice, and making the practical judgments that 
these actions require, we acquire the four principal virtues of the 
moral life on the natural level. These virtues dispose us to act in 
accord with natural human flourishing and the common good of 
the temporal community.28 

None of this would be possible without the natural principles 
underlying the intellect and will. 29 The practical intellect in every 
act of knowing naturally apprehends the principles of practical 
reasoning (or what Aquinas elsewhere describes as the precepts of 
the natural law: that good is to be done, evil is to be avoided, and 
so on), while the will simultaneously naturally inclines toward the 
good in general and toward the particular goods that promote 
natural human flourishing. 30 In other words, the fact that we can 
acquire virtues that dispose us to act rightly with regard to the 
means toward human flourishing presupposes that there exist in 
us principles inclining us toward human flourishing as our natural 
end. 

Aquinas underlines, however, that this natural flourishing is 
not the existential ultimate end of the human person. We are 
citizens of the heavenly Jerusalem and our vocation is to know 
and love God for all eternity in heaven. 31 Yet we cannot attain this 
end by our natural powers. Instead, we receive the power to attain 
it through a gift from God: through sanctifying grace and the 
infused virtues. In Aquinas's view, when grace elevates the powers 
of the human person, the theological virtues function in a way 
analogous to the natural principles underlying the intellect and 
will. Just as the principles of action orient our lives toward natural 
human flourishing, the theological virtues orient us toward the 

27 STh I-11, q. 95, a. 1. 
28 De virtut., q. 1, a. 9. 
29 STh I-II, q. 63, a. 3. 
30 STh I-II, q. 94, a. 2; STh I-II, q. 10, a. 1; De Malo, q. 6; In Perihermeneias I, lect. 14, n. 

24. 
31 De virtut., q. 1, a. 9. 
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loving vision of God.32 God is the object of the theological virtues 
and these virtues have their own acts: to believe, hope in, and love 
God. 33 Nevertheless, just as in our natural life the principles 
orienting us toward our natural end depend on the acquired 
cardinal virtues with regard to the means to that end, so too in the 
life of grace. Although the theological virtues orient us toward 
God as our ultimate end, we require other infused virtues-the 
infused cardinal virtues-in order to act rightly with regard to the 
means to that end. The analogy, therefore, is as follows: natural 
principles are to the acquired cardinal virtues as the theological 
virtues are to the infused cardinal virtues. 34 

Aquinas next contrasts the acquired and infused cardinal 
virtues. He asserts that although the subject matter (materia 
propria) of both sets of virtues is the same, they are guided by 
different measures. With the acquired virtues the good act is 
determined according to the rule of reason (we make judgments 
according to the principles of the natural law), while the acts of 
the infused virtues are determined according to a divine rule, 
namely, the divine law revealed in the Scriptures and at work in 
us through the action of the Holy Spirit. Aquinas offers the 
example of temperance. 

For instance in eating, the measure fixed by human reason is that food should 
not harm the health of the body, nor hinder the use of reason; whereas the 
measure fixed by divine law requires that a man should chastise his body, and 
bring it into subjection (1 Cor 9:27), by abstinence in food, drink and the like. 
It is therefore evident that infused and acquired temperance differ in kind. 35 

The context of the biblical quotation is important. It is from the 
First Letter to the Corinthians, chapter nine. After describing 
himself as "under the law of Christ," Paul portrays the 
chastisements he imposes on his body as ordered toward his 
attaining the imperishable prize promised by the gospel. Unaided 
human reason knows nothing of our vocation to heavenly 

32 STh I-II, q. 63, a. 3; De virtut., q. 1, a. 10. 
33 STh I-II, q. 63, a. 3, ad 2. 
34 STh I-II, q. 63, a. 3; De virtut., q. 1, a. 10. 
35 STh I-II, q. 63, a. 4. See also De virtut., q. 1, a. 10, ad 8. 
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beatitude or of the effects of original sin that can hinder our 
attainment of it. Thus, while reason measures acquired 
temperance according to our physical health and the proper 
functioning of natural reason, the divine rule measures infused 
temperance according to our spiritual health and the judgments of 
infused prudence. In other words, infused temperance is measured 
by a wisdom that understands our wounded nature and the 
priceless character of our supernatural end made possible for us 
by the elevating and healing action of grace. 

Aquinas concludes this portion of his argument by stating that 
"the same reasoning applies to the other virtues. "36 Indeed, as 
Angela McKay has noted, Aquinas offers a similar contrast in his 
treatment of courage. 37 Although acquired courage primarily 
concerns earthly combats and the temporal common good, 
infused courage pertains to spiritual combats and our struggle to 
attain eternal life. As with temperance, these two types of courage 
are regulated by two different measures. When judging what 
constitutes an act of acquired courage, we are guided by the 
measure of human reason (in other words, the precepts of the 
natural law), while when judging acts of infused courage we are 
guided by the measure of divine law. Thus, Aquinas states: 

The precepts of the divine law, both about courage and the other virtues, are 
given with regard to what suits the direction of the mind toward God. This is 
why it is written in Deuteronomy, Do not fear them, for the Lord your God is 
with you, and he will fight for you against your enemies. Human laws on the 
other hand, are directed towards certain secular goods, and the precepts of 
courage are articulated to meet their conditions. 38 

In the new law, humans are taught how through a spiritual struggle they come 
to posses eternal life, according to Matthew 11, the kingdom of heaven suffers 
violence, and the violent bear it away. And Peter teaches, your enemy the devil 
is prowling like a roaring lion, looking for someone to devour; resist him solid in 
your faith. 39 

36 STh I-II, q. 63, a. 4. 
37 McKay, "Infused and Acquired Virtues," 125-41. 
38 STh II-II, q. 140, a. 1. 
39 Ibid., ad 1. 
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The one who has the acquired cardinal virtues, therefore, still 
needs their infused equivalents if he is to act rightly with regard 
to the means to his ultimate end. Indeed, the infused cardinal 
virtues become the focus, while "the acts of acquired virtue can 
only be meritorious by the mediation of the infused virtues."40 

Thus, from the Thomistic perspective, the Christian's primary 
concern should be to grow in charity and the infused virtues 
(which we only do dispositively by means of merit, because the 
infused virtues are caused solely and directly by God).41 

Aquinas's teaching on the two measures that guide our actions 
explains why "love alone" is not enough. It explains why the 
theological virtues cannot be the only virtues the Christian 
receives with sanctifying grace. If faith, hope, and love are truly 
to be human acts lived in the context of a human life, they require 
(1) the ability to judge practically about what we should do and 
when and how we should do it (infused prudence), as well as (2) 
an inclination in the will toward a higher justice (infused justice) 
and (3) a receptivity in the passions to be guided by these higher 
judgments and inclinations (infused courage and temperance). 

At this point, however, we might imagine an objector 
responding as follows. If Aquinas is affirming that all Christians 
in the state of grace are models of virtue, this is simply wrong, 
because at the very least we see misjudgments (imprudent actions) 
among those whom we would classify as loving God with true 
charity. Focusing simply on the issue of practical wisdom, history 
points to patently imprudent actions even among the saints and 
even with regard to spiritual things. An example from Aquinas's 
lifetime is Louis IX, King of France. Saint Louis was recognized 
by his contemporaries as a man of great personal sanctity, but 
reproached even by his personal friend and biographer, the 
Seneschal Jean de Joinville, for his deeply unwise decision to 
undertake the disastrous seventh crusade. Qoinville very frankly 
states that it would have been better for France if Louis had spent 
more time with the internal affairs of his country and paid more 

40 De virtut., q. 1, a. 10, ad 4. 
41 De virtut., q. 1, a. 11; STh 11-11, q. 24, aa. 5 and 6; STh 1-11, q. 114, a. 8, ad 3. 
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attention to the needs and concerns of his wife the Queen.)42 So, 
one form of the objector's complaint could be summarized as 
follows: Sanctity does not necessarily imply practical wisdom 
(prudentia/phronesis). Therefore, it is false to affirm that sancti­
fying grace necessarily imparts infused cardinal virtues (an integral 
component of which would have to be infused prudence). 

Aquinas himself recognizes this type of objection to his 
theology and responds to it characteristically by making a 
distinction. He specifies that the infused moral virtues do not 
concern all actions, but only those actions necessary for salvation. 
This distinction enables him to account for how even saints can 
lack prudence (and by implication the other virtues) while still 
maintaining that the saints and all Christians receive infused moral 
virtues. In other words, Aquinas integrates into his theology the 
objector's counter examples by affirming that the infused moral 
virtues pertain to a narrow band of action: they pertain only to 
those acts necessary for the agent's personal salvation.43 

But the objector might easily remain unsatisfied. Indeed, 
Aquinas's response might push him to formulate the deeper con­
cern underlying his objection. Granted that by limiting the scope 
of infused virtue one can account for how a Christian in the state 
of grace can lack virtue in certain domains, there is still a more 
fundamental problem. Even if we focus only on those actions that 
are necessary for salvation, many Christians don't seem to live 
those actions from virtues-from what we normally understand 
by good dispositions of character. They don't seem to do these 
actions with ease, promptness, and joy. 44 Here again the example 
of Matt Talbot is instructive. When he stopped drinking-a 
decision inspired by his newfound love for God and his desire to 
serve him-he nevertheless retained (especially in the beginning) 

42 Jean de Joinville, Vie de Saint Louis, edited and translated by Jacques Monfrin (Paris: 
Garnier, 1995), n. 594, pp. 498-501; nn. 733-737, pp. 584-87. 

43 STh II-II, q. 47, a. 14, ad 3. 
44 For more on these three characteristics of the virtues, see Romanus Cessario, The Moral 

Virtues and Theological Ethics, 2d ed. (Notre Dame: University of Notre Dame Press, 2009), 
4 7; and Yves R. Simon, The Definition of Moral Virtue, ed. Vukan Kuic (New York: Fordham 
University Press, 1986). For a text where St. Thomas considers these three characteristics, see 
De virtut., q. 1, a. 1. 
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a deep and abiding desire to drink to excess. 45 The thought of 
getting drunk and of all the practices integral to the life of a 
drunkard (the illusory camaraderie, the bravado, etc.) still brought 
him great pleasure. Such a life still felt connatural to him. His 
whole character was inclined to it. Just as a professional athlete 
even when he is not playing his sport experiences psychologically 
an inclination to play it and the concomitant awareness that he 
can play it with easy, promptness, and real pleasure, so too Talbot 
during the early years of his conversion experienced psycho­
logically an inclination to return to the life of a drunkard with the 
concomitant awareness that this was a life he could live easily, 
promptly, and with pleasure. Even though he refused to return to 
such a life, how can we describe his acts of sobriety as acts of 
virtue? In other words, when Christians do what the divine law 
requires, but apparently do so without the psychological inclina­
tion to do it, in what sense can these actions be said to spring 
from virtues? This objection brings us to the core concern of our 
study: infused virtue in relation to the residual effects of acquired 
vice. 

Aquinas himself formulates this objection by contrasting the 
Aristotelian requirements of virtue with the Christian experience 
of the divided self. 

Those who have a habitus of virtue perform with ease the acts of that virtue, and 
these acts are pleasing to them for their own sake ... as is noted in the Ethics. 
But many who have charity and are free from mortal sin, nonetheless have 
difficulty performing acts of virtue; nor do they find these acts pleasing for their 
own sake, but only for the sake of charity. Therefore many have charity, without 
having the other virtues. 46 

He responds to this objection by employing an example from the 
speculative virtues. A person who habitually knows some scientific 
truth (and therefore normally has ease and pleasure engaging in 

45 Talbot's first biographer, Sir Joseph Glynn, in his narrative, based on the testimonies 
given by those who knew Talbot well, affirms that during the early days of his conversion, 
Talbot "All the time suffered intensely from the craving for drink" (quoted in Purcell, Matt 
Talbot and His Times, 97). The temptation to drink was so strong that he no longer carried 
money on his person (ibid., 153-54). 

46 STh I-II, q. 65, a. 3, obj. 2. 
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acts of knowing that truth) may nonetheless experience difficulty 
actually knowing or understanding that truth because of some 
"extrinsic impediment." For example, sickness or drowsiness may 
impede his ability to know in act what he knows habitually. 
Moreover, since the sick or drowsy person no longer experiences 
ease in knowing, neither does he experience the same pleasure in 
knowing. It is possible, therefore, to have a speculative virtue, but 
not have ease and pleasure in engaging in that virtue's acts be­
cause of some impediment extrinsic to the virtue itself. 

Aquinas affirms that analogously the same thing can occur with 
the infused cardinal virtues. We can have the infused virtues but 
our ease and pleasure in engaging in their acts may be impeded by 
the residual effects of our acquired vices. "One may experience 
difficulty in performing the actions proper to the habitus of the 
infused moral virtues because of certain contrary dispositions 
surviving from pervious acts. "47 Aquinas elsewhere explicitly links 
these "contrary dispositions" to the vices by describing them as 
"lingering dispositions caused by the acts of one's prior sins."48 He 
refuses, however, to portray these lingering dispositions them­
selves as vices because they are no longer the principles of our 
action. He explains, for example, that when an intemperate 
person is led to conversion, the grace of contrition destroys the 
vice of intemperance within him. What remains is not the 
"habitus intemperantiae" properly so called, but a certain 
disposition on the way to corruption (in via corruptionis). 49 In 
other words, although the disposition to sin is no longer the 
principle from which we act, it still can impede our ability to act 
from our new principle of action, which is infused temperance. 
Aquinas's response to the objection therefore runs as follows. 
Even though some Christians in the state of grace fail to perform 
acts of moral virtue with ease and pleasure, this does not imply 

47 STh I-II, q. 65, a. 3, ad 2. 
48 De virtut., q. 5, a. 2, ad 2. 
49 De virtut., q. 1, a. 10, ad 16. See also STh III, q. 86, a. 5. Saint Thomas distinguishes 

between "dispositio" and "habitus": "the word habitus implies a certain lastingness, while the 
word dispositio does not" (STh I-II, q. 49, a. 2, ad 3). For more on this distinction, see Bullet, 
Vertus morales infuses et vertus morales acquises, 110-16. 
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that therefore infused moral virtues do not exist. It means only 
that the ease, promptness, and joy proper to infused moral virtue 
can be impeded by the lingering dispositions caused by our 
previous sinful actions. 

Several features of this response deserve our attention. First, 
Aquinas explicitly affirms here that the infused moral virtues 
impart ease, promptness, and joy.50 This is integral to what it 
means for them to be virtues: they empower us to act with 
facility, promptly, and with joy. This is internal to what they are. 
Second, however, he simultaneously affirms that our ability to 
experience psychologically this ease, promptness, and joy can be 
impeded by something akin to a spiritual malady or drowsy 
lethargy caused by the residual effects of our former life, the 
residual effects of our acquired vices. This means that infused 
moral virtues are a very strange type of virtue and impart a unique 
type of facility. Aquinas is even willing to liken the beginner's 
experience of these virtues to Aristotle's account of a soldier's 
experience of courage. Although the annoyances of warfare 
inhibit a soldier's ability to experience pleasure in courage, he at 
least is able to live his courage without sadness. So too, Aquinas 
maintains, does the beginner experience his infused virtues. 
Although the residual effects of his acquired vices (which we can 
number among the annoyances proper to spiritual warfare) inhibit 
his ability to experience pleasure in virtue, he can at least live 
these virtues without sadness.51 Aquinas also appeals to Paul to 
explain that virtue always entails struggle. "There always remains 
the struggle [colluctatio] between the flesh and the spirit, even 
with moral virtue. The Apostle speaks of this in Galatians (5: 17) 
where he states: 'for flesh lusts against the spirit, and the spirit 
against the flesh. "'52 Aquinas then contrasts the two ways by 
which acquired and infused virtues help us in this struggle. 

Acquired virtue prevails in this, that the struggle [impugnatio] is felt less, and this 
is due to how this type of virtue is caused, which is by repeated acts: for one 

50 STh III, q. 89, a. 1, ad 3. 
51 De virtut., q. 1, a. 10, ad 15. 
52 De virtut., q. 1, a. 10, ad 14. 
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looses the custom of obeying such passions when one becomes accustomed to 
resisting them and that is why one is troubled by them less. But infused virtue 
prevails in this, that although such passions are felt, they in no way dominate, for 
infused virtue brings it about that the concupiscence of sin is in no way obeyed, 
and as long as infused virtue remains, it does this infallibly.53 

The post-conversion Christian, therefore, has the power to 
overcome his inclination to sin, even though he might still not 
experience this power as something he can exercise with ease, 
promptness, and joy. In other words, the beginner finds himself 
in the unique position of having virtues that he does not 
psychologically feel like he has. It is at this point that we can 
consider some of the implications of Aquinas's teaching. 

Ill. SOME IMPLICATIONS OF THOMAS AQUINAS'S THEOLOGY OF 

INFUSED VIRTUE 

Jean Porter has noted that any effort to appropriate Aquinas's 
theory of virtue for contemporary issues must offer "some 
account of the relation of acquired to infused virtues in the case 
of the individual who possesses both. "54 The above analysis would 
perhaps suggest, however, that the best way to develop an account 
of this relationship is by beginning with the equally important 
issue of the relationship between the infused cardinal virtues and 
the theological virtues in one who lacks the acquired cardinal 
virtues. As we have seen, after his conversion, such a person has 
the power to act according to his vocation to holiness, but because 
of the residual effects of his former vices, he might not feel like he 
has this power. Not only will he still be inclined to sin, this 
inclination may dispose him to regard sin as good for him here 
and now. Moreover, depending on how he lived before his 
conversion, virtues such as chastity, sobriety, or even justice may 
feel unnatural to him. In other words, he may still experience the 
morality of the gospel as an external imposition. If, therefore, he 
is to act according to what grace enables him to do, he must live 

53 Ibid. 
54 Jean Porter, "The Subversion of Virtue: Acquired and Infused Virtues in the Summa 

theologiae," The Annual of the Society of Christian Ethics 12 (1992): 38. 
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from a twofold trust: he must trust that gospel morality is good 
for him and he must trust that God gives him the grace (the 
power) here and now to live according to this morality. This trust 
is necessary because on the level of psychological experience 
neither feature of gospel morality may feel true. Consequently, the 
infused virtue that predominates in the beginner is not a cardinal 
virtue, but a theological virtue: the virtue that predominates is 
faith as animated by hope and charity. 

Once again, the experience of those who struggle with 
addiction can be instructive. One of the cofounders of Alcoholics 
Anonymous describes how trust in God played the decisive role in 
overcoming addiction. There was first an encounter with a friend 
who had made the discovery before him. 

My friend sat before me, and he made the point-blank declaration that God had 
done for him what he could not do for himself. His human will had failed. 
Doctors had pronounced him incurable. Society was about to lock him up. Like 
myself, he had admitted complete defeat. Then he had, in effect, been raised 
from the dead, suddenly taken from the scrap heap to a level of life better than 
the best he had ever known!55 

This encounter and other preparatory events eventually led the 
future cofounder to the following experience. 

At the hospital ... I humbly offered myself to God, as I then understood him, 
to do with me as he would. I placed myself unreservedly under his care and 
direction. I admitted for the first time that of myself I was nothing; that without 
him I was lost. I ruthlessly faced my sins and became willing to have my new­
found friend take them away, root and branch. I have not had a drink since.56 

Although aspects of Alcoholics Anonymous's approach remain 
controversial, Bill Wilson articulates in these passages the almost 
universal experience among former addicts that their road to 
recovery began with a personal encounter with a loving God and 
a twofold act of loving trust that this encounter elicited. My thesis 

55 Bill Wilson, Alcoholics Anonymous: The Story of How Many Thousands of Men and 
Women Have Recovered from Alcoholism, 3d ed. (New York: Alcoholics Anonymous Press, 
1976), 11. 

56 Ibid. 
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is that the best way to understand the dynamics of this healing 
conversion is by appealing to Aquinas's theology of the relation­
ship between the residual effects of acquired vice, the infused 
cardinal virtues, and the theological virtues. In the beginning, the 
former addict still feels drawn to his addiction, but has the ability 
from the infused moral virtues to act against it. To do so success­
fully, however, he must trust that God gives him the power to do 
so and that so doing is truly for his good. 

Perhaps not surprisingly, Aquinas himself explicitly affirms the 
primacy of faith in the life of the beginner. In his treatise on 
charity, when considering the stages of moral development, he 
explains that the principal task of the beginner is to avoid sin and 
to resist the inclinations of his disordered desires; he does this by 
obeying the precepts of the Decalogue. 57 But in order to obey the 
Decalogue he must enter into a moral apprenticeship that implies 
loving trust in the master, whereby he "believes God the way a 
disciple believes the master who is teaching him. "58 Importantly, 
however, this is only the beginning of the moral life. As the 
Christian progresses, the focus shifts to acts of virtue in harmony 
with the Sermon on the Mount, and the predominant virtue 
becomes hope: the Christian's focus is no longer behind him 
toward what he is striving to give up (sin), but ahead of him 
toward the good he increasingly thirsts to attain: heaven. Then, 
when he has reached spiritual maturity he is no longer primarily 
concerned with growing in virtue, but with maintaining and 
deepening his union with Christ. Being configured to Christ, the 
Christian both participates in his suffering and shares in his joys.59 

The focus is no longer on desiring God as his own fulfillment, but 
on loving God for himself and on loving what God loves, even 
unto death for love of one's enemies. He now enjoys the freedom 
of the saint: a creative freedom that enables him in intimate 
friendship with God to act in new and surprising ways: to live the 

57 STh II-II, q. 24, a. 9. 
58 STh II-II, q. 2, a. 3: "credat deo tanquam discipulus magistro docenti." See Servais 

Pinckaers, La vie selon /'Esprit: Essai de theologie spirituelle selon saint Paul et saint Thomas 
d'Aquin (Luxembourg: Editions Saint-Paul, 1996), 160-63. 

59 STh II-II, q. 24, a. 9. See Pinckaers, Sources of Christian Ethics, 359-74. 
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beautiful and creative excellence proper to the Spirit. 60 It is a 
freedom analogous to an athlete's excellence or a musician's crea­
tive freedom (like jazz improvisations). Here again the example of 
Matt Talbot is instructive. As the years passed, the focus was no 
longer on avoiding drink but on love for God and neighbor: he 
learned to read so that he could study Scripture and theology; he 
meditated on the life of Christ and participated actively in the 
sacraments. 61 Although he worked long hours, he continued to be 
virtually penniless. Now, however, the reason for his penury was 
different. Instead of drinking his wages, he was giving them to the 
poor, especially to poor families. 62 At the end of his life, the 
extraordinary penances that he joyfully embraced revealed a man 
configured to Christ, who as a pauper had lived a surprising 
freedom, and the desire for drink was long in his past. As he 
revealed to friends, he had long since ceased to be troubled by it. 

At this point we can return to the question of the relationship 
between the infused and acquired cardinal virtues in one who has 
both. We should begin by recognizing that Aquinas says virtually 
nothing explicitly about this relationship. Generations of 
commentators, therefore, have had ample space to debate and 
discern between the lines what Aquinas actually held on the 
issue. 63 At some point, however, the theologian must move from 
textual interpretation to creative theological reflection. The 
example of adult converts such as Matt Talbot can perhaps 
promote just such creative reflection. For the adult convert the 
issue is first one of understanding the relationship between the 
infused virtues and the remaining effects of his acquired vices. 
How does the adult convert reduce these lingering effects? The 
most obvious answer seems to be that he does this by doing good 

60 Pinckaers, Sources of Christian Ethics, 354-57, 366-68. 
61 See Purcell, Matt Talbot and His Times, 68-117. 
62 Philip Maynard, To Slake a Thirst: The Matt Talbot Way to Sobriety (New York: Alba 

House, 2000), 103-5. See also Purcell, Matt Talbot and His Times, 184, 203-5, 212-13. 
63 The question has recently received new and surprising attention as part of a controversy 

concerning the extent to which Aquinas offers an "Augustinian" account of the virtues. See 
Thomas M. Osborne, Jr., "The Augustinianism of Thomas Aquinas's Moral Theory," The 
Thomist 67 (2003): 279-305; Angela McKay, "Prudence and Acquired Moral Virtue," The 
Thomist 69 (2005): 535-55; Thomas M. Osborne, Jr., "Perfect and Imperfect Virtues in 
Aquinas," The Thomist 71 (2007): 3 9-64; and McKay, Aquinas and the Infused Moral Virtues. 
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actions that are contrary to his disordered inclinations. Repeated 
good actions, however, do more than just destroy disordered 
inclinations, they also develop good dispositions within us. These 
good dispositions are what we normally call acquired virtues. 
How, then, do these newly acquired virtues relate to our infused 
moral virtues? An earlier cited quotation from Aquinas can 
perhaps provide some guidance: "the acts of acquired virtue can 
only be meritorious by the mediation of the infused virtues. "64 To 
explain this, he likens the relationship to the one existing between 
two different types of acquired courage: "just as the courage 
proper to man as a man does not order its act to the political good 
except by mediation of the courage proper to him insofar as he is 
a citizen,"65 so too, by implication, the acquired virtues are not 
ordered to the good of the eternal Jerusalem except by means of 
the infused virtues. This seems to imply that the (elicited) acts of 
the acquired moral virtues are commanded by the infused moral 
virtues. 66 

A problem arises, however, when we remember that according 
to Aquinas these two types of virtues have two different measures. 
One way out of this bind is to affirm that often these two 
measures correspond: often infused temperance (guided by 
infused prudence) disposes us to the same healthy consumption of 
food to which acquired temperance (and prudence) would dispose 
us. It is only in certain contexts that the two measures necessarily 
diverge, as in the case proposed by Aquinas. 67 In situations where 
the two measures correspond, acts of infused temperance 
concomitantly develop the habit of acquired temperance. 68 

Whatever the exact relationship between these two types of 
virtues, something like this solution seems required if we are to 

64 De virtut., q. 1, a. 10, ad 4. 
65 Ibid. 
66 See Baumann, "La surnaturalisation des actes humains par la grace," chap. 6. 
67 See STh I-II, q. 63, a. 4. 
68 Precisely stated, the elicited act of infused temperance would simultaneously be the 

commanded act of acquired temperance, whereby acquired temperance would retain its own 
proper elicited act. The relationship between the two would thus be analogous to that between 
form and matter. See Baumann, "La surnaturalisation des actes humains par la grace," chap. 
6. 
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account for the gradual integration of the personalities of adult 
converts. Talbot's example is once again instructive. At the 
moment of his conversion, the infused virtues empowered him to 
live soberly, even as he continued to feel a burning desire to 
drink. Over time, however, this desire began gradually to 
disappear. The easiest way to account for this gradual integration 
is by seeing it as the result of many acts of sobriety. It is thus at 
least partially an acquired integration obtained by developing the 
acquired virtues, but as animated and commanded by the infused 
virtues. In other words, when the acquired virtues are integrated 
into the life of grace, they begin the process of integrating our 
wounded nature into the activities that the infused virtues make 
possible. The acquired virtues, therefore, are not-as some recent 
commentators have affirmed-a prerequisite to living the infused 
virtues. 69 On the contrary, for many adult converts, the infused 
virtues are what make developing the acquired virtues possible at 
all. Stated another way, we do not become well ordered with 
regard to eternal beatitude by first being well ordered toward the 
temporal community. Instead, we become well ordered to our 
temporal community by first becoming citizens of heaven in the 
gift of grace. 70 

The experience of those who struggle with the lingering effects 
of their acquired vices, therefore, points to the continued 
usefulness of Aquinas's theology of the infused cardinal virtues. 
Although these experiences are not probative, they are suggestive. 
They imply that grace imparts to us more than simply the 
theological virtues. Indeed, they further suggest that accounts that 
rely on the acquired cardinal virtues-no matter how much these 
virtues are animated by charity and illuminated by faith-remain 
inadequate, because they cannot explain how the adult convert 
who lacks the acquired virtues is nonetheless able to live the 

69 See, for example, Lee Yearly, "The Nature-Grace Question in the Context of Fortitude," 
The Thomist 35 (1971): 572-73 (cited in McKay, "Infused and Acquired Virtues," 190). 

70 The above cited dissertations by Renee Mirkes ("Aquinas on the Unity of Perfect Moral 
Virtue") and Gabriel Baumann ("La surnaturalisation des actes humains par la grace") both 
give detailed attention to the relationship between the infused and acquired moral virtues and 
offer creative (if not always successful) solutions to some of the issues that Aquinas left 
unaddressed. 
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Christian life. The doctrine of infused cardinal virtues, therefore, 
especially when seen in relation to the lingering effects of ac­
quired vice, continues to offer resources for a renewed under­
standing of Christian moral development. As Servais Pinckaers 
well understood, the doctrine helps us grasp what it means for the 
Christian life to be an "active cooperation between God and the 
human person, "71 a cooperation that becomes especially important 
for those who struggle with the lingering effects of their past 
actions.72 

71 Pinckaers, Morality: The Catholic View, 71. 
72 An earlier and much less developed version of this article was first published in French 

as "Les vertus morales infuses: Une tradition en quete de renouveau," in Sujet moral et 
communaute, ed. Denis Millier, Michael Sherwin, Nathalie Maillard, and Craig Steven Titus 
(Fribourg: Academic Press Fribourg, 2007), 196-211. 
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THE GOSPELS DESCRIBE Jesus Christ as passionate and 
emotional. He wept over the death of a close friend Gohn 
11:35) and shed tears over the fate of Jerusalem (Matt 

23:37; Luke 19:41). He rejoiced with his disciples (Luke 10:21) 
and expressed affection for particular people-men (Mark 10:21; 
John 13:23) and women (Mark 9:36), adults and children (Matt 
19:13-14; Mark 10:13-14). He was roused to anger (30 refer­
ences: Mark 10:14; 11:15-19), but also to express compassion 
(25 references: Luke 7: 13 ). 1 He suffered physical hunger, thirst, 
pain, and death. These passages (and many others) demonstrate 
that the four canonical Gospels describe Jesus Christ as passion­
ate, even spontaneous in the expression of his emotions. 

Directly or indirectly, the passions in Christ have been debated 
throughout the centuries. Although this essay will neither address 
the particular emotional emphases of each Gospel nor the details 
of the great Christo logical controversies, it will address the quality 
of Christ's passions and their relevance for Christian ethics. 
Contemporary moral theologians, especially those that are 

1 Throughout this essay, I have drawn draw upon the most extensive study on the passions 
in Christ to date, that of Paul Gondreau, The Passions of Christ's Soul in the Theology of St. 
Thomas Aquinas, Beitriige zur Geschichte der Philosophie und Theologie des Mittelalters, n.f. 
61 (Munster: Aschendorff, 2002), which is remarkable for its historical method and 
comprehensive reflections on Aquinas's Christology. 

53 
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interested in moral progress that seeks to imitate Christ, have 
reason to be attentive to the quality of his passions and emotions. 2 

In face of the extremes of rationalist and voluntarist 
condemnations of spontaneous emotions, on the one hand, and of 
emotivist celebrations of them, on the other, Servais Pinckaers-in 
his presentation of moral theology and his explication of St. 
Thomas Aquinas's thought-has identified types of spontaneity 
that are fitting for virtuous emotions and for a spiritual life in 
imitation of Christ. 3 His position is neither uncontroversial nor 

2 In addition to the numerous writings of Servais Pinckaers that guide this article, I would 
like to mention other major contemporary sources that rely on St. Thomas Aquinas for a 
deeper understanding of the emotions in moral agency: Roman us Cessario, The Moral Virtues 
and Theological Ethics (2d ed.; Notre Dame: University of Notre Dame Press, 2008); Robert 
C. Roberts, "Thomas Aquinas on the Morality of Emotions," History of Philosophy Quarterly 
9 (1992): 287-305; Diana Fritz Cates, Choosing to Feel: Virtue, Friendship, and Compassion 
for Friends (Notre Dame: University of Notre Dame Press, 1997); Timothy McDermott, 
"Beginnings and Ends: Some Thoughts on Thomas Aquinas, Virtue and Emotions," Studies 
in Christian Ethics 12.1 (1999): 35-47; Peter King, "Aquinas on Passion," in E. Stump and S. 
MacDonald, eds., Aquinas's Moral Theory: Essays in Honor of Norman Kretzmann (Ithaca: 
Cornell University Press, 1999), 101-32; Romanus Cessario, Introduction to Moral Theology 
(Washington, D.C.: The Catholic University of America Press, 2001); Stephen Loughlin, 
"Similarities and Differences between Human and Animal Emotion in Aquinas's Thought," 
The Thomist 65 (2001): 45-65; W. Jerome Bracken, "Of What Benefit to Himself Was 
Christ's Suffering? Merit in Aquinas's Theology of the Passion," The Thomist 65 (2001): 385-
407; Gondreau, The Passions of Christ's Soul; Kevin White, "The Passions of the Soul," in 
Stephen]. Pope, ed., The Ethics of Aquinas (Washington, D.C.: Georgetown University Press, 
2002), 103-15; Carlo Leget, "Martha Nussbaum and Thomas Aquinas on the Emotions," 
Theological Studies 64 (2003): 558-81; Michael S. Sherwin, By Knowledge and By Love: 
Charity and Knowledge in the Moral Theology of St. Thomas Aquinas (Washington, D. C.: The 
Catholic University of America Press, 2005); Craig Steven Titus, Resilience and the Virtue of 
Fortitude: Aquinas in Dialogue with the Psychosocial Sciences (Washington, D.C.: The 
Catholic University of America Press, 2006); Matthew Levering, "Natural Law and Natural 
Inclinations: Rhonheimer, Pinkcaers, McAleer," The Thomist 70 (2006): 155-201; Paul 
Gondreau, "The Passions and the Moral Life: Appreciating the Originality of Aquinas," The 
Thomist 71 (2007): 419-50; Christopher J. Malloy, "Thomas on the Order of Love and 
Desire: A Development of Doctrine," The Thomist 71 (2007): 65-87; William Mattison, 
Introducing Moral Theology: True Happiness and the Virtues (Grand Rapids: Brazos Press, 
2008); J. Mark Armitage, "A Certain Rectitude of Order: Jes us and Justification according to 
Aquinas," The Thomist 72 (2008): 45-66. 

