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FOREWORD

Famous books, truly brilliant books, always raise the desire to climb to the fountain
from which the crystalline waters pour forth, and to search for the author of such
pages. Good books, those which really deserve that qualification because of the purity
of their doctrine and the clarity of their exposition, lead us to construct with the
imagination a mythical image of the author: eloquent, sincere, intelligent, disinterested,
keen and so many other epithets which blossom as we read the written pages and which
we would like to see personified in him who knew how to masterfully express them.

Frequently the man is somewhat far from the myth, and when we first shake
that hand which penned those pages with such agility, we feel that the hand is not
steady, the soul is not resolute and the gaze does nct have the expected lucidity.
The myth constructed on the mountaintop, based on the written words, is superior
to the mere author, sunk in the trifle of some defects.

However, there are authors from whose pen flows a mere shadow of their strong
and manly souls. When the reader turns the last page, he would like to find, not
the epilogue, but other pages and finally the hand itself which wrote them. And,
having seen the hand, to see the man whose hand it is.

Now, reader, you are going to have before your eyes the genial pages of The
Theology of Christian Perfection. When you reach the end of this work and you
imagine the author of it and desire to make his acquaintance, know that you will
not be deceived. You will see, given the chance to be with him, shake his hand
and look into the depths of his eyes, how the cause is superior to the effect; and
impressed by his person, you will not know if he is more a preacher, a writer or
a man, because he is truly outstanding.

This book exudes the life which for 74 years has throbbed in the veins of Fr.
Antonio Royo Marin. Perhaps you will see on these pages the logic and precision
of the language, the sharpness of the reasoning, the solidity of the doctrine, the
dexterity in assembling the ideas, the fluency of the words, of the simplicity, the
refutation of error; if you achieve an understanding of the whole book, you will
have discovered the true sense of Christian perfection.

This Christian perfection is described for us by Father Royo with the crystal clarity
of his Thomistic thought, in a language at once technical and adapted to the non-
specialized layman. In the window that opens before you as you read you will see
an ample panorama of the high peaks of sanctity explained with simplicity. It is
the sanctity to which all have been called and that is almost within reach.
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Fr. Antonio Royo Marin, with the eloquence of a sacred preacher—who quenched
the thirst of multitudes in his pilgrimages throughout Spain—exposes for us the ways
of mysticism, the action of grace, and the action of the Holy Ghost. With the solidity
of the professor of the University of Salamanca where he taught for more than
twenty years, he explains the teaching of each theological school with evangelical
serenity—and there is not a page, nor a paragraph, one would almost say a line,
that is not based on the critical analysis of the explanations given by the various
schools—refuting them in their deviations, praising them in their achievements.

He was born in Morella (Castelldn) in 1913 into a deeply rooted Catholic family.
Beginning his ecclesiastical studies in the seminary of Madrid during the ill-fated
years of the communist domination (1935), he was twice on the verge of being shot
by the red mobs, twice on the verge of martyrdom.

When the Crusade of Liberation was over, he joined the Order of Preachers and
completed his theological formation at St. Stephen’s of Salamanca and the Angeli-
cum of Rome. He thus received the title of ‘‘General Preacher’’ and during many
years preached innumerable missions.

Afterward, he returned to St. Stephen’s as a professor of Dogmatic and Moral
Theology. There he developed even more the motto of St. Dominic, ‘‘Contemplata
aliis tradere’’ (contemplate and take it to others) which he so faithfully embodies.

His words, which heretofore only the wind carried to his hearers in the Spanish
cities, became printed letters and were soon translated into other languages. Among
his twenty-four works—comprising more than half a million books in the different
editions, reprints and translations of this profilic collection—The Theology of Chris-
tian Perfection stands out as the most brilliant star.

Its various editions have been carefully revised and corrected, not to purifiy them
of imperfections but—as he candidly notes in the fifth Spanish edition—to elimi-
nate the refutation of some objections which have ceased to be accepted teachings
of the different theological schools in recent years and, because of the tireless apostol-
ic desire of this Dominican priest, to adapt the text to the reader with new chapters
devoted to refuting more widespread current errors.

The present work has the level of a university textbook, but at the same time
will be understood by the common reader. Father Royo managed, with a real touch
of genius, to adapt the language to the lay public in the theological sciences without
reducing the subject to a work of general popularization. The theological distinctions
are carefully rendered as for a study only for specialists, as for a doctoral thesis
done by Fr. Antonio Royo; however—and this is one of his brilliant accomplish-
ments—the simple layman will find the reading as easy as a manual.

The fruitful efforts of Fr. Antonio Royo Marin were rewarded by His Holiness
John Paul II with the celebrated cross Pro Ecclesia et Pontifice instituted by Leo
XIII and maintained by his successors in recognition of actions of devotion to the
Church and the Papacy. The Assistant General for Spain of the Order of St. Do-
minic, when communicating the news to Father Royo, praised him for his ‘‘profun-
dity, competence and acceptance in the theological, apostolic and missionary fields.”
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FOREWORD

The work of this great Dominican could not fail to be dedicated to the Immacu-
late Virgin Mary. To her we pray to enlighten the reader to truly become a model
of Christian perfection.

Fr. Jordan Aumann, O.P., has prepared the original Spanish edition for publi-
cation in English, He has changed the order of the chapters, summarized and adapted
certain sections, and rewritten some of the material in view of the English-reading
public.

Like Father Royo, Father Aumann holds a doctorate in theology from the Pon-
tifical Faculty at St. Stephen’s in Salamanca. He is the founder of the Institute of
Spiritual Theology and also the founding editor of the Cross and Crown Series of
Spirituality. His many works and translations and his public lectures and extensive
retreat work have earned him a justified reputation in America.
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INTRODUCTION

One of the first problems which arises in the study of any science is the question
of terminology. The study of the theology of Christian perfection is no exception.
Although the traditional concept of theology is a remarkably unified one, by the
middle of the seventeenth century the study of Christian perfection had not only
become a well-defined branch of theology, but it was further divided on the basis
of new distinctions introduced at that time. Moreover, from the seventeenth cen-
tury to the present day the differences between the various schools have become
so pronounced that they have led to theological conclusions which are in no sense
compatible.

The result has been what one would expect: there is no uniformity of terminol-
ogy among theologians when they treat of the science of Christian perfection. Even
when the same terms are used, they are often understood in different ways by differ-
ent theologians. Such a situation makes it a prime necessity to define one’s terms
carefully and to indicate clearly the scope of this branch of theology.

Terminology

What we designate as ‘‘the theology of Christian perfection’’ has been called by
various names throughout the history of theology. Some have called it simply spiritu-
ality (Pourrat, S.S., Viller, S.J.); others have referred to it as spiritual theology
(Heerinckx, O.F.M.), spiritual life (Le Gaudier, S.J., Schrijvers, C.SS.R.), super-
natural life (de Smedt, S.J.), interior life (Meynard, O.P., Mercier, Tissot), or de-
vout life (St. Francis de Sales). But the terms most commonly used throughout the
history of spirituality have been ascetical and mystical, although these words do
not have the same connotation for all the theologians of Christian perfection.

The word ‘‘ascetical”’ comes from the Greek verb meaning to exercise or train,
and it had special reference to athletic training. In his epistles St. Paul makes fre-
quent references to the Christian as an ‘‘athlete,”” one who strives, struggles and
trains. In the primitive Church the ‘‘ascetics’’ were those who took public vows,
especially of chastity, and led an austere life. Origen and St. Athanasius make refer-
ence to such persons.

But the word itself came into common Latin usage only in a later period. The
first to use the term seems to have been a Polish Franciscan named Dobrosielski,
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who wrote in 1655. After the middle of the seventeenth century the word was used
by Scaramelli in contradistinction to mystical. Giovanni Battista Scaramelli, S.J.
(1687-1752), wrote his Direttorio ascetico and his Direttorio mistico in an attempt
to show that the ascetical life is not essentially ordained to the mystical life and
that acquired forms of prayer do not necessarily predispose the soul for infused
contemplation.

The word ““mystical’’ means hidden and was commonly used among the ancient
Greeks to designate religious truths which were as yet unknown to the uninitiated.
The word mysterium is found in the Septuagint version of the Book of Daniel and
also in the Deutero-canonical books. In the New Testament it is found especially
in St. Paul, who uses it in three different senses: 1) as a secret of God pertaining
to the salvation of man; 2) as the hidden or symbolic sense of a narration or descrip-
tion; 3) as anything whose activity is hidden or unknown.

Yet the adjectival form ““mystical’’ is not found in the New Testament nor in
the apostolic Fathers. It was introduced in the third century, and with the passage
of time it assumed three different meanings: 1) a liturgical sense, to signify some-
thing that pertains to religious cult; 2) an exegetical sense, to signify a typical or
allegorical interpretation, distinct from the literal interpretation; 3) a theological
sense, of which we shall now speak.

The expression ‘‘mystical theology’’ appears in the fourth century in the writings
of Marcellus Ancyranus and again in the fifth century in the writings of Marcus
Eremita. It was to appear later in the famous De mystica theologia by the pseudo-
Dionysius. As used by the last-mentioned author, the phrase was meant to desig-
nate an immediate and experimental knowledge of God, superior to that knowl-
edge acquired through reason or from ordinary faith.

Still later, and until the middle of the seventeenth century, the distinction was
made between practical mystical theology and speculative mystical theology. The
first was the result of infused contemplation, and the second was the result of scien-
tific study. Thus Gerson wrote the two treatises: Theologia mystica speculativa and
Theologia mystica practica (1706). The term ‘‘speculative mystical theology’’ was
then extended to embrace the entire science of the spiritual life, from the first infu-
sion of grace to its full flowering in the mystical life. This is represented in such
authors as Henry Herp, O.F.M., Philip of the Holy Trinity, O.C.D., Anthony of
the Holy Ghost, O.C.D., and Thomas A. Vallgornera, O.P. But when the term
“‘ascetical theology’” was introduced in the seventeenth century, mystical theology
was again restricted to the study of infused contemplation and the extraordinary
graces of the spiritual life.

In view of the historical development of this terminology, it is not surprising that
there is no unanimity among modern theologians in the use of the words ascetical
and mystical. That very fact, however, makes it important for students of the the-
ology of the spiritual life to understand the terminology of an author before ac-
cepting or rejecting his doctrine. Modern authors will generally fall into one of the
following classifications in their use of the words ascetical and mystical:
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INTRODUCTION

1) The terms are used interchangeably to designate the entire field of the theology
of the spiritual life (Aureliano a SS. Sacramento, O.C.D.; Murawski; Rouet de
Journel, S.J.; Louismet, O.S.B.).

2) Ascetical theology should treat of the purgative, illuminative and unitive ways
so far as man progresses in them with the assistance of ordinary grace; mystical
theology pertains to the extraordinary gifts and states which constitute infused con-
templation or those gratiae gratis datae which sometimes accompany infused con-
templation (Poulain, S.J.; Denderwindeke, O.F.M.Cap.; Farges; Naval, C.F.M;
Richstatter, S.J.; Pourrat, S.S.; Zimmerman, S.J.; von Hertling, S.J.).

3) Ascetical theology pertains to the theory and practice of Christian spirituality
as far as the threshold of infused contemplation; mystical theology pertains to the
practice of the spiritual life from the night of the senses to mystical marriage
(Tanquerey, S.S.).

4) The purgative and illuminative ways pertain to ascetical theology; the unitive
way belongs to mystical theology (Saudreau; Zahn; Krebs).

5) The distinction between the ascetical and the mystical ways is based on the
predominance of the virtues (ascetical) and the predominance of the operations of
the gifts of the Holy Ghost (mystical). The gifts, working modo divino, predomi-
nate in the mystical life; the virtues, working modo humano, predominate in the
ascetical life (Arintero, O.P.; Garrigou-Lagrange, O.P.; Joret, O.P.; Schrijvers,
C.SS.R.; Masson, O.P.; Menindez-Reigada, O.P.; Osende, O.P.).

6) Although fundamentally in agreement with the previous interpretation, others
base the distinction upon the activity or passivity of the soul so far as it operates
by its own efforts under the virtues (active and ascetical) or under the influence
of the Holy Ghost working in the soul (passive and mystical) (Cayré, A.A.; Mutz;
Valensin).

THE THEOLOGY OF CHRISTIAN PERFECTION

Since there is as yet no generally accepted term to designate the science of Chris-
tian spirituality, we prefer to call it simply the theology of Christian perfection.
This title has the advantage of expressing three basic points which are not clearly
expressed in any of the other titles: 1) that this is a true theological science and
a branch of the one theology; 2) that its proper object and purpose is to expound
the theological doctrine of Christian perfection in all its amplitude and extension;
3) that there is no previous persuasion or assumption concerning such disputed ques-
tions as the necessity of infused contemplation for perfection, the dichotomy be-
tween asceticism and mysticism, the unity or duality of ways to perfection, etc.

