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

ROMANUS CESSARIO, O.P.

St. John’s Seminary
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I. APERCUS ON FATHER PINCKAERS

extended notice of Servais-Théodore Pinckaers’s moral

theology in an article that I wrote in 1987.' The essay
treated theology at Fribourg, and it introduced the main lines of
Fr. Pinckaers’s Les sources de la morale chrétienne, his chef
d’oenvre 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 II’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

! S FAR AS I AM ABLE to determine, The Thomist first took

! 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.” 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

* This intervention was later published: Romanus Cessario, O.P., “Hommage au Pére

Servais-Théodore 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.” 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.*

’ The date was 20 March 1990. The conference was sponsored by the John Paul I 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 chrétienne 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.

* 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.’
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.®

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’espérance de Pierre Lombard 2 St. Thomas d’Aquin.”” 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

* 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.

® 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.® 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.” 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. Réginald Garrigou-Lagrange.”” 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

® 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.

1%Gince 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.’'

[1I. 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 Wojtyta, 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

"' 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 satts, 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
much evidence to support the claim 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.'

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.”"® 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

2 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 probati)
only after their death.

Y See STh 1, 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, 19647).
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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, Thérése 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 Wojtyta 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 Léger, was heard to
exclaim at the Second Vatican Council: “Vae Ecclesiae unius



SERVAIS PINCKAERS AND THE RENEWAL OF CATHOLIC THEOLOGY 11

doctoris!”'* 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." 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.'®

IV. ALONG 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

" Cited from Acta synodalia 1I/VIL, 709 in Nikolaus Lobkowicz, “Der Beitrag der
(deutschen) Neuscholastik zur Verséhnung 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.

Y 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).

' 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.'” 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.'® 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.” How earlier developments in Western

Y For a brief treatment 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.

¥ For information about Capreolus and his Defensiones, see Jobn 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.

" 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 dans les écrits 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.?’ 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.”' 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 1567
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.”” 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, Romanus Cessario, and Kevin White
(Paris: Cerf, 1997): 239-58.

2 Tt 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).

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

2 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.”*
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.

2 The phrase is adapted from the title of a book by the French Dominican Ambroise
Gardeil (d. 1931), Le donné révélé et la théologie (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.”* 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.”” 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

* 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 Philosophicee ad mentem
divi Thome Aquinatis. He was a prominent refuter of Rosminianism.

 Father Matthew Lamb, a student of Fr. Lonergan, reports that the latter recognized the
importance of the manuals. Indeed, his systematic treatises De Deo Trino and De Verbo
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.*

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.”
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

* Kerr, Catholic Theologians, 33.
¥ Ibid., 211.
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dogmatic theologians, Jean-Hervé 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 Il 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?**

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.”” 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

¥ 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).

? 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 [June/July 2009]: 69-70).



SERVAIS PINCKAERS AND THE RENEWAL OF CATHOLIC THEOLOGY 19

pronouncements of Catholic doctrine and about which Balthasar
in his works provides little commentary.*”

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 maitre of Le Saulchoir
opted for an upside-down theological method that Fr. Pinckaers
would not have endorsed.”’ 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.””> 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

* For further discussion and commentary, see Brian Shanley’s review of Rowland, Culture
and the Thomist Tradition in The Thomist 68 (2004): 143-48.

*!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 théologie dite spéculative est sous-tendue de théologie
pastorale. De 1a vient que la vérité de [acte chrétien reléve non seulement d’une orthodoxie,
mais aussi — mot nouveau — d’une orthopraxie qui découle du sensus fidei du Peuple de
Dieu”). See Marie-Dominique Chenu, Une école de théologie: Le Saulchoir (Paris: Cerf, 1985),
176.

# 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.”* 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.** 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

» See Servais Pinckaers, O.P., “My Sources,” Communio 26 (1999): 913-15 at 914.

’* 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.” 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

¥ 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,*

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

* 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.”” 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

%" 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 [ 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, 1
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
Agquinas 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 Réginald
Garrigou-Lagrange, most of which, fortunately, were published in
English in the United States and Ireland.’®

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.’® Some helpful commentary is provided by a book that

** Bibliographical references may be found in Nichols, Reason with Piety, 133-35.
¥ For further information, see my Introduction to Moral 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.*’

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.”*!