3 In this regard, Pinckaers calls upon Scripture, especially St. Pa_ul: "For me, to live is 
Christ" (Phil 1:21) See his "The Body of Christ: The Eucharistic and Ecclesial Context of 
Aquinas's Ethics," in John Berkman and Craig Steven Titus, eds, The Pinckaers Reader: 
Renewing Catholic Moral Theology, (Washington, D.C.: The Catholic University of America 
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easily received by rationalist, voluntarist, emot1v1st, or reduc­
tionist accounts of human nature, freedom, and emotion. Spon­
taneity in general and passionate spiritual spontaneity in particular 
pose challenges to moral theology and Christian ethics. Indeed, 
the spontaneity and development of moral virtue need to be 
understood with nuance. In many of his major works in moral 
theology, Pinckaers has defended a renewed understanding of 
spontaneity and instinctus in the biophysical, moral, and spiritual 
realms. 4 He has dared to translate Aquinas's model, thought, and 
works with a fidelity that cannot be grasped without a renewed 
understanding of the human person and of divine grace. 

In this essay, I will treat several anthropological and moral 
issues related to the passions and emotions in Christ and the issue 
of spontaneity therein. I will not have space to address extensively 
the soteriological, historical, or comparative questions related to 
the Passion, although Aquinas's discussion (and other medieval 
discussions) of Christ's human affectivity centers on his Passion in 
order to affirm the reality of his psychosomatic suffering and 
pain.5 I will demonstrate Aquinas's pertinence in the renewal of 

Press, 2005), 26-45. See also his La vie selon /'Esprit: Essai de theologie spirituelle selon saint 
Paul et saint Thomas d'Aquin (Luxembourg: Ed. Saint-Paul, 1999), esp. 84-102. 

For other treatments of Aquinas on conformity with and imitation of Christ, see Jean­
Pierre Torrell, Saint Thomas Aquinas, vol. 2, Spiritual Master (Washington, D.C.: The 
Catholic University of America Press), 112-20, 140-45; and Paul Gondreau, "The Humanity 
of Christ, the Incarnate Word," in Rik Van Nieuwenhove and Joseph Wawrykow, eds., The 
Theology of Thomas Aquinas (Notre Dame: University of Notre Dame Press, 2005), 260-69. 

4 Pinckaers has developed the implications of Aquinas's teaching on emotions, instincts, 
and spontaneity for moral and spiritual theology; see, for example, his book The Sources of 
Christian Ethics, trans. Sr. Mary Thomas Noble, O.P. (Washington, D.C.: The Catholic 
University of America Press, 1995); and La vie selon /'Esprit. Pinckaers used the term 
"spontaneous" (in various forms) in his notes and appendices in the volume of Aquinas's 
Summa Theologiae, Les actes humains (I-II, qq. 6-17) (Paris: Edition du Cerf, 1961). In the 
collection of his recent articles in The Pinckaers Reader alone, there are thirteen articles that 
employ "spontaneity" in their explanation of the moral life and development; see especially, 
"ReappropriatingAquinas' Account of the Passions (1990)," and "Morality and the Movement 
of the Holy Spirit (1991)" both in The Pinckaers Reader, 273-87 and 385-96. 

5 Aquinas sums up the issue in STh III, q. 46, a. 12; cf. III, q. 2, aa. 1-3 and 6; III, q. 16, 
a. 4; Ill, q. 18, a. 5. Except where noted, the quotations from the Summa theologiae are from 
the Fathers of the English Dominican Province translation (Westminster, Md.: Christian 
Classics, 1948). 
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moral theology, in which Pinckaers has played a leading role, 
through a presentation of Christ's emotions as an archetype for 
the sanctification of love and well-ordered emotions.6 Three 
questions shape this essay: Does Jesus Christ display spontaneity 
in his emotions or are they always rationally controlled in 
advance? Are his emotions in all ways virtuous? And do they 
develop over time? 

I. CHRIST'S SENSATE HUMAN NATURE 

Among these questions, the most controversial one concerns 
whether Christ's passions were spontaneous. Difficulties arise in 
affirming such spontaneity because, as Pinckaers has said, there is 
a philosophical tradition of distrust of spontaneous emotions in 
Kantian, rationalist, and voluntarist approaches, as well as in 
certain trends of moral theology. Furthermore, Pinckaers thinks 
that misunderstandings about motivational forces such as 
instinctus have caused the misgivings about the Gifts of the Holy 
Spirit and the New Law that have relegated discussions of grace 
and the Gifts to spiritual and mystical theology. 7 

In Christ's humanity, as well as in ours, Aquinas discerns three 
levels of operation (the vegetative, the sensitive, and the 
intellectual or spiritual) that comprise five faculties of the one 
human soul. There is a type of spontaneity proper to each level. 
This anthropological and metaphysical framework is based on a 
teleological and eudemonic approach to human nature that tends 
through a natural desire to see God toward the enjoyment of the 
beatitude that only God can offer. It highlights the unity of the 
human person and the importance of interpersonal relationships. 

6 In addition to Pinckaers's extensive work in this area, see the important essays by 
Christopher J. Malloy, "Thomas on the Order of Love and Desire: A Development of 
Doctrine," The Thomist 71 (2007): 65-87; and Armitage, "A Certain Rectitude of Order." 

7 See Pinckaers, "Morality and the Movement of the Holy Spirit," 392; and idem, "Ethics 
and the Image of God (1989)," in Berkman and Titus, eds., The Pinckaers Reader, 139. See 
also Torrell, Saint Thomas Aquinas: Spiritual Master, esp. 206-11. 
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A) Terms and Frameworks 

Several distinctions are necessary to prepare to discuss 
Aquinas's and Pinckaers's thought on spontaneity. 8 First, passio 
(pl. passiones) in Aquinas includes the concept of emotion, but 
outstrips it. In the larger sense, Aquinas uses passio to refer 
analogously to different capacities inasmuch as they involve 
receptivity. Passiones pertain not only to what contemporary 
psychology calls emotions and feelings,9 but also to sense 
knowledge of the world and its actors, and to the potential to be 
hurt, hungry, and thirsty, as well as to suffer death. Although my 
focus is on the passions in Christ's soul (that is, his emotions as 
potential perfections and principles of action), I will also attend 
to the other senses of the term passio, so as to distinguish (1) 
emotion (love, desire, joy, psychological suffering and so on) from 
bodily passivity (physical pain, illness, and death), (2) sense 
knowledge (the external or primary senses) from prediscursive 
adjudication (the evaluative-cogitative sense, that is, vis 
cogitativa), and (3) the spontaneity of the emotions and that of 
the will. 10 

8 Current uses of the word "spontaneous" tend to involve an instinctual but not necessarily 
voluntary movement. In Aquinas's corpus, we find references to spontaneous reflex actions, 
passions, and movements of the will. He uses the term "spontaneous" the most often in 
reference to the will; see, e.g., STh II-II, q. 29, a. 1, ad 1; II-II, q. 58, a. 3, ad 1; III, q. 80, a. 
6, ad 3; De Malo, q. 8, a. 3, ad 17. See also, regarding love, STh II-II, q. 25, a. 2; II-II, q. 26, 
a. 12; concerning Christ: STh III, q. 35, a. 6, ad l; regarding other virtues: STh I-II, q. 69, a. 
3; II-II, q. 58, a. 3, ad 1; II-II, q. 106, a. 1, ad 2; regarding the sense judgment: De Verit., q. 
1, a. 11; and evil: STh I-II, q. 80, a. 4, ad 2; II-II, q. 64, a. 5, obj. 3. 

9 On Aristotle and the emotions, see Stephen Leighton, "Aristotle and the Emotions," in 
A. 0. Rortie, ed., Essays on Aristotle's Rhetoric (Berkeley: University of California Press, 

1980), 203-37. 
10 In this third distinction, sensate spontaneity concerns specific natural (instinctual) or 

connatural (acquired) movements in relation to the receptivity of the primary and secondary 
cognitive senses. See Servais Pinckaers, "Notes explicatives," in Saint Thomas d' Aquin, Somme 

theologique: Les actes humains, vol. 1 (Paris: Editions du Cerf, 1997), 294-96; see also, 
Servais Pinckaers, "Aquinas and Agency: Beyond Autonomy and Heteronomy? (1978)," in 

Berkman and Titus, eds., The Pinckaers Reader, 180-82. Voluntary spontaneity, in contrast, 
concerns particular natural (unforced) and acquired movements of intellectual appetite. 

Volition or the will, whose first act is love of the good, concerns two types of internal 
principle of movement. One is intuitive (a foundational attraction to a good end), the other 
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Second, the positive potential of emotions has met good press 
in psychological circles recently, especially in humanistic, 
cognitive, and positive psychologies, to name but a few. The 
neurosciences for their part have been charting the emotive neural 
networks. 11 Pharmacological treatments are being used to stabilize 
some emotive pathologies. Nonetheless, there is still a tendency 
to avoid moral and metaphysical appreciations of asocial and self­
destructive spontaneity, especially emotion-related immoral acts, 
which range from angry violence and crimes of passion, to 
blinding fits of anxiety or jealousy, to sexual abuse and conjugal 
infidelities, to distracting desires and immobilizing fears. The 
question is not simply what degree of responsibility is possible 
under the influence of emotions, but how the emotions might 
contribute to positive outcomes, including a wider notion of 
responsibility and of ultimate happiness. 

Third, there is a tendency in contemporary neuroscience to 
mistake the parts for the whole, a confusion that Bennett and 
Hacker call the "mereological fallacy" (from mereos, Greek for 
"parts"). 12 This tendency seeks to study complex processes (like 

discursive (the wishing, intending, consenting, choosing, applying, and completing needed to 
attain this end). The particularly volitional spontaneity flows from the deepest part of the 
person and his spiritual inclinations (toward what is good, true, and perfective of one's well­
being, family, and the common good), which, as Pinckaers affirms, are shaped by a natural and 
"spontaneous desire that can only be fulfilled by the vision of God" (Servais Pinckaers, "The 
Place of Philosophy in Moral Theology," in Berkman and Titus, eds., The Pinckaers Reader, 
66). 

Pinckaers defended the universality of "the natural desire to see God" from his first 
publication (which was sympathetic to Henri de Lubac's work Sumaturel) and throughout his 
career as theologian. He saw this position as consistent with the teaching of St. Augustine and 
St. Thomas. See his Licentiate work "Le Sumaturel du P. De Lubac," (1952); as well as "Le 
desir nature! de voir Dieu," Nova et Vetera 51 (1976): 255-73; "Aquinas on Nature and the 
Supernatural (1992)," in Berkman and Titus, eds., The Pinckaers Reader, 359-68; "Beatitude 
and the Beatitudes in Aquinas's Summa Theologiae (1998)," in Berkman and Titus, eds., The 

Pinckaers Reader, 115-29. 
11 On the neurosciences and emotions, see Joseph LeDoux, The Emotional Brain: The 

Mysterious Underpinnings of Emotional Life (New York: Phoenix Press, 1998); and Richard 
D. Lane and Lynn Nadel, eds., Cognitive Neuroscience of Emotion (Oxford: Oxford 
University Press, 2000). 

12 See M. R. Bennett and P. M. S. Hacker, Philosophical Foundations of Neurosciences 
(Oxford: Blackwell, 2003), 29 and 68-85. The authors critique the psychologist­
neuroscientists who ascribe psychological attributes to the brain instead of to the mind. It 
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human action and emotion) by dividing them into constituent 
parts, while presuming that the whole complex process is simply 
the sum of the individual parts or processes. In one form, the 
mereological (parts-whole) confusion assumes that a whole 
thing-the action of a living human being, for example-can 
simply be reduced to its parts for the sake of study, without 
overlooking vital aspects of the whole being. If such research in 
the biophysical realm could explain everything about the human 
person, then the neurosciences would be able completely to 
circumscribe human emotionality, and perhaps volition. However, 
examining the neurobiology of each emotion in an act of 
generosity, for example, will tell one neither why the person felt 
pity nor why he offered some kindness (service or monetary) nor 
why he felt joy at having been delayed or made poorer in the 
doing. Aquinas gives reasons to reject hard reductionist (dualist 
and naturalist) positions that confuse the parts for the whole and 
thereby reduce the human to the neurological level and the moral 
to its biological bases. 

Fourth, contemporary discussions of the human person often 
focus on consciousness as the nexus of rational and volitional self­
awareness and agency. Such contemporary explanations often use 
"emergence" and "top-down" metaphors to describe the 
unfolding of our knowledge of uniquely human phenomena and 
the effects of spiritual or intellectual influences on human 
emotions. 13 Even when they do not employ a strictly materialist 
interpretation of the biological bases of consciousness, they 
nonetheless most often bypass the metascience or metaphysical 

should be said though that Bennett and Hacker fall into the same confusion that they attribute 
to Descartes (who attributed emotions to the soul) inasmuch as they separate the soul from 
the living human person. Aquinas on the other hand would have us understand the soul as co­
extensive principle of life that can be separated neither from the human person nor from the 
human body while alive. The hylemorphic theory of the body-soul composite avoids the parts­
whole confusion. 

13 Philip Clayton and Paul Davies, eds., The Re-Emergence of Emergence: The Emergentist 

Hypothesis from Science to Religion (Oxford: University of Oxford Press, 2006); Roger 
Scruton, "Confronting Biology," in Craig Steven Titus, ed., Philosophical Psychology: 

Psychology, Emotion, and Freedom (Arlington: The Institute for the Psychological Sciences 
Press, 2009), 68-107. 
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issues, for example, personhood. In a constructive light, Aquinas's 
vision of the unity of the person accounts for an interaction 
between the diverse cognitive and affective human capacities. It 
employs epistemological, moral, and metaphysical analyses in 
accounting for the particularly human influence involved in the 
intellectual (rational and affective) capacities (sometimes called 
"top-down" influences) to manage the emotions in the context of 
a life of interpersonal commitments and goals. 

Fifth, Aquinas's thought matured and changed on certain 
issues. I will focus on the mature Aquinas of the Summa 
Theologiae, where he argues for an anti-monothelite and anti­
docetist position on the humanity of Christ. This is significant 
since Aquinas's mature anthropology allows for a nuanced 
appropriation of the New Testament account of Jesus Christ's 
emotions and affectivity. 

B) Translating and Situating Aquinas's Notion of "Passio" 

In order to focus on the passions in Christ (that is, how he ex­
perienced human emotions and sorrow), I will analyze Aquinas's 
understanding of the wide range of movements or operations 
called the "passiones" and the nature of related spontaneity, 
development, and mature operation therein. 

Aquinas uses the word passio 14 differently than do many 
ancient and contemporary writers. In his discussion of the 
passions, Aquinas repeatedly contrasts his viewpoint to that of the 
Stoics. In particular, he uses Cicero's account of the Stoics, which 
considered the passions as disordered perturbations, always 
irrational and certainly evil. The weakness of this view is that it 
does not differentiate sensitive appetites or orexis (emotions) 
from intellectual appetites or orexis (will) per se, but rather 
irrational affections from rational ones, the former being then 

14 Aristotle uses the term pathe. Other terms used by Aquinas's sources to translate the 
Greek include motus animi (St. Augustine, De civ. Dei 9.4), perturbations (Cicero, Tusc. 4.5), 
and other affectiones and affectus. Cf. STh I-II, q. 22, a. 2, s.c.; Johannes Brachtendorf, 
"Cicero and Augustine on the Passions" Revue des etudes augustiniennes 43 (1997): 289-308, 
esp. 290; Eric D'Arcy, "Introduction" in Thomas Aquinas, Summa Theologiae, vol. 19, The 
Emotions (London: Blackfriars, 1967), xix-xxxii. 
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identified with the passions and the latter with the will. In his 
discussion of the place of emotions in contemporary morality, 
Pinckaers adds the problematic contrast in Cartesian dualism 
which perceives the passions as mechanistic rather than as 
"integrated into the human composite."15 

Before examining Aquinas's position more fully, it is important 
to trace some contemporary ideas on affectivity and address the 
question of translation. Contemporary psychology distinguishes 
emotions16 from passions, 17 often reserving the latter for negative, 
vehement, or overpowering emotions (e.g., anger or love). It also 
employs other terms for human emotions, such as feelings, 
affections, or sentiments. 18 In current psychological studies, 
emotions are construed as serving a rapid-action meaning system, 
which effectively advises the agent about an event's import to his 
or her well-being. They involve cognitive appraisals 19 and serve to 
inform a person of potential benefits, present dangers, pressing 
injustices, and the like. They are functional inasmuch as their 
appraisal is accurate and the response it generates is fitting. 20 

According to Antonio Damasio, ordered emotions are even 
necessary for any consistency in human agency. 21 While 
contemporary psychology of emotion does not always distinguish 

15 Servais Pinckaers, "Reappropriating Aquinas's Account of the Passions, (1990)," in 
Berkman and Titus, eds., The Pinckaers Reader, 276, see also 279-82. 

16 In a psychological sense, the Oxford English Dictionary (1989; V:183) defines 
"emotion" as "a mental 'feeling' or 'affection' (e.g. of pleasure or pain, desire or aversion, 
surprise, hope or fear), as distinguished from cognitive or volitional states of consciousness. 
Also 'feeling' is distinguished from the other classes of mental phenomena." 

17 In common usage, according to the Oxford English Dictionary (1989; IV:309-10) 
"passion" is "any kind of feeling by which the mind is powerfully affected or moved; a 
vehement commanding, or overpowering emotion; in psychology and art, any mode in which 
the mind is affected or acted upon (whether vehemently or not)." 

18 For a more extensive discussion on the modern conception of emotions, their impact 

on perception, and the influence of attachment, solidarity, and emotional competency, see 
Titus, Resilience and the Virtue of Fortitude, 31-42, and 109-18. 

19 See Lane and Nadel, eds., Cognitive Neuroscience of Emotion. 
20 According to W. G. Parrott, although emotions do not always serve a functional 

purpose, they generally are more beneficial than detrimental; see W. G. Parrott, "Implications 

of Dysfunctional Emotions for Understanding How Emotions Function," Review of General 
Psychology 5 (2001): 180-86. 

21 Antonio Damasio, Descartes' Error: Emotion, Reason, and the Human Brain (New York: 
Grosset/Putnam, 1994). 
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emotions from cognition and the movements of the will (since 
some psychologists do not admit the existence of the will), 22 there 
are nonetheless leading theories of emotion that incorporate 
reason and will in their construals of emotions. 23 These latter 
acknowledge that emotions can guide, influence, or constrain 
cognition and, in turn, that they can be guided, influenced, and 
constrained by it. 

Aquinas construes the operations of the sensitive appetite in 
general, which he calls "emotions," as animal faculties (as a 
natural genus) which are neither good nor bad. 24 This distinction 
saves them from the Stoic condemnation. However, he goes 
further in also considering them from a moral perspective (as a 
moral genus), inasmuch as they are voluntary and under the 
control of reason. In this optic, there are good and evil emotions. 

Aquinas's understanding of passio is both larger than the 
contemporary psychological view on emotion and more nuanced 
than that of the Stoics. He uses the term to refer to human 
passibility at sensate level. In general, a passio is a movement of 
a passive power, as acted on by an agent. More precisely, it 
applies to a movement of an appetitive power (bodily, sensitive, 
or intellectual). More properly still, it can refer to a transmutation 
of an appetitive power having a bodily organ. 25 The passions 
related to evil, such as fear and sorrow, specifically also involve 
"some harm or privation or hindrance" (aliquod nocumentum) of 
the organ, at least when an evil overcomes a particular good, that 
is, inasmuch as something that is due and fitting is missing. 26 This 
last seemingly derogatory reference (to a "defect" or privation) 
properly concerns how evil influences human bodies and psyches 

22 See Lane and Nadel, eds., Cognitive Neuroscience of Emotion, 5-7. 
23 See Nico H. Frijda, The Emotions: Studies in Emotions and Social Interaction 

(Cambridge: Cambridge University Press, 1986); Richard S. Lazarus, "Cognition and 

Motivation in Emotion," American Psychologist 46 (1991): 352-67; R. W. Levenson, "The 
Intrapersonal Functions of Emotion," Cognition and Emotion 13 (1999): 481-504. 

24 See STh I-II, q. 24, a. 1, in the sed contra to which Augustine is quoted (De civ. Dei 
14.7): the emotions "are evil if our love is evil; good if our love is good." See also STh I-II, 

q. 24, a. 4. 
25 See Aquinas, De virtutibus in communi, a. 4, ad 4. 
26 See STh I-II, q. 41, a. 1; I-II, q. 22, a. 1. 
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and how evil is perceived as a privation, including the evil 
pertaining to suffering, injury, and death. It does not, however, 
eradicate the positive potential of the emotions and of such bodily 
transmutations. Aquinas thus identifies passiones as including the 
natural changes of the bodily organ-for we shake with fear, weep 
in sorrow, and in the case of anger we experience "a kindling of 
the blood about the heart" (STh I-II, q. 22, a. 2, ad 3). His 
approach touches on the biophysical sphere (as understood in his 
day). As a model, it suggests an opening to contemporary neuro­
science. Aquinas provides an epistemologically and metaphysically 
significant distinction between the cognitive or apprehensive 
faculty (orectic) and the emotive or affective faculty (orexis). In 
both, it is first a human passivity (that is, a receptivity) that 
permits us to receive and to appreciate (in order to know and to 
love) the perceivable "intention" of the object or person. The 
distinction between physical passibility and the emotions of the 
sensitive orexis is needed in order to understand the positive 
potential of emotion. 

Aquinas recognizes that the passions receive and express a type 
of intelligibility. The passions of the affective appetite naturally 
involve corporal transmutations, or changes in the "organs of the 
soul. "27 First, the apprehensive faculty or the cognitive sensation 
receives and processes the "intention of the object," inasmuch as 
an object's "intentional" qualities (intelligible structure and rela­
tionality) can be perceived. Sensations through the external­
primary senses and perceptions through the inner-secondary 
senses lead to the evaluative sense's prediscursive adjudication of 
whether the object is attractive, repugnant, and so on. 28 Second, 

27 STh I-II, q. 22, a. 2, ad 3. See also STh I, q. 78, a. 3. 
28 See STh I, q. 78, a. 1; De Verit., q. 14, a. 1. As Benedict Ashley says: "Most of the 

informational images in our secondary senses are neither pleasurable or painful, nor attractive 
or repulsive. But when the cogitative evaluative sense perceives a stimulus as positive or 
negative in relation to animal needs, it causes a change in the physiology of our bodies, of 
which, at least at first, we may be quite unconscious. It is the evaluative sense that determines 
whether this passion is positive or negative. Thus the evaluative sense is at the center of every 
animal or human response to its environment or bodily states" (Benedict Ashley, "How 
Metaphysics Serves Psychology," in C. S. Titus, ed., Philosophical Psychology: Psychology, 

Emotion, and Freedom [Arlington: Institute for the Psychological Sciences Press, 2009], 55-
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the appet1t1ve faculty (sensate appetite) involves the related 
material movements of the bodily organ. The intentional quality 
(formal object) received through the sense knowledge and 
prediscursive judgment elicits the body's reaction in the form of 
the emotions of "desiring" (traditionally called "concupiscible" 
emotions)-love, desire, pleasure, or joy; hatred, disdain, pain, or 
sorrow-and those of initiative-taking ("irascible" emotions)­
hope or despair; fear and daring; and anger. 29 Inasmuch as they 
are voluntary and controlled by reason, these emotions can be 
morally evaluated. In particular, good and evil pertain to the 
species of emotion according to each emotion's object, considered 
as "in harmony or in discord with reason" and according to the 
particular kind of correlated external act (STh 1-11, q. 24, a. 4). 

Within his overarching notion of receptivity (passio ), Aquinas 
distinguishes affective passivity as exchange (loss or gain, pati) 
from passivity as gaining perfection (perfici). 30 In the first type of 
affective passivity, a good is exchanged for an evil (health for 
illness; life for death) or an evil is exchanged for a good (suffering 
for pleasure; death for life). This type of passivity is exchange or 
privation. The second type of affective passivity concerns the 
reception of perfection as development or as mere reception. We 
thus feel (sentire) and understand (intelligere) as perfections of 
being. 31 It is in this latter case that a emotion can participate in 
reason and other goods of being. 

The appetitive faculty and its emotions are not purely passive. 
Their limited passivity involves receptivity of knowledge about the 
world and what attracts or repulses us. The emotions involve a 
type of activity as well, for they imply corporal changes and serve 
as principles of action (STh 1-11, q. 22, a. 2, ad 2). Through an 

67). See also White, "The Passions of the Soul," 105-6; and my discussion of the evaluative 
sense's contribution to moral development in "Moral Development and Making All Things 
New in Christ," The Thomist 72 (2008): 233-58, especially 243-45. 

29 See Aquinas' extensive treatment of the emotions in STh I-II, qq. 22-48. See also White, 
"The Passions of the Soul," 106-13. 

30 See STh I-II, q. 22, a. 1. 
31 See STh I-II, q. 22, a. 2; and In De Anima I, lect. 12, n. 183, in reference to Aristotle, 

De Anima 1.5.410a25-26. 
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emotion, the external agent has two effects on the patient. 32 First, 
it gives the form, which we call complacency and love. Second, it 
yields the movement that results from the form (which we call 
desire). There is also joy that results at the attainment of the 
desired goal. This tripartite structure of the most basic form of 
sensitive appetite, the concupiscible (in the sense of "desiring"), 
involves movement from the source (agent) to the receptive 
patient, who then in his own way moves toward (or returns to) 
the source. Within this overall framework of love, the emotions 
can have positive or negative influences on further cognition and 
affection. For example, hope can be a positive influence that helps 
to focus a person's attention and can be conducive to action (STh 
1-11, q. 44, a. 4). Moderate fear, likewise, can cause solicitude, 
disposing one to take counsel, and can focus attention, thereby 
being conducive to working well. Excessive fear, on the contrary, 
can negatively influence cognition and agency inasmuch as it 
disturbs reason and thus hinders action. The emotions can 
indirectly influence attention by distraction (when they attract 
toward or repulse from an object in the case of pleasure and pain) 
and by impediment (when the will follows imagination or 
practical reason in focusing inordinately on an object). 33 

C) Where Does Aquinas Situate Christ's Passions? 

After the positive approach Aquinas takes in his treatise on 
mankind (Prima pars), and his treatise on the emotions and their 
place in the virtues (Secunda pars), one might expect him to treat 
Christ's passions among the questions pertaining to the 
consequences of the hypostatic union in his treatise on Christ. 34 

However, even after affirming the complete integrity of the 
"animal" side of Christ's human nature, Aquinas in the Summa 

32 Elsewhere Aquinas says, "Passion is the effect of the agent on the patient" (STh I-II, q. 
26, a. 1). 

33 See STh I-II, q. 77, a. 1; I-II, q. 40, a. 8. 
34 One could have imagined, for example, that the passions might have been treated in STh 

III, qq. 16-19, although they are treated in passing in STh III, q. 19, a. 2. 
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treats the passiones among Christ's co-assumed defects. 35 This 
placement seems curious because of Aquinas's well-known, but 
not uncontroversial, affirmation about the potential positive 
development of the sensitive appetite as the subject of the moral 
virtues. 36 In particular, affirming that moral virtues can reside in 
the sense appetite and that emotions can be virtuous is novel and 
notably distinct from the Franciscan school of St. Bonaventure. 37 

Although these two thirteenth-century friars agree that the 
primary act of moral virtue is expressed in the intellectual power 
through choice (electio ), Bonaventure holds that virtue is only 
possible in higher reason (ratio), 38 while Aquinas argues that the 
subject of moral virtue is the sensate appetitive power and its 
operations inasmuch as they can participate in reason, as we will 
discuss later. 39 

What can we make of Aquinas's placing Christ's passions 
among his co-assumed defects? The notion of passio as a "defect" 
needs to be understood as an affirmation that sets the 
soteriological stage. It entails neither that Christ's emotions 
represent moral deficiencies per se nor that they are inherently 
evil operations. Rather, it entails that his passiones involve, at one 
level, limitations and the capacity for his human organism to 
exchange what is fitting for what is not-that is, his capacity to 
hunger, suffer, and die. In the wake of various denials of the 

35 STh III, q. 15. See also STh III, q. 18, a. 2, where Aquinas says that "the Son of God 
assumed human nature together with everything pertaining to the perfection of human nature. 
Now in human nature is included animal nature, as the genus in its species. Hence the Son of 
God must have assumed together with the human nature whatever belongs to animal nature." 

36 Three direct treatments of this issue (the seat or subject of moral virtue) are STh I-II, q. 
56, a. 4; De virtut. in comm., a. 4; and III Sent., d. 33. See also STh I-II, q. 59, a. 5; De virtut. 

in comm, a. 12, ad 16. 
37 Marie-Dominique Chenu demonstrates that Aquinas's perspective on virtue and sense 

appetite is directly in conflict with St. Bonaventure and the Franciscan school of thought. M.­
D. Chenu "Les passions vertueuses: L'anthropologie de saint Thomas," Revue philosophique 
de Louvain 72 (1974): 11-18, esp. 17. 

38 Bonaventure distinguishes ratio superior and ratio inferior. Virtue and knowledge of 
eternal truths are only possible in the ratio superior. Cf. Chenu, "Les passions vertueuses," 14-
15. 

39 The virtue is not in the "irrational" movement as against reason (or qua animal, STh I-II, 
q. 59, a. 1), but rather in a movement that participates in reason, although not in a discursive 
way. Cf. De virtut. in comm., art 12 ad 16; and STh I-II, q. 24, a. 1, ad 2, where Aquinas 

quotes Aristotle, Nicomachean Ethics l.13.1102b13-14. 
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passibility of Christ (esp. Hilary of Poitiers),40 Aquinas needs to 
underscore the possibility and psychosomatic reality of Christ's 
physical pain and psychological suffering. If Christ cannot suffer 
and die then salvation cannot be gained by his death, his Passion. 
Nonetheless, Aquinas distinguishes the physical passibility of 
Christ from the emotions of the sensitive appetite. The latter 
concern the type of passiones that belong to the perfections of 
Christ's human nature. 

As a basis for understanding Christ's human nature, emotions, 
and psyche (we might say a Christological psychology), Aquinas­
in his scriptural commentaries and in the Summa Theologiae­
treats Scripture as a normative and necessary authority. 41 He 
addresses sacred Scripture in the light of patristic sources, 42 Peter 
Lombard and other medieval authors, and a modified Aristotelian 
philosophical anthropology. By assuming true human nature, 
Christ possesses a true human body and a passible intelligent soul, 
which are united by the substantial form (the soul}.43 This unity is 
of utmost importance for Christ's human affectivity. The rational 
soul is the form of the body and the principle of every human 
operation, including sentient powers and activity, even before the 
more complex capacities of reason and will express themselves or 
"emerge" through maturation. For Aquinas, mankind is made in 
the image of God and the Holy Spirit's work of justification 

40 Other noted examples include Julian of Halicarnassus and Gaianos (cf. Gondreau, The 
Passions in Christ's Soul, 233). 

41 Aquinas holds that the authority of canonical Scripture provides "proper and necessary" 
arguments for sacred theology (STh I, q. 1, a. 8, ad 2). See Titus, Resilience and the Virtue of 
Fortitude, 135-45. Pinckaers has shown that sacred Scripture is Aquinas's first source-in 
number and in authority. See Servais Pinckaers, "The Sources of the Ethics of St. Thomas 
Aquinas," in Pope, The Ethics of Aquinas, 17-29. 

42 Aquinas, for example, employs St. Augustine's treatment of the passions (De civ. Dei), 
St. Jerome's scriptural commentaries, Nemesius of Emesa (De natura humana), St. Albert the 
Great (De bono and De homine). Cf. Gondreau, The Passions in Christ's Soul. 

43 See Aquinas's questions on the assumption of the parts of human nature (STh III, qq. 5-
6). Aquinas's view is distinct from a body-soul dualism that proceeds from (1) an 
interpretation of St. Augustine and that lends itself to a certain Christian spiritualism, or (2) 
various forms of Cartesian body-soul dualism that have influenced modern thought to present. 
Cf. Chenu "Les passions vertueuses," 12. 
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(redemption and sanctification) renews that image. 44 Thus, the 
divine person has a human nature with all that is distinct to it, 
including growth, but always informed by grace. As Aquinas says: 
"Christ is the true God in Divine Person and Nature. Yet because 
together with unity of person there remains distinction of natures 
... the soul of Christ is not essentially Divine. Hence it behooves 
it to become Divine by participation, which is by grace."45 Be­
coming divine by participation, that is, by habitual grace (in the 
case of Christ's human soul and of ours), respects certain anthro­
pological truths about human faculties and their operations, in 
Aquinas and in Pinckaers's understanding. 46 By a dispensatio, 
Christ was both comprehensor and viator. As the divine Word of 
God, he had beatific and infused knowledge that were complete. 
As possessing human nature, he furthermore had properly human 
knowledge and virtues that grew through experience and over 
time. 

II. SIN, GRACE, AND THE MOVEMENTS OF THE EMOTIONS 

A) "Fornes Peccati" (Spark of Sin) in Christ? 

Returning to the treatise on mankind for a moment, we find 
that the serenity of Aquinas's discussion of the sensitive appetite 

44 See Sfh I, q. 35, a. 2, ad 3; I-II, q. 109, a. 4, ad 1; I, q. 3, a. 1, ad 2. Christ is the imago 
Dei (the perfect image of the Father), while human persons are, as Aquinas says "ad imaginem 
Dei" or '"to the image,' whereby is expressed a certain movement of tendency to perfection. 

But it cannot be said that the Son of God is 'to the image,' because He is the perfect Image of 
the Father." The tendency toward perfection and the work of restoring the imago Dei, which 

is operative in the New Law of grace, leads the human person to obey God out of spontaneous 
love. See Armitage, "A Certain Rectitude of Order,'' 56; and Michael Dauphinais, "Loving the 

Lord Your God: The imago Dei in Saint Thomas Aquinas,'' The Thomist 63 (1999): 241-67. 
45 STh III, q. 7, a. 1, ad 1 (my translation); cf. III, q. 2, aa. 1 and 2. 
46 Aquinas affirms that Jesus Christ had habitual grace in STh III, q. 7, a. 1; I-II, q. 109, a. 