Since theology is essentially one by reason of the identity of its formal object
in all its branches, it necessarily follows that all the parts of theology are intimately
interrelated. Therefore, it should not seem strange that the theology of Christian
perfection derives from dogmatic theology those grand principles of the intimate
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life of God which are shared by man through grace and the beatific vision: the doc-
trine of the indwelling of the Trinity in the souls of the just; reparation by Christ,
the Redeemer of the human race; the grace of headship in Christ; the sanctifying
efficacy of the sacraments; and other principles which are the foundation of Cath-
olic dogma. Cardinal Manning spoke truly when he said that dogma is the source
of true Christian spirituality.

But even more intimate is the relation between moral theology and the theology
of Christian perfection. As one of the great modern theologians has said,! it is evi-
dent that moral theology and ascetico-mystical theology have the very same formal
object quod. The reason for this is that the moral act by essence, which is the act
of charity toward God, is also the primary object of ascetico-mystical theology.
Hence between ‘‘moral theology’’ and ‘‘the theology of Christian perfection’’ there
is only a modal or accidental difference, since moral theology considers the act of
charity in all its aspects, as incipient, proficient and perfect. Thus “‘casuistic’” moral
theology is concerned primarily with incipient charity and treats of the lawful and
unlawful, or of that which is compatible or incompatible with this initial charity;
““ascetical’’ moral theology insists principally on proficient charity, accompanied
by the exercise of the other infused virtues; and ‘‘mystical’> moral theology treats
primarily of perfect charity under the predominating influence of the gifts of the
Holy Ghost. Nevertheless, there is no exclusive division between any of these parts
of theology; it is merely a question of the predominance of certain activities which
are common to all these parts.

““Therefore, they are in error who wish to establish an essential difference be-
tween moral theology and ascetico-mystical theology by reason of the primary ob-
ject, just as they would be in error who would attempt to make a specific distinction
in the psychology of the infancy, adolescence and maturity of the same man.>’2

‘“Pastoral theology”’ is that part of theology which teaches the ministers of the
Church, according to revealed principles, the manner in which they are to care
for the souls confided to them by God. It is an eminently practical science and is
closely related to the theology of Christian perfection, since one of the principal
duties of the pastor of souls is to lead them to perfection. It differs from the theol-
ogy of Christian perfection inasmuch as the perfecting of souls constitutes one of
the partial objects of pastoral theology, while it is the proper and exclusive object
of the theology of Christian perfection.

Subject Matter

At first glance, and interpreting the title of this branch of theology in a strict
sense, it would seem that it should be limited to a study of the questions that per-
tain to Christian perfection itself or the things that immediately lead to it. But it
would be an error to limit the field of spiritual theology to this extent. Since it is
closely related to dogmatic and moral theology, it necessarily embraces a much wider
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INTRODUCTION

field. In order to justify this amplitude of subject matter, we need only turn to the
authority of the eminent theologian Reginald Garrigou-Lagrange, O.P.:

Theology is the science of God. We distinguish between natural theology or theod-
icy, which knows God by the sole light of reason, and supernatural theology, which
proceeds from divine revelation, examines its contents, and deduces the consequences
of the truths of faith.

Supernatural theology is usually divided into two parts, dogmatic and moral. Dog-
matic theology has to do with revealed mysteries, principally the Blessed Trinity, the
Incarnation, the Redemption, the Holy Eucharist and the other sacraments, and the
future life. Moral theology treats of human acts, of revealed precepts and counsels,
of grace, of the Christian virtues, both theological and moral, and of the gifts of the
Holy Ghost, which are principles of action ordained to the supernatural end made
known by revelation.

Modern theologians have often exaggerated the distinction between moral and dog-
matic theology, giving to the latter the greater treatises on grace and on the infused
virtues and gifts, and reducing the former to casuistry, which is the least lofty of its
applications. Moral theology has thus become, in several theological works, the science
of sins to be avoided rather than the science of virtues to be practiced and to be devel-
oped under the constant action of God in us. In this way it has lost some of its pre-
eminence and is manifestly insufficient for the direction of souls aspiring to intimate
union with God.

On the contrary, moral theology as expounded in the second part of the Summa
theologica of St. Thomas keeps all its grandeur and its efficacy for the direction of
souls called to the highest perfection. St. Thomas does not, in fact, consider dogmatic
and moral theology as two distinct sciences; sacred doctrine, in his opinion, is abso-
lutely one and is of such high perfection that it contains the perfections of both dog-
matic and moral theology. In other words, it is eminently speculative and practical,
as the science of God from which it springs.? That is why he treats in detail in the
moral part of his Summa not only human acts, precepts and counsels, but also habit-
ual and actual grace, the infused virtues in general and in particular, the gifts of the
Holy Ghost, their fruits, the beatitudes, the active and contemplative life, the degrees
of contemplation, graces gratuitously bestowed, such as the gift of miracles, the gift
of tongues, prophecy and rapture, and likewise the religious life and its various forms.

Moral theology thus understood evidently contains the principles necessary for leading
souls to the highest sanctity. Ascetical and mystical theology is nothing but the appli-
cation of this broad moral theology to the direction of souls toward ever closer union
with God. It presupposes what sacred doctrine teaches about the nature and the proper-
ties of the Christian virtues and of the gifts of the Holy Ghost, and it studies the laws
and conditions of their progress from the point of view of perfection.

To teach the practice of the highest virtues and perfect docility to the Holy Ghost
and to lead to the life of union with God, ascetical and mystical theology assembles
all the lights of dogmatic and moral theology, of which it is the most elevated applica-
tion and the crown.

The cycle formed by the different parts of theology, with its evident unity, is thus
completed. Sacred science proceeds from revelation contained in Scripture and tradi-
tion, preserved and explained by the teaching authority of the Church. It arranges in
order all revealed truths and their consequences in a single doctrinal body, in which
the precepts and counsels are set forth as founded on the supernatural mystery of di-
vine life, of which grace is a participation. Lastly, it shows how, by the practice of
the virtues and by docility to the Holy Ghost, the soul not only arrives at belief in
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the revealed mysteries but also at the enjoyment of them and at a grasp of the pro-
found meaning of the word of God, source of all supernatural knowledge, and at a
life of continual union with the Blessed Trinity who dwells in us. Doctrinal mysticism
thus appears as the final crown of all acquired theological knowledge, and it can di-
rect souls in the ways of experimental mysticism. This latter is an entirely supernatu-
ral and infused loving knowledge, full of sweetness, which only the Holy Ghost by
His unction can give us and which is, as it were, the prelude of the beatific vision.
Such is manifestly the conception of ascetical and mystical theology which has been
formulated by the great masters of sacred science, especially by St. Thomas Aquinas.’**

This being so, there can be no doubt that the theology of Christian perfection
coincides in a certain manner with the field of the one theology. In its experimental
and descriptive aspect it should take the soul as it is found at the beginning—even
if it be in the state of mortal sin—and teach it the way to be followed, step’fby
step, to the heights of Christian perfection. This is the way in which St. Teresa of
Avila understood the spiritual life. At the beginning of her Interior Castle she speaks
of ‘“paralyzed souls who live in great danger’’ and the ugliness of a soul in mortal
sin, and then discusses the seven mansions which lead to the transforming union.’

We do not mean by this that the theology of Christian perfection should begin
with a discussion of the conversion of the sinner who is far removed from any prac-
tice of religion or who lives as an unbeliever or pagan. We believe, with Joseph
de Guibert, S.J.,6 that the study of the conversion of the sinner belongs to reli-
gious psychology (if one treats of its modes, effects and motives), to pastoral the-
ology (if one treats of the means to attain the conversion of the sinner), and to
missiology (if it is a question of the conversion of the infidels and pagans). But
bearing in mind the possibility of sin, even mortal sin, in a pious soul which sin-
cerely aspires to perfection, we believe that a complete treatise of the spiritual life
should embrace the entire panorama of this life, from its beginning (the justifica-
tion of the sinner) to its ultimate crowning in the high grades of union with God.

Definition

We can now attempt a definition of the theology of Christian perfection. Let us
first see some of the definitions that have already been proposed by various authors.

According to Garrigou-Lagrange, O.P., ascetico-mystical theology is nothing other
than the application of moral theology to the direction of souls toward even more
intimate union with God. It presupposes whatever sacred doctrine teaches concerning
the nature and properties of the Christian virtues and the gifts of the Holy Ghost,
and it studies the laws and conditions of the soul’s progress in view of perfection.’
This part of theology, says the same author, is a development of the treatise on
the love of God and of the gifts of the Holy Ghost and has for its end the explana-
tion of the applications which derive from them and lead souls to divine union.?

According to de Guibert, S.J., spiritual theology may be defined as the science
which deduces from revealed principles what the perfection of the spiritual life con-
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INTRODUCTION

sists in and the manner in which man as viator can tend to it and attain it.° A.
Tanquerey, S.S., states that this science has as its proper end the leading of souls to
Christian perfection. Differentiating between ascetical and mystical theology, he
holds that the former is that part of the spiritual science which has as its proper object
the theory and practice of Christian perfection from its beginnings to the threshold
of infused contemplation, and the latter has for its object the theory and practice
of the contemplative life from the first night of the senses and quietude to the mystical
marriage.!® For J. Schrijvers, C.SS.R., the science of the spiritual life has for its
object the orientation of all the activity of the Christian to supernatural perfec-
tion.!1 P. Naval, C.F.M., defines mysticism in general as the science which has for
its object Christian perfection and the direction of souls toward that perfection.!?

All the definitions given are substantially in agreement and differ only in minor
details. By taking what is common and best from all of them and adding the ex-
perimental aspect of the mystical state, we can formulate the following definition:
The theology of Christian perfection is that part of sacred theology which, based
on the pringciples of divine revelation and the experience of the saints, studies the
organism of the supernatural life, explains the laws of its progress and develop-
ment, and describes the process which souls are wont to follow from the beginning
of the Christian life to the heights of perfection.

We say that the theology of Christian perfection is a part of sacred theology in
the sense that it is based on the principles of divine revelation, for it would not
be theology at all if such were not the case. Theology is nothing more than the deduc-
tion of virtually revealed truths from revealed data by means of reason enlightened
by faith. As one modern theologian has stated it, theology is the explicatio fidei,
or the development of the data of faith.1?

The theology of the spiritual life also makes use of the experience of the saints,
thus manifesting that there are two distinct but harmonious aspects of this branch
of theology, one subordinate to the other. The basic element is revealed data and
the virtualities contained in that revelation. This is what makes it true theology.
But it is not licit to prescind entirely from the experimental element of which the
mystics give testimony, for then one runs the risk of formulating an a priori system
which turns its back on reality. This experimental aspect is entirely subordinate to
the theological, to the extent that the theologian will reject an experimental datum
which is not in accord with the certain data of theology.!* Nevertheless, it is be-
yond any doubt that this experimental aspect is of great importance and is indispens-
able for a complete picture of the supernatural life, its laws and vicissitudes, could
not be explained sufficiently by the theologian who lacks the testimony of those
souls who have lived this life in its fulness. We believe, therefore, that any defini-
tion of the theology of the Christian life would be incompilete if it did not incor-
porate this experimental element which constitutes to a great extent the material
for the investigation of the theologian.

We further state that this branch of theology studies the organism of the super-
natural life, and this is the first thing that the theologian should do before he passes
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on to study the growth and development of that life. In this section the theologian
should restrict himself almost exclusively to the data of revelation, because it is only
on this firm basis that he can establish the solid principles of the Christian life,
which do not depend on the variety of experiences of individual souls or the opin-
ions of particular schools of theology.

Spiritual theology then studies the laws of the growth and development of the
supernatural life. Once the characteristics of the supernatural organism have been
explained, it is necessary to investigate the progressive growth of that life until the
soul reaches the summit of perfection. The theological element, based on revealed
truths, still conserves its importance here and is again used almost exclusively, rather
than the appeal to experimental data.

Then this theology describes the process which souls will follow from the begin-
ning to the end of Christian perfection. Theology is both a speculative and a prac-
tical science, although as a unity it is more speculative than practical.l® But the
theology of Christian perfection has many aspects which bear directly and immedi-
ately on the practical. It does not suffice to know the principles of the supernatural
life and the theoretical laws of its growth and development; it is necessary also to
examine in what manner this evolution and growth is developed in practice and
the paths by which souls actually travel in their journey to perfection. And while
it is true that God acts in a variety of ways upon souls and that in this sense each
soul may be said to follow a path that is proper to itself, there can be found in
the midst of this variety certain common characteristics which enable the theologian
to point out the basic steps along which the soul is wont to journey toward perfection.