* 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).

*'See STh 1, q. 103, a. 5.
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tance of the infused cardinal virtues for the moral life.' 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.”” 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.”’
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

S ERVAIS PINCKAERS REPEATEDLY affirmed the impor-

' 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.

* Pinckaers, Morality: The Catholic View, 71.

? Ibid.
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the human person can develop.” 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.”™

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.® 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

* Ibid.

5 Ibid., 72.

¢ 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 (Théologie 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 1 Thess 3:8.
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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.” Even among
medieval theologians there were dissenters.® 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.’

Dom Odon Lottin, 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.'® 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 5™ 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.

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

® 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.

' Odon Lottin, Principes de morale, vol. 2, Compléments de doctrine et d’bistoire
(Louvain: Editions de ’Abbaye du Mont César, 1947), 213-25; Morale fondamentale
(Tournai: Desclée, 1954), 408-14; Au cceur de la morale chrétienne (T ournai: Desclée, 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" and 13" 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™ 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.”"' 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."

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."

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.
! Lottin, Principes de morale, 2:221.
2 Ibid.
" 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.”"* 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.”"

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.™

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

 bid., 2:221 and 222.
S Tbid., 2:222.
16 Thid., 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."” 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.'®

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.”"” Nevertheless,

17 See Council of Trent, session 6, chapters 11 and 13 as well as canons 18 and 22. For the
context and implications of Trent’s decree on justification, see Philippe Delhaye, “Les lecons
morales du décret tridentin sur la justification (session VI),” Studia moralia 28 (1990): 177-
93.

" 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 Renée
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).

¥ 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,*
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. MATT 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.?' 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.”® 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

* 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.

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

* Aristotle, Politics 1.5.1254a19.
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difference.”” 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.**

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

% Aristotle, Nic. Ethic. 2.1.1103b24-25.
2 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.” 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.* This occurs through a moral apprenticeship.
At first we do what virtue demands because we are disciplined if

¥ See STh I-11, q. 65, a. 3.
¥ STh 111, q. 63, a. 25 De virtut., q. 1,2. 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.”” 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.*®

None of this would be possible without the natural principles
underlying the intellect and will.”” 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.’® 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.’! 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

¥ STh I, q. 95, a. 1.

*® De virtut., q. 1, 2. 9.

P STh I, q. 63, a. 3.

O STh I, q. 94, a. 2; STH I-11, q. 10, a. 1; De Malo, q. 6; In Perihermeneias |, lect. 14, n.
24.

' De virtut., q. 1, a. 9.
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loving vision of God.** God is the object of the theological virtues
and these virtues have their own acts: to believe, hope in, and love
God.” 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.’*

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 bis 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.*

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

2 8Th 111, q. 63, a. 3; De virtut., q. 1, a. 10.

¥ STh 11, q. 63,a. 3,ad 2.

** STh -1, q. 63, a. 3; De virtut., q. 1, a. 10.

¥ STh 11, q. 63, a. 4. See also De virtut., q. 1, a. 10, ad 8.



40 MICHAEL S. SHERWIN, O.P.

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.”*® Indeed, as
Angela McKay has noted, Aquinas offers a similar contrast in his
treatment of courage.”” 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.™

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.”

% STh 111, q. 63, . 4.

%7 McKay, “Infused and Acquired Virtues,” 125-41.
# STh I, q. 140, a. 1.

* Tbid., 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.”*
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).*!
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. (Joinville 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

* De virtut., q. 1, 2. 10, ad 4.
* De virtut., q. 1, a. 11; STh 1I-11, q. 24, aa. § and 6; STh I-11, q. 114, a. 8, ad 3.
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attention to the needs and concerns of his wife the Queen.)** 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.*

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.** 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)

* 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.

% SThILIL, q. 47, a. 14, ad 3.

* 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),
47; 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.” 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.*

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

* 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, Mazt
Talbot and His Times, 97). The temptation to drink was so strong that he no longer carried
money on his person (ibid., 153-54).

% STh I-11, 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.”*” 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.”** 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).”” 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

7 STh 1L, q. 65, a. 3, ad 2.

* De virtut., q. 5,a. 2, ad 2.