9; on the relation between habitual grace and human action, see STh I-II, q. 109, aa 1-10. 
This represents a change from his earlier position. For example, in the question on "Whether 
He had any acquired knowledge" (STh III, q. 9, a. 4), Aquinas clearly renounces the argument 

he made in his Commentary on the Sentences (III Sent., d. 14, q. 3; and III Sent., d. 18, q. 3). 
For a discussion on Christ's knowledge see Jean-Pierre Torrell, "S. Thomas d'Aquin et la 
science du Christ: Une relecture des Questions 9-12 de la Tertia Pars de la Somme de 
tbeologie,'' in idem, Recherches thomasiennes (Paris: J. Vrin, 2000), 198-213, esp. 202; see 

also Gondreau, "The Humanity of Christ, the Incarnate Word," 252-76, esp. 267. 
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is broken when he considers the effect of original sin (STh I, q. 
96). In the condition of original justice, the inferior powers of the 
soul of Adam and Eve were in harmony and subject to reason and 
will. The gift of original justice permitted their embodied 
emotions, will, and reason to serve each other in truth and 
goodness. In the postlapsarian condition (i.e., without the 
supernatural gift of original justice) however, the inferior powers 
of the sensitive appetites are no longer naturally in harmony with 
or subject to reason and will in the same way.47 They have been 
wounded and are not yet fully restored. 48 The two exceptions to 
this state are Mary (STh III, q. 27, a. 3), who had a special 
dispensation from the fames peccati, and Christ. 49 Aquinas 
confirms that "Christ had grace and all the virtues most perfectly" 
(STh III, q. 15, a. 2). Because of this highest perfection of virtue 
in Christ the fames of sin never existed in him. 

Even though Christ neither committed sin nor suffered its 
effects, it is helpful to compare our experience of the emotions to 
his. To do so, we can ask how the fames peccati influence human 
nature and at what level they involve a resistance of the sensitive 
appetite to reason. 

Because of the fames peccati, the diverse sensitive appetites 
suffer a tendency to seek their own goods independent of the 
other appetites, independent of reason and will, and independent 
of our ultimate good (beatitude with God).50 According to 
Aquinas, "the very nature of the spark of sin rfames peccatt] [is] 
an inclination of the sensual appetite to what is contrary to 
reason" (STh III, q. 15, a. 2). These effects of original sin remain 

47 Aquinas says, "But since, by the just sentence of God, man is destitute of original justice, 
and his reason bereft of its vigor, this impulse of sensuality, whereby he is led, insofar as it is 
a penalty following from the Divine law depriving man of his proper dignity, has the nature 
of a law" (STh I-II, q. 91, a. 6). 

48 See STh I-II, q. 85, a. 3; I-II, q. 109, a. 8. 
49 Christ has a type of original justice, in which his passions are disposed (by grace) to the 

good of reason. The expression "fomes peccati" is traced to Peter Lombard in his Sentences 

(II Sent., d. 30, c. 8). It refers to the tendency of disorderly passions to ignite when provoked. 
Aquinas understands that it is the effect of original sin (see STh I-II, q. 91, a. 6 on lex fomitis). 

The Council of Trent equates the term to concupiscentia when describing the effects of 
original sin (DS 1515). See Liam G. Walsh, rrans., Summa Theologiae, vol. 49 (Cambridge: 
Cambridge University Press, 1974), 194-95, note a. 

50 STh I-II, q. 82, a. 4, ad 1. See also De Verit., q. 25, aa. 6 and 7. 
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even after baptism, flagging human nature and disrupting one's 
affective life (STh 1-11, q. 82, a. 3, ad 2). On a more optimistic 
note, without denying the lingering effects of sin, Aquinas says, 
"the flesh naturally seeks what is pleasing to it by the 
concupiscence of the sensitive.appetite; but the flesh of man, who 
is a rational animal, seeks this after the manner and order of 
reason. "51 He thus maintains that it is not proper to the sensitive 
appetites to lust (i.e., to desire in a way against the order of 
reason). However, the potential of virtuous appetites is realized 
consistently only with grace. Christ serves as the exemplar. Even 
though "the rebellion against reason by the irascible and 
concupiscible cannot be wholly removed by virtue"52 in the rest 
of mankind, the interior powers of the sensitive appetite (1) "have 
a natural capacity to be obedient to reason" (STh III, q. 15, a. 2, 
ad 1), (2) can use the "rational will to check individual inordinate 
movements,"53 and, even more so, (3) can, through virtue, rewrite 
a rational ordering in these appetites. As Aquinas concludes: "it is 
plain that the more perfect the virtues are in any man, the weaker 
the 'fames' of sin becomes in him" (STh III, q. 15, a. 2). 

B) Spontaneity and Reasonable Emotions in Christ? 

As I indicated at the beginning of the essay, the Gospels pre­
sent a vivid account of Christ expressing emotions rather freely, 
even spontaneously. A modern rationalistic (or spiritualist) 

51 STh III, q. 15, a. 2, ad 2. The passage continues: "And thus with the concupiscence of 
the sensitive appetite Christ's flesh naturally sought food, drink, and sleep, and all else that is 
sought in right reason, as is plain from Damascene (De Fide Orth. iii, 14). Yet it does not 
therefore follow that in Christ there was the 'fomes' of sin, for this implies the lust after 
pleasurable things against the order of reason." 

52 In his mature work De virtutibus in communi (a. 4, ad 7), Aquinas says that "the 
rebellion against reason by the irascible and concupiscible cannot be wholly removed by 
virtue; since of their very nature the irascible and concupiscible tend to that which is good 
according to sense, they sometimes resist reason .... Nonetheless, this rebellion is diminished 
by virtue insofar as these powers become accustomed to being subject to reason." See also STh 

1-11, q. 17, a. 7, ad 2. 
53 "However, this corruption of the 'fomes' does not hinder man from using his rational 

will to check individual inordinate movements, if he be presentient to them, for instance by 
turning his thoughts to other things" (STh 1-11, q. 74, a. 3, ad 2). 
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approach to Christian ethics downplays such accounts, seeking to 
affirm that Christ always directly commanded his emotions. 
Aquinas's position is more nuanced in this regard. In addressing 
the naturalness and spontaneity of Christ's sensitive and 
intellectual appetites (orexis) within the purview of reason,54 

Aquinas's position sits between two extremes: (1) a romantic 
notion of spontaneity (spontaneous emotions as the highest good) 
and (2) a distrust of the capacity of mature moral virtues to direct 
the emotions responsibly. Pinckaers has shown how centuries of 
Catholic casuist manuals have treated the passions only in the 
context of impediments against voluntariness, and therefore as 
evil. 55 Today some thinkers will say only that emotions are neither 
good nor bad. Aquinas and the Catechism of the Catholic Church 
agree, but only insofar as they consider emotions as a "natural 
genus" or natural capacity (like the capacity to act itself). Both 
Aquinas and the Catechism, however, affirm that emotions need 
to be considered from a moral point of view, inasmuch as they 
engage reason and will. 56 

The question then becomes, can there be a spontaneity that is 
not irrational but rather a sign of embodied intelligence? In this 
regard, Pinckaers has labored to reinstitute a deeper 
understanding of responsible spontaneity in the moral-spiritual 
life, not only at the level of the Gifts of the Holy Spirit, but also 
as a characteristic of moral virtue. 57 He follows Aquinas in 
identifying three characteristics of perfect virtue, namely, 
connatural ease, promptness, and joy that come with perfect 

54 "Now it is clear that the will of sensuality naturally shrinks from sensible pains and 
bodily hurt. In like manner, the will as nature turns from what is against nature and what is 
evil in itself, as death and the like; yet the will as reason may at times choose these things in 
relation to an end, as in a mere man the sensuality and the will absolutely considered shrink 
from burning, which, nevertheless, the will as reason may choose for the sake of health" (STh 
III, q. 18, a. 5). 

55 As an example of the manualist tradition, Pinckaers observes that Dominic Priimmer's 
Manuale theolgiae moralis presents a negative conception of emotions (Pinckaers, 
"Reappropriating Aquinas's Account of the Passions," 274). 

56 STh I-II, q. 24, a. 1; I-II, q. 24, a. 4; see Catechism of the Catholic Church, 1773. 
57 See Servais Pinckaers, "Morality and the Movements of the Holy Spirit," in Berkman 

and Titus, eds., The Pinckears Reader, 392-93; idem, "Ethics and the Image of God," 139. 
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virtue.58 The freedom for excellence, as he says, "is developed 
through the virtues that enable us to act with excellence, ease, and 
joy."59 

As I mentioned earlier, Aquinas's treatment of the emotions 
was original in identifying the emotions or the movements of the 
sensitive appetite (orexis) as the seat or subject of moral virtue 
inasmuch as they participate in reason. 60 Aquinas, in his 
nonrationalist and nonvoluntarist approach, affirms that the 
moral virtues are "essentially" in the emotions. 61 He nonetheless 
admits that the emotions have their own type of participation in 
reason, a dialogic (nondespotic) sort that involves a limited 
autonomy, unlike the types of movement of the body that are 
subject to direct (despotic) control of the rational soul (e.g., 
moving one's own hands or feet). 62 Yet the emotions are not only 
in dialogue with the rule of discursive reason. They are also 
naturally moved by sensation, imagination, and the evaluative 
sense. An emotion's participation in reason involves its proper 
(well-ordered) movements that do not become idle but rather 
through moral virtue become fashioned toward proper acts and 
the agent's final end (within a unity and interconnection of the 

58 See De virtut. in comm., a. 1; De Verit., q. 20, a. 2; ScG III, c. 150; STh 1-11, q. 65, a. 3, 
ad 2. On specifically infused moral virtues (and the restoration of virtue through the 
sacrament of penance), see STh III, q. 89, a. 1, ad 3. See also the description of the virtue of 
justice as doing what one ought spontaneously (STh 11-11, q. 58, a. 3, ad 1). See Cessario, The 

Moral Virtues and Theological Ethics, esp. 47-57. 
59 Servais Pinckaers, "A Historical Perspective on Intrinsically Evil Acts (1986)," in 

Berkman and Titus, eds., The Pinckaers Reader, 212. It is interesting that Pinckaers puts 
different accents (in diverse contexts) on these three characteristics of virtue: "ease and joy" 
and "spontaneity, ease, and freedom" in "Aquinas and Agency," 181and171. On Pinckaers 
treatment of "freedom for excellence," see his Sources of Christian Ethics, esp. 354-78. 

60 See De Malo, q. 4, a. 5; De virtut. in comm., a. 4; and STh 1-11, q. 56, a. 4; 1-11, q. 50, 

a. 3. 
61 STh1-11, q. 24, a. 4, ad 1. See also De virtut. in comm., a. 4, ad 13; STh 1-11, q. 24, a. 1; 

and 1-11, q. 56, a. 5, ad 1. 
62 See STh I, q. 81, a. 3, ad 2; 1-11, q. 24, a. 1, corp. and ad 3; 1-11, q. 24, a. 3, ad 1; and 

1-11, q. 56, a. 4, ad 3. Aquinas contrasts emotion and bodily movements (e.g., of foot and 
hand) using the image and language of "political" persuasion and dialogue for emotions and 
that of "despotic" control over limbs. In so doing, he follows Aristotle, Politics 1.3.1254b4-5. 
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virtues). 63 This type of rationality by participation is not possible 
in other nonrational bodily capacities (although there can be 
another type of habitus instilled in them). 64 Thus, emotions can 
enjoy a natural dynamism, an active "derivation" (derivatio) of the 
intellect (reason and will). 65 Aristotle says that the sensitive 
appetites are informed by moral virtues. In the fully virtuous 
person, the temperate and the brave person, the sensitive appetites 
"speak, on all matters, with the same voice as the rational 
principle. "66 They listen to and obey reason, being persuaded 
through "a tendency to obey as one does one's father." 67 Aquinas 
says that the operations of sensitive powers are "rational by 
participation" inasmuch as they "naturally obey reason. "68 Moral 
virtue makes the sensitive appetites "execute the commands of 
reason, by exercising their proper acts. Wherefore just as virtue 
directs the bodily limbs to their due external acts, so does it direct 
the sensitive appetite to its proper regulated movements [motus 
proprios ordinatos]" (STh 1-11, q. 59, a. 5). What is the proper 
well-ordered movement of the sensitive appetite for Christ? 

Aquinas affirms that Christ exercised the plenitude of human 
nature and operations. However, given his sinless condition, he 
did not experience the emotions as we do (STh III, q. 15, a. 4). 
He willed his body to experience everything that we know except 

63 See C. S. Titus, "Moral Development and the Interconnection of the Virtues," in 
Matthew Levering and Reinhart Hutter, eds., Ressourcement Thomism (Washington, D.C.: 
The Catholic University of America Press, forthcoming). On the twofold order indicative of 
the virtues, see Aquinas, In Nie. Ethic., pro!.; and Daniel Mcinerny, The Difficult Good: A 
Thomistic Approach to Moral Conflict and Human Happiness (New York: Fordham University 
Press, 2006). 

64 Aquinas differentiates the types of disposition (habitus). Operative habitus (in the 
emotions, reason, and will) are identified as virtues, while the habitus of the bodily urges and 
drives (natural appetite) are not. Moreover, the internal-secondary senses of the body, such 
as memory, imagination, and cogitative sense, do not have a disposition attaining the same 
level of participation in reason as the said operative dispositions. See Titus, Resilience and the 
Virtue of Fortitude, 119-23. 

65 De virtut. card., a. 4, ad 13. 
66 Aristotle, Nie. Ethic. 1.13.1102b29-35. 
67 Aristotle, Nie. Ethic. 1.13.1103a3; see also 1.13.1102b13-1103a3. Aristotle 

distinguishes this type of obedience from that which is owed to mathematical logic. 
68 STh III, q. 19, a. 2; see also III, q. 18, a. 2. Aquinas also holds that sensuality is "a will 

by participation" and therefore "somewhat rational" (STh Ill, q. 18, a. 2). 
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sin. Thus, as Aquinas says in his Compendium of Theology: 
"Christ permitted each of his lower powers to be moved by its 
own impulse fproprio motu], in keeping with what was suitable 
for him" (Comp. theol. I, c. 232). In the Summa Theologiae, he 
says: "Christ's flesh naturally desired [naturaliterappetebat] food, 
drink, sleep, and other such things with his sensitive appetite, 
after the manner and order of right reason" (STh III, q. 15, a. 2, 
ad 2). The Gospel of Matthew (Matt 26:37), furthermore, says 
that Christ "began to be sorrowful and troubled." 

As already indicated, it is not universally accepted in ethical 
theory that the movements of the sensitive appetite can express 
the order of right reason. In regards to sorrow, especially, the 
Stoic does not admit that such sensual movements can be morally 
good. The rationalist, on the other hand, does not admit that such 
a sudden movement could be morally adequate-at best it is 
morally neutral-because in order to be reasonable the movement 
of the sense appetite must explicitly and temporally follow a 
command (imperium) of reason. Against such Stoic and rationalist 
views, Aquinas holds that "sudden sensual movements" (subitus 
motus sensualitatis) can have a licit object and therefore not be 
sinful. 

C) First Movements and Antecedent Emotions in Christ? 

Aquinas resolves the conundrum of emotional spontaneity in 
Christ by distinguishing first movements of the sensitive appetites 
from secondary sensitive appetitive movements produced by 
intellectual reflection and volition. All movements of the sensitive 
appetite are types of love (or related therein secondarily and 
indirectly, as in the repulsion of evil and danger). They "tend 
towards good and evil, as to their proper objects" (STh I, q. 20, a. 
1). Aquinas specifies these two types of emotion according to their 
origin. The first type of emotion (passio corpora/is) proceeds from 
bodily alteration (passio as a type of reception), sensation (via the 
external-primary senses), and perception (via the inner-secondary 
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senses, including the memory and imagination). 69 It is naturally 
moved by the prediscursive adjudication of the evaluative power 
and the natural inclinations, that, by an act of "particular reason," 
instantaneously compares particular intentions perceived in the 
sense object. Thus, the person first discerns objects of love, 
pleasure, danger, and the like. 70 

A second type of emotion (passio animalis or passio animae) 
starts from the intellectual part of the soul (reason and will).71 

This more complex movement of the sense appetite springs from: 
(1) the reflective awareness of the object of emotion and (2) the 
adjudication of discursive reason. The sensitive appetite is shaped 
(through a dialogic and nondespotic type of influence) by acts of 
moral discernment, choice, and command (the virtue of pru­
dence). Emotions consequent to such discernment participate in 
the moral act of practical reason and will. These emotions are 
essential for complete moral action,72 actually rendering it more 
praiseworthy,73 and facilitating its completion (STh I-II, q. 44, a. 

69 See Aquinas' treatise on man, especially STh I, q. 78, a. 4; I, q. 81, a. 3, ad 2; I-II, q. 17, 
a. 7. 

7° Cf. STh I, q. 81, a. 3, corp. and ad 2; I, q. 78, a. 4; andDe Verit., q. 1, a. 11; and q. 14, 
a. 1. There are natural inclinations towards the goods of self, family, and society that are 
expressed in human nature insofar as it is ruled by reason (cf. STh 1-11, q. 94, aa. 1, 2, and 3). 
Nonetheless there are higher and lower kinds of inclination; that of the appetitive soul is 
higher than that of gravity (see STh I, q. 80, a. 1). As Pinckaers says, the natural inclinations 
involve a "spontaneous aspiration toward truth and goodness" and beatitude (Pinckaers, 
"Ethics and the Image of God," 138; see also his "Morality and the Movements of the Holy 
Spirit," 393). 

71 In STh III, q. 15, a. 4 (also De Verit., q. 26, a. 2; Comp. theol. I, c. 232), Aquinas 
distinguishes bodily suffering and emotions (passio corpora/is) from pain and emotions that 
originate in the operations of the soul (passio animalis) which are more properly called passio 

animae. Cf. J.-P- Torrell, "Preface," to Gondreau, The Passions of Christ's Soul. 
72 Aquinas recognizes more than the physiological level of emotion. In his moral theology, 

he highlights the ethical dimension, which is grounded in a notion of the completeness of 

virtue and the wholeness of the human person; see STh 1-11, q. 17, a. 7, ad 2; 1-11, q. 17, a. 9, 

ad 3; 1-11, q. 22, a. 2, ad 3; I-II, q. 24, a. 2, ad 2. Timothy McDermott argues that "Aristotle 
and Aquinas bring out the moral significance of the emotions by making them part of moral 
actions as such, and not simply felt reactions to which an agent, if she is to flourish well, must 

dispose herself virtuously just as she disposes herself virtuously to right action" (Timothy 
McDermott, "Beginnings and Ends: Some Thoughts on Thomas Aquinas, Virtue and 
Emotions," Studies in Christian Ethics 12 [1999]: 35-47, esp. 37. 

73 Cf. STh 1-11, q. 24, a. 3; De Verit., q. 26, a. 7. 
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4). Well-ordered emotions increase the goodness of an act, as for 
example when we choose both to aid a poor person and to feel 
mercy for him. The passion of mercy serves both as a sign of the 
intensity of the will and as a chosen self-motivator to act (STh 1-11, 
q. 24, a. 3, ad 1). 

Both these types of emotion would seem to play their own part 
in an integral life of emotional virtue. However, due to unwitting 
or rationalist tendencies that pit rational command (imperium) 
against virtuous emotions, Aquinas's "antecedent-consequent" 
distinction has become an occasion for misunderstanding. He 
makes this distinction in several places, for example, in the 
Summa Theologiae (STh 1-11, q. 24, a. 3, ad 1) while asking 
"whether emotion increases or decreases the goodness or malice 
of an act."74 In order to affirm that an act precipitated by emotion 
alone does not suffice as a complete moral act, Aquinas 
distinguishes emotions whose sources either precede or follow 
deliberation (discernment) and free rational choice. However, this 
article is often read as teaching that any emotion, besides one that 
comes from free rational choice (imperium-electio ), clouds the use 
of reason. 

There are two bases for the misunderstanding: translation and 
interpretation. A questionable translation of the text about how 
antecedent passions relate to the judgment of reason reads: 

First, antecedently: and thus, since [cum] they obscure the judgment of reason, 
on which the goodness of the moral act depends, they diminish the goodness of 
the act; for it is more praiseworthy to do a work of charity from the judgment 
of reason than from the mere passion of pity.75 

74 See also STh I, q. 95, a. 2; I-II, q. 17, a. 7, ad 2; I-II, q. 77, a. 6, ad 2; and De Malo, q. 
3, a. 11; q. 12, a. 1. In antecedent-consequent issues, Aquinas uses "antecedent" as a technical 
term to indicate disordered passion or passionate act (an act done without requisite discursive 
judgment). 

75 This is the translation of the Fathers of the English Dominican Province. The Eric 
D'Arcy translation in the Blackfriars version of the Summa theologiae (London: Blackfriars, 
1967) is not less infelicitous. It reads: "In the former case, it will cloud that rational judgment 
on which the moral worth of an act depends, and so detract from it." 
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The translation of the Latin cum in a causal sense, instead of a 
temporal-conditional sense ("when," or "inasmuch as"), counters 
Aquinas's teaching on the way in which moral virtues habituate 
the life of emotions. In this passage, Aquinas is not referring to 
every emotion that precedes an act of reason and will. Rather he 
is ref erring to an antecedent emotion that overpowers the will or 
blinds reason. Aquinas repeatedly argues that inasmuch as 
emotions can come to participate in reason, through habituation 
they become more fine-tuned, object-directed and reasonable 
(though not discursive) movements of the soul. 

The interpretation problem is as follows. The fact that it is 
more praiseworthy to act "from the judgment of reason than from 
the mere emotion of pity" does not mean that the assistance of 
such an emotion (as rendering people more attentive to the plight 
of their neighbor) diminishes the praiseworthiness of the 
charitable act. A criteria and safeguard is that the act be done out 
of a charitable judgment of reason and will. Aquinas is neither 
referring to every emotion that precedes an act of reason and will 
nor negating his extensive discussion of the positive potential of 
habituated movements of the sensitive appetites. Rather, in a 
technical sense, he is referring to a disordered "antecedent" 
emotion that overpowers the will or blinds reason or is simply 
followed slavishly by the will.76 Indeed, he affirms that there are 
good emotions that precede the judgment of reason. 77 

Aquinas's mature reflection moreover gives principles to 
adjudicate morally first emotional reactions. He affirms that 
"every sin depends on the judgment of reason, since even the first 
movement of the sensuality [primus motus sensualitatis] has 
nothing sinful in it, except insofar as it can be suppressed by 
reason. "78 He denies that unelicited movements of the appetite are 
venial sins, unless they are gravely disordered (imperfecti motus 
in sensualitate) and can be controlled, such as a "first movement 

76 Similarly, I would interpret the parallel question inDe Veritate (q. 26, a. 7) to refer only 
to an antecedent passion that overpowers the will ("ut praecedentes quidem, in quantum 

passiones impellunt voluntatem ad aliquid volendum"). 
77 See STh I-II, q. 59, a. 3; I-II, q. 77, a. 6, ad 2; and De Malo, q. 3, a. 11. 
78 STh II-II, q. 154, a. 5. See also De Malo, q. 7, a. 6, corp. and ad 8. 
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of concupiscence, in the genus of adultery, and the first movement 
of anger, in the genus of murder, and so in the genus of envy we 
find sometimes even in perfect men [viris perfectis] certain first 
movements, which are venial sins. "79 The distinguishing feature of 
venially sinful first movements is that they involve an inordinate 
object that is not suppressed when it could be. 

If "sometimes even perfect men" fall prey to such venially 
sinful passions, how is Christ immune? This question leads us to 
focus on whether the emotions in Christ lend themselves to 
developmental growth and moral virtue (infused or acquired). 80 

Ill. DEVELOPMENT AND VIRTUE IN THE PASSIONS OF CHRIST? 

A) Dispositions in the Passions of Christ 

Time and again in the Summa Theologiae, Aquinas says that 
Christ was "full of all virtue." This fullness flowed from grace, 81 

but although Aquinas correlates grace and virtue, he does not 
equate them essentially. Grace pertains to the essence of the soul, 
while virtues pertain to its power. "As the powers of the soul flow 
from its essence, so do the virtues flow from grace. "82 Christ's 
perfection of grace is the source for his fullness of virtue, 
perfecting his human soul's powers and their acts. The superior 

79 STh II-II, q. 36, a. 3. Earlier in the Summa (I-II, q. 59, a. 2), Aquinas also says that there 
are certain sudden and sinful movements that surprise even the wise man. 

8° For a particularly important treatment of infused virtues and moral development, see 
Michael S. Sherwin, O.P., "Infused Virtue and the Effects of Acquired Vice: A Test Case for 
the Thomistic Theory of Infused Cardinal Virtues," The Thomist 73 (2009): 29-52. 

81 STh III, q. 7, a. 2, s.c. and corp.; see also III, q. 15, a. 2. Aquinas affirms: "The 
abundance of grace sanctifying Christ's soul flows from the very union of the Word, according 
to Jn. 1:14: 'We saw His glory ... as it were of the Only-Begotten of the Father, full of grace 
and truth.' For it has been shown above [STh III, q. 33, aa. 2 and 3] that in the first instant of 
conception, Christ's body was both animated and assumed by the Word of God. 
Consequently, in the first instant of His conception, Christ had the fullness of grace 
sanctifying His body and His soul" (STh III, q. 34, a. 1). Aquinas also affirms that Christ 
manifests the gifts in a pre-eminent degree (STh III, q. 7, a. 5). 

82 STh III, q. 7, a. 2. In De Veritate (q. 27, a. 6), Aquinas argues that "grace is in the essence 
of the soul, perfecting it inasmuch as it gives it a spiritual existence and makes it by a certain 
assimilation 'a partaker of the divine nature,' in the words of the second Epistle of St. Peter 
(1:4), just as virtues perfect the powers to operate rightly." 
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expression of grace and virtue in Christ does not mean, however, 
that his virtues are irrelevant for our consideration, but rather 
indicates "that he had [virtues] most perfectly beyond the 
common mode" (STh III, q. 7, a. 2, ad 2). Christ enjoyed a 
sublime degree of virtue that has been called the "virtue of the 
purified soul. "83 

Did Christ's fullness of virtue, however, extend to the level of 
his emotions so that he possessed perfect (acquired) moral virtues? 
In order to respond to this complex question, we must first recall 
that Aquinas's mature description of a perfect acquired moral 
virtue puts it essentially (per se) in the emotions. 84 Nonetheless, he 
also holds that "according to their origin and beginning, they are 
in reason and will, because choice is the principal act of moral 
virtue and it is an act of rational appetite. "85 The moral virtues, 
which are found in the irrational part of the soul, render the 
irrational part of the soul obedient or responsive to reason (STh 
III, q. 15, a. 2). This is convincing if we understand that Aquinas 
distinguishes virtuous dispositions from virtuous acts (dispositions 
as virtues from acts as virtues). As moral dispositions, the moral 
virtues are essentially in the sense appetites (participating in the 
ordering of reason and will in a dialogic way). As moral acts, they 
must respond to a direct act of intelligent choice, which is the 
"principal act of moral virtue." Therefore, a first movement of the 
sensitive appetite taken without reference to discursive reason 

83 In STh III, q. 7, a. 2, ad 2. See also STh I-11, q. 61, a. 5, where Aquinas discusses 
exemplar and perfect virtues. 

84 STh I-11, q. 24, a. 4, ad 1. See also De virtut. in comm., a. 4, ad 13; STh I-11, q. 24, a. l; 
I-II, q. 56, a. 5, ad 1. 

85 De virtut. card., a. 4, ad 13; translation by Ralph Mcinerny, Disputed Questions on 
Virtue (South Bend, Ind.: St. Augustine's Press, 1999). Inasmuch as the will (rational appetite) 

moves the passions, "the act of the appetitive power is consummated in the sensitive appetite; 
and for this reason the sensitive appetite is the subject of virtue" (STh I-11, q. 56, a. 5, ad 1). 
Moreover, Chenu ("Les passions vertueuses," 16) says that the passions "are not virtuous by 

simple obedient subordination, or by custom, as Bonaventure would grant, but by an intimate 

penetration thanks to which the human spirit is at home in sensation" ("ne sont pas vertueuses 
par une simple subordination obedientielle, ou par une accoutumance, comme le concederait 
a la rigueur Bonaventure, mais par une penetration intime grace a laquelle !'esprit est chez Jui 
dans !es sensibilites"). 
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cannot be considered a virtuous act, a virtue in the full sense. 86 

For example, "pity" or "mercy" is said to concern: (1) the first 
movement of the sensitive appetite based on a prerational 
cognitive judgment of particular reason or natural inclination 
(insofar as a habitus disposes a person to bestow pity reasonably), 
(2) a second or consequent movement based on rational ad­
judication about the moral means to help the person in need 
(insofar as that emotion of pity obeys discursive reason), and (3) 
an external act based on reasoned choice about the adequate 
means to meet a person's needs (an act of mercy). Aquinas thus 
attributes moral virtue to the sensitive appetite, in a limited yet 
essential way. He says that an emotion as a "natural inclination to 
a good of virtue is a kind of beginning of virtue, but is not perfect 
virtue" (STh 1-11, q. 58, a. 4, ad 3). It is a positive influence on 
moral action, as in the initial sense of measured fear of a truly 
fearful situation or the first movement of pity concerning a person 
in objective need. 

Aquinas insists moreover that emotions are virtues "insofar as 
the interior movements of the appetitive faculty are principles of 
external action" (STh 1-11, q. 41, a. 1, ad 1; cf. 1-11, q. 22, a. 2, ad 
2). Even the first movements press toward some further act. For 
a moral habitus to be a perfect act of virtue, it must be 
accompanied by "right reason, which rectifies a choice of fitting 
means towards the due end." Aquinas combines Platonic and 
Aristotelian positions when he affirms that moral virtue "inclines 
man to that which is according to reason ... but also it needs to 
be joined with right reason. " 87 

86 STh I-II, q. 59, a. 1, corp. and ad 3; II-II, q. 30, a. 3; and II-II, q. 36, a. 3, ad 3. 
87 STh I-II, q. 58, a. 4, ad 3. See also Aristotle, Nie. Ethic. 6.13.1144b21. Aquinas, drawing 

on his main sources, outlines the distinguishing features of good, virtuous emotions. According 
to Aristotle, a good emotion aims toward a mean that partakes in reason of some sort 
(Aristotle, Nie. Ethic. 2.6.1106b8-1107a8). For Augustine, it is a love that is rightly placed or 
obedient to reason (Augustine, De civ. Dei 14.9; cited in STh I-II, q. 24, aa. 1, 2, and 3). 
Aquinas in his own words says that it requires the "order of natural reason" (STh I-II, q. 24, 
a. 2, ad 2), being "controlled by reason" (STh I-II, q. 24, a. 2, ad 3), or being commanded by 
reason and the will (STh I-II, q. 24, a. 1). 
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Such is Aquinas's description of man's situation. But does this 
tripartite distinction and the idea that emotions are principles of 
action apply to Christ's emotions? 

B) The Propassions and the Moral Perfection of Christ 

In his question on whether Christ's soul was passible (STh III, 
q. 15, a. 4), Aquinas identifies three ways that the emotions were 
in Christ, who exercised true human affection, in a true human 
body, and a true human soul. First, in moral consistency, his 
emotions never attached themselves to an unlawful object. 
Second, in principle, his emotions never forestalled rational 
adjudication. "All movements of [his] sensitive appetite were 
ordered in accord with the disposition of reason."88 Third, in 
effect, Christ's emotions never deflected his reason and will from 
doing what was right. These three qualifications make Christ's 
emotions utterly good. 

It seems that these three characteristics of Christ's emotions 
apply not only to his consequent emotions, but to the first 
movements of his sensitive appetite as well. For instance, in 
speaking about the second characteristic Aquinas says that it 
concerns "every movement of the sense appetite," inasmuch as the 
first movements of the sense appetite present to reason an ordered 
movement (involving an appetitive appraisal of the intention of 
the thing). The movement gives a new awareness for the 
discernment of reason (the adjudication of the virtue of 
prudence). Indeed, reason must work within the unity of the 
person and not simply focus on the first movement of sense 
desire. This affirmation becomes clearer in the test case 
concerning whether there was sorrow in Christ (STh III, q. 15, a. 
6). In Matthew 26:37, we read that Christ "began to be sorrowful 
and troubled." Following St. Jerome's commentary, Aquinas says 
that Christ displayed "propassions" instead of the type of passion 
(passionem perfectam) that deflects reason's proper work or 

88 My translation of "omnes motus sensitivi appetitus orientantur secundum dispositionem 
rationis" (STh III, q. 15, a. 4). 
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substitutes itself for the judgment of reason. A propassion has two 
characteristics: it begins in the sensitive appetite but does so in a 
way that is in accordance with "the disposition of reason" (STh 
III, q. 15, a. 4). Such propassions designate first movements of the 
sensitive appetite that inform (based on the prediscursive 
judgment of the evaluative sense), but do not overpower 
discursive reason. Aquinas explains how they can be reasonable. 
An experience of sorrow concerns certain secondary goods that 
pertain, for example, to the body or exterior things. The wise man 
can be sorrowed by these things without disturbing his reason. 
Christ was rightly sorrowful and troubled at the realization that 
he would be killed. However, he was sorrowed as a propassion, 
without troubling his reason. 89 

C) Virtue in the Emotions of Christ? 

In the Tertia Pars, question 34, article 1, Aquinas acknowledges 
that Christ was sanctified from the first instant of his conception, 
as attested by John 1:14: "We saw His glory ... as it were of the 
Only-Begotten of the Father, full of grace and truth." The Word 
of God sanctified both the human body and the human soul of 
Christ, so that his obedience and charity might fulfill the Torah 
and the Temple.90 What does this unique condition mean for his 
emotions and his growth in moral virtue? 

Certain perfections of Christ were established from the first 
instant of his conception: holiness (STh III, q. 34, a. 1), spiritual 
perfection, intellect and will (STh III, q. 34, a. 2), and so on. The 
perfection of such dispositions was "attained not by making 
progress, but by receiving it from the very first" (ibid.). Aquinas 
recognizes that this type of first act is exercised in the power, 
specifically as the disposition of the power to act.91 The operation, 

89 See STh III, q. 15, a. 6, ad 2. Concerning specifically consequent passions, Aquinas 
(ibid., ad 3) follows Augustine (De civ. Dei 14.9), affirming that good passions follow reason 
and are controllable according to need. 

90 See Matthew Levering, Christ's Fulfillment of Torah and Temple: Salvation according 
to Thomas Aquinas (Notre Dame: University of Notre Dame Press, 2002), esp. 51-66. 

91 See STh III, q. 34, a. 2, where Aquinas refers to Aristotle, De Anima 2.5. 
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however, which is the ultimate perfection considered as a second 
act, is elicited from the power's disposition. Thus, Christ was per­
fect, yet he grew. He was perfect of disposition from the first, yet 
he grew through his acts, such as when he spontaneously and 
freely willed to accept death in order to atone for humankind's 
sins.92 In addition to assuring a meritorious atonement, this 
possibility for free agency and growth highlights Christ's fully 
human nature. 