For this part of the theology of Christian perfection, the descriptive and ex-
perimental data are absolutely indispensable. The theologian should study them at-
tentively and contrast them with theological principles in order to formulate the
theoretico-practical laws which the spiritual director can apply to each soul accord-
ing to the dictates of prudence. And this applies not only to certain stages in the
struggle for perfection but to the entire journey, although the theology of Chris-
tian perfection aims especially at the great heights of perfection which souls ought
to attain. So important is this aspect that, since res denominatur a potiori, our science
derives its title from the ultimate goal, which is Christian perfection.

Having seen the definition of the theology of Christian perfection, it should be
immediately evident that this study is of extraordinary importance. Nothing is so
important or excellent for man as that which will teach him the path and the means
to intimate union with God, his first beginning and last end. It is true that only one
thing is necessary, namely, the salvation of one’s soul, but only in heaven will we be
able to appreciate the great difference between salvation attained in its lowest grade
and the highest and fullest measure which is the salvation of the saints. These latter
will enjoy a much higher degree of glory and will glorify God in a much higher meas-
ure for all eternity. Hence there can be no object more noble or more deserving of
study than that which constitutes the essence of the theology of Christian perfection.

The necessity of this study is manifest, especially for the priest as director and
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guide of souls. Without a profound knowledge of the speculative laws of the Chris-
tian life and the practical norms of spiritual direction, he will travel blindly in the
sublime mission of leading souls to the summit of perfection. Thereby he will con-
tract a grave responsibility before God if he should frustrate the possible making
of a saint. For that reason the Church has legislated for the establishment of chairs
of ascetico-mystical theology in all the higher institutions of learning for the dioce-
san and regular clergy.!®

But even for the faithful the study of this branch of theology is most useful. Ob-
serve the importance which the Church has always placed on spiritual reading. Few
things so stimulate and arouse the desire for perfection as contact with those books
which can open new horizons and explain methodically and clearly the road to inti-
mate union with God. The knowledge of these ways facilitates and complements
spiritual direction and can assist in supplying for it in those cases, not infrequent,
when souls lack a director. Bearing in mind the needs of such souls, we shall in the
course of this book frequently descend to practical counsels and details which would
not be necessary in a book directed exclusively to priests and spiritual directors.

In approaching the study of spiritual theology one should above all possess a
great spirit of faith and piety. The relationship between theory and practice is so
intimate in the study of these matters that he who does not possess a vital faith
and intense piety will not be able to judge correctly concerning the speculative prin-
ciples of this science. Speaking of theology in general, St. Thomas says: ‘‘In the
other sciences it is sufficient that a man be perfect intellectually, but in this science
it is necessary that he also be perfect effectively, for we are to speak of great mys-
teries and explain wisdom to the perfect. But each one is wont to judge things ac-
cording to his dispositions; thus he who is dominated by anger judges in a very
different manner during his seizure of anger than when he is calm. Therefore, the
Philosopher says that each one seeks his own end in those things to which he is
particularly inclined.”’’

It is also necessary to take into account the intimate relations of this part of the-
ology with dogmatic, moral and pastoral theology. There are certain fundamental
points of doctrine which we shall simply recall but whose perfect knowledge de-
mands a deep study of those branches of theology where they are treated in their
proper place. In no other science as in theology does that famous axiom of Hippo-
crates have such significance: ‘“The doctor who knows nothing more than medi-
cine does not even know medicine.”” One must know well all theology and the
auxiliary sciences in order to direct souls, and among these auxiliary sciences ra-
tional and empirical psychology and the somatic and psychic pathology of the ner-
vous system and mental illness hold a prominent place.

Method of Study
Since the theology of Christian perfection is a part of the one theology and is
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intimately related to dogmatic and moral theology (from which it derives its fun-
damental principles) and since it contains much that is practical and experimental
(for it outlines for us the concrete norms for leading souls to the height of perfec-
tion), the method to be employed in its study must be at once strictly theological—
positive and deductive—and experimental and inductive, substantiated by experience
and the observation of facts. The exclusive use of one of the two methods leads
to grave inconveniences.

The descriptive and inductive method, if used exclusively, leads to the following
defects: 1) It ignores the fact that spiritual theology is a branch of the one science
of theology and converts it into a part of experimental psychology. 2) It cannot
constitute a true science, for although it does offer certain material on which a science
could be constructed, as long as it does not investigate the causes of the phenom-
ena studied and the laws which govern such phenomena there can be no science
properly speaking. To assign causes and laws it is indispensable to resort to the
principles from which the deductive method takes its start. Without this, the direc-
tor would have to move in the narrow and confusing field of casuistry and be liable
to many perplexities and errors. 3) There is a great risk of placing too much impor-
tance on phenomena which, however spectacular, are secondary and accidental in
the Christian life. This would be prejudicial to that which is basic and fundamen-
tal, such as sanctifying grace, the virtues and gifts. In fact, one of the staunchest
defenders of the descriptive and inductive method, while admitting theoretically
the truth of the doctrine on the gifts of the Holy Ghost, has gone so far as to say
that this doctrine is “‘little less than sterile for spiritual directors.’”’!® On the other
hand, many modern theologians maintain that only the doctrine on the gifts of the
Holy Ghost can solve the principal problem of spiritual theology, namely, of de-
termining what pertains to the order of sanctifying grace and enters into its normal
development, and what pertains to the gratiae gratis datae, which are properly ex-
traordinary and beyond the ordinary exigencies of grace.!®

The exclusive use of the analytic or deductive method offers the following difficul-
ties: 1) It tends to overlook the fact that the great principles of the theology of Chris-
tian perfection should be oriented to the direction of souls and should therefore
be contrasted or correlated with the facts of experience. It would be a grievous mis-
take to be content with the theological principles of St. Thomas without paying
any attention to the admirable descriptions of mystical experience given by such
eminent authorities as St. John of the Cross, St. Teresa of Avila, St. Catherine
of Siena and others. 2) There is the danger of admitting as incontestable, truths
taken a priori which do not actually agree with experience and are not confirmed
by facts, thus establishing a lamentable dichotomy between theory and practice,
which would have dire results in the direction of souls.

It is therefore necessary to make use of both the inductive and deductive meth-
od, or the analytic-synthetic method, which is both rational and experimental. One
must study above all the revealed doctrine as found in Scripture, tradition and the
magisterium of the Church. Then one must determine, by a deductive method, the

XXiV



INTRODUCTION

nature of the Christian life, its supernatural organism, its growth, the laws which
govern it, the essence of Christian perfection, what pertains to the normal develop-
ment of sanctifying grace by an intrinsic necessity and what is extraordinary, etc.
At the same time, it is necessary to observe the facts of experience, collect the data
from mystics themselves who have lived these truths, examine the tests, trials, strug-
gles, difficulties, methods used for attaining sanctity, results obtained, etc. With
all this in mind, ene will be careful to distinguish the essential from the accidental,
the ordinary from the extraordinary, that which is absolutely indispensable for the
sanctification of a soul and that which is variable and adaptable to different’tem-
peraments, circumstances, states of life, etc. Only in this way can one give norms
and rules of direction which are precise and exact, not following certain a priori
principles or certain variable casuistic norms, but concluding from solid theologi-
cal principles and the actual experience of mystics and the direction of souls. Such
is, in our opinion, the only legitimate method to be employed in the study of this
branch of theology, and to this end we shall endeavor to develop this book.

SOURCES OF THIS SCIENCE

Having shown the method to be followed, we are led logically to discuss the vari-
ous sources for the study of the theology of Christian perfection. They can be reduced
to two general classes: theological and experimental.

Theological Sources

The inspired books offer the fundamental principles upon which the theology
of Christian perfection should be established. There one finds the speculative doc-
trine on God and man which is the foundation of all the spiritual life. Scripture
speaks to us of the nature and attributes of God, His intimate life, the processions
of the divine Persons, the Incarnation, the Redemption, incorporation with Christ,
sanctifying grace, the infused virtues, the gifts of the Holy Ghost, actual inspira-
tions, the sacraments, the gratiae gratis datae, etc. It also speaks to us of the final
end or goal of the Christian life, which is the beatific vision in glory. At the same
time, it instructs us concerning the precepts which pertain to the substance of Chris-
tian perfection and the counsels which enable one to reach perfection more readily.
Moreover, we find in Scripture the sublime examples of the patriarchs and prophets
of the Old Testament and those of Christ, Mary and the disciples in the New Testa-
ment. And if anything were to be lacking in our rich arsenal as regards the formu-
las of prayer, there is given to us the rich source of the psalms, hymns, doxologies
and the Pater Noster as a nourishment for our interior life. There can be no doubt
that Sacred Scripture is the principal source for the theology of Christian perfec-
tion, as it is for all the branches of theology.
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Another primary source for the theology of Christian perfection, which com-
pletes and supplements Sacred Scripture, is tradition and the magisterium of the
Church. It is known that the testimony is authentically preserved and promulgated
by the teaching of the Church, either in its solemn magisterium (dogmatic defini-
tions, the symbols and confessions of faith) or in its ordinary magisterium which
is exercised principally by the teaching and preaching of the pastors of the Church
throughout the entire world and by the practice of the Church in her liturgy, the
writings of the Fathers, the unanimous consent of theologians, the Roman congre-
gations under the vigilance of the Supreme Pontiff, and the unanimous consent
and sense of the faithful.

Although the fundamental principles of the theology of Christian perfection have
been revealed by God and accepted by faith, human reason is not a stranger to
sacred science but is an absolutely indispensable auxiliary, since it is necessary to
deduce the conclusions which are virtually contained in the revealed principles. This
cannot be done without the exercise of reason under the light of faith. Moreover,
it is necessary to confirm the revealed truths by showing that there is nothing in
them that is contrary to the demands of reason. In each theological problem one
must state the question, make the truths of faith more intelligible by means of anal-
ogies and comparisons, reject the arguments of the incredulous by means of argu-
ments of reason, etc. The theologian cannot prescind in any way from the light
of reason, although his fundamental argument must always be taken from the
authentic sources of divine revelation,

In addition to these three primary sources, common to all theology, the theologian
who attempts to construct a theology of Christian perfection must also take ac-
count of other sources which are more proper to this part of theology which treats
of perfection.

Apart from the descriptive value of these works, they also have a special value
conferred on them by the fact that the Church has canonized the authors and some-
times has declared them doctors of the Church. Hence the spiritual writings of cer-
tain saints have an incalculable value for the theology of Christian perfection: St.
Augustine, St. Bernard, St. Thomas Aquinas, St. Bonaventure, St. John of the
Cross, St. Francis de Sales, St. Alphonsus Liguori, etc. Next to these doctors, one
must place the writings of the great experts in the life of prayer, such as St. Ger-
trude, St. Brigid, St. Catherine of Siena, and above all, St. Teresa of Avila, of whom
the Church prays liturgically that ‘‘we may be nourished with the celestial pabu-
lum of her doctrine.’?0 Nor can the theologian limit himself to the study of those
mystics who have been raised to the altars of the Church. There is a veritable treas-
ury of spiritual teaching in the works of pseudo-Dionysius, Cassian, Hugh and
Richard of St. Victor, Eckhart, Tauler, Blessed Henry Suso, Ruysbroeck, Gerson,
Dionysius the Carthusian, Thomas a Kempis, Walter Hilton, Blosius, Louis of
Granada, Francis of Osuna, Bernardine of Laredo, John of the Angels, Chardon,
Louis of Leodn, Alvarez de Paz, Alphonsus Rodriguez, Surin, Scaramelli, Olier,
Berulle, Faber, Weiss, Marmion, Arintero, etc.
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The lives of the saints also offer valuable descriptive material for the study of
the Christian life and place before our eyes models for imitation. Among these works
the autobiographies are of special value or those biographies written by a saint on
the life of another saint (e.g., the autobiographies of St. Teresa of Avila and St.
Theresa of Lisieux, or the life of St. Francis of Assisi by St. Bonaventure).2!

This is another important source of information for the theology of Christian
perfection. Although Christian spirituality, like the grace on which it is founded,
is basically the same in all ages and countries, it is helpful to see the application
of the principles of spirituality throughout the centuries and to study the tenden-
cies and schools of spirituality in order to avoid errors and illusions and to stress
those means which experience has demonstrated to be more efficacious for the sanc-
tification of souls. It also enables the theologian to discover the common basis of
spirituality in all the various schools and to distinguish what is nothing more than
the particular tendency of a given school. History is the teacher of life, and per-
haps in no other branch of history can we be better instructed.