¥ De virtut., q. 1, a. 10, ad 16. See also STh III, q. 86, a. 5. Saint Thomas distinguishes
between “dispositio” and “babitus”: “the word habitus implies a certain lastingness, while the
word dispositio does not” (STh -1, 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.’® 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.”’ 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.’”* 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

S SThIIL, q. 89, 3. 1,ad 3.
5! 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.”

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.

III. 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.”** 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

* Tbid.
** 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!*

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. [ 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.*

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

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

% Ibid.



48 MICHAEL S. SHERWIN, O.P.

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.’” 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.”*® 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.*”
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

7 STh I, q. 24, a. 9.

3 STh 1I-L, q. 2, a. 3: “credat deo tanquam discipulus magistro docenti.” See Servais
Pinckaers, La vie selon 'Esprit: Essai de théologie spirituelle selon saint Paul et saint Thomas
d’Aquin (Luxembourg: Editions Saint-Paul, 1996), 160-63.

9 STh 1I-11, q. 24, a. 9. See Pinckaers, Sources of Christian Ethics, 359-74.
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beautiful and creative excellence proper to the Spirit.*° 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.®' 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.” 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.®® 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

% Pinckaers, Sources of Christian Ethics, 354-57, 366-68.

¢! See Purcell, Matt Talbot and His Times, 68-117.

€2 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.

% 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): 39-64; 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.”** 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,”® 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.*

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.®” In situations where
the two measures correspond, acts of infused temperance
concomitantly develop the habit of acquired temperance.®®

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

* De virtut., q. 1, a. 10, ad 4.

“ Tbid.

% See Baumann, “La surnaturalisation des actes humains par la grice,” chap. 6.

" See STh I-11, q. 63, a. 4.

¢ 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.”” 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.”

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

¢ 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).

7 The above cited dissertations by Renée Mirkes (“Aquinas on the Unity of Perfect Moral
Virtue”) and Gabriel Baumann (“La surnaturalisation des actes humains par la griace”) both
give detailed attention to the reladonship 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,”’! a cooperation that becomes especially important
for those who struggle with the lingering effects of their past
actions.”?

7! Pinckaers, Morality: The Catholic View, 71.

7% An earlier and much less developed version of this article was first published in French
as “Les vertus morales infuses: Une tradition en quéte de renouveau,” in Sujet moral et
communauté, ed. Denis Miiller, Michael Sherwin, Nathalie Maillard, and Craig Steven Titus
(Fribourg: Academic Press Fribourg, 2007), 196-211.
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emotional. He wept over the death of a close friend (John
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)." 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 Christological controversies, it will address the quality
of Christ’s passions and their relevance for Christian ethics.
Contemporary moral theologians, especially those that are

THE GOSPELS DESCRIBE Jesus Christ as passionate and

! 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, Beitrige zur Geschichte der Philosophie und Theologie des Mittelalters, n.f.
61 (Miinster: Aschendorff, 2002), which is remarkable for its historical method and
comprehensive reflections on Aquinas’s Christology.
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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.*

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.” His position is neither uncontroversial nor

*In addition to the numerous writings of Servais Pinckaers that guide this article, T would
like to mention other major contemporary sources that rely on St. Thomas Aquinas for a
deeper understanding of the emotions in moral agency: Romanus 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 Thowmist 65 (2001): 385-
407; Gondreau, The Passions of Christ’s Soul; Kevin White, “The Passions of the Soul,” in
Stephen J. 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 ]. 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: Jesus and Justification according to
Aquinas,” The Thomist 72 (2008): 45-66.

* In this regard, Pinckaers calls upon Scripture, especially St. Paul: “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, emotivist, 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.* 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.’ I will demonstrate Aquinas’s pertinence in the renewal of

Press, 2005), 26-45. See also his La vie selon I’Esprit: Essai de théologie 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.

* 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 I’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-I1, 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,
“Reappropriating Aquinas’ 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.

* Aquinas sums up the issue in ST III, q. 46, a. 12; cf. III, q. 2, aa. 1-3 and 6; 111, q. 16,
a.4; 111, 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.® 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.”

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.