The temptations of Christ give Aquinas another occasion to 
discuss the cotemporality of spiritual perfection and growth. 
Christ willed to be capable of temptation for four reasons: to 
strengthen us against temptations, to ensure that no one may 
think himself safe or free from temptation, to give us an example 
of overcoming temptation, and to make us confident in his mercy 
(STh Ill, q. 41, a. 1). The perfection of Christ meant that he 
experienced temptation from an outward suggestion, rather than 
by disordered flesh (STh Ill, q. 41, a. 1, ad 3); that is, his 
disposition was always pure and ordered to his ultimate goal. 
Moreover, he overcame the temptation not by simple brute force, 
but by righteousness and in deed (STh III, q. 41, a. 1, ad 2). Christ 
thus grew, manifesting new and even greater acts, true to his 
mission. Christ was also made perfect in suffering his Passion and 
death (Heb 2:10). 

Aquinas affirms that "the emotions were in Christ otherwise 
than in us" (STh III, q. 15, a. 4; cf. III, q. 15, a. 6). What man has 
to build (personally in order to overcome the fames peccati) and 
rebuild (in relation to original justice) through the reign of the 
mor.al virtues was established in Christ from his conception at the 
level of disposition, but grew throughout his life through acts.93 

Christ was full of grace Oohn 1:14) in the highest degree and as 
to all its effects, regarding both dispositive power and operation 
(STh Ill, q. 7, a. 9; III, q. 7, a. 12). The Gospels describe Jesus 
Christ as growing in knowledge, wisdom, and grace (see esp. Luke 

92 See STh III, q. 35, a. 6, ad 1; and III, q. 50, a. 1, ad 2. 
93 Inasmuch as the appetitive powers "are in conformity with reason, the good of reason 

is begotten in them" and they overcome the fames (STh I-II, q. 56, a. 4, ad 2); see also STh 
I-II, q. 59, a. 2; and III, q. 15, a. 2. 
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2:52).94 Aquinas, correcting his early writings and the common 
opinion of the early thirteenth century, explored the implications 
of Christ having a true human nature in the development of his 
human knowledge, will, and moral virtues.95 There is no doubt 
that Christ's humanity (i.e., his body-soul composite) progressed 
in physical maturity. Nonetheless, since Christ was perfectly 
disposed from his conception, he did not progress in the habitus 
of wisdom and grace per se. Rather, he made progress in the 
works and effects that he realized (STh III, q. 7, a. 12, ad 3). With 
a perfect disposition, Christ did greater works of wisdom and 
works of grace with his increase in age. He acquired human 
knowledge by discovery in addition to his infused divine 
knowledge (STh III, q. 9, aa. 1-4). He also advanced in the 
exercise of his human will, 96 which at least once manifested a 
natural resistance to the repugnance of death before he could say 
"not my will, but thine, be done. " 97 As Aquinas says, he did ever 

94 Aquinas discusses this passage of Luke in STh III, q. 7, a. 12, obj. 3 and ad 3; III, q. 12, 
a. 2, s.c.; III, q. 33, a. 1, obj. 4 and ad 4; De Verit., q. 20, a. l; Comp. Theo/., ch. 216. The 
Revised Standard Version of the Bible translation reads: "Jesus increased in wisdom and in 
stature, and in favour with God and man." 

95 Concerning Luke (2:52) furthermore, Aquinas affirms that Christ acquired human 
wisdom in a human manner-through the active intellect and abstraction (SI'h III, q. 9, a. 4; 
III, q. 12, a. 2). He advanced in knowledge and age together (SI'h III, q. 12, a. 2, ad 1), perfect 
for the time being (ibid., ad 2) as fitting for a natural agent (ibid., ad 3). As a young 
theologian, Aquinas followed the early-thirteenth-century common position, namely, that 
Christ knew all things through a higher infused knowledge and did not need experiential 
knowledge. In the Tertia Pars (SI'h III, q. 9, a. 4), however, Aquinas renounces the opinion 
he held in his Commentary on the Sentences (III Sent., d. 14, q. 3; III Sent., d. 18, q. 3). See 
discussions of this in Gondreau, "The Humanity of Christ, Incarnate Word," 267; Torrell, "S. 
Thomas d'Aquin et la science du Christ," 199-203. 

96 In reference to Luke 2:52, Aquinas quotes the Third Council of Constantinople in order 
to explain that Christ had two natures in one person and therefore also two wills, one human 
and one divine (SI'h III, q. 18, a. 1). 

97 Luke 22:42; cf. Matt 26:39. In STh III, q. 18, a. 5, Aquinas employs his understanding 
of Christ's human and divine wills to explains that "in His will of sensuality and in His 
rational will considered as nature, Christ could will what God did not; but in His will as 
reason he always willed the same as God, which appears from what he says (Matt 26:39): 
'Not as I will, but as Thou wilt.' For he willed in his reason that the Divine will should be 
fulfilled although He said that He willed something else by another will.'' Moreover, Aquinas 
affirms that Christ's appetite of sensuality neither impeded nor retarded his divine will or his 
will of reason (STh III, q. 18, a. 6). 
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greater (more perfect) works "in order to prove Himself true 
man, both in the things of God, and in the things of man" (STh 
III, q. 7, a. 12, ad 3). 

The development of moral virtue involves the sanctification of 
Christ's emotions. While these were holy from the beginning, 
only through his life and death can they express a new holiness 
that was won through emotional experience, suffering, and 
obedience. The realism of his Incarnation assures that Christ's full 
humanity assumes everything essential to human nature, including 
the sensitive appetites and the ensuing movements of the emotions 
and temptations.98 However, the internal harmony of his human 
acts involves the obedience, spontaneity, and freedom that are 
typical of charity and the New Law of grace.99 By consent of his 
divine will and without sin or moral compromise, Christ took on 
a true human nature with all its natural affections (STh III, q. 21, 
a. 2) and was susceptible to the defects of mortality (and other 
passions such as hunger and thirst), as well as the perfection and 
the sanctification of love that are acquired through experiencing 
the emotions of joy, compassion, just anger, and even the 
repugnance of death. These emotions are natural to human nature 
and imply defect neither of knowledge nor of grace (STh III, q. 
14, a. 4), nor passivity in the Godhead nor compromise in the 
divine will. 10° Finally, it is fitting within his perfection of nature, 
grace, and virtue for Christ to develop his human faculties also at 
the level of emotional dispositions, both as first movements and 
as emotions consequent to his rational command. His harmony of 
all the movements of the emotions with human reason and will is 

98 See Gondreau, The Passions in Christ's Soul, 188-89. 
99 The New Law "is chiefly the grace itself of the Holy Spirit, given to those who believe 

in Christ" (STh I-II, q. 106, a. 1) and "working through love" (STh I-II, q. 108, a. 1). On the 
correlation of spontaneity and the New Law, see Pedro Rodriguez, "Spontaneite et caractere 
legal de la Loi Nouvelle," in L. J. Elders and K. Hedwig, eds., Lex et Libertas: Freedom and 
Law according to St. Thomas Aquinas (Vatican: Liberia Edi trice Vaticana, 1987), 254-64. See 
also Armitage ("A Certain Rectitude of Order," 64), who says "Christ's loving obedience is 
specifically that of the New Law, which is a law of charity rather than of fear, and which bring 
humans to fulfill God's will freely and spontaneously and lovingly by the grace of the Spirit." 

100 Aquinas affirms that "the Passion is to be attributed to the suppositum of the Divine 
Nature, not because of the Divine Nature, which is impassible, but by reason of the human 
nature" (STh III, q. 46, a. 12; see also III, q. 2, aa. 1-3 and 6; III, q. 16.4). 
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a model for human affective, moral, and spiritual development, 
a supreme model of perfection and the sanctification of love. 101 

Although this harmony is unique in its origin, it points to the 
three stages of growth in charity that involve the grace of the 
Holy Spirit (STh II-II, q. 24, a. 9). 

CONCLUSION 

We can now return to our initial question about spontaneity in 
virtue. Pinckaers has pinpointed Aquinas's attentiveness to the 
types of spontaneity in human emotions and virtue. There is 
potential goodness and evil in emotions-both as spontaneous 
first movements, prior to discursive reason and will, and 
consequent thereto. A spontaneous emotional movement (be it 
positive or not), however, demands both rational adjudication and 
engagement of the will in order to verify the accuracy of its end, 
to determine fitting means to attain it, and to bring about 
complete action. Pinckaers has moreover argued for the recovery 
of attentiveness to the spontaneity of the Holy Spirit in the New 
Law, whose origin is external, but whose working is internal to 
human nature and action. The different types of morally good 
affective spontaneity (both of emotion and of will) do not rule out 
the need for discernment and growth (the virtue of prudence) nor 
does the need for discernment and growth rule out spontaneity. 
Believers seek to progress in moral development through charity 
by discerning what is true and good in their spontaneous affective 
movements and by trusting the instinctus of the Holy Spirit in 
following Christ, who reveals man to himself (Gaudium et spes 

101 Christ is the model for virtuous passions, because of his twofold rectitude of order. On 
the one hand, "what is highest in humankind" (namely, reason and will) is rightly ordered to 
God. On the other hand, the inferior powers of the soul are in their own proper way (by 
inclination and by obedience) ordered to the superior powers, namely, to reason. This twofold 
rectitude of order is discussed in STh I-II, q. 113, a. 1; and the prologue of Aquinas's 
Commentary on the Nicomachean Ethics. Among the reasons that the Word of God assumed 
human nature is the moral one: "in order to show us an example of patience by valiantly 
bearing up against human passibility and defects" (STh III, q. 14, a.1; Aquinas uses Heb 12:3). 
Other reasons include the soteriological (to atone for our sins) and the doctrinal (to cause 
belief in the Incarnation) ones. See also Armitage, "A Certain Rectitude of Order." 
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22). Pinckaers affirms that such "virtue implies an aim and thrust 
toward perfection, which cause us to transcend spontaneously the 
lowest demarcation between the allowable and the forbidden and 
to become engaged in an ongoing effort to grow and develop."102 

Saint Paul and Aquinas use the image of the mature spiritual 
person (Rom 8 :4) to explain the type of spontaneity and surety 
that the life of the Spirit offers in the form of its Gifts and the 
theological and infused moral virtues.103 A believer's development 
toward maturity in charity demands active participation in prayer, 
sacrament, and justice (under the direction of the New Law) as 
well as work in self-discipline (with the aid of the Decalogue) and 
progress in virtue (with the aid of the Beatitudes and the Sermon 
on the Mount). 104 As the fulfillment of the Law and the Prophets, 
Jesus Christ offers the model throughout. 

In the renewal of moral theology, Fr. Pinckaers has offered a 
confident model that turns to the scriptural, patristic, and magis­
terial sources and to Aquinas's thought in order to clarify a central 
tenet in Christian moral teaching. In following Christ and being 
lead by the Holy Spirit, a spiritual and moral spontaneity is tightly 
linked to discernment, prudential judgment, and right action. 
Throughout his writings, from the first years to his last, Pinckaers 
brought to bear in moral development the goal of "excellence, 
ease, and joy." A more coherent treatment of Aquinas's teaching 
on the emotions, the will, and the instinctus Spiritus Sancti 
permits a deeper understanding of the spontaneity, development, 
and virtue active in the emotions in Christ and the type of 
consistency made possible through grace for the believer. 

102 Pinckaers, "Conscience and Christian Tradition (1990)," in Berkman and Tims, eds., 
The Pinckaers Reader, 332. 

103 See Aquinas's treatment of "instinctus Spiritus Sancti" in his Commentary on Romans 
8:4. See also Pinckaers, "Morality and the Movement of the Holy Spirit"; and idem, La vie 
selon /'Esprit, esp. 269-71. 

104 See STh II-II, q. 24, a. 9; Pinckaers, Sources of Christian Ethics, esp. 141-63; 354-74. 
On sacraments as instruments of the New Law, see Servais Pinckaers,Morality: The Catholic 
View, trans. Michael S. Sherwin (South Bend, Ind.: St. Augustine's Press, 2003), 92-93. 
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THE DEATH OF Fr. Servais Pinckaers, 0.P., has left the 
world of moral theology without one of its leading lights. 
His work in moral theology centered on the recovery of 

Thomas Aquinas's perennial wisdom as it concerns the nature and 
destiny of the human person. He was widely known as a 
ressourcement rather than as a systematic theologian. His own 
substantive proposals were appreciably different from those of the 
ressourcement theologians of the nouvelle theologie, both in 
regards to subject matter and in regards to certain central 
governing intuitions, above all about the proper interpretation of 
the principle "grace does not destroy nature but perfects it." 
Nevertheless, he shared with them the conviction that the further 
theology moved from immediate consideration of its normative 
sources, the more unhealthy its developments were likely to be. 
He certainly knew the necessity of rigorously scientific systematic 
theology and appreciated the insights offered by the more 
metaphysically recondite approach to the writings of Aquinas 
taken by the Thomistic commentatorial tradition. His own genius, 
however, was to make his proposal through the vehicle of 
historical exposition. This recovery of Aquinas was to be achieved 
through the discipline of reading Aquinas through the lens 
provided by his sources rather than the lens provided by his 
commentators. Pinckaers was convinced that Aquinas's sources, 
most fundamentally the Scriptures, but also the Fathers and, of 
course, Aristotle, had an idea of moral teaching that was 
fundamentally different from that provided by modernity. 
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If the moderns, beginning with William of Ockham, set the 
stage for considering moral teaching as chiefly concerned with the 
detailing and defense of moral obligations, the ancients were 
agreed in seeing moral teaching as chiefly engaged with setting out 
the authentic paths to human happiness. Pinckaers shared this 
conviction with the ancients and likewise the conviction that this 
path is essentially the path of virtue. Furthermore, as the telos of 
moral instruction is practical the teaching on virtue has to be 
accessible. Though Pinckaers recognized that there are distinctions 
that must be made with speculative rigor-for example, the 
distinction between the freedom of quality and the freedom of 
indifference-they were drawn out only to provide accessible help 
to the man or woman searching for authentic human happiness. 

I. THE NEGLECT OF PARACLESIS/PARAENESIS 

Pinckaers placed great weight on the ancient genre of paraclesis 
or exhortation as a mode of moral instruction. Several factors 
influenced him in this regard: his reverence for the authentic 
sources of Christian ethics; his conviction that the Scriptures are 
normative for the faith (and that they are to be read pace the 
Fathers in a "realist" fashion, and are in no way the private 
preserve of professional exegetes); his conviction that moral 
theology is, above all, about the search for authentic human 
happiness; his conviction that this search is integrally tied to the 
acquisition of virtue; and his conviction that discussions of virtue 
must be intelligible to the man or woman of today. Regretting that 
paraclesis is not as esteemed as it should be by modern ethicists he 
wrote: 

It is now considered as a minor, unimportant genre useful only for people who 
are aiming at perfection. It is sharply distinguished from a duty-driven morality 
or ethic, and is given the name paranesis to indicate that it is optional. Once 
again, the mistake is a serious one, for exhortation seems to have been the 
characteristic mode of apostolic moral teaching. If we are faithful to the 
primitive Christian vocabulary, we will replace paranesis, a term very rarely used, 
(three times only: in Luke 3:18 and in Acts 27:2 and 22) with paraclesis, which 
indicates an earnest exhortation. We may think of it as a technical term in St 
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Paul, for he often uses it to introduce moral teaching in his letters. For example 
"Think of God's mercy, my brothers, and worship him, I beg you" (Rom 12:1 
See also Phil 2: 1; Eph 4: 1 and 1 Peter 2: 11). Paraclesis puts us in a relationship 
with God that has passed beyond legal justice to mercy. It is the most 
appropriate mode for the apostle when he is transmitting the doctrine of the 
Lord's mercy to his disciples, who have become his brothers and whom he 
addresses with the tenderness of a father. He does not give them orders as if they 
were servants, for he has already opened their hearts to love. He exhorts them 
by word and example, as his brothers and friends. 1 

In the course of this article I will show that paraclesis 
completes paraenesis. Yet as Pinckaers notes, the latter is the term 
preferred in contemporary literature to speak of moral 
exhortation. James Gaffney offers a preliminary description: 

The noun 'parenesis' and the adjective 'paranetic' ... derive from the Greek verb 
paraineomeaning "I recommend, or advise." The corresponding noun parainesis, 
was adopted from Greek rhetorical vocabulary by biblical scholars to refer to all 
general exhortations of an ethical or practical nature. 2 

What has become known as the "Lund definition" offers a more 
precise definition. A group of researchers from the Nordic coun­
tries met at a conference in Lund, Sweden, 25-27 August 2000 at 
the "Oslo conference" to discuss a broad range of issues 
pertaining to the style and substance of moral exhortation to be 
found in the Graeco-Roman world, specifically Christian instances 
of moral exhortation, as well as the functions such exhortation 
played in the ancient social world. The issue of definition was not 
easy to resolve but at the conference in Lund a tentative though 
detailed definition of paraenesis was proposed as follows. 

Paraenesis is 
1. a heuristic modern term used to describe 
2. a text or communication in which 
3. a person of authority, A. addresses 
4. a party, B. who shares A's basic convictions about the nature of reality and 
God, 

1 Servais Pinckaers, The Sources of Christian Ethics, trans. Sr. Mary Thomas Noble, O.P. 
(Washington, D.C.: The Catholic University of America Press, 1995), 165. 

2 James Gaffney, Matters of Faith and Morals (Kansas City: Sheed and Ward, 1987), 134. 
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5. in order to influence B's behavior in the practical ("ethical") issues of everyday 
life and possibly 
6. in order to strengthen B's commitment to the shared ideological convictions 
in 4, 
7. where A. may incorporate traditional ethical material, and 
8. where A. may employ some or all of these literary devices: 

a) brevity of style (e.g. precepts, lists) 
b) the Haustafel 
c) antithetical statements (not "a" but "b") 
d) the offering of examples to be imitated. 3 

A year later at the Oslo conference a somewhat more compact, 
less detailed, and perhaps narrower definition was offered. The 
"Oslo definition" states that "Paraenesis is (a) concise, benevolent 
injunction that reminds of moral practices to be pursued or 
avoided, expresses or implies a shared worldview, and does not 
anticipate disagreement. "4 

It is clear that this sort of genre exists in the Scriptures. 
Granted that there is not a universal consensus concerning the 
"paracletic canon," when Pinckaers considers examples of 
paraclesis he cites: 

Romans 12-15. The Christian life is presented as a liturgy, a spiritual worship we 
give to God by offering him our bodies and our persons within the body of 
Christ. We have become Christ's members through baptism and his charity 
animates us. 

1 Corinthians 12-13. After having discussed a series of "cases of conscience'', 
solved mainly in their relation to Christ and having to do with incest, appeals to 
pagan courts, fornication, etc., chapters12 and 13 give us the hierarchy of the 
gifts of the spirit. These are ruled by charity, which binds together the body of 
Christ, the Church and inspires all the other virtues, ministries, and charisms. 

Galatians 5. A description of the spiritual combat, in which the flesh is 
opposed to the fruits of the Spirit, of which charity is the first. 

Ephesians 4-5. An exhortation to unity in �~�n�e� Body and one Spirit and to the 
putting off of the old man to be reclothed in the New Man," created in God's 
way, in the goodness and holiness of the truth." 

Phillipians 2: 1-17 and 3: 1-4, 9. An exhortation to imitate the sentiments of 
Christ in the humility and obedience of the cross in order to share in his glory, 

3 Early Christian Paraenesis in Context, ed. James Starr and Troels Engberg-Pedersen 
(Berlin: Walter de Gruyter Pub., 2004), 3. 

4 Ibid., 4 
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and to become imitators of St. Paul, stretching forward on his course to win the 
prize of the knowledge of Christ Jesus. 

Colossians 3: 1-4, 10. An exhortation to live a life hidden in Christ, to put on 
the new man, "a new self which will progress towards true knowledge the more 
it is renewed in the image of its creator." (Notice too, in Colossians and 
Ephesians, the two great initial hymns describing the mystery of Christ, given for 
Christian hope and contemplation: they show us our destiny in the divine plan.) 

1 Thessalonians 4-5. An exhortation to holiness and vigilance while awaiting 
the day of the Lord, as children of the light, in imitation of Christ, who lives 
anew in our fraternal imitation of him. 

We should also note in their entirety; The Letter of James, the First Letter 
of Peter recalling the Sermon on the Mount, the First Letter of John, with its 
great themes of light, sin and the world, charity and faith. 5 

It is obvious from this list that we are faced with a highly signifi­
cant literary genre with crucial implications for Christian life. 

II. PARACLESIS AND MORAL NORMS 

Pinckaers thinks that the lack of attention to the paracletic 
texts in the Scriptures can be traced to the preoccupation of 
moralists with the specification, justification, and defense of moral 
norms or obligations. This preoccupation causes them to relegate 
questions about happiness, the virtues, or growth in perfection to 
that nebulous realm of quasi-theological discourse otherwise 
known as spirituality. 6 

It is well known that Pinckaers spent the better part of his life 
patiently combating the absolute distinction sometimes drawn 
between spiritual theology and moral theology. For Pinckaers, a 
moral theology grounded in the human being's search for 
authentic happiness will indeed have much to say concerning 
moral norms and obligations. However, what is said about such 
matters is always contextualized within the more fundamental 
concern for elucidating the virtues and the exercise of the gifts of 
the Spirit as authentic paths to happiness. These surpass m 

5 Pinckaers, Sources of Christian Ethics, 166. 
6 See Servais Pinckaers, "Scripture and the Renewal of Moral Theology," in The Pinckaers 

Reader: Renewing Thomistic Moral Theology, ed. John Berkman and Craig Steven Titus 
(Washington, D.C.: The Catholic University of America Press, 2005), 54. 
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urgency and excellence the merely obligatory dimensions of our 
moral life as a response to God. 

Thus the reason for the neglect of paraclesis is seen to be a 
preoccupation with norms and a consequent neglect of what later 
ages would call spirituality. I wish to develop Pinckaers's account 
a bit here by claiming that, given the presupposition that moral 
theology is chiefly about moral norms, one would be bound to 
conclude that paraclesis is fundamentally derivative and not 
originative of moral knowledge. 

Some help here is afforded by the distinction between formal 
and material norms. Formal norms enjoin the qualities belonging 
to a good person and are thus often articulated in the language of 
the virtues. Examples would be "Seek justice," "Be chaste," etc. 
On the other hand, material norms always specify and enjoin the 
objects of right actions or specify and place under interdict the 
objects of wrong actions. The categories good/bad have to do with 
persons while the categories right/wrong have to do with actions. 

If the language of paraclesis is translated into the language of 
moral norms the norms enjoined would be formal rather than 
material. These norms touch upon the deepest mystery of the 
human person, which is his or her openness to God. Paracletic 
norms enjoin the modes of goodness belonging to the human 
person in his or her formal availability to the divine mystery. In 
the language of proportionalist authors, paracletic norms resemble 
transcendental norms while categorical norms are in fact material 
norms. 

Nevertheless, unless one is committed to an absolute separa­
tion between formal norms and material norms (and no 
proportionalist author advocates such a radical separation) one 
must concede that one becomes a "good" person precisely by 
doing the "right" thing. Formal norms are only realized as 
material norms are fulfilled. The good is dependant upon the 
right-or, to say the same thing another way, paraclesis does not 
so much independently convey knowledge of the right to be done 
as it imparts encouragement and motivation to become good by 
doing the right that is already known to be right (i.e., known from 
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human reason, commonly shared moral experience, etc.). Hence 
specifically Christian paracletic norms are both formally and 
materially derivative and therefore of only secondary interest to 
the Christian ethicist. The clear implication of all of this is that, 
in such a view, the event of revelation itself adds nothing 
substantive to our moral knowledge. 7 

But surely a more reasonable point of departure for a moral 
theologian is to claim that the event of revelation is in fact 
constitutive of our knowledge of God and therefore likewise 
constitutive of our knowledge of a fitting response to him. Moral 
knowledge for a theologian acting as a theologian and not as a 
moral philosopher is not independent of the event of revelation. 
Rather the moral knowledge that we surely and truly acquire as 
reflective human beings, as social beings, as historically situated 
beings, is transposed (not annihilated) as the implications of the 
event in which God communicates himself and the mystery of his 
will to us unfold, and becomes the subject of rational and 
systematic exposition. 

It must be emphasized that the notion of revelation includes 
both the divine self-communication and the action of God that 
moves a human being to accept that self-communication. 8 

Furthermore, the latter is a true knowing act which is also 
essentially transformative. God's self-communication to human 
beings attains its proper end in the transformation of human life. 
The Word of God is effective.9 

Paraclesis as the word of God serves this transformation. I 
would suggest two principal ways in which paraclesis furthers the 
metanoia that the gospel brings. The first is that paraclesis furthers 
the noetic healing of the human person that is brought about by 
faith by enabling the human person to grasp the behavioral 

7 For an example of this view, see Charles Curran,"The Role and Function of the 
Scriptures in Moral Theology," in Charles Curran and Richard A. McCormick, S.J., The Use 
of Scripture in Moral Theology, Readings in Moral Theology 4 (New York and Ramsey: 
Paulist Press, 1984 ), 205-6. 

8 See Francis Martin, The Feminist Question: Feminist Theology in the Light of Christian 
Tradition (Grand Rapids, Mich.: Wm. B. Eerdmans Publishing Company, 1994), 2-3. 

9 Ibid., 17. 
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implications of the paschal mystery of Christ. The second is that 
paraclesis by building up the unity of the Body of Christ in charity 
helps create the necessary setting in which such teaching can be 
effectively heard, heeded, and thus enabled to function as 
revelation. 

III. PARACLESIS AND THE HEALING OF THE MIND 

Paraclesis is rooted in the special form of knowing that is faith. 
Faith itself is a form of noetic healing, the need for which implies 
that something has gone askew in human rationality. It is possible 
to treat this question from the perspective of the necessary 
limitation of any creature, however excellent and integral its 
condition be, and to conclude that even in an unfallen world 
human nature would require the elevation of grace and the human 
mind would require the gift of faith before a personal union with 
God could be secured. In a fallen world we have all the more 
need to hope for and claim in faith a noetic grace which is at one 
and the same time elevating and healing. 

The noetic grace offered by the gospel is, of course, the 
wisdom of the Cross, offered in opposition to the wisdom of this 
world. Pinckaers considers these contrasting wisdoms in an article 
entitled "Aquinas's Pursuit of Beatitude. " 10 In this article he 
considers the apostolic paraclesis offered by St. Paul in the First 
Letter to the Corinthians. The standards of worldly wisdom are 
first put to flight by the wisdom of the Cross. "In fact, St. Thomas 
explains, the preaching of the Cross of Christ, the object of faith, 
contains truths that seem impossible to the eyes of human 
wisdom, for example, that God should die, that the all-powerful 
one should be subjected to human violence."11 According to the 
Letter to the Romans, the masters of this age should have been 
able to rise to certain knowledge of the creator by the 
consideration of his works. Since human wisdom was pleased to 
rest in the corruption of lust and idolatry, God had to reform this 

10 Servais Pinckaers, "Aquinas's Pursuit of Beatitude," in Berkman and Titus, eds., The 
Pinckaers Reader, 93-114. 

11 Ibid., 109. 
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wisdom, teaching through the "folly" of the cross the wisdom that 
could be apparent only to faith. 12 What follows is the movement 
of return in which human standards of reason and goodness are 
allowed their full if transfigured status. 

Paracletic speech, far from being a derivative form of moral 
wisdom, reveals its full evangelical originality in the context of the 
exposition of the cross of the Lord. Pinckaers writes: 

After having presented to his readers the mystery of the Cross of Christ in all its 
starkness-Christ "who, though he was in the form of God ... emptied himself 
... and humbled himself and became obedient unto death, even death on a 
cross"-he gives them the following advice as a consequence of their faith. 
"Finally, brethren, whatever is true, whatever is honorable, whatever is just, 
whatever is pure, whatever is lovely, whatever is gracious, if there is any 
excellence, if there is anything worthy of praise, think about these things." (Phil 
4:8-9 RSV)13 

To be sure, faith as a form of human rationality presupposes 
the real possibility of the mind's coming to know truth. Were this 
not possible, there would be no power in the mind capable of 
bearing the healing. There is no total degradation of human 
nature and its attendant specifying powers; if there were, it would 
remove the possibility of renovation in the grace of God. 
Pinckaers, as much a disciple of St. Augustine as St. Thomas, reads 
the Scriptures with the problematic relationships between grace 
and nature, faith and reason, in the foreground of his mind and 
(being of an irenic rather than polemical theological tempera­
ment) strives to honor the legitimate claims of both. 

Nonetheless, there is reason to suppose that the pressing issue 
for Paul was not an abstract discussion of doctrine concerning the 
possibilities of graced or ungraced human reason in discerning 
moral truth. From that perspective the First Letter to the 

12 Ibid., 110: "The teaching method St. Thomas proposes to us, like that of the Fathers of 
the Church, includes two moments. The first consists in planting faith in the disciple as the 
root of the wisdom of Go-d, placing it in mind and hearts as a foundation and source of divine 
truth. Faith is the acceptance of the preaching of the cross ... as a mystery hidden from 
human eyes. It is not contrary to reason but rises above it and summons us to abandon our 
human reasoning in order to receive this higher wisdom as a sheer gift of the Holy Spirit." 

13 Ibid., 111. 
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Corinthians could be seen as an aggressive assertion of the 
sovereignty of divine revelation over against the pretensions of 
human reason. Yet the basis for the divisions in the Corinthian 
Church seems to have been not divergent doctrinal positions on 
the relationship between faith and reason but differing and 
equally false criteria used to justify ecclesial and social 
prominence.14 "I belong to Apollos," "I belong to Cephas," "I 
belong to Paul," "I belong to Christ," are not slogans signaling 
coherently divergent interpretations of the gospel. Rather, they 
are slogans signaling the presence of self-inflated camps, each 
striving for status, worth, public acknowledgment, and ecclesial 
approbation. The divisions appear to have been between 
competing members of diverse social strata in the Corinthian 
Church and therefore between factions all equally thinking 
"according to the flesh." The need for acknowledgment and status 
creates idols which are "needy and compulsive and which require 
full adherence in order to grant validation of one's status, worth 
and position."15 

In this context Paul's mode of preaching and the tone he 
establishes fit the substance of his message exactly. Paul refuses to 
locate himself in a war over social geography. Instead he writes: 

When I came to you brothers and sisters, I did not come proclaiming the mystery 
of God to you in lofty words or wisdom. For I decided to know nothing among 
you except Jesus Christ and him crucified. And I came to you in weakness and 
in fear and much trembling. My speech and my proclamation were not with 
plausible words of wisdom, but with a demonstration of the Spirit and of power, 
so that your faith might rest not on human weakness but on the power of God. 
(1 Cor 2: 1-5) 

There seems to be a connection between noetic disability and 
sin. In the Letter to the Romans (1: 18ff.), the failure to know the 
true God through the signs of himself that he left in his creation 
is not treated as a simple failure to draw a proper conclusion­
tracing contingent effects to their necessary cause. It is not a 

14 See Mark Mcintosh "Faith, Reason and the Mind of Christ," in Reason and the Reasons 
of Faith, ed. Paul ].Griffiths and Reinhard Hutter (New York: T &T Clark, 2005) 123-24. 

15 Ibid., 124. 
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matter of defective logic. It is a question of rebellion, one of the 
most malignant effects of which is an incapacity for and an ever­
increasing aversion to the truth about God and the truth about the 
order in creation reflecting God's wisdom. 

This linkage between noetic disability and sin indicates that 
sinners as such do not see the world in its true light. This can take 
on the form of doctrinal disparagements of creation, which leads 
to proto-gnosticism or something of the sort. It can also take on 
more particularized and social forms-which led, for instance, to 
the divisions of the church in Corinth, caused by envious mis­
perceptions concerning one's true status and place in the world.16 

Mark Mcintosh notes the development of this Pauline theme 
in some of the desert Fathers: 

These writers taken together suggest what it might mean to share in the mind of 
Christ, to heal and awaken human rationality, from grasping and jealous habits 
of mind by flooding the whole person with the light of the limitless divine 
abundance that is in fact the very ground of the mind's activity. Persons whose 
entire existence has become attuned to this abundance no longer understand 
anything "according to the flesh," as Paul puts it; that is they no longer 
understand reality in terms of a fundamental lack, compelling all to anxious self 
seeking, but are instead awake to the endless mercy of God's giving life. 

Just by way of setting the scene, consider the following observation from 
Evagrius; "Spiritual fat is the obtuseness with which evil cloaks the intelligence." 
Behind this conviction, I believe, lies the thought that reality is in fact 
inaccessible to minds that have fallen into certain debilitating convictions .... To 
draw an initial implication, this might mean that faith would have an ascetical 
function, setting the reason free from ugly yet hypnotically self-gratifying 
illusions about others.17 

These "ugly yet hypnotically self-gratifying illusions about others" 
are part of that destructive dynamic that St. Paul would call 
thinking according to the flesh. The flesh for St. Paul is not, as is 
well known, simply the inherently physical dimension of human 
life. Rather it represents the incurably self-aggrandizing dimension 
of human life which necessarily finds expression both within-in 
the sanctuary of the destructive fantasies of the human heart-and 

16 Ibid., 120. 
17 Ibid. 
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without-in the bustling and ceaseless jockeying for position and 
advantage that characterizes "the world." The flesh is human life 
as it is helpless to transcend its own need. It is therefore incapable 
of pleasing God because it is in itself incapable of imaging God's 
absence of need and his consequent mode of love which, vis-a-vis 
creatures, is necessarily selfless and agapetic. The flesh takes 
cognitive and affective form in the eight logismoi or thoughts, or, 
in the language handed down in the Christian West, the Seven 
Deadly Sins. 18 

Reasoning according to the flesh can be disguised, diluted, 
mitigated. However, it remains a noetic toxin; it does not contain 
within itself the possibility of its own cure. As long as we are in 
the flesh we reason according to the flesh. Reasoning according 
to the flesh can be put to death by only by faith and participation 
in the paschal mystery of Christ. The desert Fathers would 
describe the healed and faith-filled mind of one who has died to 
the logic of the flesh as a mind of "dispassionate understanding. " 19 

The process begins with the realization that the Cross is an 
event of revelation. That is, the Cross reveals to the human mind 
dominated by logismoi that the author of all reality is not himself 
so dominated. The hymn quoted by Paul in the Letter to the 
Philippians (2:6-11) specifically concerns itself with Jesus of 
Nazareth not deeming equality with God as something to be 
grasped at or clung to. Instead revelation offers us an image of 
Jesus forsaking his own proper privilege and taking the form of a 
slave-the lowest of the low-and embracing the cruelest and 

18 See ibid., 126. 
19 The very first of the ten definitions that begin Diadochus of Photike's One Hundred 

Chapters on Gnosis says, "Faith is dispassionate understanding (ennoia apathes) of God." 
Francis Martin comments: "First, faith is a mental activity; ennoia implies an insight or an 
understanding. Second, this is without disordered emotional accompaniment: apathes and 
apathea express a notion dear to early monastic thinking. They describe not a state of 
unfeeling-Diadochus insists on this-but a lack of what we would call compulsive thinking, 
being dominated by ones emotional complexes. The desire for a tranquil interior in order to 
commune with the Beloved led many fervent Christians to an authority over their 'thoughts,' 
that is, those basic imaginative patterns deriving from sinful disorders in the personality that 
in turn give rise to angers, fears, and lusts and their expression. Although the ideal was first 
articulated by pagan philosophers, the Christians saw in apatheia the power of the Cross to 
put habit patterns of sin to death" (Martin, The Feminist Question, 31). 
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most degrading death that the ancient world could inflict. Surely 
it is this example that Paul has in mind when he contrasts the 
wisdom of this world with the wisdom of God. The wisdom of 
God displayed on the cross puts to shame-that is, publicly 
discredits-the wisdom of the world which is dominated by the 
needs of the flesh. 20 

How does paraclesis further the noetic healing brought about 
by faith? It does so, first of all, by spelling out the behavioral 
implications of the revelation of the paschal mystery. If God has 
revealed himself as self-sacrificing love manifested on the cross, 
then his disciples must manifest the same mystery in their own 
lives. 