This source is subsidiary and of much less importance than the others, since the
principles of Christianity differ radically from all other religions. Nevertheless, it
is helpful to contrast the phenomena of the Christian religion with those of pagan
religions which answer a basic need in man’s psychological structure. Thus one can
study with interest and profit the states of consolation and desolation, the ascetical
and purgative practices, etc.?2

Experimental Sources

These sources comprise, not only those which come from one’s own experience
and the experience of others, but the material offered by the phsysio-psychological
sciences, which is necessary for the correct evaluation and interpretation of many
of the phenomena which occur in the spiritual life, especially in the mystical state.

The first teaches us the functioning of the internal and external faculties, the for-
mulation of ideas, the laws of the affective and emotional life, the nature of the
human soul as the substantial form of the body, the interrelation between body
and soul, etc. Experimental psychology complements the principles of rational psy-
chology by means of the data of experience and experiment and an analysis of the
phenomena of normal and abnormal or pathological subjects. The study of mor-
bid states, whether physical or psychic, is of capital importance for distinguishing
between the supernatural, the preternatural or diabolical, and the natural and patho-
logical. It is evident today that many of the phenomena which were formerly at-
tributed too readily to supernatural or diabolical influence must now be attributed
to pathological states. Hence this source is of great importance for determining the
causes of visions, locutions, aridity, consolations, etc.

No other source of information can replace entirely one’s own experience if he
is to judge correctly the ways of God. This is evident from the unsuccessful attempts
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of many rationalists to judge the cases of mystics and saints. Not being Christians
themselves, they lack the light of faith and therefore find it impossible to compre-
hend the supernatural, which is the foundation of the Christian life. Nor does
it suffice to possess grace in its lowest or minimum degree if one wishes to judge
the mystics and the ways of union with God. Certain things can be understood
only by those who have a spiritual affinity for those things. Hence the principle
repeated so often by St. Thomas Aquinas: ‘“Each one is wont to judge according
to his own dispositions.’?? In the same sense Béfiez wrote: ““In identical circum-
stances he will be more learned in theology who possesses charity than he who
does not possess it, because without charity one does not possess the gifts of the
Holy Ghost united to faith, which illumines the mind and gives understanding to
the little ones.”’?4

To one’s experience we must add the association with, and direction of souls.
He who wishes to know the ways of God cannot be content with a theoretical study
of the mystical life nor even with his own personal experience, though he be a saint
of the first rank. Not all souls ascend to the height of perfection by the same path
or with the same ascetico-mystical practices. It is not enough, therefore, to know
one particular path; one must be conversant with the greatest possible number.
And although this knowledge will necessarily be incomplete—for it is not possible
to know the ways of all the souls that attain perfection-—nevertheless, by a con-
stant observation of the various ways by which God leads souls, the theologian will
learn two important facts: 1) not to hold for particular ways or methods as the
only proven or possible ways of perfect union with God, and 2) to respect the
initiative and movement of God, who leads each soul by a special way to the
summit of perfection.

Division

There is no more uniformity in the division of the theology of Christian perfec-
tion than there is in its terminology. But the confusion is understandable when one
considers that the subject matter is so ineffable and there are so many questions
that overlap. It is generally more difficult to establish the proper order of a practico-
speculative science.

While we readily admit that the ascetical and the mystical phases are two distinct
aspects of the spiritual life, as are the active and the passive phases, we deplore
the division of spiritual theology into these two parts. In practice the life of the
Christian striving for perfection usually oscillates between the ascetical and active
phase and the mystical and passive phase; therefore, it seems to be more in keeping
with the facts of reality not to make a division of the theology of Christian perfec-
tion along those lines.

Moreover, there is the danger of falling into the error of postulating two differ-
ent perfections: the one ascétical and the other mystical. Therefore, in the desire
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to preserve and safeguard the unity of theology as well as the unity of the way
to Christian perfection, we choose rather to present first the doctrinal principles
upon which the theology of Christian perfection rests (PART I), then to consider
Christian perfection itself (PART II), the negative aspect of growth in Christian
perfection (the struggle against sin, the world, the flesh and the devil: PART III),
the principal positive means of supernatural growth (PART IV), including the
life of prayer (PART V), and certain secondary means, both internal and external
(PART VI); we shall conclude our work with a discussion of mystical phenomena
(PART VII).
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Chapter 1

THE END OF THE
CHRISTIAN LIFE

The consideration of purpose is the first thing required in the study of any dy-
namic work. And since the Christian life is essentially dynamic and perfectible—at
least during our present state as wayfarers upon earth—it is necessary that we should
know where we are going and what is the end we hope to attain. For that reason
St. Thomas begins the moral part of his Summa theologiae—man’s return to God—
with a consideration of the ultimate end.

Two ends can be proposed for the Christian life or, if one prefers, one end with
two distinct modalities: the absolute or ultimate end and the relative or proximate
end. We shall examine each separately.

THE GLORY OF GOD

The classical definition of glory is: clara notitia cum laude. This definition ex-
presses something extrinsic to the one who is the subject affected by glory; yet, in
a less strict sense, we can distinguish a double glory in God: the intrinsic glory which
springs from His intimate divine life, and the extrinsic glory which proceeds from
creatures.

The intrinsic glory of God is that which He procures for Himself in the bosom
of the Trinity. The Father, by way of an intellectual generation, conceives a most
perfect idea of Himself: His divine Son or His Word, in whom is reflected His life,
His beauty, His immensity, His eternity and all His infinite perfections. As a result
of their mutual contemplation, there is established between these two divine
Persons—Dby way of procession—a current of indescribable love, an impetuous tor-
rent of fire, which is the Holy Ghost. This knowledge and love of Himself, this
eternal and incessant praise which God showers upon Himself in the incomprehen-
sible mystery of His interior life, constitutes His intrinsic glory, which is rigorously
infinite and exhaustive and to which no created being nor the entire universe can
contribute absolutely anything. It is the mystery of the inner life of God in which
He finds an intrinsic glory that is absolutely infinite.

God is infinitely happy in Himself and has no need whatever of creatures. But
God is love,! and love is communicative. God is the infinite good, and goodness
tends to diffuse itself. As the philosophers say: Bonum est diffusivum sui. Here
is the reason for creation. God desired to communicate His infinite perfections to
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creatures, thereby intending His own extrinsic glory. The glorification of God by
creatures is therefore the ultimate reason and supreme finality of creation.2

The explanation of this could not be more clear, even to the light of reason
deprived of the light of faith. It is a philosophical fact that every agent acts for
an end, especially an intellectual agent. Therefore, God, the first and most intelli-
gent of all agents, must always act for some end. But the attributes of God and
all His operations are not distinct from His 'divine essence, they are identified with
it. Therefore, if God had intended in the creation of the universe some end distinct
from Himself, He would have had to refer and subordinate His creative action to
that end—for every agent puts its operation at the service of the end which is
intended—and hence God Himself would have subordinated Himself to that end,
since His operation is Himself. Consequently, that end would have been above God;
that is, God would not be God. It is therefore absolutely impossible that God in-
tended by His operations any end distinct from Himself. God has created all things
for His own glory; and creatures cannot exist but in Him and for Him.3

This does not presuppose a transcendental egoism in God, as some impious
philosophers have dared to say; this is the apex of generosity and disinterest. God
did not seek His own utility in creation, for He could add nothing at all to His
own personal happiness and perfection; but He sought only to communicate His
goodness. God knew how to organize things in such a way that creatures would
find their own happiness by glorifying God. For that reason St. Thomas says that
God alone is infinitely liberal and generous. He does not work because of any need,
as if seeking something that He lacks, but only out of goodness, to communicate
to creatures His own overflowing happiness.?

Sacred Scripture is filled with expressions in which God demands and exacts His
own glory: ““I am the Lord, this is my name; my glory I give to no other nor my
praise to idols’’ (Isa. 42:8). ‘“For my own sake, for my own sake, I do this; why
should I suffer profanation? My glory I will not give to another’’ (Isa. 48:11). *‘Listen
to me, Jacob, and Israel whom I named! I, it is I who am the first, and I am the
last’’ (Isa. 48:12). *“ ‘I am Alpha and Omega, the beginning and the end,’ says the
Lord God, ‘who is and who was and who is coming, the Almighty’ *’ (Apoc. 1:8).

Ultimate End of the Christian Life

Thus the glory of God is the end and purpose of all creation. Even the incarna-
tion of the Word and the redemption of the human race have no other finality than
the glory of God: ¢‘And when all things are made subject to him, then the Son him-
self will also be subject to him who subjected all things to him, that God may be
all in all”’ (1 Cor. 15:28). For that reason, St. Paul exhorts us not to take a single
step which will not lead to the glory of God: ‘“Therefore, whether you eat or drink,
or do anything else, do all for the glory of God’’ (1 Cor. 10:31). For we have been
predestined in Christ in order to become a perpetual praise of glory for the Blessed
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Trinity: “‘As He chose us in him before the foundation of the world, that we should
be holy and without blemish in his sight in love. He predestined us to be adopted
through Jesus Christ as his sons, according to the purpose of his will, unto the praise
of the glory of his grace, with which He has favored us in his beloved Son . . .
for the praise of his glory’’ (Eph. 1:4-6, 14). Everything must be subordinated to
this finality. Even the soul’s salvation and sanctification must be sought for the
greater glory of God. Our own sanctification and salvation cannot become our ab-
solute ultimate end; even they must be sought only because our happiness lies in
the eternal praise of glory of the Blessed Trinity.’

Such is the ultimate and absolute end of the entire Christian life. In practice,
the soul that aspires to sanctify itself must place the glory of God as the goal of
all its striving. Nothing whatever should be preferred to this, not even the desire
of one’s own salvation or sanctification, which must be considered in a secondary
place as the most efficacious means of giving glory to God. In this one must seek
to resemble St. Alphonsus Liguori, of whom it was said that he had in his head
nothing else but the glory of God, and one must take as a theme or motto the stan-
dard of the Society of Jesus set forth by St. Ignatius Loyola: “‘Ad majorem Dei
gloriam.”’ All the saints adopted this attitude, following the teaching of St. Paul,
who gave this axiom to the Corinthians: ‘“Do all for the glory of God”’ (1 Cor. 10:31).

Hence the sanctification of one’s own soul is not the ultimate end of the Chris-
tian life. Beyond this is the glory of the Blessed Trinity, which is the absolute end
of all that exists. And although this truth is so fundamental for those who compre-
hend the divine transcendence, it nevertheless does not appear to dominate the lives
of the saints until rather late, when the soul is transformed through love in the
unity of God, when in the transforming union the soul is fully identified with God.
Only Christ and Mary, from the first moment of Their existence, realized this glorifi-
cation of God which is the terminus of all sanctity on this earth. Nothing should
so preoccupy the soul which aspires to sanctity as the constant forgetfulness of self
and the intention to do all for the greater glory of God. At the summit of the mount
of perfection, St. John of the Cross has printed the words: ‘“Here on this mount
dwell only the honor and glory of God.”

SANCTIFICATION

After the glory of God, and perfectly subordinated to it, the Christian life has
for its end or goal the sanctification of one’s own soul. This is tantamount to say-
ing that all Christians are called to sanctity or the perfection of the Christian life,
at least by a remote and sufficient call, although in various degrees, according to
the measure of their predestination in Christ.6 The testimony of Sacred Scripture
is clear and unmistakable on this point: ‘“Be you therefore perfect, as also your
heavenly Father is perfect”” (Matt. 5:48); ‘““called to be saints’’ (Rom. 1:7, 8:28;
1 Cor. 1:2); ““for this is the will of God, your sanctification’’ (1 Thess. 4:3).
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But when we speak of man’s sanctification or perfection, we must necessarily
make a distinction, because of the double state or condition of man. Since man’s
sanctification and perfection are a participation in the divine sanctity and perfec-
tion, they will be measured by the degree of man’s union with God. But man’s un-
ion with God will be realized perfectly only in glory when, through the beatific vision,
he possesses and enjoys forever the goodness, truth and beauty of the triune God.
As a wayfarer here on earth, because of the soul’s obediential potency to an ever
increasing influx of grace and charity, a man can grow in perfection indefinitely.
Death alone will put a definitive limit to any further growth in grace and charity.

Man’s ultimate beatitude, says St. Thomas, is his supreme perfection.” When we
apply the term ‘‘perfection’’ to a soul in glory and to a wayfarer, the term is an
analogous one, and therefore the analogates are essentially diverse. Nevertheless,
if we know what constitutes man’s union with God in glory, we can deduce what
constitutes that union with God in the state that precedes glory, for the selfsame
entity whereby man merits glory is the principle of his spiritual life here on earth.