® 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.® 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,” 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, wvis
cogitativa), and (3) the spontaneity of the emotions and that of
the will."™

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., STHII-11, q. 29, a. 1, ad 1; II-11, q. 58, a. 3, ad 1; 111, q. 80, a.
6, ad 3; De Malo, q. 8, a. 3, ad 17. See also, regarding love, STh II-I1, q. 25, a. 2; II-11, q. 26,
a. 12; concerning Christ: STh 111, q. 35, a. 6, ad 1; regarding other virtues: STh I-11, q. 69, a.
3; II-11, q. 58, a. 3, ad 1; II-11, q. 106, a. 1, ad 2; regarding the sense judgment: De Verit., q.
1, a. 11; and evil: SThH I-11, q. 80, a. 4, ad 2; II-11, q. 64, a. 5, obj. 3.

* On Aristotle and the emotions, see Stephen Leighton, “Aristotle and the Emotions,” in
A. O. Rortie, ed., Essays on Aristotle’s Rhetoric (Berkeley: University of California Press,
1980), 203-37.

' 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
théologique: 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.'' 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”).!? This tendency secks 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 Surnaturel) 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 Surnaturel du P. De Lubac,” (1952); as well as “Le
désir naturel 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.

' 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).

2 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.”? 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.

U 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’ 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

 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 études 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.”"’

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
emotions'® from passions,'” 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.’® 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'’ 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.”’
According to Antonio Damasio, ordered emotions are even
necessary for any consistency in human agency.?’ While
contemporary psychology of emotion does not always distinguish

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

' 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.”

"7 In common usage, according to the Oxford English Dictionary (1989; 1V: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).”

" 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.

"% See Lane and Nadel, eds., Cognitive Neuroscience of Emotion.

2 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.

! 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),** there
are nonetheless leading theories of emotion that incorporate
reason and will in their construals of emotions.” 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.** 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.” The passions
related to evil, such as fear and sorrow, specifically also involve
“some harm or privation or hindrance” (aliguod 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.*® This
last seemingly derogatory reference (to a “defect” or privation)
properly concerns how evil influences human bodies and psyches

2 See Lane and Nadel, eds., Cognitive Neuroscience of Emotion, 5-7.

¥ 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.

2 See STh 111, 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-11,
q.24,a. 4.

¥ See Aquinas, De virtutibus in communi, a. 4, ad 4.

% See STH I-11, q. 41, a. 1; I-11, 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.”” 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.” Second,

¥ STh 11, q. 22, a. 2, ad 3. See also STh 1, q. 78, a. 3.

% See STh 1, 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 appetitive 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.” 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 I-1I, 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).’® 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.’' 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 I-II, 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.

¥ See Aquinas’ extensive treatment of the emotions in STh I-11, qq. 22-48. See also White,
“The Passions of the Soul,” 106-13.

9 See STH I-11, q. 22, a. 1.

' See STh 111, q. 22, a. 2; and In De Anima 1, 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.’ 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
[-1I, 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).’

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.”*
However, even after affirming the complete integrity of the
“animal” side of Christ’s human nature, Aquinas in the Summa

2 Elsewhere Aquinas says, “Passion is the effect of the agent on the patient” (STh I-11, q.
26,a. 1).

3 See STh 1L, q. 77, a. 1; L-IL, q. 40, a. 8.

** One could have imagined, for example, that the passions might have been treated in STh
111, qq. 16-19, although they are treated in passing in STH 111, q. 19, a. 2.
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treats the passiones among Christ’s co-assumed defects.”” 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.’ 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.””
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),’® 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.””

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

* STh 111, q. 15. See also STh 111, 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.”

*¢ Three direct treatments of this issue (the seat or subject of moral virtue) are STk I-1I, q.
56, a. 4; De virtut. in comm., a. 4; and 11l Senz., d. 33. See also STh I-11, q. 59, a. 5; De virtut.
in comm, a. 12, ad 16.

%7 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.

* 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.

** The virtue is not in the “irrational” movement as against reason (or qua animal, STh I-1,
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-11, q. 24, a. 1, ad 2, where Aquinas
quotes Aristotle, Nicowmachean Ethics 1.13.1102b13-14.
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passibility of Christ (esp. Hilary of Poitiers),*” 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.*’ He
addresses sacred Scripture in the light of patristic sources,** 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).* 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

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

*I Aquinas holds that the authority of canonical Scripture provides “proper and necessary”
arguments for sacred theology (STh 1, 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.

* 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.