Paul is able to apply this mystery even to such apparently 
mundane details as the question of eating meat sacrificed to idols. 
He acknowledges the "freedom" of the "stronger" members of the 
Church in Rome to consume such fare (so there is no question of 
an immutable moral norm) and yet they are called on to imitate 
the example of Christ who freely gave himself in sacrifice by 
sacrificing their "rights" in the interest of the salvation of their 
"weaker" brothers and sisters. Paraclesis furthers noetic healing by 
detailing the paths of the imitatio Christi. 

In addition to this, it must be said that noetic healing depends 
upon a coterminous healing of affectivity. The logic of the flesh 
is as persuasive as it is because the mind is afraid of the 
malevolent powers that so often seem to hold sway over the 
affairs of this world. Disciples live in between the times, and while 
the Kingdom has already arrived in the person of Jesus his victory 
over sin and death is not yet publicly and inescapably manifest. 
The language of paraclesis is the language of consolation. 
Paraclesis assumes this victory and prophetically consoles the 

20 "The paradox Paul has been able to discern because of the cross is this: The more the 
pseudospiritual seek to evade their fears by assuming a higher status and comparing themselves 
with others, the more they remain enmeshed in the idolatry to which fear and rivalry subjects 
them. The word of the cross, however, is a word which brings to nothing this mentality 
because it is news about God's action to embrace the very status (slavery, humiliation and 
death) that the pseudospiritual most fear. Jesus accepts this status and, by his death, destroys 
the power of death to frighten and dominate those who put their whole trust in God" 
(Mcintosh, "Faith, Reason and the Mind of Christ," 129). 
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disciples by recalling to their minds the teaching (and thereby the 
actual saving presence) of the Lord and thereby strengthens them 
in patient endurance and in love of their fellow disciples as they 
persevere in the imitation of Christ. 

It is clear that such consolation is integrally linked to ecclesial 
solidarity. Prophetic consolation is directed first of all to the 
Church as a whole because it is as his risen body that the Church 
receives his life; it is as his risen body that it can effectively 
proclaim the illusory nature of thinking according to the flesh; 
and it is only as his risen body that it can model in its communal 
life what redemption and progressive sanctification look like. For 
this reason, paraclesis furthers noetic healing because in furthering 
communion in the Church it helps provide corporate and not 
merely individual testimony to the quality of life that the whole 
world is called to. It is to this paracletic function of ecclesial 
edification that I now turn. 

IV. PARACLESIS AND THE EDIFICATION OF THE 
CHURCH IN CHARilY 

The death of Christ on the cross is only saving, of course, in 
view of his resurrection. Francis Martin writes: 

The fact that Jesus is risen from the dead makes of his humanity, in all its 
historicity, the transcendent fulfillment and prime analogue of all God did in the 
past and the exemplar and instrument of what he does now. We have contact 
with that humanity through faith and, as transformed by the power of the 
resurrection he is the "new and living way" that gives us access to the Sanctuary. 
(Heb 10:19-22)21 

What would it mean to say that the risen body of Jesus Christ is 
"in all its historicity, the transcendent fulfillment and prime 
analogue of all God did in the past"? If we understand body to 
imply a physical mode of communication and therefore of rela­
tionship and if we understand "fulfillment and prime analogue of 

21 Martin, The Feminist Question, 50-51. 
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all God did in the past" to be about God's fidelity to his covenant, 
then somehow Christ's risen body is the holy place of relationship 
enfleshing both the Father's deathless fidelity to his Son and the 
deathless fidelity of the Son to his Father. Jesus is raised forever 
into that act of fidelity and his risen body is the radical principle 
behind our access to it as well. This relationship which obtains 
between Jesus and his Father is only saving for us if we have 
access to it. Paul is clear that we do have access to this 
relationship, which is to say that we can share in it, through faith 
in the gospel preached. We are given the spirit of adoption which 
truly is the principle behind "the renewal of our minds." The 
"renewal of our minds" consists in the freedom for the imitation 
of Christ and the freedom to use his cross and resurrection as the 
pattern for all of our actions. 

It is clear that the "renewal of our mind" is not accomplished 
in isolation. Rather, if we are raised with Christ we are raised into 
his risen body and this means that we are raised into a network of 
relationships which themselves are taken up into the unity of his 
body. Paraclesis teaches an essentially ecclesial morality because 
it presupposes that the hearers of the moral exhortations are 
included in the risen body of Christ. This inclusion in the body is 
what ultimately grounds confidence in the boundlessness of the 
divine generosity shown to us. Being free of the terrors of sin 
because of the divine forgiveness shown to us in the cross, and 
being (in principle if not yet in accomplished fact) free of the 
terrors of death because of Christ's resurrection, believers are free 
of the tyranny of thinking "according to the flesh" and are 
therefore free of the ruthlessness of the competition that marks 
the life of the world. Freedom from thinking according to the 
flesh makes it possible for the renewed mind to "discern what is 
good and acceptable and perfect." Paraclesis as moral instruction 
finds its origin and root not in the commonalities of human nature 
or in socially normative summations of moral experience but in 
the freedom afforded by grace to the human person who finds in 
the body of Christ, the Church, his or her native land in which the 
logic of the flesh no longer holds. Paraclesis is the mode of 
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instruction that is appropriate and efficacious for this charity­
infused world as well as a mode of instruction that presupposes it. 

In fact, much of the paracletic canon is found in teaching 
concerning the unity of the body of Christ. For example, the great 
hymn to love in 1 Corinthians 13 is the climax of a discussion of 
the gifts of the Spirit. Here we see Paul wrestling with the truth 
that even the charismatic gifts can be used as an occasion for 
boasting and hence for thinking "according to the flesh." He finds 
his solution in the principle that the charisms are themselves 
ordered to the unity of the body of Christ and are hence 
subordinate to it. Saint Thomas in his commentary on this chapter 
distinguishes between the graces gratis datae, which are gifts of 
the Spirit which are not given to everyone and which do not 
imply the personal indwelling of the Spirit in the person who 
exercises them but only in the Church as a whole for whose sake 
they are given, and the graces gratum faciens, which do realize 
such a personal and saving presence of the Spirit in the believer 
and which are identified with charity. 

In this context Aquinas makes three points. The first is that 
there is indeed a hierarchical ordering of the Church according to 
gifts received. Those who are dedicated to an active life (the 
"feet") are subordinate to the prelates (the "hands"), while the 
noblest activities in the Church are the discernment of truth by 
the doctors (the "eyes") and the reception of the truth from them 
by all disciples (the "ears"). 22 The second is that these gifts are 
interdependent. The higher callings and gifts cannot operate 
without the humbler ones. Just as in the life of the body the hand 
needs the ear and the eye the feet, so in the body of the Church 
the contemplatives need and could not survive without the active 
members. Farmers, for instance, though they are compared to a 
hidden and humble organ of the body (the intestines), are, in fact, 
indispensable and are even more necessary in the Church "than 
those who give themselves to contemplation and to wisdom for 
the Church's adornment and perfection."23 

22 See Servais Pinckaers, "The Body of Christ," in Berkman and Titus, eds., The Pinckaers 
Reader, 36. 

23 Ibid. 
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The third point is that all of these gifts, whatever their relative 
ranking in dignity, find their point and fulfillment in charity. 
Pinckaers writes: 

Aquinas devotes his commentary on Chapter 13 to charity, which is inseparable 
from the grace gratum faciens and offers us a higher and more perfect path than 
all of the charisms. St. Paul demonstrates it in three points: (1) charity is 
necessary for no gift suffices without it; (2) it is the most useful, since through 
it we avoid every evil and acquire every good; and (3) it is permanent, because 
it never comes to an end. We would add, in this same perspective, that through 
charity all the members of the Church, with their own functions, collaborate and 
unite for the good of the whole Body, which is the Church; charity also infuses 
in all the virtues their unity of action. 24 

The hymn to charity is often used (for example in otherwise 
secularized wedding celebrations) as a generic piece of moral 
wisdom whose appeal does not depend upon its being placed in 
its immediate social and theological context. Yet the hymn is only 
truly understood by those who see in it the only possible antidote 
to the "wisdom of the flesh" (on full display in Corinth in the 
competition over the charisms) and by those who see charity as an 
ever-present resource available to the believers not through their 
own native moral capacities but through their acceptance in faith 
of the wisdom of God displayed in the cross of Jesus. This 
wisdom of God is on full display not in the solitary and existential 
wrestlings of faith with the pretensions of a solitary and idolatrous 
mind, but rather in the community of the Church, in whose 
ordered and charitable relationships one can, under the influence 
of grace, discern both the uselessness of thinking "according to 
the flesh" and the joy and freedom of minds at last capable of 
discerning what is acceptable and good and perfect. 

The effects and aims of paraclesis are the same as its setting. 
Paraclesis as the word of God furthers and fosters the mind's 
liberation from destructive fantasy by both describing and (since 
it is the Word of God) effecting those normative patterns of 
relationships that are fitting to those who belong to each other as 
brothers and sisters in the Body of Christ. 

24 Ibid. 
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CONCLUSION 

In this paper I have attempted to explore Pinckaers's abiding 
conviction that paraclesis is the privileged mode of moral 
instruction for the disciple of Christ. He believes that paraclesis 
is undervalued by moral theologians today because of a misplaced 
emphasis on norms and obligations as the proper matter of moral 
teaching. If one searches the moral teaching of the New 
Testament with the goal of setting forth an exhaustive catalogue 
of exceptionless material norms, then the results of such a search 
are bound to seem paltry, derivative in origin, and thus lacking 
in interest. However, if one changes ones presuppositions about 
the nature of moral instruction and sees that authentic moral 
teaching guides one along the path to happiness, and that the 
indispensable way to happiness lies in the acquisition of the 
virtues, then language which both instructs about the nature of 
virtue and provides the motivation required to begin the discipline 
of its acquisition is language of the first importance. Paraclesis, the 
language of fraternal exhortation, is just such a language. 

I have suggested that paraclesis works in two principal ways. 
The first way is that of furthering the noetic healing wrought in 
essence by the gospel. Paraclesis presupposes that the "wisdom of 
the flesh" has been discredited by the wisdom of the Cross and 
that the pattern of selfless love displayed by the Savior is now 
available to the believer thanks to the action of the risen Christ 
who sends his Spirit and vivifies the believer with faith and with 
charity. The special grace of paraclesis is to indicate the paths to 
follow which are in conformity with the realities of the New Age. 
It is not a matter of delimiting moral norms otherwise available to 
the reflective efforts of disinterested reason. It is a matter of living 
in the sway of faith-filled and healed reason, persuaded of the 
good news that God is gracious, that God rules the world, and 
that therefore one can afford to be gracious according to this same 
pattern. 

The second principle way in which paraclesis works its special 
effects is in building up the unity of the Church. To be given the 
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grace of faith and baptism is to be reborn not in an original 
solitude of the alone before the alone but rather to be reborn into 
a network of redeemed relationships. The human efficacy of 
paracletic teaching presupposes confidence in these deeply 
personal relationships engendered in the unity of the risen body 
of Christ. 

Paracletic teaching can hold the Church together by proffering 
the consolation of God in times of sorrow. It can function as an 
exhortation to remain united in the teaching of the faith during 
times of persecution. It can function as a rebuke to members of 
the Church, still subject to rivalries and the wisdom of the flesh, 
by reminding them that the telos of the charismata is not the 
glorification of the one endowed by the Spirit but rather the 
upbuilding of the whole Church, and that this upbuilding is more 
decisively accomplished by charity than by any graced capacity to 
realize "signs and wonders." Paraclesis has no higher function 
than to remind us of this truth and, by the courage and faith it 
engenders in us, to effect it. 



SPECIAL SECTION: 

THE FOUNDING OF A NEW ACADEMIC CENTER AT THE 
DOMINICAN HOUSE OF STUDIES 

EDITOR'S NOTE 

This commemorative issue of The Thomist celebrates the great 
legacy of Servais Pinckaers, O.P. (1925-2008). In a very real 
sense, the work of Father Pinckaers serves as an inspiration to 
everyone committed to a living Thomism. It is therefore fitting 
that we use this occasion as well to mark the entry of the 
Dominican House of Studies on a bold new phase of its history. 

On April 19, 2009, the Pontifical Faculty of Theology of the 
Immaculate Conception at the Dominican House of Studies in 
Washington, D.C., celebrated the dedication of a new Academic 
Center and Theological Library. The apostolic nuncio to the 
United States, Archbishop Pietro Sambi, presided, following a 
Solemn Mass celebrated by the archbishop of Washington, Most 
Reverend Donald Wuerl. 

The dedication was preceded by a day-long academic 
convocation featuring presentations by two Dominican friars: 
Rev. J. A. Di Noia, O.P., Undersecretary for the Congregation for 
the Doctrine of the Faith (since ordained archbishop and 
appointed Secretary of the Congregation for Divine Worship and 
the Discipline of the Sacraments), and Rev. Wojciech Giertych, 
0.P., Theologian of the Papal Household. This special section of 
The Thomist contains the texts of these presentations. 
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DISCERE ET DOCERE: 
THE IDENTITY AND MISSION OF THE DOMINICAN 

HOUSE OF STUDIES IN THE TWENTY-FIRST CENTURY1 

J. A. DI NOIA, 0.P. 

Secretary, Congregation for Divine Worship and the Discipline of the Sacraments 
Vatican City 

I. LEARNING AND TEACHING IN THE DOMINICAN ORDER 

WHEN HE WAS ASKED once to state what rule he 
professed, Blessed Jordan, the successor of St. Dominic 
at the head of the Dominican Order, declared: "Nothing 

beyond the rule of the Friars Preachers, which is to live virtuously, 
to learn, and to teach" (Lives of the Brethren 4.31). To live 
virtuously, to learn and to teach (honeste vivere, discere et 
docere)-for Blessed Jordan, it was a phrase that summed up the 
whole Dominican vocation. For us today, as we celebrate the 
dedication of this new academic center and theological library, 
Blessed Jordan's simple phrase can serve as a compact description 
of the mission of the Dominican House of Studies: learning and 
teaching in the setting of a life of prayer. 

It will hardly be news to you-though it bears repeating-that 
the centrality of learning and teaching in the Dominican charism 
derives directly from St. Dominic himself.2 Blessed Jordan's 
succinct formula expressed what he had learned from St. Dominic 
whose experience with the Catharist heresy in southern France 

1 This article was presented at a convocation marking the formal dedication of the new 
Academic Center and Theological Library at the Dominican House of Studies in Washington, 
D.C. (18 April 2009). 

2 Guy Bedouelle, O.P. St. Dominic: The Grace of the Word, trans. Mary Thomas Noble 
(San Francisco: Ignatius Press, 1987). 
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convinced him of the absolute necessity of a solid intellectual 
formation for his new band of preaching friars. 

The link between study and the apostolic aims of the Order 
was thus clear from the very beginning. The primitive con­
stitutions state: "Our study must aim principally at this, that we 
might be useful to the souls of others."3 Blessed Jordan makes this 
point vividly when, in his encyclical letter of May 1233, he 
complains that brethren who are uninterested in study, "apart 
from neglecting their own benefit and depressing their teachers . 
. . deprive many people of a chance of salvation, when they could 
have helped them on their way to eternal life if only they had 
studied properly, instead of being careless about it" 4 The Lives of 
the Brethren recount the story of a certain friar in the early days 
of the Order who, because he neglected study for the sake of long 
prayers and works of asceticism, was accused by the brethren "of 
making himself useless to the Order by not studying. "5 With his 
usual clarity, Blessed Humbert of Romans, the fifth master 
general, sums it up nicely: "Study is not the purpose of the Order, 
but it is of the greatest necessity for the aims we have mentioned, 
namely, preaching and working for the salvation of souls, for 
without study we can achieve neither. " 6 

The centrality of study for the apostolic aims of the Order 
meant that learning and teaching could not be left to chance. 
Successive general chapters created the organization and 
structures that would provide a solid institutional basis-unique 
at the time-for studies in the Order. They were organized in 
such a way that every priory took on the responsibility of 
structured learning and teaching in a system that was capped by 
the establishment of studia generalia, first in Paris, and sub­
sequently at Oxford, Cologne, Montpellier, and Bologna.7 

3 James A. Weisheipl, O.P., The Place of Study in the Ideal of St. Dominic (River Forest, 
Ill.: Dominican House of Studies, 1960), 11. 

4 Simon Tugwell, O.P., ed., Early Dominicans (New York: Paulist Press, 1982), 123-24. 
5 Weisheipl, The Place of Study in the Ideal of St. Dominic, 13. 
6 Ibid., 5. 
7 William A. Hinnebusch, O.P., The History of the Dominican Order, vol. 2, Intellectual 

and Cultural Life to 1500 (New York: Alba House, 1973), 37-82. 
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It is only within the framework of this long tradition that the 
identity and mission of a studium generate like the Dominican 
House of Studies can be properly understood. The study of 
philosophy and theology in the Dominican Order-albeit having 
an integrity and finality of its own-is nonetheless intended to 
form friars who will be "useful to the souls of others." 

II. LEARNING AND TEACHING IN THE PROVINCE OF ST. JOSEPH: 

1805-1905 

Exactly one hundred years before the establishment of the 
Dominican House of Studies, the Province of St. Joseph itself was 
founded by Maryland native Edward Dominic Fenwick and two 
English friars. Fenwick had received his formation and education 
from the English friars living in exile in Belgium since the English 
Reformation. Generally speaking, the early 1800s were a 
catastrophic moment for religious orders in Europe's Catholic 
countries, where they were the victims of the aggressively 
secularist policies of Napoleon and Emperor Joseph of Austria. 

Bishop John Carroll sent Fenwick and his companions to 
Kentucky, at that time the largest Catholic population center in 
the eastern United States apart from Maryland itself. So it 
happened that, for much of its first hundred years, the province 
was a missionary and preaching province, founding and caring for 
churches in Ohio and Tennessee where the first bishops were 
Dominicans. There were few resources available for the 
establishment of priories that could support the full range of 
traditional Dominican life, much less the regular structures 
enjoined for philosophical and theological studies in the Order. 

It was not the case that the province had been bereft of 
learning and teaching during these first hundred years. In fact, the 
firststudiumgenerale of the Dominican Order in the United States 
was founded in 1834 at St. Joseph's Priory in Somerset, Ohio. But 
maintaining the characteristically Dominican program of studies 
had proven difficult-despite the efforts of the great Italian 
Dominican, Eugenio Giacinta Pozzo, who, upon his arrival in 



114 ]. A. DI NOIA, O.P. 

1841, was appointed the first regent of studies in the Province of 
St. Joseph. "Never, before Pozzo, had [the province] known the 
meaning of Dominican intellectual training. " 8 Under his influence, 
the historic intermediate provincial chapter of 1845 enjoined a 
two-year course of philosophy according to Thomistic principles, 
and a five-year course of theology to be taught from the text of 
the Summa Theologiae of St. Thomas, supplemented by the com­
mentary of the Belgian Dominican Charles Rene Billuart. The 
capitular fathers were well aware that their ordinations would not 
fulfill all the requirements of the Order's legislation for a 
Dominican studium, but it was the best they could do given the 
small number of students as well as the paucity of qualified 
faculty. 

The latter difficulty plagued the province's program of studies 
throughout much of the nineteenth century. For various reasons, 
provincials were unwilling to send qualified friars to study in 
Rome, despite the persistent requests of the master general, Fr. 
VincentJandel (1850-72). The turning point occurred during the 
1881 visitation of the master general, Fr. Jose Maria Larroca 
(1879-91). He ordered that Brothers Lawrence Francis Kearney 
and Daniel Joseph Kennedy be sent to Louvain to receive a solid 
Thomistic training from the Belgian Dominicans. Larroca's 
initiative prompted a more consistent program for the preparation 
of qualified friars for service as professors of philosophy and 
theology-essential for the establishment of the intellectual life 
and theological formation characteristic of a mature Dominican 
provmce. 

In effect, the seeds of the present Dominican House of Studies 
were planted by Fr. Larroca. Their experience with the Belgian 
Dominicans provided the vision and inspiration for Kearney and 
Kennedy who, upon their return to America, were determined to 
provide a properly Dominican form for learning and teaching in 
the province with the establishment of a studium generate. 

8 Reginald M. Coffey, O.P., The American Dominicans: A History of St. Joseph's Province 
(New York: St. Martin De Porres Guild, 1969), 222. 
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III. THE FOUNDATION OF THE DOMINICAN HOUSE OF STUDIES 
(1902-1907) 

Not until his second term as provincial was Fr. Kearney able to 
execute this plan. The decision to erect a new studium generale in 
Washington, D.C., was taken on 2 January 1902 and Fr. Richard 
Jerome Meaney was placed in charge of the project. Having taken 
up residence at St. Dominic's across town, Fr. Meaney rode his 
Rambler bicycle over to the (then) Bunker Hill Road building site 
every morning to supervise the work. 

We owe to Fr. Meaney the existence of a detailed account of 
the progress of the construction from the development of the 
initial plans, through the groundbreaking ceremony on 23 April 
1903 and the laying of the cornerstone on 16 August of the same 
year, to the blessing of the new building on 20 August 1905 and, 
finally, to the dedication of the chapel on 4 February 1907. 

At the solemn dedication of the chapel on that Sunday 
morning, Meaney tells us, Jam es Cardinal Gibbons presided, 
along with the Apostolic Delegate, Archbishop Diomede Falconio 
(auspiciously, it was felt, a Franciscan), while Fr. Kearney 
preached the sermon. Kearney was finally able to give voice to his 
joy at the fulfillment of his cherished dream and his gratitude to 
the friends of the Dominican Order for their bountiful generosity 
whom he thanked when he said in conclusion: "[T]his chapel 
today dedicated and this building raised to the honor and glory of 
God, is the monument of the poor whom we have served long, 
silently and faithfully. " 9 A festive dinner followed the Solemn 
Mass and, according to Fr. Meaney, "the refectory was well filled, 
everything white and clean, the snowy white habits of the 
Dominicans contrasting with the brown of the Franciscans and the 
black of the seculars and purple scattered through it all; and 
happiness shining in every countenance. " 10 

9 "The Dominican House of Studies at Washington," in Dominican Year Book 1908 
(Somerset, Ohio: The Rosary Press, 1908), 65-74, at 71. 

10 Richard J. Meaney, O.P., "Account of the Construction of the Dominican House of 
Studies," 1934 (unpublished manuscript), 245. 
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The learning and teaching of philosophy and theology 
according to Thomistic principles in the Province of St. Joseph 
was finally established on a solid institutional basis in a true 
studium generate that could meet all the requirements of 
Dominican legislation. As Fr. Kearney declared in his sermon at 
the dedication of the chapel: "Here the sons of Dominic will be 
trained in piety and learning, walking in the spirit of their 
vocation, going forth to meet the needs of the Church in America 
as priestly scholars, as faithful religious, as zealous missionaries. " 11 

Moreover, the province had fulfilled the traditional Dominican 
expectation that a studium generate be located in the vicinity of a 
major university. Cardinal Gibbons-who had since 1890 urged 
the Dominicans to establish their studium at The Catholic 
University of America in Washington-happily presided at all of 
the founding events of the new Dominican House of Studies. For 
their part, the friars were delighted that, while maintaining its 
independence as a studium generate, the Dominican House of 
Studies would enjoy a wide range of mutually beneficial exchange 
and collaboration with The Catholic University of America. 

In the hundred years since its foundation, the Dominican 
House of Studies has fulfilled and even surpassed the expectations 
and the dreams of its founders. It has turned out to be a dis­
tinguished center of learning and teaching in the Order and 
beyond. As it reached maturity in the mid-twentieth century, the 
faculty commenced publication of The Thomist to provide a 
forum for serious philosophical and theological discussion. 12 The 
intellectual formation received by the friars at the Dominican 
House of Studies led to such widely diverse initiatives as the 
foundation of Providence College, the Theology for the Layman 
movement, and the establishment of Blackfriars Theater.13 The 
parishes and parish missions conducted by the Dominican friars 

11 "The Dominican House of Studies at Washington," 71. 
12 J. A. Di Noia, O.P., "The Thomist," in The Encyclopedia of American Catholic History, 

ed. Michael Glazier and Thomas J. Shelley (Collegeville, Minn.: The Liturgical Press, 1997), 
1387-88. 

13 See John Vidmar, O.P., Fr. Fenwick's "Little Dominican Province" (New York: 
Dominican Province of St. Joseph, 2005), passim. 
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became famous for the quality of preaching and pastoral care that 
they provided. Dominicans holding distinguished professorships 
at Catholic University and teaching at Catholic colleges 
throughout the nation insisted on a high level of theological 
teaching based Aquinas's Summa Theologiae as opposed to the 
more catechetical approach of the so-called kerygmatic theology. 14 

These teachers also contributed to the cultivation of a potent 
Catholic intellectual culture in the United States.15 

But during this time there were also developments that 
reshaped identity of the Dominican House of Studies and 
redefined its mission without altering its fundamental character as 
a studium generale. It is of immense importance to understand the 
significance of these developments for the new century. 

IV. DEVELOPMENTS AFFECTING THE IDENTITY AND MISSION OF 

THE DOMINICAN HOUSE OF STUDIES 

A critical moment in the continuing evolution of the 
Dominican House of Studies occurred with the relatively calm 
assimilation of the renewal measures promulgated by the Second 
Vatican Council. This development was due, at least in part, to 
the fact that during and after the years of the council the faculty 
and senior friars in the DHS community and in the province 
construed the conciliar teachings as being in essential continuity, 
rather than a disruption or break (to use Pope Benedict's 
language), with previous Catholic teaching and the tradition. 
Although there were difficulties, perhaps especially during the 
1970s, the council was generally not experienced as a revolution. 
Without the destructive turmoil that had beset some other 
Catholic institutions and communities, the fundamental patterns 
of the Dominican religious and liturgical life of the priory, as well 

14 See J. A. Di Noia, O.P. "Communion and the Ecclesial Vocation of the Theologian in 
Catholic Higher Education," in Called to Holiness and Communion: Vatican II on the Church, 
ed. Steven Boguslawski, O.P., and Robert Fastiggi (Scranton: University of Scranton Press, 
2009), 321-38. 

15 Cf. Philip Gleason, Keeping the Faith (Notre Dame: University of Notre Dame Press, 
1987). 
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as those of formation and theological education in the Thomistic 
tradition, while undergoing necessary adjustments, continued 
more or less undisturbed. 

Two postconciliar trends did affect the Dominican House of 
Studies very early on. Cooperation among theological schools and 
consolidation of Catholic seminaries came to be seen as desirable 
and were widely encouraged. Driven by both ecumenical and 
educational concerns, the national trend toward cooperation 
among Catholic and non-Catholic theological schools led in 1967 
to the foundation of the Washington Theological Consortium, of 
which the Dominican House of Studies was a founding member 
and always an active participant. The consolidation of Catholic 
seminaries in Washington proceeded at a rapid pace and led the 
Franciscans, the Carmelites, the Augustinians, and other religious 
communities with formation houses in Brookland to join together 
in 1969 in the creation of the Washington Theological Union 
(originally known as the Coalition of Religious Seminaries) as an 
independent theological school with a unified curriculum. In 
order to maintain the prized civil or ecclesiastical accreditation 
their schools already enjoyed, the Dominicans, the Oblates of 
Mary Immaculate, and the Oblates of St. Francis De Sales 
declined to join the Washington Theological Union and instead in 
1970 established the Cluster of Independent Theological Schools. 

That the priory and academic community experienced the 
Second Vatican Council as a time of renewal in fundamental 
continuity with the great Catholic tradition was a tremendous 
grace-attributable, in the view of many of us, to nothing less 
than the protection and intercession of Our Lady. This grace laid 
the foundation for the revival and renewal of the Dominican 
House of Studies of which we are the happy, if somewhat amazed, 
witnesses today. 

Throughout this period, the Dominican House of Studies 
retained its independence and identity-along with a strong 
conviction that, in the philosophy and theology of St. Thomas, it 
possessed a distinctive intellectual tradition that served well as the 
framework for teaching and learning within, as well as for 
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engagement with other traditions beyond, its ambit. It was drawn 
into new relationships that profoundly affected its self­
understanding and day-to-day operations. The Dominican House 
of Studies has emerged from this process with a durable set of 
interlocking identities that have secured its independence and thus 
ensured its capacity to sustain and transmit its distinctive 
intellectual tradition. 

The studium generale at the Dominican House of Studies 
emerged from this period as, at one and the same time, a 
seminary, an ecclesiastical faculty, and a theological school. Its 
fundamental character as a studium generale (according to current 
Dominican legislation, a "center of institutional studies") is 
maintained by observance of the legislation that regulates studies 
in the Order and in the province (as formulated in the Ratio 
Studiorum). As a seminary, the Dominican House of Studies must 
also abide by the Program of Priestly Formation (now in its fifth 
edition) of the United States Conference of Catholic Bishops. 
PPFS incorporates a vast amount of magisterial and episcopal 
teaching as it bears on the intellectual, pastoral, and spiritual 
preparation of young men for the Catholic priesthood. 

In its wider ecclesial identity, the Dominican House of Studies 
is also governed by the provisions of the apostolic constitution 
Sapientia Christiana (1979) since, on 15 November 1941, the 
studium generale here was erected as the Pontifical Faculty of the 
Immaculate Conception (PFIC)-at the time, only the second such 
faculty in the United States after The Catholic University of 
America. From that date, the Dominican House of Studies has 
operated by virtue of the authority granted to it by the Holy See 
according to standards that govern ecclesiastical faculties of 
theology in the Catholic Church, and is thus empowered to offer 
basic and advanced programs of theological learning leading to 
the conferral of degrees recognized throughout the universal 
church and the international academic community. 

In addition, over the course of the twenty-five years after 
1970, the Dominican House of Studies won civil accreditation 
from the Association of Theological Schools and Middle States 
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Association, first as part of the Cluster of Independent 
Theological Schools and now, since the closing in 1996 of Oblate 
College and De Sales Hall, as a free-standing faculty of theology. 
Hence, the programs of study and degrees granted are recognized 
by all other institutions of higher education in the United States 
and elsewhere. 

These interlocking identities-while they naturally create some 
headaches for the school's hardworking administrators-have 
secured the independence and distinctive intellectual tradition of 
the Dominican House of Studies, and at the same time 
immeasurably enlarged the scope for its pursuit of the mission to 
promote learning and teaching "useful to the souls of others." 

V. ST. THOMAS AQUINAS AND THE DISTINCTIVE INTELLECTUAL 

HERITAGE AT THE DOMINICAN HOUSE OF STUDIES 

The interlocking identities and new institutional affiliations, 
along with the setting of a stable conventual and liturgical life, 
have enlarged the public profile of the Dominican House of 
Studies and prompted a considerable expansion and diversifi­
cation of the student body. In addition, the Washington location 
affords an unprecedented scope for the exercise of the intellectual 
apostolate of the Order. The Dominican faculty of the relatively 
enclosed studium of earlier generations could not itself reach such 
a wide audience as is afforded by the "free market" of ideas 
created and sustained by these new institutional affiliations and 
identities. Current circumstances permit a previously unantici­
pated realization of precisely those Dominican ideals that inspired 
the transfer of the studium generale from Somerset, Ohio to 
Washington, D.C. 

When the studium was still in Somerset, the Province of St. 
Joseph recognized that the study of the philosophy and theology 
of St. Thomas are fundamental elements of the Dominican 
intellectual heritage. Throughout its history, the Thomistic 
tradition has been significantly, though not exclusively, associated 
with the Dominican Order. Indeed, since the end of the thirteenth 
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century, the Dominican Order has built its institutional learning 
and teaching around the works of St. Thomas Aquinas. 16 There 
are many reasons for this, not the least of which is that this 
tradition is a natural outgrowth of the Dominican charism with its 
optimism about the rationality and fundamental goodness of the 
created order, its conviction about the centrality of divine grace 
and mercy, its realism about the peril of the human condition 
apart from the redemptive sacrifice of Christ, its appreciation of 
the inner intelligibility of divine revelation, and its resistance to all 
purely moralistic accounts of the Christian life. The Dominican 
House of Studies has been able to sustain and develop this 
Thomistic vision over the years. 

The climate of pluralism in which the Dominican House of 
Studies finds itself flourishing today has so far favored the 
articulation of this distinctive Dominican theological tradition, 
and has also stimulated the growth of interest and enrollments in 
DHS/PFIC programs. An important factor in the attractiveness of 
the DHS course offerings will continue to be the vibrancy and 
relevance of their presentation of the theology of St. Thomas. 

Students who are drawn to the study of Aquinas and who 
appreciate his contemporary relevance want the kind of education 
that DHS programs provide. Perhaps ironically, the growth of 
pluralism in Catholic theological education, although initially 
unfavorable to the study of Aquinas and Thomism, 17 now seems 
indirectly to stimulate interest in this theological and philo­
sophical tradition. The climate of pluralism tends to foster the 
vitality of distinctive traditions and to permit them to stand (or 
fall) on their own merits. 18 In this climate, the presentation of 
Aquinas exhibits a direct relevance to theological and philo­
sophical debates in a way that attracts many students, Catholic 
and Protestant alike. 