The Angelic Doctor tells us that beatitude or perfection in glory requires two con-
ditions: the total perfection of the one who is beatified and a knowledge of the good
possessed.® These conditions are actually verified in the happiness of the blessed
because, as Pope Benedict XII declares: ‘‘“The souis of the just see the divine es-
sence by an intuitive, face-to-face vision, with no crcature as a medium of vision,
but with the divine essence immediately manifesting itself to them, clearly and
openly.’’® And the Council of Florence stated: ‘‘Souls immediately upon entrance
into heaven see clearly the one and triune God as He is, one more perfectly than
another, depending on their merits.””!0

But since the divine essence takes the place of the intelligible species for the in-
tellect of the blessed, the intellect needs something over and above its own natural
powers in order to enjoy the beatific vision. This is actually the light of glory (/u-
men gloriae), the need for which is upheld by the Council of Vienne, which con-
demned the opposite opinion.!! The nature of the lumen gloriae is not defined, but
according to Thomistic teaching it is a created quality divinely infused into the in-
tellect whereby it is intrinsically perfect and elevated.!? As infused charity vital-
izes and supernaturalizes the will, so the lumen gloriae supernaturalizes and elevates
the intellect, and both somehow arise from sanctifying grace, which is infused into
the essence of the soul.

What, then, is the difference between the perfection of the wayfarer and the per-
fection of the blessed in glory? The union of the blessed with God in glory presup-
poses three distinct elements in the souls of those who enjoy the beatific vision:
sanctifying grace, charity and the light of glory. Here the two conditions for beati-
tude are fulfilled: By means of the light of glory, the soul knows the good that it
possesses; by reason of the plenitude of its charity, it is completely transformed
by grace.!3 If, therefore, we ‘wish to know the elements that are required for the
perfection of the wayfarer, we need only ask which of the above-mentioned ele-
ments are common to both the just soul on earth and the blessed in heaven.
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CHAPTER 1, THE END OF THE CHRISTIAN LIFE

What remains for the perfection and sanctification of man as a wayfarer? Not
he light of glory, but the other two elements: sanctifying grace and charity. In-
deed, the soul is called just and perfect precisely because it participates to some
degree in the very life of God through sanctifying grace and is able to be united
with God in the bond of supernatural charity. In glory there is the clear and unob-
structed facial vision of God, while here on earth the soul has only the dim (but
supernatural) knowledge of faith and the certain (but not infallible) confidence of
hope. And since sanctifying grace, as we shall see, is the principle from which
all our supernatural actions proceed, it is evident that sanctifying grace is, as St.
Thomas states, the beginning of glory in us.!4 And, finally, since St. Paul tells us
that faith and hope will pass away but charity will not pass away,'S we can see that
the elements which effect our union with God here on earth are nothing other than
those two realities which will last forever: grace and charity.

Since the theology of Christian perfection is concerned with the sanctification
of man as a wayfarer and studies the supernatural organism of the spiritual life
in order to discover the laws of growth in perfection, we shall now consider the
supernatural organism and its faculties or powers and then proceed to investigate
the nature of Christian perfection and the mystical state.






Chapter 2

SANCTIFYING GRACE

Man is a mysterious being, composed of body and soul, of matter and spirit,
intimately united to form one nature and one person. It has been said of him that
he is a little universe or microcosm,! a synthesis of all creation. He has existence,
as do inanimate things; he is nourished, reproduces and grows, as do plants; he
knows sensible objects and is moved toward them by the sense appetite or passions
and has locomotion, as do animals; and, like the angels, but in a much lower de-
gree, he can know the immaterial under the aspect of truth and his will can be drawn
to the rational good. The mechanism and function of all these vital powers, in
the triple order of vegetative, sensitive and rational, constitute the natural life of
man. These three manifestations of his natural life are not superimposed one on
the other by a kind of juxtaposition, but they compenetrate each other, are co-
ordinated and mutually complement one another to lead to the one end or goal
of the natural perfection of the whole man.

There is nothing in man’s nature which postulates or exacts, either proximately
or remotely, the supernatural order. The elevation to this order is a totally gratui-
tous favor of God which infinitely transcends all the exigencies of nature.?
Nevertheless, there is a close analogy between the natural and the supernatural
orders, for grace does not destroy nature but perfects and elevates it. The super-
natural order constitutes a true life for man and has an organism which is similar
to the natural vital organism] As in the natural order we can distinguish four basic
or fundamental elements in human life—the living subject, the formal principle of
life, the faculties or powers, and the operations of those faculties—so also we find
similar elements in man’s supernatural organism. The subject is the soul; the for-
mal principle of supernatural life is sanctifying grace; the faculties are the infused
virtues and the gifts of the Holy Ghost, and the operations are the acts of those
virtues and gifts. We have here in outline or summary the elements which we shall
consider in the succeeding chapters.

FORMAL PRINCIPLE OF THE SUPERNATURAL LIFE

The human soul is a spiritual substance which is independent of matter in its be-
ing and its operations, although while it is in the body it makes use of bodily pow-
ers for the exercise of certain functions. But the soul is not a complete substance,
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PART I, DOCTRINAL PRINCIPLES

nor can the soul alone properly be called a person. The ego or the person is not
the body alone nor the soul alone, but the composite which results from the sub-
stantial union of the two.

We know from reason and from sound philosophy? and also from the teaching
of the Church* that the soul is the substantial form of the body. By reason of this
substantial informing of the body by the soul, man has the being of man, of ani-
mal, of living, of body, of substance, and the very fact of existence. Consequently,
the soul gives to man his essential grade of perfection and communicates to the
body the same act of being by which the soul itself exists.’ But the soul is not im-
mediately operative.® As a substance, it is given to us in the order of being, but
not in the order of action or operation. Like every created substance, it needs faculties
or powers for operation, and in the case of the human soul these powers are the
intellect and the will, which emanate from the essence of the soul, although they
are really distinct from the soul and from each other.”

Such is the subject in which our supernatural life resides. Grace, which is the
formal principle of that supernatural life, is rooted in the very essence of the soul
in a static manner. The virtues and gifts, which are the dynamic elements in the
supernatural organism, reside in the human faculties or powers precisely to elevate
‘them to the supernatural order.

We have said that sanctifying grace is the formal principle of our supernatural or-
ganism, as the spiritual soul is the formal principle of our natural vital organism. As
an accidental participation in the very nature of God, grace elevates us to the status
of children of God and heirs of heaven. ‘“We are sons of God,”” exclaims St. Paul.
“‘But if we are sons, we are heirs also: heirs indeed of God and joint heirs with
Christ’’ (Rom. 8:16-17). And in his famous sermon before the Areopagus he insists
that we are of the race of God: “We are the offspring of God” (Acts 17:29). This same
expression is echoed by St. Thomas when he comments on the words of St. John,
ex Deo nati sunt: ‘“This generation, since it is of God, makes us sons of God.”’8

Nature of Grace

Sanctifying grace can be defined: a supernatural quality, inhering in the soul,
which gives us a physical and formal participation, although analogous and acciden-
tal, in the very nature of God precisely as God. Let us examine more closely the
elements of this definition.

A quality is an accident which modifies or disposes a substance. Four species
of quality are usually distinguished: If a substance is well or poorly disposed in
regard to itself, we have the qualities of habit and disposition; if the substance is
disposed for action or operation, we have the qualities of potency and impotency;
if the substance is disposed to receptivity, we have the qualities of passion and
Dpassible quality; and if the substance is disposed to quantity, we have the qualities
of form and figure.

10



CHAPTER 2, SANCTIFYING GRACE

It should be evident at once that sanctifying grace cannot pertain to any of the
last three species of quality, for grace is not ordained directly to operation, as are
potency and impotency, nor is it a bodily accident, as are passion, passible quality,
form and figure. By elimination, therefore, sanctifying grace must pertain to the
first species of quality, and within that species it pertains to habit and not to simple
disposition, since it is a quality that of itself is permanent and difficult to remove.

Grace is clearly supernatural, as the formal principle of our supernatural life;
it is that which elevates us and constitutes us in this order. As supernatural, it far
excels all natural things, transcending all nature and making us enter into the sphere
of the divine and uncreated. St. Thomas has said that the minimum degree of sanc-
tifying grace in one individual is greater than the natural good of the entire
universe.?

That grace inheres in the soul is denied by those Protestants who hold for extrin-
sic justification, but it is a truth of faith defined by the Council of Trent.!0 St.
Thomas bases the distinciion between human love and divine love on the theologi-
cal principle: ‘“The love of God infuses and creates goodness in things.’’!! In us,
love is born of the good object, real or apparent; but God creates goodness in an
object by the mere fact of loving it. And since love finds compiaisance in that which
is similar to itself, the grace by which God loves us “vith the love of a friend ele-
vates us in a certain manner to His level and deifies us, so tc speak, by means of
a formal participation in the divine nature. ‘It is necessary that God alone deify
by communicating His divine nature through a certain participation of likeness.”’12
Briefly, God loves with an absolutely supernatural love the man who is pleasing
to Him, but since the love of God is the cause of that which He loves, it follows
that He must produce in the man who is pleasing to Himseif the reason for that
supernatural goodness, namely, grace.!3

Participation is nothing other than the assimilation and inadequate expression
in an inferior thing of some perfection existing in a superior thing. St. Thomas says
in this regard that that which is totally a determined thing does not participate in
that thing but is identified with it; that which is not totally a thing, but has some-
thing of that thing, is properly said to participate in it.14

Participation may be moral or physical. Physical participation is divided into vir-
tual and formal, and formal participation may be univocal or analogous. The fol-
lowing examples should clarify the meaning of this division. The members of a
corporation or association participate morally in its good or evil reputation; the
moon participates physicaily in the light of the sun; flowers and fruits are virtually
contained in the tree that will produce them and even in the seed from which the
tree grows; animality is participated formally by men and brutes. If the physical
participation refers to subjects that participate in the same thing and in the same
way, as humanity is predicated of all men in the same sense, we have univocal par-
ticipation; but if the participation refers to subjects in a different manner or propor-
tionally, as being is predicated of God, the angels, men, animals, plants and
inanimate things, we have an analogous participation.
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PART I, DOCTRINAL PRINCIPLES

Bearing in mind the foregoing distinctions, we may say that sanctifying grace
gives us a physical, formal, analogous and accidental participation in the divine
nature. That it makes us participants in the divine nature is a truth constantly re-
peated in Sacred Scripture. St. Peter says, for example: ‘‘He has granted us the
very great and precious promises, so that through them you may become partakers
of the divine nature’ (2 Pet. 1:4). The liturgy also proclaims this fact when it sings
in the Preface for the feast of the Ascension: ‘‘He ascended to heaven to make us
participants in His divinity.”” And how persuasively St. Leo speaks of this truth
when he says: ‘‘Recognize your dignity, O Christian, and having been made a par-
ticipant of the divine nature, do not desire to return to the baseness of your former
condition.’’!3

But it is necessary to examine the manner in which sanctifying grace confers a
participation in the divine nature. God is not like creatures, for He and He alone
is being by His very essence, while all creatures are being by participation. Neverthe-
less, creatures are in some way similar to God, because as every agent produces
something similar to itself, it is necessary that there be some likeness of the agent
in the effect which it produces.!6 But it cannot be said that creatures are like God
by reason of a communication of form according to genus and species, but only
according to a certain analogy, because God is being by essence, while creatures
are being by participation.!” Hence there are three classes of creatures which imi-
tate God analogically and are like Him in some respect:

1) Irrational creatures, which participate in the divine perfection so far as
they have being. This likeness is so remote that it is called a trace or vestige.!8

2) Rational creatures, which, so far as they are gifted with intelligence, rep-
resent the perfections of God in a more express and determined manner. For
that reason they are called the natural image of God.

3) Souls in the state of grace, which are united with God by the love of
friendship and therefore imitate Flim in a much more perfect manner. For
that reason they are called the supernatural image of God.

But in order to be perfect, does the image of God as author of the supernatural
order require a physical and formal participation in the very nature of God? Un-
doubtedly ves. Apart from the fact that this is a truth which is verified in revela-
tion, there are theological arguments to support it. First, the operations proper to
a superior nature cannot become connatural to a lower or inferior nature unless
the latter participates in some way in the former, because as a thing is, so it acts,
and its effects cannot be greater than the cause. But some of the operations proper
to God—such as the beatific vision, beatific love, etc.—are in some way connatural
to man through grace. Therefore, it is evident that man, through grace, in some
way participates physically and formally in the very nature of God.

Second, from grace springs an inclination to God as He is in Himself. Now
every inclination is rooted in some nature and reveals the condition of that nature.
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CHAPTER 2, SANCTIFYING GRACE

But an inclination to the divine order cannot be rooted in a nature of an inferior
order; it must be rooted in a nature which is divine, at least by participation. More-
over, this participation must be physical and formal, since the inclination proceeds
physically and formally from that participation.

Third, the infused virtues are the faculties of supernatural operations in us, but
it is evident that, since operation follows being, a supernatural operation which
proceeds from the soul presupposes in the soul the presence of a supernatural
nature, and this can be nothing other than a physical and formal participation in
the nature of God Himself.