* See Aquinas’s questions on the assumption of the parts of human nature (STh 111, 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 thathave influenced modern thought to present.
Cf. Chenu “Les passions vertueuses,” 12.
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(redemption and sanctification) renews that image.** 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.”* 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.* By a dispensatio,
Christ was both comprebensor 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) “Fomes 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

*See STh1,q.35,a.2,ad 3; [-11, q. 109, a. 4, ad 1; 1, 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

“s

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.

¥ STh 111, q. 7, a. 1, ad 1 (my translation); cf. 111, q. 2, aa. 1 and 2.

* Aquinas affirms that Jesus Christ had habitual grace in STH 111, q. 7, a. 1; I-11, q. 109, a.
9; on the relation between habitual grace and human action, see STh I-11, 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 111, q. 9, a. 4), Aquinas clearly renounces the argument
he made in his Commentary on the Sentences (Ill Sent., d. 14, q. 3; and Il Senz., 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
théologie,” 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 1, 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.?” They have been
wounded and are not yet fully restored.*® The two exceptions to
this state are Mary (STh III, q. 27, a. 3), who had a special
dispensation from the fomes peccati, and Christ.* Aquinas
confirms that “Christ had grace and all the virtues most perfectly”
(STh 11, q. 15, a. 2). Because of this highest perfection of virtue
in Christ the fomes 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 fomes peccati influence human
nature and at what level they involve a resistance of the sensitive
appetite to reason.

Because of the fomes 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).”® According to
Aquinas, “the very nature of the spark of sin [fomes peccati] [is]
an inclination of the sensual appetite to what is contrary to
reason” (STh 111, q. 15, a. 2). These effects of original sin remain

* 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-11, q. 91, a. 6).

*# See STH I-11, q. 85, a. 3; -1, q. 109, a. 8.

* 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
(I 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-11, 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, trans., Summa Theologiae, vol. 49 (Cambridge:
Cambridge University Press, 1974), 194-95, note a.

0 SThH 110, 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 I-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.”' 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”** in the rest
of mankind, the interior powers of the sensitive appetite (1) “have
a natural capacity to be obedient to reason” (STh 111, q. 15, a. 2,
ad 1), (2) can use the “rational will to check individual inordinate
movements,” > and, even more so, (3) can, through virtue, rewrite
arational ordering in these appetites. As Aquinas concludes: “itis
plain that the more perfect the virtues are in any man, the weaker
the ‘fomes’ of sin becomes in him” (STh 111, 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)

SLSTh 111, 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.”

2 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
I, q. 17,a. 7, ad 2.

% “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 I-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,”
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.”> 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.>®

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.”” He follows Aquinas in
identifying three characteristics of perfect virtue, namely,
connatural ease, promptness, and joy that come with perfect

* “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
I, g. 18, a. 5).

%% 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).

5 STh 111, q. 24, a. 1; I-11, q. 24, a. 4; see Catechism of the Catholic Church, 1773.

*7 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.”® The freedom for excellence, as he says, “is developed
through the virtues that enable us to act with excellence, ease, and
joy.”s?

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.®” Aquinas, in his
nonrationalist and nonvoluntarist approach, affirms that the
moral virtues are “essentially” in the emotions.®’ 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).®* 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

8 See De virtut. in comm., a. 1; De Verit., q. 20, a. 2; Sc¢G 111, c. 150; SThH I-11, q. 65, a. 3,
ad 2. On specifically infused moral virtues (and the restoration of virtue through the
sacrament of penance), see STh I, q. 89, a. 1, ad 3. See also the description of the virtue of
justice as doing what one ought spontaneously (STh II-I1, q. 58, a. 3, ad 1). See Cessario, The
Moral Virtues and Theological Ethics, esp. 47-57.

¥ 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,” 181 and 171. On Pinckaers
treatment of “freedom for excellence,” see his Sources of Christian Ethics, esp. 354-78.

€ See De Malo, q. 4, a. 5; De virtut. in comm., a. 4; and STh I-11, q. 56, a. 4; I-11, q. 50,
a. 3.