16 Cf. Benedict Ashley, O.P., The Dominicans (Collegeville, Minn.: The Liturgical Press, 
1990) 

17 See J. A. Di Noia, O.P., "American Theology at Century's End," The Thomist 54 (1990): 
499-518, at 507-11. 

18 Cf. Alasdair Macintyre, Three Rival Versions of Moral Inquiry (Notre Dame: University 
of Notre Dame Press, 1990). 
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The potential of this modest flowering of Thomism should not 
be underestimated. In effect, this magnificent new academic 
center and theological library wing is a testimony to our 
confidence that this is indeed the case. Small beginnings have 
marked the start of similar movements in the history of the Order. 
Although Catholic circles have been slow to catch on, the interest 
in Aquinas manifest here is matched by a definite revival of his 
thought throughout the English-speaking world. This develop­
ment has provided members of the DHS/PFIC faculty with numer­
ous conversation partners in faculties and professional societies 
throughout the nation and beyond. 

The recognition that the potential exists here for a distinctive 
contribution to the pressing theological, philosophical, and 
pastoral issues of our time has led the province to envisage the 
establishment of a Thomistic institute here at the Dominican 
House of Studies. Although still in its planning stages, the institute 
would presumably encourage historical and textual studies of St. 
Thomas and Thomism with a view to promoting the constructive 
engagement of this distinctive intellectual tradition with other 
traditions in such as way as to deepen understanding of the great 
philosophical and theological questions as they are posed in our 
time. Precisely this kind of study of Aquinas and the Thomistic 
tradition draws a growing number of young scholars into a 
movement that has been called by some the "new Thomism." 
Building on nineteenth-and twentieth-century historical research 
inspired by the Thomistic revival fostered by Pope Leo XIII, this 
"new Thomism" seeks to bring Aquinas and the Thomistic 
tradition into dialogue with contemporary philosophical and 
theological positions. 

It is of critical importance to notice that, while these purposes 
flow from a deeply apostolic motivation in the Dominican spirit, 
they have an integrity and finality of their own. To view one's life 
and one's vocation in the light of the invitation to Trinitarian 
communion-as Catholics do-does not constrain human reason 
and freedom but opens them out to their widest conceivable 
fulfillments. It has been an especially important contribution of 
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Dominicans like Albertus Magnus and Thomas Aquinas to show 
that intellectual inquiries pursued within the framework of this 
vision nonetheless enjoy their own scope. To say that the triune 
God is the ultimate end of human thinking and striving is not to 
exclude other interests and ends, but to order them to the all­
encompassing end of interpersonally shared communion. Applied 
to intellectual life, this insight in many ways constituted the 
charter for "speculative" philosophy and theology, as well as the 
authentic freedom of those who pursue this study. 

VI. THE THOMISTIC SYNTHESIS AS BASIS FOR THEOLOGICAL 

EDUCATION AT THE DOMINICAN HOUSE OF STUDIES 

It remains true nonetheless that, as we have seen, Dominican 
"study must aim principally at this, that we might be useful to the 
souls of others." It is the experience and conviction of the Order 
that the study of Aquinas-especially his Summa Theologiae­
provides not just an object of specialized study, but also the basis 
for theological education itself. It promotes an overall vision of 
the Catholic faith that, unmatched as it is for its intelligibility, 
comprehensiveness, and integration, precisely makes the study of 
philosophy and theology useful to the souls of others. 

This approach to the sacred sciences sustains a robust theo­
logical realism through which the student learns that theology is 
not just about discourse, or narratives, or texts-and certainly not 
about the structures of consciousness-but about the living God 
and the realities of his saving work. 19 These features of Aquinas's 
synthesis foster in the student a true theological habitus-a way 
of thinking about the Catholic faith in its entirety and in its inner 
intelligibility. Insisting that the theological virtue of faith involves 
a participation in the divine knowledge itself, 20 Aquinas invites the 
student to adopt what might be called a God's-eye-view not only 

19 See J. A. Di Noia, O.P., "The Practice of Catholic Theology," in Blackwell Companion 
to Catholicism, ed. James J. Buckley and F. C. Bauerschmidt (Cambridge: Blackwell 
Publishing, 2007), 238-50. 

20 See Roman us Cessario, O.P. Christian Faith and the Theological Life (Washington, D.C.: 
The Catholic University of America Press, 1996). 
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of the created order and the economy of salvation but also of 
everyday life, of the course of human history, and of all human 
inquiries, including the physical, social, and philosophical 
disciplines. With Aquinas as guide, the student gains a working 
knowledge of how faith and reason interact in achieving 
understanding of the truths of revelation, and thus how a 
theological perspective can encompass the perspectives of other 
disciplines-especially metaphysics-without suppressing them. 
In a time when fragmentation is everywhere the bane of 
theological education, the Thomistic synthesis presupposes and 
cultivates the integration of scriptural, historical, philosophical, 
theological, and pastoral studies, on the part of both teachers and 
students at the Dominican House of Studies. 

For Aquinas, the fundamental structure of the economy of 
salvation is a Trinitarian one. Just as the Father loves the Son and 
from this love springs the Holy Spirit, so, in reverse order, we are 
transformed by the Holy Spirit in the image of the Son and thus 
come to be loved by the Father who sees and loves in us what he 
sees and loves in Christ. Thus, the overarching Thomistic theme 
of adoptive filiation-participation in the communion of divine 
life through conformity to Jesus Christ-permits a profound 
integration between the mysteries of our faith and the demands of 
the moral life. There is a deeply Christian humanism at work here 
that affirms the intrinsic link between what human beings are and 
what they can hope to become. Created in the image of God, 
human beings are meant to grow into the image of Christ. As they 
become increasingly conformed to the perfect man, Jesus Christ, 
the fullness of their humanity is realized. There is "a finality built 
into human nature as such, and, although its realization is possible 
only with the assistance of divine grace, this realization is in a real 
sense continuous with the tendencies and aspirations of human 
nature. " 21 A Christian anthropology-itself tied to Trinitarian 
theology, Christology, and soteriology-thus furnishes the basis 
for moral theology. 

21 J. A. Di Noia, O.P., "Imago Dei-Imago Christi: The Theological Foundations of 
Christian Humanism," Nova et Vetera 2 (2004): 267-78, at 270. 
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Overall, the Thomistic approach to theology gives students the 
ability to reason through the intellectual difficulties and questions 
that people have and that can create barriers to their Christian 
life. 22 Here the paradigm is St. Dominic himself who argued 
through the night with a Catharist innkeeper in order to persuade 
him to abandon his errors. This approach presupposes in the 
student a readiness to seek through study an understanding of the 
sorts of questions that typically arise today, to take the questions 
seriously, and to guide inquirers to the truths of faith that will 
respond to these questions. A person trained in the Thomistic 
approach to theology will not prematurely cry "It's a mystery!" in 
response to the questions people raise. Remember Blessed 
Jordan's complaint about friars who "could have helped [others] 
on their way to eternal life if only they had studied properly, 
instead of being careless about it." Sometimes the response "It's 
a mystery" is just a cover for theological ignorance on the part of 
people who should know better. The kind of study that makes 
itself useful to others is untiring in its pursuit of an understanding 
of the underlying cultural presuppositions-sometimes involving 
deep confusions-that block acceptance of the message of the 
gospel. 

It is of considerable interest, in this connection, that some of 
these cultural presuppositions are in a sense already familiar to us 
in their nominalist sources. Recent authors have sought to identify 
the pre-Enlightenment roots of modernity in nominalist theses, 
particularly those concerning the primacy of the divine will and 
omnipotence as well as the nonuniversality of human nature. 23 

Among these cultural presuppositions, the most intractable 
obstacles to the acceptance and understanding of the Christian 
faith have arisen from typically modern views with nominalist 
roots, especially concerning the alleged meaninglessness and 

22 J. A. Di Noia, O.P., "Clearing Away the Barriers: Preaching to Young Adults Today," 
Carl Peter Lecture, North American College, in Origins 38 (2009): 490-94. 

23 See, e.g., Charles Taylor, A Secular Age (Cambridge: Harvard University Press, 2007); 
Michael Allen Gillespie, The Theological Origins of Modernity (Chicago: University of 
Chicago Press, 2008); Louis Dupre, Religion and the Rise of Modern Culture (Notre Dame: 
University of Notre Dame Press, 2008). 
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unpredictability of the universe (especially with respect to 
evolutionary processes), the lack of fit between human flourishing 
and eternal beatitude, 24 the arbitrariness of the moral law, 25 the 
opacity as opposed to luminosity of divine action in the economy 
of salvation, 26 the erosion of metaphysics in philosophy and 
theology,27 and the eclipse of the category of "mediation" in 
speaking of the role of Christ, the Church, and the sacraments. It 
is an interesting historical question why the legacy of nominalism 
proved more durable than its forceful Thomistic opponents. But 
the fact remains that characteristically nominalist theses, even 
when only implicitly, have remained influential at key points in 
Catholic systematic and moral theology, at the same time that 
they framed the agenda for Western thinkers beginning with 
Descartes. 

Other cultural presuppositions-loosely or not at all ascribable 
to nominalist influence-can also create barriers to the 
understanding and acceptance of the Catholic faith. One thinks of 
the prevailing subjectivism that locates all talk about God in the 
structures of consciousness. Connected with this is the view that, 
through consciousness itself, all persons have access to the 
transcendent realm, and can give expression to their experience 
of the divine in the equally valid forms of sacred literature, 
institutions and ways of life that we find arrayed in the world 
religions. 28 In the climate created by this pluralism, it becomes 
increasingly difficult to affirm the unique role of Jesus Christ and 
the Church in salvation. 

24 Cf. Anthony Levi, Renaissance and Reformation: The Intellectual Genesis (New Haven: 
Yale University Press, 2002). 

25 Cf. Servais Pinckaers, O.P., The Sources of Christian Ethics, trans. Sr. Mary Thomas 
Noble, O.P. (Washington, D.C.: The Catholic University of America Press., 1995); Terence 
Irwin, The Development of Ethics: A Historical and Critical Study, vol. 1 (New York: Oxford 
University Press, 2007), esp. 434-652 on Aquinas, 653-700 on Scotus, and 701-24 on 
Ockham. 

26 Cf. ]. A. Di Noia, O.P., "Communion and Magisterium: Teaching Authority and the 
Culture of Grace," Modern Theology 9 (1993): 403-18. 

27 Benedict Ashley, O.P., The Way Toward Wisdom: Introduction to Metaphysics (Notre 
Dame: University of Notre Dame Press, 2006). 

28 Cf.]. A. Di Noia, O.P. "Religion and the Religions," in The Cambridge Companion to 
Karl Barth, ed. John Webster (Cambridge: Cambridge University Press, 2000), 243-57. 
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A formidable obstacle to Catholic moral teaching is posed by 
the fateful separation of procreation and sexuality that goes by the 
name of "the sexual revolution." Thus separated from one 
another, reproduction (as it is termed) and sexuality have each 
evolved a whole menu of possibilities that are claimed by their 
proponents as offering perfectly legitimate alternatives for the 
achievement of self-authenticity-alternatives, alas, that cannot 
make the persons who embrace them authentically happy. 

The effort to grasp the impact of these cultural presuppositions 
involves tireless reading and study. I am reminded of a 
recommendation from the primitive constitutions in force during 
Blessed Jordan's tenure as master general: "The brethren ought to 
be so intent on study that by day and by night, at home or on a 
journey, they read or meditate on something, and endeavor to 
commit to memory whatever they can. "29 There is a great deal of 
work to be done here. To propose the truth often requires of us 
that we be able to understand and to clear up the errors that stand 
in the way of its acceptance. The study of St. Thomas-who was 
famous for his ability to frame the arguments of his opponents 
more effectively than they could themselves-provides a useful 
training ground for the kind of work that is needed today for 
preachers and teachers of the faith. 

For these and for many other reasons, Dominicans have come 
to be persuaded of the enormous pastoral efficacy of the study of 
philosophy and theology with Thomas Aquinas as master and 
guide. It is to provide a place for this study that the Dominican 
House of Studies exists. 

29 Weisheipl, The Place of Study in the Ideal of St. Dominic, 6. 
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Vatican City 

W HEN I WAS A CHILD, during the pontificate of Pius 
XII, as far as I can remember it seems that various 
realities in the Church were more distinct than they are 

now. Prayer, and in particular liturgical prayer, was understood 
as something very sacred and objective. Even though the priest 
was not hidden behind an iconostasis as in the Orthodox liturgy, 
he was in front of the high altar, celebrating in Latin, and the 
faithful joined in that celebration primarily through their acts of 
faith. Catechesis was understood to be an intellectual instruction 
in which children were required to memorize formulae, such as 
catechism answers, or the Creed, or certain prayers, the full 
meaning of which the children did not understand, the 
assumption being that bit by bit, throughout life, the significance 
of these formulae would be grasped. Catechesis was addressed to 
the mind, which had to adhere to truths that by no means are 
obvious. Moral formation was primarily given in the families and, 
to a lesser extent, in other social groups, like the school or the 
scout troop, where, somewhat like in the catechumenates of 
antiquity, one entered into a living way of life, being corrected on 
the way by the older and wiser so that the personal moral 
dispositions, the virtues, would be formed. 

1 This article was presented at a convocation marking the formal dedication of the new 
Academic Center and Theological Library at the Dominican House of Studies in Washington, 
D.C. (18 April 2009). 
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The clear distinction between the supernatural dimension of 
prayer and liturgy, the intellectual dimension in faith of cate­
chesis, and the moral dimension in life allowed for a compre­
hensive formation of the decisive components of the personality. 
It seems that now, these three realities have become more 
intermingled. The liturgy is often treated as a moment of 
catechesis or as a social gathering, or even worse, as a moment of 
artistic entertainment. Moral formation in families and schools 
has been grossly reduced, and catechesis seems to focus primarily 
on "experiences." The major focus seems to be on "happenings." 
One may wonder, what is the difference between a World Youth 
Day, a sacramental liturgy, a catechetical session, or even a mass 
demonstration? Everything seems to be addressed to an emo­
tional, colorful, but ephemeral and transient "experience." 

We need liturgies that go beyond moral and pedagogical 
instruction and beyond social celebration, in which the objective, 
instrumental causality of the sacramental rites-celebrated in the 
name of Christ-is accessed through an active faith. 2 We need an 
instruction that forms the mind, supplying clear, coherent, and 
cohesive concepts, even when they refer to a mysterious reality 
that one encounters through prayer, both private and liturgical. 
That instruction should furnish the mind, allowing one to have 
convictions, to be able to say: "We hold these truths!", thus offer­
ing a solid structure on which intellectual and moral virtues can 
be based. And we need schools of life in which growth in these 
virtues is nurtured by a living community. Just as in antiquity 
mature Christians enabled adult catechumens to work out the 
practical implications of the mystery into which they were about 
to be immersed, so similar catechumenates run by more 
experienced Christians need perhaps to be established, preparing 
for the grasping of and habituation in the practical implications of 

2 STh III, q. 62, a. 1, ad 2: "Corporeal sacraments by their operation, which they exercise 
on the body that they touch, accomplish through the Divine institution an instrumental 
operation on the soul" ("Sacramenta corporalia per propriam operationem, quam exercent 
circa corpus quam tangunt, efficiunt operationem instrumentalem ex virtute divina circa 
animam"). Cf. David Berger, Thomas Aquinas and the Liturgy (Ann Arbor, Mich.: Sapientia 
Press, 2004), 77-78. 
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the sacraments of baptism and confirmation, for the fruitful 
reception of penance and the Eucharist, and for Christian 
marriage, just as the Church provides a long and carefully tuned 
preparation for the holy priesthood. 

I. A FEW QUESTIONS 

What is the task of intellectual formation, and therefore of 
theology in the Church? Is it to generate a sympathetic climate, to 
list doubts without ever solving them, or to help in the acquisition 
of convictions? It is true that some people are moved more by 
poetic language, by story telling, by colorful "happenings," and by 
a careful and sympathetic attention to their resistances and doubts 
rather than by a dry exposition of truths. Jesus himself preached 
through parables, through immediately recognizable biblical 
references, and through his personal charm. But he also used 
strong and clear language, making shocking statements that cut 
across human expectations and social customs. 

There are various approaches suitable to different types of 
theology. Positive theology studies how through an assortment of 
images and terms rooted in the cultures of the Middle East divine 
revelation was disclosed within salvation history, and how in the 
following centuries salutary truths have been expressed within 
changing cultural settings. Such an intellectual endeavor has its 
place in the Church. A reflection therefore on our contemporary 
culture, or the lack of it, on attractive images and associations of 
ideas and on the ways the divine message may be transmitted 
through them is an element of the pastoral theology of the 
Church. But the Church needs also something more. The articles 
of faith and their implications need to be articulated in a precise 
language, capable of introducing pertinent distinctions between 
truth and error, between the supernatural perspective and natural 
human effort, even if the grasping of these distinctions requires 
openness to the mystery of faith, the support of logic and 
reference to metaphysical realities, which to the untrained mind 
may initially seem distant and incomprehensible. Speculative 
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theology, as distinct from positive theology and from pastoral 
reflections, goes beyond the study of diverse cultural contexts in 
which the salutary truths may be inserted and beyond an effort to 
charm with an intellectual or emotional atmosphere to the formu­
lation of precise, clear-cut definitions and their presentation in a 
systematic manner that is conducive to the holding of convictions. 
Is this possible? Is it possible to present the mysterious reality of 
God and his dealings with us in precise terms that correspond to 
the inherent need of the human mind for clarity? Is the working 
out of a systematic, speculative synthesis of the mysteries of faith 
that many people will have difficulty in grasping, undertaken in 
such a way that the mysteries will still remain mysteries and shall 
not be reduced to the level of a proud gnostic knowledge, worth 
the effort? 

Coupled with this question is another one that Dominican 
friars sometimes raise. Is the prime academic effort of the Order 
to be focused ad extra, on people who are on the frontiers of the 
Church and either are struggling with difficulty against the truths 
of faith or even are completely indifferent towards them? Or 
should the prime effort of the Dominican Order be addressed ad 
intra, enabling believing Christians to structure their thinking 
within faith and thereby to mature in their intellectual and moral 
virtues? The question of the major focus is one that certainly has 
generated strong and differing opinions within the Dominican 
Order in the past century and is one that may be posed again on 
the occasion of the extension of the facilities of an important 
Dominican center of studies. Is the Dominican Order to look 
more to the world, to those who need to be evangelized, studying 
the world's difficulties in the reception of the gospel, or is the 
Order to look more towards Christ and to the mystery that has 
been revealed in him, trying to look into all the ramifications of 
the first Truth that has been given to us in faith, and thereby 
assisting those who already have been touched by the grace of 
faith in the structuring of their intellectual and affective lives in 
accord with that grace? The Dominican Order has been 
established "from the beginning for preaching and the salvation 
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of souls."3 Ultimately, reflection on the prime focus of the 
Dominican Order and of choices made within the Order needs to 
be undertaken in the light of Catholic teaching on the genesis of 
the grace of faith. How is faith born in the soul? On what grounds 
is its existence accepted? How is it maintained and strengthened, 
and what are the consequences of the life of faith? 

IL THE GENESIS OF FAITH 

Happily the question of the genesis of faith in the human soul 
has been reflected upon by Aquinas in the light of Catholic 
doctrine. Christian faith is not the conclusion of a natural process 
of reasoning. Philosophical reflection on God, named "theodicy" 
in Poland and "natural theology" in England, cannot generate 
salutary faith in the soul. If intellectual assent were to be justified 
by such reasoning, it would be an act not of faith, but of knowl­
edge. It is not possible to move from disbelief to religious belief 
through the delivery of convincing arguments. This would in fact 
entail a transfer from the natural order to the supernatural by 
natural power. This is impossible. It also cannot be true that faith 
is motivated uniquely by an act of the will simply because the will 
suddenly wishes the articles of faith to be true. If that were the 
case faith would be based on the pure caprice of an arbitrary will. 
The other extreme of fideism, which claims that faith does not 
need reason because reason is only an obstacle to faith or that 
contradictory statements of faith and reason can be held simul­
taneously, is unacceptable. Reason is a natural faculty that has its 
dignity and needs to be respected as such, even within faith. 

Salutary faith that initiates the supernatural life within us is a 
gift of God. Already in the sixth century, at the Second Synod of 
Orange, the Church rejected a heresy that ten centuries later was 
labeled "semi-Pelagianism." The first movement of the mind that 

3 The Fundamental Constitution, II, in The Book of Constitutions and Ordinations of the 
Brothers of the Order of Friars Preachers, published by order of Brother Timothy Radcliffe, 
Master of the Order, incorporating the changes made by the General Chapter of Providence 
(Dublin, 2001), 25. 
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adheres to the mysterious revealed truth is a fruit of grace. The 
Synod, listing a number of interior acts, declared: 

If anyone says that mercy is divinely conferred upon us when, without God's 
grace, we believe, will, desire, strive, labor, pray, keep watch, endeavor, request, 
seek, knock, but does not confess that it is through the infusion and the 
inspiration of the Holy Spirit that we believe, will or are able to do these things, 
as is required ... he contradicts the apostle who says: "What have you that you 
did not receive?" (1Cor4:7} and also "By the grace of God I am what I am" (1 
Cor 15:10).4 

Faith is a gift of grace and is to be received as such. The object of 
the act of faith is the first Truth that is God. Even though the act 
of faith is located partly in the intellect and partly in the 
will-nobody believes without willing to do so-the motive for 
faith, that is, its formal object, is also God. The content of what 
is believed in has been disclosed by divine revelation in the history 
of salvation and is transmitted by the Church, but in the very act 
of the humility of the mind that is faith there is a movement of 
grace that enables the mind to adhere to God, for no other reason 
than God himself, who has moved the intellect and the will to 
adhere to him. Faith therefore does not base itself on any 
argumentation from outside faith that would be of a lower quality 
than faith itself. If such argumentation is used, it is secondary and 
in time faith has to be purified from it. Faith is warranted by a 
direct impulse of God. 

This does not mean that the act of faith is absurd or even that 
it is to be justified by its absurdity. There is a morality of the 
intellect. We do not give facile credence to anybody who may 
expect it of us. There is room therefore in faith for the checking 
out of credibility. Rational arguments from natural theology and 
the example of miracles may assist from without, convincing us 
that the act of faith is not absurd. They may urge one to give 
credence to the witness that has spoken, that is, to God himself. 
However, the arguments in favor of credibility, while disposing to 

4 Canon 6, Denzinger-Schonmetzer, 376. Cf. The Christian Faith in the Doctrinal 
Documents of the Catholic Church, ed. J. Neuner and J. Dupuis (New York: Alba House, 
1982), no. 1918. 
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the assent of faith, do not bring it about. Faith is born of an 
impulse of grace. In faith there is assent to truth, not because that 
truth is convincing in itself, but in view of the authority of the 
witness that is God himself. The ground for credibility is not an 
objective proof; it is only the result of pondering whether the 
truths of faith profit from an authorized witness. 

The inclination of the will towards the supreme good that 
includes the highest truth disposes the intellect to go beyond its 
own limits towards the supreme beatifying truth that is God 
himself. In accepting that the revealed mystery begins to inhabit 
the intellect, the humble intellect is drawn out towards an 
eschatological perspective. This interests the intellect, as it 
corresponds with its deepest desires, even though they are 
ineffable. The object of faith is obscure, but the will is capable of 
recognizing that it is worthy of credence. This does not mean that 
faith imposes a brake upon the intellect, as if it had no confidence 
in the attraction of the intellect for truth. Faith is not a harness 
thrown upon the intellect. In faith the intellect is aided by the will 
in its courageous reaching out towards truth that is beyond the 
natural capacities of the intellect, a truth that is received. The next 
step for the intellect will be the vision of God, which will be given 
in the life to come, and faith urges the intellect to go forward 
towards that vision, even though at present the intellect in faith is 
clouded by obscurity. In this process, faith offers a greater 
conviction than knowledge, even the knowledge of philosophical 
truths. 5 The acceptance of revealed truths in faith means that the 
intellect of the believer constantly has to accept humbly the 
contradiction between the inherent need of the intellect for clear 
evidence that can be grasped and the fact that in faith the intellect 
is in the position of a receiver. This intellectual humility in faith 

5 De Verit., q. 14, a. 1, ad 7: "With reference to the [firmness of adherence] faith is more 
certain than any understanding [of principles] and scientific knowledge. For the first truth, 
which causes the assent of faith is a more powerful cause than the light of reason" ("Quantum 
ad [firmitatem adhaesionis] fides est certior omni intellectu et scientia, quia prima veritas, quae 
causat fidei assensum, est fortior causa quam lumen rationis") (Thomas Aquinas, Truth, trans. 
James V. McGlynn, Robert W. Mulligan, and Robert William Schmidt (Indianapolis, Ind.: 
Hackett Publishing Compnay, Inc., 1994). Cf. John I. Jenkins, Knowledge and Faith in 
Thomas Aquinas (Cambridge: Cambridge University Press, 1997), 168. 
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takes place not only in the assent to dogmatic truths but also in 
the practical functioning of the intellect. Only when the mind is 
habituated to include the perspective of faith in its vision is it 
possible to engage in courageous acts of charity on the unique 
basis that is belief in the immanent and real power of divine grace. 
In general people find it easier to accept the mysteries of faith that 
refer to dogmatic truths; they find it much more difficulty to 
believe in the reality of grace and to persevere in charity 
recognizing through faith the image of Christ in difficult people 
and in complex human situations. 

Ill. THE PREACHING OF FAITH AD EXTRA 

The Dominican reaching out to those who are on the frontiers 
of the Church needs to take into account the reality and the 
process of the genesis of faith. "Faith comes from hearing" (Rom 
10: 17), but the preacher does not infuse the grace of faith. It is a 
gift of God. The preacher therefore in his ministry has to invite 
�t�h�~� grace of preaching through his own life of faith, truly 
believing in the work of the Holy Spirit in the souls of those to 
whom he is speaking. Aquinas, as he studied the New Law of the 
gospel that represents the summit of the new disposition made 
possible by the salutary work of Christ, said that its primary 
element consists in the grace of the Holy Spirit that is given to 
those who believe in Christ. The secondary element of the New 
Law is composed of all the teaching that is imparted in the 
Church, whether orally or in writing, concerning that which is to 
be believed in and that which is to be done. This teaching disposes 
towards the reception of the grace of the Holy Spirit and orders 
its application into all walks of life. 6 Preaching and teaching in the 
Church are therefore a constituent part of the New Law that 
specifies the Christian dispensation. Without attributing a 
sacramental dimension to preaching, Aquinas insisted in this way 
on the spiritual disposition of the preacher that is essential for the 
fecundity of his ministry. It is in the context of this truth that 

6 STh I-II, q. 106, a. 1. 
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Aquinas made the strong observation that even the letter of the 
gospel will kill, if the interior healing grace of faith is lacking.7 

Christian teaching that is imparted without a simultaneous 
moment of faith on the part of both the preacher and the listener 
is frustrating, and will be interpreted by the listeners as such. 

In the light of this teaching of the Dominican doctor, questions 
concerning the Order's mission towards those who are on the 
fringes of the Church may be answered. The Dominican Order is 
certainly to reach out towards those who are far away, whether 
geographically or culturally, but without empty hands. The word 
of the preacher, even though it may be well attuned to the cultural 
and intellectual resistances of his listeners, will never be an 
attempt to convince, coax or manipulate nonbelievers towards 
belief, nor will it be a retreat to the positions of the unbelievers. 
The preached word of the gospel will always come as a surprise 
and as a countercultural sign of contradiction. It may, 
nevertheless, be pronounced because the underlying disposition 
of the preacher is his faith in the concomitant power of divine 
grace, which alone can infuse in the minds of the listeners the 
primary intuition of faith, leading towards the living God. 

IV. THE TEACHING OF FAITH AD INTRA 

The mission of the Dominican preacher or teacher does not 
end here. Once the grace of faith has been freely given by God, 
the content of faith, as it has been revealed by God and passed on 
in the Church from the apostles, has to be transmitted and 
convictions within faith have to be formed. This is already a task 
that is undertaken ad intra, within the reality and the community 
of Christian faith. Speculative theology, which is the treasure of 
the Dominican Order, is conducted within faith. Its task does not 
lie in proving of revealed truths, in checking out whether they are 
true or even relevant according to some criteria from outside of 
faith, whether be they philosophical arguments, ideological, 

7 STh I-II, q. 106, a. 2: "Uncle etiam littera Evangelii occideret, nisi adesset interius gratia 
fidei sanans." 
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sociological or political views, or intellectual fads. Speculative 
theology participates in the sacred teaching that has been 
disclosed by God. It attempts to present that received teaching in 
a cohesive and well-articulated manner, taking into account also 
those truths that can be known as a result of philosophical 
reasoning and empirical research. The prime intellectual effort of 
speculative theology however is always within faith, arriving at 
the formulation of clear and precise expressions of the mysteries 
of faith and manifesting the interior reasonability of these truths. 

The specific subject matter of sacred doctrine immediately 
demands a different focus of mind than that found in all the other 
sciences. This entails an approach that is in stark opposition to the 
prevailing mood of the academia. All contemporary sciences begin 
with the observation that something is unknown. Then, with the 
help of some cognitive method, information is extracted from 
existing reality, and as a result something is known. In this 
method, which has its roots in the philosophy of Descartes, it is 
the reason of the knower that establishes the criteria of 
knowledge. It is the knower's methodology, not the known object, 
that sets the criteria of truth. In this process the knowing mind is 
conditioned by its own presuppositions, suspicions, and 
limitations. 8 

In sacred doctrine the reverse takes place. The knower does 
not begin with a lack of knowledge, but with the gift of faith 
opening the intellect towards the first Truth which surpasses the 
natural capacities of the intellect and towards the further truths 
that have been revealed by God and transmitted in the Church. 
The task of intellectual reception and rational reflection does not 
consist in assessing the truthfulness of the articles of faith, but in 
drawing out conclusions from them, perceiving their interior 
logic, ramifications, and implications. Checking the validity of 
cognitive methods can only apply to the logical processes 
involved, not to the subject matter of the discourse, which 
ultimately has been disclosed by God and as such is beyond proof 

8Cf. Georges Cottier, Les chemins de la raison: Questions d'epistemologie theologique et 
philosophique (Saint-Maur: Parole et Silence, 1997), 36. 



THE DOMINICAN ORDER'S INTELLECTUAL SERVICE 139 

and certain. For this reason Aquinas begins his masterly work by 
flatly stating without any proof that our salvation requires that we 
receive a teaching which is based on divine revelation and not on 
the conclusions of philosophical endeavors.9 This direct state­
ment, which surprises the modern mind, is consistent with the 
supernatural reality of faith. Hans Urs von Balthasar could 
therefore declare: 

Each theology in the Church, as a response to the infinitely free and gratuitously 
given word of God, must have the character of adoration, of thanksgiving. In 
other words, it has to be a doxology .... we cannot even in a moment transform 
and reduce the infinite subject of the [divine] Word into a neutral object of our 
study.10 

Aquinas could attribute to sacred doctrine the status of a 
scientia because it offers a knowledge, albeit it a knowledge that 
has been received, in which therefore the causes are known better 
than the effects. This knowledge is certain because it comes from 
a superior source that is God, and in fact is based on the scientia 
of God himself. 11 We may be tempted to translate the Latin 
scientia into the English "science," but for the sake of clarity it is 
better to translate it as "knowledge." Sacred teaching and 
therefore theology does not aspire to the status of information 
justified experimentally through scientific evidence, but it has the 
audacity to view all reality from the highest angle that is the 
received knowledge of God. 12 Furthermore, fully respecting 
human reason, it studies the internal comprehensibility of these 
revealed truths without ever questioning their mysterious origin. 

The cognitive effort that scrutinizes and communicates divine 
knowledge is to be undertaken in a methodical fashion. Sacred 
doctrine is not a chaotic reflection on the contents of faith, nor is 

9 STh I, q. 1, a. 1. 
10 Quoted from "Od teologii Boga do teologii ko8cielnej," Podstawy wiary - Teologia 

(Poznan: Pallottinum, 1991, Kol. Communio, 6), 240. For an English version see "From the 
Theology of God to Theology in the Church," Communio 9 (1982): 195-223. 

11 STh I, q. 1, a. 2: "Et hoc modo sacra doctrina est scientia: quia procedit ex principiis 
notis lumine superioris scientiae, quae scilicet est scientia Dei et beatorum. " 

12 STh I, q. 1, a. 6. 
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it just a flat declaration of the revealed truths. It studies the text 
of Scripture and with the aid of precise notions worked out by 
philosophy and through reference to the truths that are known 
due to the discoveries of natural reason it strives to offer an 
understanding of the revealed truths. That is why sacred doctrine 
satisfies reason, reason which by nature searches for order in its 
thought structures. Reason may fall into error, but we cannot 
deny reason the right to look into the contents of revelation and 
to consciously direct human lives in the light of these truths. That 
is why reason undertakes the effort of research within faith which 
has received its basic truths from revelation. While the role of 
philosophy within sacred doctrine is only ancillary, 13 theological 
reason aims for the roots of the received truths and tries to see 
not that but how they are true. If it would not undertake this 
effort, the truths of faith would only be accepted on the basis of 
authority, leaving the mind void of knowledge and 
understanding.14 

The main subject matter of theology is God. Aquinas rejected 
the opinions of those theologians who claimed that the subject 
matter of theology are such themes as the sacraments, redemp­
tion, or the Church. These are interesting topics, but theology, if 
it is to be a part of sacred doctrine, deals with God, and if it 
discusses anything else, it is only in its respect to God. 15 It is of 
course possible to study various themes and ancillary subjects in 
theology, like the history of salvation, the history of dogma, 

13 STh I, q. 1, a. 5, ad 2. 
14 Quodl. IV, q. 9, a. 3: "A certain type of debate in the schools is instructive, not because 

it removes errors, but because it teaches the listeners leading them to the understanding of the 
truth that is intended; so it is necessary to rest one's case on reasons which seek out the roots 
of the truth and which enable people to see how what one proposes is true. Unless one does 
this, if the master's response is based purely on authorities, the listener will know that things 
are so, but he will have achieved neither knowledge nor understanding and will go away with 
an empty head" ("Quaedam vero disputatio est magistralis in scholis non ad removendum 
errorem, sed ad instruendam auditores ut inducantur ad intellectum veritatis quam intendit; 
et tune oportet rationibus inniti investigantibus veritatis radicem, et facientibus scire quo modo 
sit verum quod dicitur: alioquin si nudis auctoritatibus magister quaestionem determinet, 
certificabitur quidem auditor quod ita est, sed nihil scientiae vel intellectus acquiret et vacuus 
abscedet"). Cf. Gilles Emery, Trinity, Church, and the Human Person: Thomistic Essays 
(Naples, Fl.: Sapientia Press, 2007), 49. 