And let no one say that, through the power of an actual grace, a sinner can real-
ize a supernatural act without the need of sanctifying grace in his soul. This objec-
tion does not invalidate our argument, since we are speaking of an act which proceeds
from the soul connaturally and without violence, and not of a forceful impulse to
second act without passing through the proximate habitual dispositions.

It now remains for us to examine in what sense this physical and formal par-
ticipation of the divine nature is accidental and analogous. Analogous participa-
tion signifies that the divine nature is not communicated to us univocally, as the
Father transmits it to His Son by way of the natural eternal generation or as the
humanity of Christ subsists in the divinity. Man dees not become God through
grace, neither by natural generation nor by the hyi)ostatic or personal union nor
by any pantheistic union of our substance with the divine substance, but by an
analogous participation in virtue of which that which exists in God in an infinite
manner is participated by the soul in a limited and finite manner. The iron cast
into the furnace retains the nature of iron and merely takes on the properties of
fire; the mirror which captures the image of the sun does not acquire the nature
of the sun but merely reflects its splendor. In like manner, says St. Leo, ‘‘the
original dignity of our race lies in the fact that the divine goodness shines in us
as in a resplendent mirror.’’1?

The reason for the accidental participation of the divine nature through grace
is clearly explained by St. Thomas: ‘‘Every substance constitutes either the nature
of the thing of which it is the substance or it is a part of the nature, as matter and
form are called substance. And because grace is above all nature, it cannot be a
substance or a substantial form, but it is an accidental form of the soul. Hence
what is substantially in God becomes accidental in the soul which participates in
the divine goodness.”’20

Moreover, the Council of Trent expressly teaches that habitual grace inheres in
the soul of man.2! But that which inheres in another is not a substance but an ac-
cident, as we learn in philosophy. Nor does this in any way lessen the dignity of
grace, for, as a supernatural accident, by its very essence it infinitely transcends all
created or creatable natural substances. Let us not forget the words of St. Thomas
to the effect that the good of grace in one individual surpasses the good of nature
in the entire universe.??

Not all theologians admit that we share in the nature of God precisely as God,
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PART I, DOCTRINAL PRINCIPLES

but it is the teaching of the best interpreters of the Thomistic school, such as Caje-
tan, Ledesma, del Prado. The principal arguments are as follows:

a) Grace is the connatural principle of the operations which reach God Himself un-
der the formal aspect of deity. Therefore, grace, as the principle of these operations,
must necessarily participate in the divine nature precisely as divine, that is, under the
formal aspect of deity.

The antecedent of this argument is undeniable; all supernatural love and knowledge
have God Himself as their object under the aspect of His deity. Such is the case with
faith, charity, the beatific vision; they are fixed directly on God as He is in Himself,
whether it be through the veil of faith or in the clear light of the facial vision. The
consequence is a necessary conclusion from the fact that grace is the root principle
of the theological virtues.

b) The supernatural participation could not otherwise be distinguished from a merely
natural participation. The natural participation in the divine nature is also a formal
participation, because man, as an image of God, understands, loves, etc., and is in-
tellectual by nature as is God. Therefore, the divine, formally as such, must be the
differential note between the natural and the supernatural.

¢) In order to transcend all nature and constitute the supernatural, the supernatural
form which is grace must be either God Himself or something which touches God un-
der the formal aspect of His deity, for this alone transcends all nature. But grace is
not God Himself, as is evident, and hence it must necessarily be something which touches
God precisely under the formality of His deity. In other words, it is a participation
of the divine nature precisely as divine.

These arguments seem to us to be entirely conclusive. Of course, one should not
think that through grace we participate in the divine nature in such a way that it
is communicated to us in the same way it is communicaied to the second Person
of the Blessed Trinity by the Father, or as the humanity of Christ subsists in the
divinity through the hypostatic union with the Word. Nor is the participation through
grace to be understood in a pantheistic sense, for we are referring to a participation
that is accidental and anailogous. St. Thomas says that ‘‘grace is nothing other than
a certain participated likeness of the divine nature.”’?3 Taking the intimate nature
of God as an exemplar, sanctifying grace is a perfect imitation which is effected
in us by divine infusion. By virtue of this infusion, anterior to any operation of
the intellect or will, there is conferred on the soul a physical and formal perfection
which is real and supernaiural and which is formally in God in an eminent degree.
In this way there is produced in the soul a special likeness to God which infinitely
transcends that which is had in the purely natural order as an image of the God
of nature. By reason of this intimate likeness to the divine nature as divine, man
becomes an offspring, as it were, of God. He becomes God’s son by adoption and
forms a part of the family of God. Such is the sublime grandeur to which we are
elevated by grace.
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CHAPTER 2, SANCTIFYING GRACE
The Subject of Grace

This question must be resoived in view of another question concerning the dis-
tinction between grace and charity. The theologians who deny the distinction be-
tween grace and charity state that grace resides in the will as in its proper subject.?4
Those who affirm the real distinction between grace and charity place charity in
the will and sanctifying grace in the very essence of the soul.?’ The following ar-
guments are offered in proof of the second opinion.

a) The regeneration of man is effected by sanctifying grace. But regeneration primarily
affects the essence of the soul rather than the faculties, because the generative action
terminates in the essence. Therefore, grace resides in the essence of the soul.26

b) Spiritual accidents which pertain to being inhere in the substance of the soul, while
those which pertain to operation inhere in the faculties. But sanctifying grace confers
on the soul a supernatural being, while charity is ordained to operation. Therefore,
sanctifying grace should inhere in the very essence of the soul, and charity in one of
the faculties, namely, the will.

¢) “Every perfection of the faculties of the soul has the nature of a virtue.””?’ But
sanctifying grace does not have the nature of a virtue nor is it ordained by its nature to
operation.?® Therefore, sanctifying grace is not a perfection of the faculties of the soul
but of the very essence of the soul. For this reason theologians speak of sanctifying
grace as a static perfection and of the virtues as dynamic perfections in the spiritual life.

Effects of Grace

Having examined the nature of sanctifying grace and the subject in which it in-
heres, it remains for us to discuss the effects of grace in the soul of the just. The
first effect of sanctifying grace is to give us that participation in the divine nature
of which we have already spoken. This is the root and foundation of all the other
effects which flow from sanctifying grace.

Among the other effects, these three hold a place of preeminence which are men-
tioned by St. Paul in his Epistle to the Romans: ‘“Now you have not received a
spirit of bondage so as to be again in fear, but you have received a spirit of adop-
tion as sons, by virtue of which we cry: Abba! Father! The Spirit himself gives tes-
timony to our spirit that we are the sons of God. But if we are sons, we are heirs
also: heirs indeed of God and joint heirs with Christ’” (Rom. 8:15-17). Fortified
by this sublime passage, let us examine the three principal effects produced by sanc-
tifying grace.

1. Grace makes us adopted sons of God. To be a father, it is necessary to trans-
mit to another being one’s specific nature. The artist who makes a statue is not
the father of the work but only the author. On the other hand, the “‘author of our
days’’ is truly our natural father because he truly transmits to us, by way of gener-
ation, his own human nature.
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PART I, DOCTRINAL PRINCIPLES

Is it a natural filiation of God which is communicated to us by sanctifying grace?
By no means. God the Father has only one Son according to nature: the eternal
Word. Only to Him is there transmitted eternally, by an ineffable intellectual gener-
ation, the divine nature in all its plenitude. By virtue of this natural generation the
second Person of the Blessed Trinity possesses the selfsame divine essence of the
Father and is God as fully as the Father is God. Therefore, Christ, whose human
nature is hypostatically united with the Person of the Word, is not the adopted son
of God, but the natural Son in all the rigor of the word.?®

Our divine filiation through grace is of a different kind. It is not a question of
a natural filiation but of an adoptive filiation. But it is necessary to understand
this truth correctly in order not to form a deficient concept of this great dignity.
Adoption is the gratuitous admission of a stranger into a family. He is henceforth
considered as a son and is given a right to inheritance of the family goods. Human
adoption has three requisites: a) on the part of the subject there must be human
nature, for there must be a likeness of nature with the adopting father; one cannot
adopt a statue or an animal; b) on the part of the one adopting there must be gratui-
tous love and free election, for no one has the right to be adopted and no one has
an obligation to adopt; ¢) on the part of the goods or possessions, there must be
a true right to the inheritance of the adopting father—otherwise the adoption would
be purely fictitious.

Now sanctifying grace confers on us a divine adoption which not only fulfills
all these conditions but goes far beyond them. Purely human or legal adoption
is ultimately reduced to a legal fiction, entirely extrinsic to the nature of the one
adopted. It confers on the one adopted, before human society, the rights of a son,
but without infusing in the adopted the blood of the family, and hence without
causing any intrinsic change in the nature and personality of the adopted son. On
the other hand, on adopting us as His sons, the one and triune God3? infuses sanc-
tifying grace in us, which gives us a mysterious real and formal participation in
the divine nature itself. It is an intrinsic adoption which places in our souls, physi-
cally and formally, a divine reality which makes the blood of God circulate in our
souls. (We speak metaphorically to capture a sublime truth.) In virtue of this di-
vine infusion, the soul shares in the very life of God. It is a true generation, a spiritual
birth, in imitation of natural generation, and it reflects, analogically, the eternal
generation of the Word of God. As St. John says explicitly, sanctifying grace not
only gives us the right to be called sons of God, but it makes us such in reality:
‘“‘Behold with what manner of love the Father has bestowed upon us, that we should
be called children of God; and such we are” (1 John 3:1).

2. Grace makes us true heirs of God. This is an inevitable consequence of our
divine adoptive filiation. St. Paul says expressly: ‘“If we are sons, we are heirs also”’
(Rom. 8:17). How greatly this adoption through grace differs from legal and hu-
man adoption! Among men the sons inherit only at the death of the father, and
the inheritance is less as the sons are more numerous. But our Father will live for
all eternity, and we shall possess with Him an inheritance which, in spite of the
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number of inheritors, will never diminish or lessen. For this inheritance is basically
infinite. It is God Himself, one in essence and three in persons, the principal object
of our inheritance as adopted sons. ‘I am your shield; your reward shall be very
great;’ God said to Abraham (Gen. 15:1), and He says the same to every soul in grace.

The beatific vision and the enjoyment of God which accompanies it are the prin-
cipal part of the heritage which belongs, through grace, to the adopted sons of God.
There will be communicated to them in addition all the riches of divinity, all that
constitutes the happiness of God Himself, a joy without end. Lastly, God will place
at our disposition all extrinsic goods, such as His honor, His glory, His dominions.
This will cause the soul ineffable happiness, which will completely satisfy all its
aspirations and longings. And the soul will receive all these benefits and gifts un-
der the title of justice. Grace is entirely gratuitous; but, once possessed, it gives
us the capacity to merit heaven under the title of justice. For the operation of a
being follows its essence or nature, and the value of a work comes primarily from
the dignity of the person who performs the work. And since grace is a divine form
which inheres in the soul of the just, any supernatural action of which grace is
the root and principle bespeaks an intrinsic relation to glory and carries with it
a title to the same. Grace and glory are situated on the same plane and they are
substantially the same life. There is between them only a difference of grade or
degree. It is the same life in its initial or terminal stage. The child does not differ
specifically from the mature man; he is an adult in potency. The same thing is true
of grace and glory, and thus St. Thomas states that ‘‘grace is nothing other than
the beginning of glory in us.’”3!

3. Grace makes us brothers and co-heirs with Christ. This relation derives im-
mediately from the two that have already been mentioned. The reason, as St. Au-
gustine points out, is that he who says “‘our Father’’ to the Father of Christ, what
shall he say to Christ but brother?3? By the very fact that sanctifying grace com-
municates to us a participation in the divine life which Christ possesses in all its
plenitude, it necessarily follows that we become His brothers. He desired to be our
brother according to His humanity, in order to make us His brothers according
to His divinity, ‘‘that He might give us a share in His divinity.’’3® St. Paul states
that God has predestined us ‘‘to become conformed to the image of his Son that
he might be the firstborn among many brethren’ (Rom. 8:29). It is evident that
we are not brothers of Christ in nature, nor are we sons of God by the same form
that He is such. Christ is the firstborn among many brothers and also the only-
begotten of the Father. In the order of nature He is the only Son; but in the order
of grace and adoption He is our elder brother, as well as our Head and the cause
of our salvation.