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

€ See STh 1, q. 81, a. 3, ad 2; I-I1, q. 24, a. 1, corp. and ad 3; II], q. 24, a. 3, ad 1; and
I-11, g. 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).®’ 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).** Thus, emotions can
enjoy a natural dynamism, an active “derivation” (derivatio) of the
intellect (reason and will).* 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.”®® They listen to and obey reason, being persuaded
through “a tendency to obey as one does one’s father.”®” Aquinas
says that the operations of sensitive powers are “rational by
participation” inasmuch as they “naturally obey reason.”®® 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 I-1I, 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 111, q. 15, a. 4).
He willed his body to experience everything that we know except

¢ See C. S. Titus, “Moral Development and the Interconnection of the Virtues,” in
Matthew Levering and Reinhart Hiitter, eds., Ressourcement Thomism (Washington, D.C.:
The Catholic University of America Press, forthcoming). On the twofold order indicative of
the virtues, see Aquinas, In Nic. Ethic., prol.; and Daniel Mclnerny, The Difficult Good: A
Thomistic Approach to Moral Conflict and Human Happiness (New York: Fordham University
Press, 2006).

* 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.

¢ De virtut. card., a. 4, ad 13.

% Aristotle, Nic. Ethic. 1.13.1102b29-35.

" Aristotle, Nic. Ethic. 1.13.1103a3; see also 1.13.1102b13-1103a3. Aristotle
distinguishes this type of obedience from that which is owed to mathematical logic.

* STh 1L, q. 19, a. 2; see also 111, q. 18, a. 2. Aquinas also holds that sensuality is “a will
by participation” and therefore “somewhat rational” (STh 111, 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 [proprio motu], in keeping with what was suitable
for him” (Comp. theol. 1, c. 232). In the Summa Theologiae, he
says: “Christ’s flesh naturally desired [naturaliter appetebat] food,
drink, sleep, and other such things with his sensitive appetite,
after the manner and order of right reason” (STh 111, 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 1, g. 20, a.
1). Aquinas specifies these two types of emotion according to their
origin. The first type of emotion (passio corporalis) proceeds from
bodily alteration (passio as a type of reception), sensation (via the
external-primary senses), and perception (via the inner-secondary



PASSIONS IN CHRIST 75

senses, including the memory and imagination).*’ 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.”

A second type of emotion (passio animalis or passio animae)
starts from the intellectual part of the soul (reason and will).”!
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,”” actually rendering it more
praiseworthy,” and facilitating its completion (STh I-11, q. 44, a.

% See Aquinas’ treatise on man, especially STh 1, q. 78, a. 4; 1, q. 81, a. 3,ad 2; I-11, q. 17,
a. 7.

7 Cf. STh1, q. 81, a. 3, corp. and ad 2; 1, q. 78, a. 4; and De 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 11, g. 94, aa. 1, 2, and 3).
Nornetheless there are higher and lower kinds of inclination; that of the appetitive soul is
higher than that of gravity (see STh 1, 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).

"U1In STh 11, q. 15, a. 4 (also De Verit., q. 26, a. 2; Comp. theol. 1, c. 232), Aquinas
distinguishes bodily suffering and emotions (passio corporalis) from pain and emotions that
originate in the operations of the soul {passio animalis) which are more properly called passio
animae. Cf. ].-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 I-11, q. 17, a. 7, ad 25 I-1], q. 17, a. 9,
ad 3; I-11, q. 22, a. 2, ad 3; I-11, 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.

7 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 I-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 I-1I, q. 24, a. 3, ad 1) while asking
“whether emotion increases or decreases the goodness or malice
of an act.””* 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.”

™ See also STh 1, q. 95,a.2; -1, q. 17, a. 7, ad 2; I-11, 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 referring 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.”® Indeed, he affirms that there are
good emotions that precede the judgment of reason.”

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.””® 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

7¢ Similarly, I would interpret the parallel question in De 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™).

7 See STh I-11, q. 59, a. 3; I-11, q. 77, a. 6, ad 2; and De Malo, q. 3, a. 11.

8 STHIIIL, q. 154, a. S. 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.””” 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).*

III. 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,®’
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.”®* Christ’s
perfection of grace is the source for his fullness of virtue,
perfecting his human soul’s powers and their acts. The superior

7 STh 1I-11, q. 36, a. 3. Earlier in the Sumsma (I-11, 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 SThH 111, q. 7, a. 2, s.c. and corp.; see also 111, 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 11, 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 111, q. 7, a. 5).

828Th 111, 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.”


































































































































































































































