15 STh I, q. 1, a. 7 
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biblical archaeology, or various traditions of spirituality. It is pos­
sible to study specific pastoral needs and ways of responding to 
them or ethics and the rational justification of moral norms, but 
all this is not the sacred doctrine. Sacred doctrine studies God 
himself as he has revealed himself, that is, not only God as the 
metaphysical cause of everything but the living God, who engages 
in dialogue with men. 

Speculative theology that is born within faith has a specific 
maternal function towards faith. Aquinas explained the finality of 
this specific intellectual endeavor with a quotation of Augustine: 
"We ascribe to this knowledge such cognition that generates, 
nourishes, defends and strengthens salutary faith. " 16 Just as a 
mother transmits life, nourishes her child, defends it, and 
strengthens it, so the offering of sacred doctrine participates in the 
transmission of supernatural life given by God, inviting the intel­
lect to persist in the receptive disposition towards God, it nour­
ishes that life by supplying a cognitive synthesis that supports the 
process of trust and surrender to God, it defends the faith against 
accusations coming from the world of disbelief and the indepen­
dent ambitions of reason, and it strengthens the mind as it is 
exercised in the constant commerce with the received mystery. 
The cognitive effort of speculative theology that scrutinizes the 
truths of faith ultimately grants to the mind an interior peace and 
spiritual consolation, a solatium that comes from the grasping of 
the intelligibility of faith. 17 The mind that not only has memorized 
catechetical formulae in childhood but has gone on towards a 
perception of their interior intelligibility, mutual cohesiveness, 
and significance has a solid foundation on which an understood 
and well-chosen and creative life of virtues may be based. 

CONCLUSION 

Cardinal Georges Cottier sees in the search for various natural 
and non-Christian mysticisms in contemporary Western 
civilization a sign of a violent rejection of the scientist intellectual 

16 Augustine, De Trinitate, 14.1, cited in STh I, q. 1, a. 2, s.c. 
17Emery, Trinity, Church, and the Human Person, 58-65. 
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culture in which there is no room for wisdom. What is often 
sought for in the name of wisdom is a speculation on exceptional 
subjective experiences. Philosophies following the current 
initiated by Plotinus attribute to themselves a transphilosophical 
but natural finality as they reach out towards an experience of 
identification with some one, unique Absolute. In this there is a 
fascination with the experience of self and an idea of salvation 
that is said to be obtainable as a result of a gnostic self-propelled 
cognition. Seeing the keenness and the courage with which some 
embark in this direction, Christians who have given up the effort 
of studying the riches of wisdom available in Christian theology 
and have failed to open up to the Gifts of the Holy Spirit received 
at baptism ought to be ashamed. 18 The viewing of all reality 
through the supreme cause that is the self-revealed God grants to 
theological wisdom superiority over all other types of cognition. 19 

It is better to be convinced with a certitude that is based on God 
about the most fundamental truths concerning human life, its 
dignity and divine destiny, even if this conviction may be 
articulated in poor formulae and may lack an extensive ex­
planation, than to have a extensive and experimentally proven 
knowledge of some secondary issue, such as the movements 
within quantum physics or the biochemical composition of 
Peruvian spiders. Wisdom, whether at its lowest level based on 
metaphysics, or at its higher level based on theological truths, or 
at its highest level based on the direct impulses of the Holy Spirit, 
marks out the route to supreme happiness in a way that even the 
most advanced knowledge of the experimental sciences cannot. 
Those who capture the deepest principles of reality and of life on 
the basis of divine revelation have a more certain orientation than 
those who base themselves on the results of empirical sciences or 
on fleeting, ephemeral fashions. 

The intellectual tradition that maintains and develops the 
profound intuitions of St. Thomas Aquinas is a treasure not only 

18 Cottier, Les chemins de la raison, 26. 
19 STh I-II, q. 66, a. 5, ad 3: the "little knowledge about God we can have through wisdom 

is preferable to all other knowledge" ("modica cognitio qua per sapientiam de Deo haberi 
potest, omni alii cognitioni praefertur"). 
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of the Dominican Order, and also not only of the Catholic 
Church. It has a mission towards the entire academy. Aquinas's 
stark claim that human salvation requires a teaching based on 
divine revelation which surpasses philosophical endeavors has 
meaning not only in the context of eternal salvation. Without 
knowing the finality and sense of human existence, a destiny that 
cannot be purely deduced from observable facts, nothing, not 
even our intellectual efforts, has sense. All sciences need to be 
located within a deeper reference for their labors to be something 
more than an illusion or even an absurdity. The word "illusion" 
comes from ludere, "to play," and the word "absurdity" comes 
from surdus, "deaf." We may try to discover or even to impose a 
meaning on the cosmos, but that is only our game. The cosmos is 
deaf to our speech. 20 Only the Creator of the cosmos, who made 
his Word heard in the Word that was made flesh, in Jesus Christ, 
can grant a meaning to the entire reality and to human existence 
in particular. A serious intellectual reflection that is based on 
God's own Word, undertaken in full rigor and respect towards 
the capacities of the natural mind offers to all scientific endeavors 
a necessary, meaningful, corrective and encouraging framework, 
watering them all with a wisdom that flows from above. 

The Dominican Order's ambition to be seriously present in the 
center of the intellect's scrutiny of the God-given truth, in full 
union and creative continuation with the Order's centuries-old 
heritage, through a high ranking school located in the vicinity of 
the universities of one of the major capitals of the world, but 
without a blending with these universities that would deprive the 
Order's school of its own identity and autonomy, is a service of 
immeasurable value. The apprenticeship of minds in their 
adherence to, articulation of, and understanding of salutary truths 
will bring fruit not only to the Order, not only to the Catholic 
Church, but to human culture at large. I am delighted that at a 
time when some provinces in the Order have retreated from this 
mission, the Province of St. Joseph has espoused it as her own. 

20 Leszek Kolakowski, Religion (Glasgow: Fontana Paperbacks, 1982), 211-12. 
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Les anges et !es demons: Quatorze leqons de theologie. By SERGE-THOMAS 
BONINO, O.P. Bibliotheque de la Revue Thomiste. Paris: Parole et Silence, 
2007. Pp. 351 32.00 €(paper). ISBN 9782845735606. 

The French Dominican theologian Serge-Thomas Bonino is the longtime 
editor of the Revue Thomiste, and as such, the recent director of a new series of 
Thomistic monographs entitled "Bibliotheque de la Revue Thomiste." Four 
volumes of this series have appeared, while at least six more are projected. The 
aim of the series to "exposit in a synthetic and pedagogical manner the major 
themes of theology based upon the principles of Thomas Aquinas, while taking 
into account the contemporary renewal of theology in an integral fashion" (2). 
Thus the series sets for itself a fascinating task: self-consciously to reconceive the 
form of a postconciliar Thomistic theology, at once rooted in the classical 
Thomistic tradition (including the great Thomistic commentators such as Cajetan 
and John of St. Thomas), while assimilating modern historical insights 
concerning the context and nature of Aquinas's work (inspired by the efforts of 
Chenu and Gilson, etc.), and responsive to the concerns and physiognomy of 
modern theological questions and methods (not excluding the patristic 
ressourcement movement of la nouvelle theologie, as well as the situation of 
modern European theology). This is of course no mean task, and one fraught 
with historical and methodological difficulties. Yet it also bespeaks a promising 
possibility: the movement of Thomistic theology into a new phase that speaks 
to the current theological setting, and which assimilates the valid yet partial 
concerns of various critics and promoters of Scholastic Thomism from the 
previous century while integrating these into a renewed and greater whole. 

Bonino's work, as his title indicates, is divided into fourteen chapters, yet 
these are themselves grouped into four main sections. The first section is 
historical, treating the question of the theology of angels from the Old 
Testament to the Middle Ages, followed by two very lucid chapters on 
demythologization, and the problem of angeology in modernity. The second 
section is on the nature of angels (their metaphysical structure}, based in large 
part upon a detailed exposition of the positions of the Thomistic tradition. The 
third section considers the "history" of angels: the rapport in them of the 
inclinations of nature and grace, their vocation to beatitude, the confirmation in 
glory of the blessed angels, and the fall of the sinful angels. The last section treats 
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146 BOOK REVIEWS 

the role and function of both angels and demons in the divine economy, and 
their effect upon the human community. 

On the first page of his work, the author introduces the principal objection 
this particular study could raise: is this not a peripheral topic, far down on the 
hierarchy of truths, and somewhat "lateral" with respect to modern theological 
concerns? If so, what then is the value of a contemporary reflection on this 
topic? (5-6). Thought-provoking responses are offered. First, "to compare the 
manner in which this or that perfection (life, knowledge, language, love) is 
realized in a pure spirit and in man, permits one to determine the 'core' of this 
perfection, which is analogically universal, and to distinguish this from the 
particular conditions in which this perfection is realized in man. The specificity 
of the human condition is thereby understood more clearly" (6). Second, 
"angeology obliges a theologian to understand more clearly a number of notions 
that are central to his discipline: the meaning of creation, the Trinity's plan for 
the divinization of creatures, the universality of providence, the place of Jesus 
Christ in the economy of salvation, the nature of the Church" (7). Third, the 
study of the angels reveals something about God, the creator who is their source, 
and "is a means to reestablish the truth of Christian theo-centrism obscured by 
a certain way of understanding the 'anthropological turn' in contemporary 
theology" (8). 

The author's initial study of the biblical origins of the doctrine of angels in the 
Old and New Testaments (chapters 1-2) is a succinct but intellectually potent 
theological synthesis of contemporary biblical exegesis. Bonino's point is clear: 
there is no reason to stereotype Thomism as an a-biblical or a-historical 
theology-on the contrary, the biblical notions here will be seen retrospectively 
as the firm foundation upon which subsequent tradition and speculative synthesis 
are built. Particularly deft is the author's treatment of the gradual biblical 
realization of the reality of demonic evil, as he narrates plausibly the increased 
sensitivity to this truth in the postexilic period and then even more acutely in the 
New Testament. At the same time, he distinguishes the ordo cognition is from the 
ordo entis: 

Is it necessary to clarify that this evolution is not that of the realities 
themselves but that of the representations of the angels that believers 
have formulated in the course of history? ... representations that 
were driven and refined by the action of the Spirit of truth. For 
example, when I affirm that the angels became more numerous after 
the Exile or that Satan became the head of the demons in the inter­
testamental period, it is clear that this change does not concern the 
reality itself ... but the human grasp of this reality, which occurred 
in a progressive fashion (16). 

The author offers similarly theological and Christological reflections on the 
relation in the New Testament between the angels and the problem of evil, 
ancient cosmology and the stars, and the seeming moral neutrality of worldly 
"principalities and powers" in certain passages of St. Paul. 
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Sensitive (in the wake of the work of de Lubac and Danielou) to avoid any 
seeming dichotomy or opposition between a patristic theology and the Scholastic 
synthesis of Aquinas, the author goes on in chapter 3 to discuss the angelology 
of the Fathers, particularly that of St. Augustine and Dionysius the Areopagite, 
as a prelude to situating Aquinas's treatment of the angels in its historical 
context, and relating the treatise in the Summa Theologiae to the other major 
themes of theology presented in that work. 

Chapters 4 and 5 reintroduce the problem of modern theological and 
antitheological skepticism regarding immaterial realities in general, and the 
angels in particular, and goes on to present a lucid defense of the warrant and 
rationality for this dimension of theology. The first defense is philosophical, and 
considers the rational arguments for the existence of angels. Unlike Thomists 
such as Benedict Ashley, Bonino considers a posteriori arguments for the 
existence of separated substances (from effects in this world to the angels as 
causes of those effects) to be arguments from fittingness, and not demonstrative 
arguments (85). However, he underscores and defends in turn Aquinas's own 
commitment to a priori philosophical arguments for the existence of angels (ScG 
II, c. 91; STh I, q. 50, a. 1; Q. de spiritualibus creaturis, a. 5), a priori not 
beginning from innate knowledge, but beginning deductively from a 
philosophical acknowledgement of the existence of the Creator, and the 
knowledge that he has created realities that participate in his perfections. Angels 
fall within a spectrum of participated being between God, who is unparticipated 
pure spirit, and the fragile contingency of the physical world, in which the 
human hybrid of spirit and matter is a necessarily imperfect participation in 
spiritual life. 

God wishes to cause other beings to partlClpate in his own 
perfections. He wishes to assimilate them to himself, to render them 
like himself. . . . God created all things by a personal act, "by his 
intelligence and his will." Consequently, it is necessary that there 
exist in the universe creatures who imitate this aspect of the 
perfection of God, that is to say creatures capable of intellectual 
knowledge and love. But intellect, because it transcends the particular 
to attain to the universal, cannot be made of a corporeal power as 
such. The perfection of the universe requires then the existence of at 
least one created intellectual substance that is incorporeal .... [But] 
all the intellectual substances are not necessarily united to a body 
[i.e., human beings] .... Following a sound metaphysics of 
participation, one must affirm that for the transcendental perfections, 
if there exists a realization of that perfection that is imperfect, there 
must also exist one that is perfect .... the human intelligence being 
imperfect ... the human spirit is then led to recognize the existence 
of a created intellectual power that is fully in act. This is the angel. 
(90-92) 
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In his theological reflection that follows, (chap. 5) the author offers forceful 
theological arguments in favor of a reconsideration of the theology of angels, 
centering especially around the idea that the secularization of the human being 
and a materialization of metaphysical reflection are coextensive phenomena. The 
recovery of a metaphysical theocentricism and a theology of angels are 
interrelated aspirations (see esp. 106-7). 

The heart of Bonino's work is the nine chapters (and three sections) of the 
book which follow, and which amount to nothing less than a masterful com­
mentary on Aquinas's angeology as it touches upon other key aspects of the 
theology of creation, grace and nature, freedom and sin, Christology and 
salvation, divine revelation and mediation, and divine government and the 
pedagogical value of temptation. What begins to become manifest in the book 
at this point is a quasi-encyclopedic set of references in extensive and often 
fascinating footnotes, treating of the ontology and moral life of angels, their 
relationship to Christ and God, and their impact upon human beings, as these 
appear in a vast array of Church Fathers (particularly Clement, Origen, 
Augustine, Gregory of Nyssa, Dionysius, and Gregory the Great), medieval 
Scholastic doctors (Albert, Bonaventure, Aquinas, Scotus, and Ockham), Baroque 
commentators (principally John of St. Thomas and Suarez), and modern 
theologians (e.g., Barth, Brunner, von Balthasar). Here the author treats very 
central but difficult metaphysical themes regarding angels (the pure immateriality 
of angels in the Christian tradition, their individuation by species, their natural 
form of nonabstractive knowledge, nonemotional capacity to love God above all 
things, grace and nature in angelic willing, the angelic capacity to sin, angelic 
linguistics, etc.), carefully presenting Thomistic views in intelligible continuity 
with or distinction from other patristic and medieval theories. The tenor, while 
of a great speculative quality, remains biblical and theological, rooted in constant 
reference to patristic precedents that influenced Aquinas's own reflection, and 
with an eye toward a deeper understanding of the workings of grace and the 
spiritual life of human creatures. 

At the same time, Bonino alludes to a set of subtle and important questions 
(either controversial within the Thomistic tradition, or vis-a-vis its interlocutors) 
demonstrating at various turns how the study of Aquinas's angeology must 
necessarily condition how one evaluates other elements of his theology, and 
central theological topics more generally. For example, the author discusses 
parallels between Aquinas's theory of angelic knowledge (through divine ideas 
as angelic species, which are a nonabstractive medium for knowledge), and his 
analogical conception of being, as contrasted with the parallel between Scotus's 
affirmation of angelic abstraction from experience of singulars, and his univocity 
theory as it affects his conceptions of immateriality (146-54). In treating of 
angelic knowledge, the author underscores the distinction of the natural and 
supernatural dimensions of this knowledge in the theology of Aquinas, indicating 
in incidental ways the fundamental character of this distinction. "If one follows 
Q. de ma/a, q. 16, a. 4, one must admit that in the first instant of its creation, 
even though it was truly in a state of grace, the activity of the angel consisted in 



BOOK REVIEWS 149 

taking full possession of [intellectual] objects that were proportioned to it by 
nature" (137). The analysis suggests clearly why Aquinas's treatment of the 
creation of spiritual creatures in a state of grace does not obscure but rather 
requires an understanding of the integral distinction of nature and grace in 
spiritual operations. 

In treating of natural love in angels, understood as an inclination rather than 
as an elective choice, the author contrasts eloquently the distinctions that may 
be drawn between Aquinas's notion of angelic potency to love and certain 
modern, nonteleological theories of indeterminate volitional freedom, detailing 
how the freedom to love God is the foundation for the authentic freedom for 
love of self and of others (160-69). In treating of angelic grace, merit and sin, the 
author then shows evidence of conflicting viewpoints in Aquinas concerning the 
natural impeccability of angels. (Given their perfectly actuated natural 
knowledge, can angels sin against their natural inclination to love God above all 
else, or is sin only possible for the angel through a rejection of grace, and of the 
knowledge that comes by way of divine revelation?) The author intimates a 
preference (against Maritain) for the views expressed in De Malo, especially 
article 4 of question 16: 

These two acts of knowledge, Aquinas insists, cannot be simultaneous 
[in the newly created angel]. They presuppose two truly distinct acts 
stemming from two necessarily distinct species or intellectual forms 
because the species that relates to supernatural mysteries is 
irreducible to the species that yields knowledge of natural realities. 
One must therefore distinguish a first instant where each angel takes 
possession of its natural knowledge, accompanied by an act of the 
love of God {that is not meritorious [for divine life] because it is of 
the natural order)-and here no sin can occur-then a second instant 
where the angel poses an act of supernatural knowledge and 
determines freely how to relate itself to the call of God to eternal life. 
(191) 

The author's reflections on such interesting theological controversies carry 
over into Christological and ecclesiological matters in the last section of the 
book. In chapter 11, he carefully dissects a diversity of patristic and Scholastic 
opinions concerning the question of whether or how the capital grace of the man 
Christ relates to the graces of the angelic hierarchy, and the beatitude of the 
blessed angels. Highlighting especially the contrast between Aquinas and Suarez, 
Bonino shows how for the former the grace of Christ as God incarnate is meant 
to repair the relations of God and man, such that Jesus is the mediator of all 
grace for the human race, while the angels receive their beatitude directly from 
the Word, without the mediation of his humanity, but obey the God-man as 
their ecclesial head in the provisions of the divine government. For Suarez, 
meanwhile, the angels receive all of their grace directly from the hypostatic 
union, through the humanity of Christ, and do so (for Suarez) in a world in 
which the Incarnation would have occurred even had man never sinned (228-
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36). Meanwhile, in his treatment of angelic illumination and the divine 
government (chap. 12) the author shows how, for St. Thomas, the community 
life of the angelic world is a spiritual communion of shared knowledge in divine 
life, implying simultaneously that each of the blessed see God, and that this 
coexists simultaneously with hierarchical degrees of insight into the mystery of 
God and the plan of the divine government (238-53). This cooperation-amidst­
differentiation in knowledge of God and his plans is in turn related to the 
mission of at least some angels to save and protect human beings. The author 
shows a cautious reserve concerning the utility and necessity of the Dionysian 
hierarchy of nine angelic choirs, but gives sound arguments from both reason 
and revelation for some kind of hierarchical differentiation of angels both 
according to essence or species and according to power or function (257-61). 

If this book has weaknesses, then they are three. First, the author is trying to 
keep the historical portion of his narrative fittingly succinct. However, a slightly 
lengthier treatment of the biblical, patristic, and medieval development of 
angelological doctrine might have been desirable prior to the dense Thomistic 
expositions. Second, the author might have treated more comprehensively the 
relation between the angels and the mysteries of the life ofJ esus: the nativity, the 
temptations, Gethsemane, the resurrection. Due reflection on these events as 
they are treated in the Tertia Pars would have strengthened the Christological 
moorings of some of the author's reflections, and yet in a decidedly Thomistic 
vein. Third, if the author does a superb job of introducing many subtle questions 
of intra-Thomistic dispute (concerning angelic freedom, the angelic natural 
desire to see God, the possibility of angelic sin, the character of angelic 
language), he often refrains from giving a detailed account of his own opinions 
as to how to resolve such disputes. Some brief appendices bearing upon such 
matters in greater detail would have been highly welcome. Outside the angelic 
world, and in the sublunar human sphere, one seldom encounters persons with 
the author's degree of metaphysical insight into Aquinas's doctrine of angels. It 
would be helpful to see his extensive reflections on some of the more complex 
issues Aquinas's thought presents as a means of trying to resolve some of the 
more difficult controversies. 

In sum, Fr. Bonino's book seems to this reader to be an important work that 
merits careful attention, particularly due to its methodological physiognomy. It 
exemplifies a form of Thomism that is profoundly speculative and historically 
well-informed, conversant with the lasting insights of the theological tradition, 
and open to transparent parlance with the interests and objections of modern 
theologians. It does this while remaining centered on the perennial significance 
of Aquinas's coherent and penetrating doctrine, which it exposits convincingly. 
In a sense, then, this work marks the advent of a kind of Thomism that is un­
apologetic and yet historically and culturally self-aware: something that 
transcends the now increasingly sterile debates of the 1940s concerning the 
methodology theology should favor (i.e., metaphysical Scholasticism vs. histori­
cal and spiritual ressourcement). Theology should of course favor the authentic 
insights of both approaches simultaneously-as mutually enriching and 
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profoundly compatible. In this work, Fr. Bonino has self-consciously and quite 
convincingly shown how such theology can be done. 

Dominican House of Studies 
Washington, D.C. 

THOMAS JOSEPH WHITE, 0.P. 

On Aquinas. By HERBERT MCCABE, 0.P. Edited and introduced by BRIAN 
DAVIES, 0.P. Foreword by ANTHONY KENNY. London and New York: 
Continuum, 2008. Pp. xii+ 180. $19.95 (paper). ISBN 9780860124610. 

The slender volume On Aquinas represents a posthumously edited and 
published set of lectures Herbert McCabe originally advertised and delivered as 
"An Introduction to Aquinas." Readers interested in a contemporary appro­
priation of Aquinas's thought in a movement recently labeled "Analytic 
Thomism" are greatly indebted to the diligent and persistent editorial labors of 
Brian Davies, O.P., who after McCabe's death in 2001 made available much of 
his unpublished material. On Aquinas is the most recent instantiation, preceded 
by God Still Matters (2002), God, Christ, and Us (2003), The Good Life (2005), 
and Faith within Reason (2007). 

In his brief, lucid, and predictably provocative introduction, Anthony Kenny 
utters the following pertinent caveat about this edited set of lectures: "The book 
is not a treatise about Aquinas, it is an exercise in philosophy with Aquinas" (ix). 
And Kenny is right. The lecture series begins with what looks like the usual 
opening chapter to a treatment of Aquinas's thought suitable to a contemporary 
audience of historically underinformed and most likely uninterested 
undergraduates ("Aquinas Himself"). But already with the second chapter 
("Living Things") McCabe enters a particular trajectory of engaging Aquinas's 
philosophy that becomes clearer and more pronounced as the lectures progress. 
From exploring with and by way of Aquinas what it means to be alive, McCabe 
moves to the question, what does it mean to be a human being? The answer to 
this question constitutes the theme of the book: the human being is a linguistic 
animal. Subsequently McCabe unfolds, in a running dialogue with Aquinas's 
thought, what it means for a linguistic animal to think and to act, and most 
importantly, what it takes for such an animal to live well, that is, to flourish in 
all respects. The edited volume might have been served well by a subtitle like 
"The Linguistic Animal: Engaging Aquinas's Philosophical Anthropology" as the 
sections from the Summa Theologiae McCabe draws upon, though does not 
discuss systematically, are to be found in the Prima Pars (soul, interior senses, 
rational soul, intellect, will), the Prima Secundae (happiness, action, deliberation 
and decision, passions, dispositions, virtue, law), and the Secunda Secundae 
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(prudentia, iustitia, fortitudo, temperantia, together with related virtues and the 
respective vices). He also draws in one important instance from De Malo as well 
as at least once from Aquinas's Commentary on 1 Corinthians. Furthermore, he 
carries in a wonderfully light way his impressive command of the Aristotelian 
corpus, especially the Categories, the Prior Analytics as well as the Posterior 
Analytics, On the Soul, On Sense and What is Sensed, On Memory and 
Recollection, and, of course, Aquinas's commentaries on some of these works. 

To put it in a nutshell: On Aquinas is a work of philosophical inquiry by way 
of a Wittgenstein-informed dialogue with Aquinas. However, McCabe-unlike 
other contemporary interpreters of Aquinas's philosophy-in no way shies away 
from the fact that Aquinas's project was ultimately, and all along the way, of a 
theological nature. He repeatedly acknowledges this fact by referring quite 
unapologetically to the beatific vision, the resurrection of the body, and the 
centrality for the Christian life of grace and the infused virtues, especially 
charity. This is indeed what Aquinas in the end is all about. But in good Thomist 
fashion, McCabe avoids two all-too-common mistakes, namely, either to 
understand Aquinas's philosophy as a mere entailment of the sacra doctrina (a 
philosophical minimalism necessitated "from above" by revelation, so to speak) 
or to understand his theology as an extrinsic (and philosophically ultimately 
irrelevant) add-on to what is first and foremost a philosophical project. What is 
tangibly absent in McCabe but utterly central for the whole project of the 
Summa Theologiae, though, is a confidence in limited, though tangible, 
analogical knowledge of the central mysteries of the Christian faith. This is a 
confidence that Aquinas draws from the analogy of being, integral to a set of 
metaphysical commitments McCabe-in the wake of Wittgenstein's 
influence-seems to have jettisoned. The consequence is a more intense 
apophaticism regarding the central mysteries than we ever find displayed in 
Aquinas himself. 

The two foils, obviously inherited from Wittgenstein, against which McCabe 
forcefully demonstrates the ongoing relevance and indeed superiority of 
Aquinas's philosophical anthropology are Descartes's body-mind dualism and 
Hume's assimilation of concepts to sensations. And McCabe's Wittgensteinian 
re-lecture of Aquinas's reception and development of Aristotle's hylomorphism 
indeed goes a very long way to exorcize Descartes's ghost in the machine as well 
as the presently popular Humean reduction of language/thought to bodily 
processes (i.e., brain functions). In this last regard, McCabe's very accessible and 
forceful argument for the irreducibility of language/thought to biological 
epiphenomena makes his book not only a relevant contribution to the present 
debate on these matters but also a more accessible introduction to what is 
systematically argued in a much more comprehensive but also less accessible way 
in David Braine's outstanding work, The Human Person. 

Those who already have come to enjoy McCabe's lively and witty style will 
not be disappointed by these brief chapters, brimming with lucid and often quite 
funny examples that make Aquinas's thought come alive for the contemporary 
reader. One almost thinks one can hear McCabe lecture. For this reader from 
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"the Continent" the book has a lovely, but at points also irritatingly, local 
English feel to it. It might not be surprising that McCabe draws the set of 
fundamental assumptions in light of which and by way of which he interprets 
and engages Aquinas's philosophy of being human rather exclusively from the 
Anglo-Austrian doctor ineffabilis Ludwig Wittgenstein, for whom McCabe held 
well-known and life-long admiration. All other names appealed to are rather 
close intellectual neighbors: Elizabeth Anscombe, Philippa Foot, Peter Geach, 
Anthony Kenny, Alasdair Macintyre, Denys Turner, and the British Dominicans 
Gerald Vann, Thomas Gilby, and Victor White. David Burrell and Daniel 
Westberg are the only non-British and non-Irish interpreters of Aquinas 
mentioned by name. Due to numerous oblique remarks, however, the reader 
uninitiated in Thomism will come to surmise that in the somewhat distant past 
of early modernity there must have existed some rather sinister figures, called 
"Thomists" (who gave in far too much to Descartes) and in the more recent past 
other figures, "neo-Thomists," no less sinister and misinformed than the former. 
But the same reader is kept in the dark as to the precise identity of this 
dangerous group of alleged misinterpreters of Aquinas. Kenny in his introduction 
helps out and at least mentions the names of Gilson, Maritain, and Mcinerny 
under the heading of "neo-Thomism," a categorization and a company that 
Gilson at least would have found not altogether amusing. While being left to 
guess at the precise identity of the Thomist misinterpreters of Aquinas, the 
reader, whether Thomistically informed or uninformed, is richly compensated 
by learning about McCabe's life-long distrust of the free-market economy, his 
corresponding life-long commitment to socialism, and last but not least his 
admiration for Lenin whom he introduces as a prime example of the virtue of 
magnanimity. The reader also learns how McCabe reads the fate of Aquinas's 
thought in the history of modernity, after what he regards as a brief resurgence 
of interest in Aquinas at the Council of Trent: 

Then nobody read him again for a long time because the Renaissance 
had happened and European thinking began to be based on that other 
devout Catholic, Rene Descartes; there was rationalism on the 
Continent and empiricism in Britain, which culminated in the liberal 
bourgeois Enlightenment, and excellent as this was in many ways 
none of it had much in common with the Aristotelian tradition. Then 
the intensely conservative Roman Church of the nineteenth century, 
terrified by the Enlightenment, went back and dug up St. Thomas 
because they thought he might provide the intellectual framework 
they needed to hold the crumbling fabric of Christianity together. 
They invented "Thomism," a specially conservative version of his 
thought insufficiently liberated from Cartesian questions, and it 
turned out to be a weapon that twisted in their hands. For it led to 
a new critical historical study of Aquinas. The new study of the text 
of Thomas proved if anything more corrosive of the Catholic 
establishment than even the Enlightenment had been. It was corrosive 
from inside. Thomas, it emerged, took the Fathers of the Church 
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seriously and took scripture seriously and had a disturbing view of 
the Church and the sacraments that had been forgotten for centuries 
or dismissed as Protestant. This development, in the hands especially 
of the French post-war Dominicans, the new Jesuits, and the 
Benedictine liturgical revivalists, was the major intellectual power in 
producing Vatican II in the 1960s, which, amongst other things, put 
paid to what had been "Thomism." (4f.) 

From these and numerous other similar, broader claims and oblique 
allusions-which are, to say the very least, debatable-the reader uninformed in 
these debates does not really learn anything at all. The reader who is at home in 
these debates will understand only all too well the hidden "who's who" in the 
sense of who is getting even with whom in the struggles over the issues of how 
Aquinas relates to Thomism; what Thomism is and is not; and who reads 
Aquinas-why, how, for what end, and in whose intellectual company-and how 
these readings are related to how Vatican I and Vatican II are to be understood 
in relationship to or in contrast with each other. It is quite obvious that the 
above as well as other smaller statements in the book serve more as territorial 
markings put down in what McCabe seems to regard a highly contested terrain 
than carefully argued claims that might be of value to a newcomer to these 
debates. While this somewhat distracting and, indeed, irritating aspect of the 
book does not diminish its philosophical value per se, it is this rather permanent 
subtext at work in these lectures that makes them largely unfit as an introduction 
to Aquinas's thought. On their substantive and discursive side these lectures 
work well as a therapy for faulty thinking in Humean, Cartesian, and naturalistic 
veins. Regarding the question as to how Aquinas is interpreted and how this 
interpretation relates to and conflicts with other contemporary and past 
interpretations of Aquinas, these lectures are most profitably read by those with 
at least an initial familiarity with Aquinas's thought and that of his various 
interpreters. 

McCabe takes aim at quite a specific intellectual problematic: 

In what I shall be going on to say, I shall often try to explain what 
Thomas is getting at by starting from the linguistic end. This is 
because I think this is more intelligible and less misleading for people 
of our age. The trouble with the alternative way of putting things is 
that it sounds to us-though it did not, I think, to Aquinas's 
contemporaries-as though he were describing understanding as the 
product of some kind of interior mental mechanism, and this would 
be wholly to miss his point. (20} 

To put it differently: because McCabe is intent on explaining Aquinas to people 
who suffer from what he regards as a pervasively Cartesian mind-set, he follows 
Wittgenstein's lead in prioritizing the linguistic end, thus saving Aquinas's 
anthropology from being co-opted by what seems to be a virtually unavoidable 
subconscious Cartesianism of a hypostatized interiority. This sounds like a 
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primarily pedagogical decision as how to organize a via doctrinae of presenting 
Aquinas's philosophy. In an important instance much further down the line of 
his lectures it becomes obvious, however, that McCabe regards prioritizing the 
linguistic end as a normative philosophical issue, one in regard to which 
Aquinas's thought needs to be improved. For according to McCabe, Aquinas 
does not offer a good enough account for why human understanding has to be 
accompanied by a physical process, the imaginatio. 

I think it is possible to give a better account of this than does 
Aquinas, who though he says it must be so sometimes seems to talk 
as though it were merely a contingent empirical fact. This better 
account is based on making the shift that some modern interpreters 
of Aquinas make ... all of whom, in explaining the essential 
connection of thought and language, start from the language end 
instead of, as Aquinas does, starting from the thought end. Aquinas 
is very clear that every thought we have can, in principle, be 
expressed in language; what he does not say is that human thought 
has to be the significance expressed by some bodily symbols because 
human thought just is the capacity to use language (in the broad sense 
of symbols used in accordance with conventional rules). Or, to put 
it in another way: we analyse understanding and thinking in terms of 
human communication whereas Aquinas analyses communication in 
terms of understanding and thinking. This is no great matter, since 
we should all be non-Cartesians and clear about the vital connection 
between being a rational animal and being a linguistic animal. But I 
think the twentieth-century analysis is an improvement on the 
thirteenth-century one, if only because it makes it easier to see why 
something that Aquinas thought is true, is true. (132f.) 