For this reason, the Father deigns to look upon us as if we were one with the
Son. He loves us as He loves His Son; He looks on Christ as our brother and
confers on us the title to the same heritage. We are co-heirs with Christ. He has
the natural right to the divine heritage, since He is the Son who was constituted
heir of all, for which reason He made the world.3* For that reason ‘it became him
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for whom are all things and through whom are all things, who had brought many
sons into glory, to perfect through sufferings the author of their salvation. For both
he who sanctifies and they who are sanctified are all from one. For which cause
he is not ashamed to call them brethren, saying: ‘I will declare thy name to my
brethren; in the midst of the Church I will praise thee’ >> (Heb. 2:10-12). There-
fore, the brothers of Christ must share with Him the love and heritage of the heavenly
Father. God has modeled us on Christ; with Christ, we are sons of the same Father
who is in heaven. All this will be effected by realizing the supreme desire of Christ:
that we be one with Him as He Himself is one with the Father.

Other Effects

The foregoing are the three principal effects of grace, but they are not the only
effects. The others are as follows:

4. Grace gives us supernatural life. The physical and formal participation in the
very nature of God, which constitutes the essence of sanctifying grace, infinitely
transcends the being and exigencies of every created nature, human or angelic. By
it, man is elevated not only above the human plane but even above the angelic
nature. He enters into the plane of the divine, is made a member of the family
of God, and begins to live in a divine manner. Grace, consequently, has communi-
cated to him a new type of life, infinitely superior to that of nature; it is a supernat-
ural life.

5. Grace makes us just and pleasing to God. As a physical participation in the
divine nature, grace necessarily gives us a sharing in the divine justice and sanctity,
since all the attributes of God are really identified with His own essence. There-
fore, sanctifying grace is absolutely incompatible with mortal sin, which presup-
poses the privation of that justice and sanctity. Hence grace makes us just and
pleasing to God, as He contemplates in us an irradiation of His divine beauty and
a reflection of His own sanctity.

The Council of Trent teaches this when it states that the justification of the sin-
ner through sanctifying grace ‘‘is not merely the remission of sins but alsd the sanc-
tification and interior renovation of man by the voluntary reception of grace and
the gifts, by which man is changed from unjust to just and from an enemy into
a friend.”” A little farther on, the Council adds that the unique formal cause of
that justification is ““the justice of God, not that which makes Him just, but that
which makes us just; or rather, that which given by Him, renews us interiorly and
makes us not only to be reputed as just but that we should be called such and should
be such in very truth.>’36

6. Grace gives us the capacity for supernatural merit. Without sanctifying grace,
the most heroic natural works would have absolutely no value toward eternal life.?’
A man who lacks grace is a corpse in the supernatural order, and the dead can merit
nothing. Supernatural merit radically presupposes the possession of the supernatural

18



Chapter 2, Sanctifying Grace

life. This principle is of the greatest importance in practical life. How much suffer-
ing and pain, which could have extraordinary value in the eternal life, are com-
pletely sterile and useless because the soul lacks sanctifying grace? While a man
is in mortal sin, he is radically incapacitated for meriting anything at all in the
supernatural order.

7. Grace unites us intimately with God. United as we are with God in the natural
order through His divine conserving power, which makes Him truly present to all
creatures by His essence, presence and power,38 sanctifying grace increases this un-
ion to an ineffable degree and transforms and elevates it to an infinitely higher type
of union. By reason of this new union, God is really present in the just soul as a
friend, and not merely as creator and conserver, establishing a mutual exchange
of love and friendship between the soul and God, and a kind of mutual transfusion
of life. “God is love, and he who abides in love abides in God, and God in him”
(1 John 4:16). A more intimate union with God cannot be imagined, apart from
the personal or hypostatic union which is proper and exclusive to Christ. The ulti-
mate grades of development which grace can attain in this life and even the indis-
soluble union proceeding from the beatific vision in heaven are not substantially
different from the union which is established between God and a soul that has been
justified by grace even in its minimum degree. There is a difference of degree among
these types of union, but they are all of the same substantial order.

8. Grace makes us living temples of the Trinity. This is a consequence of what
we have just said, and Christ Himself revealed this truth to us when He said: “If
anyone love me, he will keep my word, and my Father will love him, and we will
come to him and will make our abode with him” (John 14:23). It is the uncreated
reality, rigorously infinite, which sanctifying grace brings with it. We shall study
this mystery of the indwelling of the Trinity in the following chapter. For the mo-
ment, having studied the static principle of our supernatural life, let us consider
the role of actual grace in that life. It is not our intention to enter into the disputes
which for centuries have divided the schools of theology concerning the nature and
function of the various actual graces. We shall limit ourselves to a summary dis-
cussion of those points which pertain in a particular manner to spiritual theology.

ACTUAL GRACE
Its Nature

Actual graces may be defined as those which dispose or move in a transient man-
ner for doing or receiving something in regard to eternal life. Ordained by their
nature to the infused habits, they serve to dispose the soul to receive those infused
habits when it does not yet possess them or to put them into operation when it al-
ready possesses them. Actual graces are received into the faculties of the soul, some-
times elevating them so that they can produce indeliberate supernatural acts—as
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happens with operating grace (gratia operans)—and at other times to produce them
in a deliberate manner (cooperating grace—gratia co-operans).

Actual graces cannot be reduced to any determined species since they are transi-
tory qualities communicated by God and impressed on the faculties of the soul af-
ter the manner of transient movements or passions. Each actual grace is reduced
to the species of habit or act which it moves, for example, to faith, hope, etc. From
these general notions we can readily discern the differences between actual and
habitual grace:

1) Habitual graces (sanctifying grace, the infused virtues and the gifts of
the Holy Ghost) are permanent qualities or habits which produce effects in
a continual and indefectible manner in the subject in which they reside, namely,
the essence of the soul or the faculties of the soul. Actual graces are fluid
and transient movements whose final effect is often frustrated.

2) Habitual graces are limited to disposing for action (radically or proxi-
mately, depending on whether one speaks of grace itself or the virtues and
gifts). Actual graces prompt and produce the act itself.

3) The virtues and the gifts have a restricted area which affects determined
faculties or determined objects and operations. Actual graces extend to the
entire supernatural life and all its operations.

Necessity of Actual Grace

Actual graces are absolutely necessary in the dynamic supernatural order. It is
impossible for a purely natural impulse to put the infused habits into operation,
since the natural order cannot determine the operations of the supernatural order.
Nor is it possible that the supernatural powers actuate themselves, because a habit
can be actuated only by the power and action of the agent which caused it; and,
in regard to the infused supernatural habits, only God, who produced them, can
put them in motion. The action of God in this respect is as necessary as is the in-
fluence of a being already in act to reduce a potency to act. Absolutely speaking,
God could develop and perfect sanctifying grace, which is infused into the essence
of our soul, simply and solely through actual graces, without infusing any super-
natural operative habits into the faculties. But this would be a kind of violence.
On the other hand, God could not develop sanctifying grace without using the ac-
tual graces, although He has given us the infused supernatural habits, since those
habits could not be reduced to act without the previous divine motion, which in
the supernatural order is nothing other than an actual grace. Every act of an in-
fused virtue and every operation of the gifts of the Holy Ghost presupposes a previ-
ous actual grace which has set that virtue or gift in motion, although not every actual
grace infallibly produces an act of virtue (e.g., a sufficient grace rejected by a sin-
ner). The actual grace is nothing other than the divine influence which has moved
the infused habit to its operation.
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Division of Actual Grace

Theologians through the centuries have drawn up lengthy lists of distinctions be-
tween the various actual graces. We list only the principal ones.

1) Operating grace and cooperating grace. Operating grace is that in which the
movement is attributed only to God; the soul is moved but does not move itself.
Cooperating grace is that in which the soul is moved and moves at the same time.
This is according to the definitions of St. Augustine and St. Thomas.3?

2) Gratia excitans and gratia adjuvans. The first impels us to act when we are
dormant or static; the second assists or aids us in the act once we are moved to
perform it.

3) Prevenient grace, concomitant grace and consequent grace. The first precedes
the act of man by disposing or moving the will; the second accompanies the act
by concurring with man in producing the effect; the third bespeaks a relation to
some anterior effect produced by some other grace.*

4) Internal grace and external grace. The first intrinsically aids the faculty and
concurs formally in the production of the act; the second influences only extrinsi-
cally, moving the faculty by means of the objects which surround it (e.g., by the
examples of Christ and the saints).

5) Sufficient grace and efficacious grace. Sufficient grace impels us to work; ef-
ficacious grace infallibly produces the act itself. Without the first, we cannot act;
with the second, we act freely but infallibly. The first leaves us without any excuse
before God; the second is an effect of His infinite mercy.4

As can be seen, these divisions of actual grace can easily be reduced to operating
and cooperating grace. The gratia excitans and gratia preveniens are really operat-
ing graces; gratia adjuvans and gratia subsequens are cooperating graces; and suffi-
cient grace and efficacious grace will be either an operating or a cooperating grace,
depending on the particular situation in which they are given. But all these graces
are transitory qualities which move the faculties of the soul to supernatural acts,
either deliberate or indeliberate.

Function of Actual Grace

Actual graces have three functions: to dispose the soul for the reception of the
infused habits of sanctifying grace and the virtues, to actuate these infused habits,
and to prevent their loss. A word on each function.

We say that actual grace disposes the soul for the reception of the infused habits
either when the soul has never possessed them or when the soul has lost them through
mortal sin. In the latter case actual grace carries with it a repentance for one’s sins,
the fear of punishment, confidence in the divine mercy, etc.

Actual grace also serves to actuate the infused habits when they are already pos-
sessed, together with sanctifying grace (or without it, as in the case of unformed
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faith and hope). This actuation, presupposing the possession of sanctifying grace,
carries with it the perfecting of the infused virtues and, consequently, the increase
and growth of the supernatural life.

The third function of actual grace is to prevent the loss of the infused habits
through mortal sin. It implies a strengthening in the face of temptations, an aware-
ness of special dangers, mortification of the passions, inspiration through good
thoughts and holy desires, etc.

It is evident, therefore, that actual grace is a priceless treasure. It gives efficacy
to sanctifying grace and the infused virtues and gifts. It is the impulse of God which
places our supernatural organism in operation and prevents us from forgetting that
our soul, in the state of grace, is the temple of the Blessed Trinity.
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Chapter 3

THE INDWELLING
OF THE TRINITY

The indwelling of the Blessed Trinity in the soul of the just is one of the truths
most clearly revealed in the New Testament,! which insists again and again on this
sublime truth. This is evident from the following texts selected at random:

“If anyone love me, he will keep my word, and my Father will love him, and
we will come to him and make our abode with him’’ (John 14:23).

““God is love, and he who abides in love, abides in God, and God in him”’ (1
John 4:16).

‘Do you not know that you are the temple of God and that the Spirit of God
dwells in you?’’ (1 Cor. 3:16-17).

‘Do you not know that your members are the temple of the Holy Ghost, who
is in you, whom you have from God, and that you are not your own?’’ (1 Cor. 6:19).

“For you are the temple of the living God”’ (2 Cor. 6:16).

““‘Guard the good trust through the Holy Ghost, who dwells in us’’ (2 Tim, 1:14).

Scripture uses various formulas to express the same truth, namely, that God dwells
in the soul in grace. This indwelling is attributed to the Holy Ghost, not because
there is any special presence of the Holy Ghost which is not common to Father
and the Son,2 but by reason of an appropriation, since this is the great work of
the love of God, and the Holy Ghost is essential love in the bosom of the Trinity.
The Fathers of the Church, and especially St. Augustine, have written beautiful
tracts on the indwelling of the Trinity in the souls of the just.

THE INDWELLING
Its Natuare

Theologians have written much and disputed much concerning the nature of the
indwelling. We shall enumerate the principal opinions sustained by various authors,
without attempting to settle a question which only secondarily affects the object
and finality of our work.

1) According to Galtier, the indwelling consists formally in a physical and loving
union between God and the soul. This union is effected by sanctifying grace, by
virtue of which the one and triune God is given to the soul and is substantially
and personally present to the soul, making it share in the divine life. Grace is like
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a seal on fluid matter, and for the permanence of the seal on such matter it is neces-
sary that the seal be impressed constantly; so, in like manner, if grace—which is
the assimilative impress of the divine essence in the soul—is to remain in the soul,
it is necessary that this divine nature be physically present to the soul.? This in-
terpretation is rejected by many theologians because it does not seem to differenti-
ate the indwelling from the common mode of God’s existence per essentiam in all
created things.

2) Other theologians have interpreted the teaching of St. Thomas as if he had
placed the formal cause of the indwelling in supernatural knowledge and love, in-
dependently of the presence of immensity, that is, exclusively in the intentional pres-
ence. Sudrez tried to complete this doctrine by that of the supernatural friendship
which charity establishes between God and the soul and which demands, according
to Suarez, the real presence and not only the intentional presence of God in the
soul, and in such wise, he says, that, by the power of this friendship, God would
really come to the soul even if He were not already there by any other title (e.g.,
the presence of immensity).4 But this explanation has not satisfied the majority of
theologians, because friendship, since it pertains to the affective order, does not
offer a sufficient explanation for the formal presence of the divine Persons. Love
as such does not make the beloved to be physically present, for it is of the purely
intentional order.