Such a way of improving upon Aquinas by way of Wittgenstein is perfectly 
legitimate as far as it goes, and it goes indeed a long way to offering a strikingly 
fresh approach to some of Aquinas's most pertinent insights about the body and 
the interior senses, about intention, deliberation, and action. These indeed are 
the strongest and most rewarding reflections developed in the course of these 
lectures, especially the two extraordinary lectures on the interior senses. It is here 
that McCabe succeeds in demonstrating in contemporary terms but very much 
following Aquinas (not unlike Macintyre in his Dependent Rational Animals) 
how the human being is to be understood in profound continuity with other 
animals by way of the utter centrality for being animal as well as for being 
human of the body and the senses. Simultaneously, McCabe is able to account 
for the categorical difference between the linguistic animal and other animals. 
Drawing upon Wittgenstein as much as Anthony Kenny's The Metaphysics of 
Mind, McCabe forwards a strong contemporary argument that confirms 
Aquinas's conviction that intelligence, the capacity for using language, is not a 
bodily material process, but indeed transcends materiality. It is in the arena of 
challenging contemporary philosophical and scientific reductionism where 
McCabe's Wittgensteinian reading of Aquinas does the most tangible and 
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important work in bringing central insights of Aquinas's anthropology to a post­
metaphysical readership. 

This is how far it goes. While I can understand McCabe's primarily 
pedagogical concern in prioritizing the linguistic end, I am unable to share his 
confidence that this prioritization indeed is a de facto improvement on Aquinas's 
thirteenth-century way of thinking about these matters, for two reasons. First, 
adopting McCabe's approach not pedagogically, but normatively, makes it hard 
if not impossible continuously to appropriate the via doctrinae undertaken in the 
Prima Pars of the Summa Theologiae. How can one still understand angelic 
intelligence and human intelligence as instantiations of imperfect but real 
participation in the divine intellect, if one has to start from the language end in 
order to account for intelligence at all? It also strikes me to make it harder if not 
impossible to grasp the nature of separate substances. Perhaps McCabe is ready 
to jettison Aquinas's philosophical reflections on separate substances and on 
angelic epistemology as something that is to be held by faith, but far too 
mysterious to be discussed meaningfully under the strictures of the linguistic 
turn. This, however, would strike me as too high a price. Understanding angelic 
nature rightly is, arguably, an indispensible condition for getting human nature 
right. Furthermore, differentiating between the human embodied way of 
knowing and the angelic way of knowing is an important remedy for curing the 
false angelism entailed in Cartesian "cogito." It was Jacques Maritain who has 
applied this medication most successfully in a number of his important works. 

Which brings me to my second reservation. The normative adoption of the 
linguistic approach seems, at least in McCabe's case, to entail the jettisoning (or 
at least the effective bracketing) of Aquinas's metaphysics of being. For only on 
account of simply presupposing Wittgenstein's own anti-metaphysical animus can 
one ignore or put to the side �~�h�e� significant purgations of Cartesianism achieved 
by interpreters of Aquinas who continue to draw constructively upon his 
philosophy of being. Maritain is only one of them. One can as easily think of 
Gilson, Cornelio Fabro, Edith Stein, and others. Their ways of going about 
philosophical matters is, of course, utterly foreign and possibly even repulsive to 
the Anglo-Saxon intellectual habits and conventions that emerged in Cambridge 
and Oxford in the 1920s and that were exported from there quite successfully 
to the United States in the post-World War II period. John P. O'Callaghan's 
important work Thomist Realism and the Linguistic Turn (2003) builds an 
important bridge across what strikes me in McCabe's lectures as a rather 
unintegrated "either-or" approach of a contemporary interpretation of Aquinas 
in wake of the linguistic turn. 

But jettisoning or at least bracketing the metaphysics of being might have 
another undesirable, if unintended, consequence, which pertains to the very core 
of Christology. McCabe states: 

Indeed, St. Thomas's soteriology (his account of how we are saved by 
Christ) is centered on the idea that Christ, the human being, through 
the grace given him by the triune God, earned, merited, for himself 
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his conquest of death and, for those who believed in him, their 
conquest of sin and death. For Aquinas it is Christ precisely as human 
and full of grace, a saint, who saves the human race. (107) 
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This is, to say the least, a remarkably one-sided (and without its proper context 
in the comprehensive Christology of the Tertia Pars, not to mention the 
Commentary on the Gospel of John and the treatise De unione verbi incarnati) 
an all-too-abbreviated account of Aquinas's soteriology. It sounds much more 
like the late Schillebeeckx than the Aquinas of the second Parisian regency. To 
get soteriology secundum mentem S. Thomae right, one needs first to get his 
comprehensive Christology right, and this requires a metaphysical (and not just 
a grammatical) account of the hypostatic union. As the failures of much of 
modern, post-metaphysical Christology plainly demonstrates, this cannot be 
done well at all without the help of the philosophy of being. Even if one were 
to posit a twofold esse in the incarnate Word, Jesus Christ (as numerous students 
of Aquinas have done), in order to account to the utmost degree for the 
ontological integrity of the human nature assumed by the Word, one would 
never want to claim that Aquinas regarded Christ-even just in respect to the 
way he saves humanity-as as saint, who is by definition always a human person, 
and just that. Aquinas would hold it to be quite correct to talk about Mary this 
way. The hypostatic union, as metaphysically interpreted by Aquinas, entails a 
different grammar than the one advanced by McCabe in this instance and again 
also when he characterizes God's plan as "the renewal of the life of grace 
through the sanctity of one of us, the man Jesus Christ, who is the historical 
presence to us of the Word of the eternal God himself" (162). These ways of 
groping in the theological dark for a nonmetaphysical way of talking about the 
incarnation-while quite characteristic of some Christological experimentations 
in the 1960s and 1970s-fails to do justice to the profound balance of Aquinas's 
Christology and soteriology in which he in turn does justice to the best of the 
patristic theologians. McCabe's failure at this point is in no way detrimental to 
the central topics of philosophical anthropology pursued in this course of 
lectures. Nevertheless, it strikes me as indicative of not insignificant problems 
"down the road" inherent to receiving Aquinas's thought all too exclusively by 
way of a Wittgensteinian prioritizing of the linguistic. 

Duke University Divinity School 
Durham, North Carolina 

REINHARD HUTTER 
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Lexicon of Saint Thomas Aquinas. By ROY J. DEFERRARI. Fitzwilliam, N.H.: 
Loreto Publications, 2004. Pp. 1185. $70.00 (cloth). ISBN: 978-1930278455. 

When The Catholic University of America Press first published the Lexicon 
of Saint Thomas Aquinas in 1948, it was extolled as "an epoch-making event in 
the world of American scholarship" and a "monumental work" with "brilliant 
significance." One reviewer, writing for the Anglican Theological Review, called 
it "an indispensable tool for the student of St. Thomas" and praised "the 
thoroughness of the study" (A.D. Kelley, in ATR 36, no. 4 [1954]: 301-2). 

Thomistic studies and the technology available to assist it have both changed 
considerably in the past sixty years, yet the Lexicon remains a useful resource for 
any careful explication of the Thomistic corpus. It is therefore with some of the 
old enthusiasm that we can welcome the return of the Lexicon to the catalogues 
of new book offerings. A reprint of Roy J. Deferrari's magnum opus was 
published in 2004 by Loreto Publications in collaboration with Preserving 
Christian Publications (Boonville, New York). To begin with, the bibliopegistic 
qualities of this volume are impressive. The binding has a sturdy sewn signature, 
and the 11 W' x 8%'' paper used for the pages is of a high caliber (non acidic and 
resistant to deterioration). At 1, 185 pages, the volume is over 2 1/i'' thick and 
weighs approximately five pounds. The printing is consistent and clear and has 
none of the blurry or uneven aspects that make many other reprints look like 
photocopies. Finally, with its tan leather-like cover and imprinted lettering, the 
Lexicon is in all likelihood the most handsome reference book that will grace 
one's shelves. It is astonishing that, with all these attributes, the Lexicon's regular 
price is listed at only $70 on the Preserving Christian Publications website and 
$89 on the Loreto website (inexplicably, it retails on amazon.com for $119). 

The content between the covers is commensurate with its appearance. Roy 
Joseph Deferrari, the Gardiner Professor of Greek and Latin at Catholic 
University, was a prolific translator of early and medieval Christian texts (his 
name appears frequently in the Fathers of the Church series). He was already 
known as a "veteran in the field of concordances and lexicons" when he began 
collaborating with M. Inviolata Barry, C.D.P., and Ignatius McGuinness, O.P., 
on the formidable task of making sense out of the diction and style of Aquinas. 
The project was daunting not only because of the quantity of Aquinas's 200+ 
writings, but because of their variance. Aquinas adopted different styles in the 
works he composed (which, needless to say, affected his use and selections of 
words), and his overall Latinity-despite the fact that it was firmly rooted in a 
well-established Scholastic tradition-is fairly distinctive. A worthwhile general 
lexicon would have to be able to account for any underlying commonality as well 
as subtle shifts in meaning based on context. 

The editors were resolute because they held the conviction (somewhat ahead 
of their time) that in order to understand St. Thomas' thought it was important 
to "understand his language generally and not its philosophical and theological 
aspects exclusively" (vii). They also saw that because typical Latin instruction was 
primarily in classical Latin, students and scholars were ill-prepared for Aquinas's 
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"phraseology and idiom," which is "quite unknown to the writers through whose 
works our college and seminary students have in a large part been trained" (vii). 
Thus, they conclude, "in these days when the study of Latin has declined almost 
universally and appears to be on the downward trail [this in 1948!], it becomes 
increasingly important that attention be given to the language of St. Thomas as 
an indispensable instrument in the study of his thought" (vii-viii). In his 
enthusiastic foreword, Ignatius Smith claims that Aquinas understood Aristotle 
better than his nemeses Averroes and Siger of Brabant because he had a better 
grasp of Aristotelian terminology (v). Whether or not this is the case, it is at least 
true for the study of what Smith calls "the real 'Intentio Thomae."' 

Deferrari and his collaborators were not able to account for all of the several 
million verba that appear in the works of the Angelic Doctor, but they laid the 
foundation for a solid Thomistic philology nonetheless. The Lexicon contains 
every word of the Summa Theologiae, supplemented with numerous examples 
from his other works. If an entry does not include the phrase et passim, it is an 
exhaustive list of the term in the Summa; if it does include the phrase, citations 
have been omitted. The editors relied on the Leonine edition of the Summa and 
the Vives edition of Aquinas's other works, and they express their indebtedness 
to Ludwig Schlitz's German-language Thomas-Lexikon. 

The result is that the reader has access not only to mundane verbiage such as 
pratum (meadow), rana (frog), and pectusculum (a little breast-bone) but to a 
vocabulary fraught with theological and philosophical significance. The entry on 
anima, which occupies three-and-a-half full quarto pages of small, single-spaced 
print, covers meanings such as the principle or first act of life; kinds of soul 
(vegetative, animal, human); parts of the soul (appetitive, irascible, and rational); 
the soul in both its glorified and unglorified states; the soul of the world versus 
the soul of the first heaven (anima mundi seu orbis vs. anima primi caeli); etc. 
Entries such as intellectus, materia, natura, peccatum, and scientia are similarly 
robust, though it appears that ratio, which takes up almost eleven full columns 
on six pages, is the longest of them all. 

Deferrari's careful chronicling in English of the different usages of terms in 
Aquinas's writings is of enormous value as an exegetical and conceptual tool. To 
return to the entry on ratio, being armed only with the presumption that "ratio 
= reason" is hardly adequate in mastering the 40, 792 instances of a word that 
can also designate-as we learn from the Lexicon-intelligence, concept, essence, 
cause, ratio, aspect, and proof. Or to take a simpler example: it is not surprising 
that artificialis means "artificial" but, as Deferrari notes, it also signifies what is 
artistically or skillfully ordered. Hence when the question is raised in the 
Commentary on the Sentences as to whether the mode of the science of theology 
is artificialissimus, Aquinas is not wondering whether theological method is 
highly contrived or unnatural but to what degree it is well-ordered (I Sent., q. 1, 
a. 5, arg. 1). As one would expect from a work that consists of lexicological 
interpretation, not every definition will be met with full approval. Peculium, for 
instance, is listed simply as "private property," but as Aquinas's use of the term 
makes clear, it is not private property tout court but that which is owned by a 
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slave, son, or wife. Still, the advantages of the Lexicon far outweigh any quibbles 
one might have about this or that rendering. 

Deferrari's was the first general lexicon of Aquinas's works to appear in any 
language, but one may wonder, is it still relevant today given Rev. Roberto 
Busa's Index Thomisticus, now available online (corpusthomisticum.org)? An 
answer may be conjectured by comparing the merits of the two aids. The Index's 
extraordinary strength is also its weakness: its breathtaking thoroughness 
sometimes acts as a deterrent rather than an incentive to lexicological inquiry. 
Even if it were possible, does one really want to spend the remaining hours of 
one's life scrutinizing all 80,048 instances of a/ab/abs in the works of St. 
Thomas? How much more fruitful a starting point (should questions over 
Aquinas's employment of the preposition arise) is Deferrari's four simple 
definitions and handful of examples. Further, the Index Thomisticus does not 
provide contextual information. Its tagging of the name "Consentius" is 
exhaustive (unlike the Lexicon), but it does not tell its user that Consentius "was 
a lay theologian of the time of Augustine, who lived on certain islands, probably 
the Balearic. In Epistle 205 Augustine answers some questions raised by 
Consentius on the nature of the risen body" (Lexicon, 213b). 

By contrast, the Lexicon's weakness is also its strength, namely, that it is the 
creation of critical human minds rather than muscular computer software. While 
it cannot claim the Index's unparalleled breadth of information and 
instantaneousness of access to the primary texts, its English definitions of key 
terms are the result of thoughtful and synthetic ruminations on the meanings of 
passages. This makes the Lexicon an indispensable complement to the 
Index-and, for that matter, vice versa. In their original foreword, Deferarri and 
his collaborators expressed the hope of a "systematic continuation" of their work 
so that one day "a Lexicon of St. Thomas of Aquin complete for all his works 
will have appeared" (viii). That day has not yet dawned, but with Deferrari's 
Lexicon and Busa's Index together, we are significantly closer. 

Baylor University 
Waco, Texas 

MICHAEL P. FOLEY 

Aristotle's Gradations of Being in "Metaphysics" E-Z. By JOSEPH OWENS, C.Ss.R. 
Edited with a preface by LLOYD P. GERSON, South Bend, Ind.: St. 
Augustine's Press, 2007. Pp. 25 6. $40.00 (cloth). ISBN978-1-58731-028-
7. 

This is the last book of the eminent scholar of Aristotelian and Thomistic 
metaphysics, Joseph Owens, who died in 2005. The manuscript of the book was 
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found among his papers by his colleagues and religious brothers in the late 
1990s, when he ceased scholarly work. His academic colleagues knew that he 
was writing this book. The posthumous editing was slight, because the book was 
largely finished. Proof-reading of the published version was, unfortunately, also 
slight. There are a few glaring typographical errors and omissions in publication 
information of cited scholarship. Placed at the beginning of the book is a very 
valuable bibliography of Owens's work that includes reviews of his books. 

As Lloyd Gerson indicates in his preface, the book would have included more 
references to contemporary secondary material on Aristotle's Metaphysics had 
Fr. Owens been able to complete it. It is clear that Owens's account here of 
Aristotle's metaphysics is in dialogue with ongoing research of the 1980s and 
1990s, and there are references to Miles Burnyeat, Mary Louise Gill, and others. 
The only noticeable sign of the work being unfinished is an occasional 
repetitiveness in the text over the course of five or ten pages, something that 
would have been eliminated by closer editing done by the author himself. Some 
sentences are repeated verbatim or nearly so, and a few summaries or 
conclusions are repeated two or three times when once would do. 

As the book comes to us, however, its structure is well laid out initially and 
executed with the clarity of a master of Aristotelian metaphysics. Owens begins 
with the disparity between Metaphysics books Epsilon and Zeta in their 
approaches to gradations of being. Book Epsilon begins with the subject matters 
of different inquiries and reasons to first principles or causes, while Zeta is 
concerned with the intrinsic composition of sensible things. The problem is that 
primary being, ousia, seems to have different meanings in the two texts. In recent 
years, the so-called central books of the Metaphysics, Zeta, Eta, and Theta, have 
been treated together with scant reference to Epsilon. The key to resolving the 
apparent disparities lies in understanding how gradations of being are manifest 
in sensible things and by reflection upon them. Owens explains this, giving an 
account both nuanced and precise of the meaning of being in Aristotle. 

Owens begins his treatment of both Epsilon and Zeta with a translation of 
their first chapters. He likens Aristotle's metaphysical thinking to an arch whose 
two bases are sensible things and the separate substances. Epsilon 1 is the 
keystone of the arch. A perennial asset of Owens's treatment of Aristotle's 
metaphysics has always been his sensitivity to the differences in topic and 
purpose of the different books of the Metaphysics. This asset is evident in the 
book but does not prevent him from establishing the coherence of Aristotle's 
metaphysical thought. Indeed, his layered but unifying interpretation, presented 
in such a concise and tightly argued format, makes the book an excellent text for 
a serious graduate student who wishes to solidify his or her understanding of the 
principles of metaphysics in their origin in Aristotle. Furthermore, Owens 
prepares the ground for an understanding of Aristotle in Aristotle's own terms. 
He is especially strong in distinguishing Aristotle and Aquinas on being and 
existence. He is brilliant when he locates a modern difficulty in understanding 
Aristotle's notion of being in Cartesian expectations about concepts. Aristotelian 
ousia is not a concept, a clear and distinct idea, because it is always "the external 
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sensible thing in itself" that is the object of cognition (93). Ousia means both the 
individual thing that is and its beingness. The subject and its characterization are 
combined in the notion. 

Owens has three crucial starting points. The first is that all knowledge begins 
with sensible things. Even knowledge of the divine he finds on a mundane level 
in the vague apprehensions of Greek myths and popular religion. The second is 
that 'what something is' and 'that it is' are, for Aristotle, gained by the same 
intellective act. Without understanding this, no one can grasp Aristotle's concept 
of being, in which existence is not separate from whatness. The third is that the 
term 'being' is multisignificant. This feature of being is explicated, to begin with, 
by the doctrine of pros hen predication in Metaphysics Z.1 and 4. The 
significance of pros hen predication in Aristotle's thought was elucidated 
systematically by Owens in his Doctrine of Being in the Aristotelian Metaphysics 
(l'' ed., 1951) and neatly named later 'focal meaning' by G. E. L. Owen. In this 
present account, Owens take the general idea of the multisignificance of being 
beyond focal meaning, using it to illuminate the problem of the universal versus 
particular nature of the subject matter of metaphysics and the different senses of 
form in physics and metaphysics. Over against most philosophers since 
Descartes, he would contend, Aristotle holds it a virtue of some notions that they 
do not have clear boundaries. 'Being' must follow the being of things. The 
philosopher's task is to distinguish the modes of being that are routinely grasped 
by mind and those that must be refined by philosophical thought. From these 
starting points, Owens works through the chapters of Metaphysics Zeta in order 
to explain the Aristotelian notion of essence. 

To begin with, however, in his treatment of Book Epsilon (chapters 2-3), 
Owens argues that the subject matter of metaphysics, being qua being, are the 
separate substances. There is no reason why, for Aristotle, these should not be 
more than one. Since they are not directly cognizable, separate substances must 
be conceived in contrast to sensible being and so emerge as finite eternal 
actualities (24-26). Owens's identification of first philosophy and divine science 
does not rule out, however, the inclusion of the being of all things in the study 
of being qua being, since mutable substances have their being through 
dependence on the primary actualities. In this context, it becomes clear that what 
being primarily meant for Aristotle was stability and permanence. Importantly, 
"[a] greater degree of stability indicated a higher degree of being for the thing's 
substance" (50). This is why the subject matter of metaphysics is not defined by 
sensible things, even though these are what we know most readily. At the same 
time, stability is not a privative, empty concept but connotes, in primary 
substance, the highest definite actualities in the universe-life, beauty, and 
goodness (52-53). 

Owens cautions against pursuing the subject matters of Aristotelian science, 
including metaphysics, in terms of abstraction (47-48, 51). Sciences develop their 
subject matters from things themselves, not by the mind acting as a sieve of a 
particular mesh. Focal meaning originating in a stable but mutable substance or 
in primary being is how all being will be understood, and so, correspondingly, 
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systematic equivocation around stable substance is the Aristotelian method for 
the proliferation of the sciences and their hierarchical connection. 

One problem with this interpretation is that it makes the subject matter of 
metaphysics particulars, namely, separate substances, rather than something 
universal or supergeneric. Another problem is that being qua being is known 
only in the modulated, shifting connotations of being dependent on substance 
or dependent on eternal beings. Isn't this just vagueness or confusion? Owens's 
answers to these two problems are related. He insists that being "has to be taken 
always in its own intrinsic complexity" ( 65). Rejection of systematic equivocation 
as confusion is simply a modern mistake. His answer to the problem concerning 
the universality of being is to deny our expectation that beings all share existence 
in common. This is an assumption of medieval origin. For Aristotle, there is no 
conceptual difference between being and thing. This means that a being is an 
"ordered whole, despite the multiplicity of its accidental being" (66). In the final 
analysis, being is not a generic notion. "The 'qua being' [in the phrase 'being qua 
being'] serves to emphasize the stability that the notion imparts to lower 
instances, as with substance in regard to accidents and immobile substance in 
regard to mobile things" (67). In fact, we live comfortably with the polyvalence 
of being, recognizing the stability of ordinary things but not always aware that 
"fixity and stability as such belong to a nature that has no potentiality whatever 
for change" (69). Every predication of being to a mutable thing depends on the 
notion of being belonging to nonmutable things (75). This dependence on a 
source is, Owens says, a second kind of universality in Aristotle's thought. The 
nature of this universality is the topic of chapter 4. 

Chapters 5-10 present Owens's interpretation of Metaphysics Zeta. He begins 
with a prevalent difficulty that undermines metaphysical understanding but is not 
always noted. Aristotle's examples for pros hen predication, 'medical' and 
'healthy', certainly explicate connectedness of meaning but how does this apply 
to the dependence of the being of tree or stone on primary being? Separate 
substances are not directly known as such, so how can one predicate being of 
ordinary things by virtue of the unknown separate substance? Owens believes 
that the answer lies in the centrality of substance as being. Substance does not 
need anything else to have being; this is the meaning of kath'auto or per se. 
Accidents are not separable from substance and so the same is not true of them. 
Nevertheless, an accident is what it is, because of the substance in which it 
inheres. Owens suggests, somewhat tentatively, that in a similar way sensible 
things are what they are by virtue of what separate substance is (89). 

In any case, he believes that the early chapters of Zeta establish that the 
question of what being is will be answered by pursuing what ousia is. There are 
significant difficulties in translating the Greek ousia. It is always something 
definite but is sometimes best understood as the 'beingness' of a definite thing. 
The term 'entity', an alternative to 'substance' for translating ousia, does not 
capture the combined whatness, existing, and stability of ousia. Owens is 
adamant that, among the principles available as candidates for the primary sense 
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of being, matter is the least able to impart being to anything. Known by analogy, 
it is ultimately without characteristics and does not even have quantity. 

Owens proceeds to explain Aristotle's identification of beingness with essence 
(to ti en einai ) and form in Zeta. Essential being is a better translation of to ti 
en einai than essence, he says, because "the original Greek phrase asked what the 
being is that has to be present in a thing for the thing to stay what it is, regardless 
of the particular circumstances" (98 n). Being needs to be included in the 
translation. We also see here why there is not an essence of a subject qualified 
accidentally-for example, a person who becomes a musician. Musician is not 
essential to man. 

Owens contrasts the notion of essence in Metaphysics Zeta to the parallel 'in 
virtue of itself' (kath'auto) in Posterior Analytics 1.4, showing that essence cor­
responds to only one sense of kath'auto in that treatise. So, in addition to 
excluding accidental combinations, like the musical man, essence excludes 
reference to a necessitated substrate, the way white, for instance, implies surface 
or snub implies nose. Essence is whatever is included in what something is, when 
the thing itself is not part of the notion. This is not a separating of thing and 
essence. The point is rather that if the matter or genus were included in essence, 
then it must "coalesce" with form in complete unity, a state of affairs that would 
make a hash of the distinction between matter and form and destroy the 
rationale for matter's contribution to the composite. If form is the source of 
intelligibility and unity in things, then form is essence (103-5). 

Interestingly, Owens says that Aristotle approaches essence by means of 
analyzing concepts (99). By conceptual analysis, we discover there can be no true 
essence of an accidental combination. If the essential being of a white surface, for 
instance, included both white and surface, then when one described the 
composite, which has a substrate necessitated by the form, the subject would be 
mentioned twice, as in 'white surface surface.' This conceptual and linguistic 
oddity is considered for both natural combinations like snub and accidental ones 
like white man (100-105). 

Despite the recourse to conceptual analysis, when Aristotle says in Zeta 4 that 
he will speak logikos, the salient contrast, Owens says, is to physikos (109). 
Essential being is intelligible in its contrast to matter. In philosophy of nature, 
form is contrasted to matter and means shape or figure; in philosophy of being, 
it may still be contrasted to matter but explains a type of being. The intellect 
knows essence by "precisive abstraction," the separation of form from the 
individual of which it is the form. Precisive abstraction is not a separation from 
matter or anything else taken as subject. Accordingly, essence is not predicated 
of individuals: "what the animal is can be known in precisive abstraction as 
animality," but no animal is animality itself (138). Nevertheless, considered apart 
from the issue of predication, the individual and his essence are identical (117). 
To know a thing is to know an essence, and the thing must be completely 
identical with its essence to be known (122). It is really the issue of cognition in 
Aristotle that makes clear to the modern mind the identity of a thing and its 
essence. Philosophical psychology is propaedeutic to metaphysics. 
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There is not really a problem, Owens says in chapter 7, about the relation of 
essence to singular things. Inspecting the categories, we see that essence is not 
the same notion as the individual thing in the way that a thing's accident and its 
accidentality are the same. For example, Callias is a human person and is 
identical to his essence, but Callias is only 'pale' and never identical with 
'paleness'. The accident 'pale' is the same as its being an accident. This alone 
serves to show how essence is not a universal and thus not subject to the problem 
of how it is related to singulars. Owens points to the form of discourse in Zeta, 
the school logos, to explain Aristotle's staccato-like style in treating this problem 
and includes this style as a factor in his own solution of the problem of 
individual and essence, which he says follows the pattern of the contrast of 
essence for a substance versus for an accidental combination (117). Focal 
meaning is basic to the solution. A thing is identical with its essence, whether 
substance, accident, or a "loose combination." There is no limit to the 
knowability of things from the vantage point of the sort of being appropriate to 
them (122). Accordingly, we may even speak derivatively of the essence of a 
combination, like pale man or cloak (106). 

Chapters 8-10 treat of form in relation to the subject matter of metaphysics 
in particular. Owens makes clear the difference between natural philosophy and 
metaphysics (145-47). Chapter 9 is a clear and extremely valuable treatment of 
the issues of individuality, singularity, and universality surrounding the notion 
of form. The primary ousia is form, and no universal is ousia, because a universal 
does not bring its separate instances into a single being (154). Furthermore, the 
form cannot be an individual in the way a singular instance is an individual 
(156). Nevertheless, a 'this' is form in contrast to matter. Owens treats these 
issues in relation both to natural philosophy and to metaphysics. Throughout, 
he does not hesitate to take up the most difficult objections to Aristotle's 
philosophy of being, for example, in his rebuttal of the charge of naive realism 
(a theme of chapter 10 and the Epilogue). 

This book is a memorable and elegant capstone to a life's work dedicated to 
Aristoteles ex Aristotele. I can think of no better compact treatment of Aristotle's 
philosophy of being. Future Aristotle scholars may well consider it a gem for its 
combination of depth, succinctness, and combative problem-solving. With its 
grounding in the Greek of the manuscripts, the book provides a trustworthy 
entry into the range of interpretations of Aristotle's metaphysics. It should be 
especially valuable to students and scholars interested in the relation of Aristotle 
to the medieval Aristotelian tradition. 
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De Lubac: A Guide for the Perplexed. By DAVID GRUMEIT. Edinburgh: T&T 
Clark Ltd., 2007. Pp. 192. $26.95 (paper) ISBN: 9780826493156. 

There are two ways one might go about writing an introduction to the work 
of de Lubac. The first way is to look at the underlying structure of his thought 
and show how the particular affirmations and arguments are related to his 
fundamental philosophical and dogmatic commitments. A useful exposition of 
de Lubac will look at the interior form, the logos of the mind, the "spirit" that 
animates the writing. This is the method de Lubac used in his own writing and 
that Hans Urs von Balthasar used in his Introduction to the Theology of Henri de 
Lubac. The second approach is to simply analyze the texts on the level of the 
clear, discursive meaning of the words and to articulate, to restate the basic 
insights and the various connections between them and the distinction between 
the thought of the writer and the thought of others. It is this approach that de 
Lubac saw as one of the defects in the approach of the neo-Scholastics to St. 
Thomas-a Cartesian attachment to clear and distinct ideas that misses the heart 
and mystery of the truth of the reality that the words are trying to convey. In the 
present work, David Grumett obviously intends to present the first type of 
analysis, but with mixed success. Some of the work appears to be more 
consistent with the second type of analysis. 

There are many strong points in Grumett's book. He begins with the topic 
with which de Lubac is most often associated-the theology of the supernatural. 
He then follows with two chapters on de Lubac's social thought ("spiritual 
resistance to Nazism," "Person, World and History"), one on ecclesiology and 
sacramental theology, two on fundamental theology (scripture interpretation, 
faith and reason), and one on interfaith dialogue. Each chapter is for the most 
part structured well and includes the most important points. Some of the 
chapters, such as "Scripture," are more tightly and systematically argued. Others 
are a more loose collection of subtopics, such as the chapter on the Church. 
Some are structured as an argument for a controversial position, such as the one 
on Buddhism, which seeks to propose a reading of de Lubac alternative and 
contrary to that of Balthasar. 

Along the way, it comes out clearly that the Incarnation and the sacramental 
principle are at the heart of de Lubac's dogmatic substructure and are the real 
basis for all his thought. For instance: the thesis that ever greater unity is 
accompanied by ever greater distinction, which comes from the Incarnation, 
shows up in his affirmation of the concrete manifestation in the material of the 
spiritual. Grumett succeeds in showing how the theology of natural desire 
penetrates all of de Lubac's thought, including his sympathy for Teilhard. He 
emphasizes rightly the potentially cosmic and liturgical scope of de Lubac's 
theology of nature, which is understated in de Lubac's own theology. 

Grumett highlights the social significance of de Lubac's thought. The value of 
de Lubac for an interpretation of Gaudium et spes has often been denied. Yet 
Catholicism, his first book, is the source of what John Paul II thought, at any 
rate, is the central affirmation of Gaudium et spes, that "Christ, the final Adam, 
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by the revelation of the mystery of the Father and His love, fully reveals man to 
man himself and makes his supreme calling clear" (GS 22). Grumett puts the 
chapter on Nazism second precisely to emphasize the social significance of the 
theology of the supernatural. He also highlights the social significance of other 
aspects of de Lubac's thought, such as the theology of the supernatural (23) and 
the four-fold interpretation of Scripture (91). 

The transpolitical nature of de Lubac's social thought receives proper 
attention here, as well as the spiritual transcendence of culture over the political 
(65) and the priority of personal relations in social action (107) because of the 
community of persons that makes up the Trinity. A man who does not tend to 
his spiritual life-his participation in the inner life of the Trinity-cannot engage 
in the spiritual resistance to the principle of the enemy that is grounding and 
infiltrates political activity and institutions. 

Grumett also rightly emphasizes the value of de Lubac's devotion to the broad 
sweep of tradition, thus avoiding too great an attachment to a particular position 
on such topics as the relationship between the Eucharist, the Church, the 
mystical Body, and the real Body of Christ. 

Finally, Grumett finds great insight into the applicability of de Lubac's 
theology of the spiritual nature of man in his exaltation of human nature. "The 
authentic reign of the 'supernatural' is never established on a deprecation of 
'nature"' (14, quoting de Lubac). God did not come into the world exclusively 
because of sin, but because of something which is in accord with man's dignity 
and spiritual nature-described as a desire and explained as the imago dei. Hence 
de Lubac affirms that an authentic Christian spirituality will not focus on an 
"excessive personal criticism" (110), and highlights the role of conscience in the 
political life (35ff.). 

Grumett clarifies some of the most important components of de Lubac's 
thought. He appears to be at home in the same intellectual circles as de Lubac, 
having previously written on Teilhard and Blonde!. The question still remains, 
does Grumett's reading provide us with the kind of clarity that he promises? 
Grumett says his goal is to show the "comprehensiveness" and "consistency" of 
de Lubac's work (x). At some points he clearly does so; at other points the clarity 
is not as obvious. 

Grumett's method may be too inductive and historical. His desire to 
contextualize means that at some points, especially in the first chapter, his 
narrative reads like a catalogue of positions. One has to read carefully to follow 
the logic of de Lubac's position and the meaning of various words used. Later, 
Grumett clearly evinces an understanding of how the French and English use 
their respective versions of "historical" and "literal" in the opposite sense, but 
doesn't then make clear that he is going to use the words in the French sense in 
an English-language book. This is a great insight, but not implemented here in 
a useful way (79). 

It may be that Grumett's own theological agenda colors his interpretation. He 
wants to show that de Lubac was not as negatively critical of some trends in 
modernity and some strains of Buddhism as some interpreters (both sympathetic 
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and antagonistic) make him out to be. He sometimes uses de Lubac's ideas in 
ways that de Lubac himself may not have considered or concurred with, as when 
he recommends the use of the fourfold sense for feminist theology (151). One 
of Grumett's purposes is to posit some controversial interpretations of de Lubac 
that are opposed to some of the interpretations previous interpreters may have 
made. He seems, for example, to want to emphasize the affinity of de Lubac's 
thought with Teilhard and deemphasize the affinity with Balthasar. The question 
remains, was Balthasar as wrong about de Lubac and Buddhism as Grumett 
portrays him? 

There are other sources of obscurity and confusion in Grumett's text. At least 
once, and on a crucial point, he makes a statement that is contrary to fact: "They 
[the Roman neo-Scholastics] understood him as holding that God could have 
created human beings with a purely natural end" (viii). This was the position that 
Humani generis supported and which many theologians thought de Lubac was 
denying. 

Grumett's book sheds light on important aspects of de Lubac's thought. It is 
a useful instruction, especially for those that have some philosophical and 
theological background. It is not consistently and systematically clear, but it 
provides a great deal of important material for a graduate-level class on de 
Lubac. Yet, the intentionally controversial nature of some of Grumett's 
interpretations, coupled with the somewhat disorganized method of argu­
mentation means that the book will not be as useful for the undergraduate level 
or for the educated reader with no guidance. One is advised to read it in tandem 
with Balthasar's book. Balthasar still brings us to the heart of de Lubac's thought, 
the underlying principle idea, more clearly and directly than does Grumett. 
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