3) One branch of the Thomistic school, following John of St. Thomas,’ inter-
prets St. Thomas in the sense that, presupposing the presence of immensity, sanc-
tifying grace, through the operations of knowledge and love which proceed from
faith and charity, is the formal cause of the indwelling of the Trinity in the souls
of the just. According to this opinion, knowledge and love proceeding from faith
and love do not constitute the presence of God in us but, presupposing that God
is already in the soul by the presence of immensity, the special presence of the di-
vine Persons consists in supernatural knowledge and love or in the operations which
proceed from grace. This theory, much more acceptable than the preceding, seems
nevertheless to encounter an insuperable difficulty. If the operations of knowledge
and love proceeding from grace were the formal cause of the indwelling of the Trin-
ity, the indwelling would have to be denied to those baptized before the use of rea-
son, to the just souls during sleep, to those who are not actually performing acts
of knowledge and love, even though they be in the state of sanctifying grace. To
this difficulty, the proponents of the theory reply that even in such cases there would
be a certain permanent presence of the Trinity by reason of the possession of the
virtues of charity and faith, which are capable of producing that presence. But this
reply does not satisfy some theologians, because the possession of those virtues would
give only the faculty or power of producing the indwelling and, as long as they were
not actually operating, we would not have the indwelling properly speaking.

4) Other theologians propose a blending of the first and third theories to explain
the divine indwelling.% According to them, the divine persons are made present in
some way by the efficacy and conservation of sanctifying grace, since this grace
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gives a formal and physical participation in the divine nature as such and therefore
gives also a participation in the intimate life of God. Yet these theologians are careful
to preserve intact the certain theological principle that in the works ad extra God
works as one and not as triune. Since the Trinity is present to the soul in some way
through sanctifying grace, the just soul enters into contact with the Trinity by the
operations of knowledge and love which flow from grace itself. By the production
of grace, God is united to the soul as principle; by the operations of knowledge
and love, the soul is united to the divine Persons as the terminus of those same
operations. Hence the indwelling of the Trinity is both an ontological and a psy-
chological fact: ontological by reason of the production and conservation of grace,
psychological by reason of supernatural knowledge and love.

Perhaps none of the theories offers an adequate explanation of the divine in-
dwelling. But what is important for our purposes is not so much the nature or
mode of the indwelling as the fact of the indwelling, and, concerning this, all the-
ologians are in accord.

Purpose of the Indwelling

Let us now investigate the finality, or purpose, of the divine indwelling, which
is of much more importance in spiritual theology. There are three purposes for the
indwelling of the Trinity in the souls of the just: 1) to make us share in the divine
life; 2) to make God the mover and rule of our actions; 3) to make God the object
of fruition by an ineffable experience.’

When we say that God dwells in our souls as in His temple, we are expressing
a truth which is supported by two famous passages in St. Paul,® but we must take
care not to imagine that God’s presence in us is like that of the Eucharist in a taber-
nacle; inert, and with only a spatial relationship to the tabernacle. The presence
of God in the just soul is infinitely superior to this; we are living temples of God,
and we possess the three Persons in a vital manner.

To acclimate ourselves to this mystery, it is well to recall that sanctifying grace
is the ““seed of God,’’® which engenders us and makes us live a new life, the par-
ticipated divine life by which we are called, and are, sons of God.!° This doctrine
of our divine filiation is constantly repeated in the pages of Scripture, as is that
of the divine indwelling, to which it is closely related. What does God do when
He dwells in a soul? Nothing other than to communicate Himself to that soul, to
engender it as His son, which is to give it a participation in His nature and His
life. And that generation is not verified, as is human generation, by a transient ac-
tion through which the son begins to be and to live independently of the father from
whom he receives his origin, but it presupposes a continued act of God as long as
the soul remains in His friendship and grace. If God were for one instant to with-
draw His conserving action from all the things which He has created, they would
at that same instant return to the nothingness from which they came.!! Similarly,
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if God were for an instant to withdraw His conserving action from grace in the
just soul, grace would cease to exist and the soul would cease to be a child of God.
Through grace, the soul is constantly receiving from God its supernatural life, as
the embryo in the womb of the mother is constantly receiving life from the mother.
For this reason did Christ come into the world, that we might live by Him, as St.
John says,!? and Christ Himself says that He came that we might have life and
have it more abundantly.!®* Now we can see why St. Paul says: ‘It is now no longer
I that live, but Christ liveth in me’’ (Gal. 2:20).

Hence our divine adoptive generation has some similarity with the eternal gener-
ation of the Word in the bosom of the Father, and our union with God through
grace is somewhat similar to that which exists between the Word and the Father
through the Holy Ghost. No theologian would ever have dared to say this, were
it not for the sublime words of Christ, spoken at the Last Supper:

Yet not for these only do I pray, but for those also who through their word shall
believe in me, that all may be one, even as Thou, Father, in me and I in Thee; that
they also may be one in us, that the world may believe that Thou hast sent me. And
the glory which Thou hast given me, I have given to them, that they may be one, even
as we are one: I in them and Thou in me; that they may be perfected in unity, and
that the world may know that Thou hast sent me, and that Thou hast loved them even
as Thou hast loved me.14

The Son is one with the Father by the unity of nature; we are one with God by
the formal and physical participation of His own divine nature, which participa-
tion is nothing other than sanctifying grace. The Son lives by the Father, and we
live by participation in God. He is in the Father and the Father is in Him;!% we
are also in God and God is in us.

Thus it is through grace that we are introduced into the life of the Trinity, which
is the life of God, and God dwells in us and communicates His divine life to us.
And it is the three Persons who dwell in us, since it is not the property of any one
Person in particular to engender us as sons of God, but it is an action common
to the Three. They, all three Persons, are in the just soul engendering that soul su-
pernaturally, vivifying it with their life, introducing it through knowledge and love
to the most profound relationships. Here the Father engenders the Son, and from
the Father and the Son proceeds the Holy Ghost, thus realizing in the soul the sub-
lime mystery of the triune unity and the one Trinity, which is the inner life of God
Himself.

Life is essentially dynamic and active. We know the existence of a vital form and
its nature by the activity which proceeds from it. Since grace is a divine form, its
actuation must also be divine; this is an intrinsic exigency of grace as a formal par-
ticipation in the nature of God. To live the divine life is to operate in a divine mode.

This is precisely the function and finality of the gifts of the Holy Ghost, as we
shall see. Human reason illumined by faith, which is the rule of the infused virtues,
is a mover of relatively little power, a rule too lowly for the lofty operations which
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attain God as He is in Himself. It is true that the theological virtues have God as
their immediate object, and God precisely as He is in Himself, but as long as they
are subject to the rule of reason (even reason enlightened by faith), they must be
accommodated to the human mode which is necessarily impressed upon them, and
hence they cannot develop fully the immense virtuality which is theirs. This is the
reason invoked by St. Thomas to prove the necessity of the gifts of the Holy Ghost,
which perfect the infused virtues by communicating to them a divine modality and
place them on a level which is strictly supernatural, as is required by the very na-
ture of grace and the infused virtues. Under the influence of the gifts, human rea-
son is more acted upon than acting, and the resulting acts are materially human
but formally divine. Only in this way can we ultimately live in all its plenitude the
divine life received through grace.

Whence it is evident that the divine motion of the gifts is very distinct from the
divine activity found in the infused virtues. In the divine movement of the infused
virtues, the full responsibility of the action is man’s, as immediate cause and mover,
and for that reason the acts of the virtues are entirely our own because they come
from us, from our reason and free will. True, they are always under the motion
of God as First Mover, without whom no act of any kind can proceed from a potency
either in the natural or the supernatural order. But, in the case of the gifts, the
divine motion is utterly different. The unique mover is God, who places the gifts
in operation, while man is limited to receiving the divine movemert and seconding
it with docility, without offering any resistance and without modifying it or chang-
ing its direction. Therefore, the acts which proceed from the gifts are divine in
the way that the melody which a musician plays on his instrument is materially from
the instrument but formally from the musician who plays it.}6 Nor does this in
any way diminish the merit of the soul which seconds the divine motion by its do-
cility; for, in spite of the fact that the Holy Ghost is the unique mover, the soul
adheres with all its power of free will to the divine motion, although many times
it simply lets itself be led without offering any resistance. The passivity of the soul
under the activity of the gifts is a relative passivity—that is, with respect to the
initiative of the act, which belongs exclusively to the Holy Ghost. But once the
divine motion is initiated, the soul reacts actively and associates itself intensely with
the act with all the vital power of which it is capable and with all its free will. Thus
the divine initiative, the relative passivity of the soul, the vital reaction of the soul,
the exercise of free will and the supernatural merit of the action are blended and
mutually compiement each other. Through the divine motion of the gifts, the Holy
Ghost dwelling in the soul takes the reins of our spiritual life. It is no longer
human reason which rules and governs but the Holy Ghost, who acts as the rule
and mover of our acts, putting the entire supernatural organism in motion until
it attains its full development.

It is a fact testified by the mystics that in the most profound center of their souls
they experienced the august presence of the Blessed Trinity working intensely in
them.!” “‘I used unexpectedly to experience a consciousness of the presence of
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God,”” says St."Teresa, ‘““of such a kind that I could not possibly doubt that He
was within me or that I was wholly engulfed in Him.’’!8 Again, she writes that
the Trinity reveals Itself, in all three Persons, and that the soul ““perceives quite
clearly, in the way I have described, that they are in the interior of her heart.’’!?

The number of texts from the mystics could be multiplied indefinitely.20 This
divine experience of contemplative souls is so clear that some of them, through this
experience, came to know the mystery of the indwelling of the Trinity even before
they had heard anything about it.2! Actually, the experience of the mystics is a
verification of the lofty teachings of theology. St. Thomas, writing as a theologian,
makes the following startling statement: ‘‘By the gift of sanctifying grace, the ra-
tional creature is perfected so that it can freely use not only that created gift but
even enjoy the divine Person Himself.’”22 And in the same place he writes: “We
are said to possess only what we can freely use or enjoy; and to have the power
of enjoying the divine Person can only be through sanctifying grace.’’??

Here in all its sublime grandeur is the most intimate purpose of the indwelling
of the Trinity in our souls. God Himself, one in essence and three in persons, be-
comes the object of an ineffable experience. The divine Persons are given to us that
we may enjoy Them, to use the amazing expression of the Angelic Doctor. And
when this experimental joy reaches the culmination of the transforming union the
souls that have reached this summit are unable to, and do not wish to, express them-
selves in the language of earth. They prefer to taste in silence that which in no way
could be explained to others. As St. John of the Cross says:

‘Wherefore the delicacy of the delight which is felt in this touch is impossible of true
description,2* nor would I willingly speak of it lest it should be supposed that it is
no more than that which I say. There are no words to expound such sublime things
of God as come to pass in these souls; the proper way to speak is for one that knows
them to understand them inwardly and to feel them inwardly and enjoy them and be
silent concerning them. . . . This alone can be said of it with truth, that it savors of
eternal life. For although in this life we may not have perfect fruition of it, as in glory,
nevertheless this touch, being of God, savors of eternal life.2’

In these sublime heights, where the soul experiences the divine indwelling in an
ineffable manner, what the soul knew and believed through faith it now experiences
as if by sight and touch, as St. Teresa explains:

So that what we hold by faith the soul may be said here to grasp by sight, alth’ough
nothing is seen by the eyes, either of the body or of the soul; for it is no imaginary
vision. Here all three Persons communicate Themselves to the soul and speak to the
soul and explain to it those words which the Gospel attributes to the Lord, namely,
that He and the Father and the Holy Ghost will come to dwell with the soul which
loves Him and keeps His commandments.26

This experimental knowledge of God, although substantially the same, is infinitely
superior in its mode to that which we have of Him through reason enlightened by
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faith. St. Teresa exclaims: ‘‘Oh, God help me! What a difference there is between
hearing and believing these words and being led in this way to realize how true they
are!’’27 The reason for this inequality and difference between the knowledge of
faith and experimental knowledge is clear:

The mystical or experimental knowledge of God has for its real object God Him-
self, who is manifested to us through faith in an ideal manner, one in substance and
three in persons. Faith tells us that there are three distinct persons in God in one es-
sence. With that we have a supernatural knowledge of God as He is in Himself, but
this knowledge does not surpass the ideal order. But by the mystical experience, which
makes this ideal object palpable, the object of faith and the object of experience are
totally identified.

I have in mind a fruit which is said to be very tasty, but I have never eaten it. I
know that it is a tasty fruit because He who told me does not deceive me. This is God
as known by faith and possessed by charity (fides ex auditu). But 1 put the fruit to
my mouth and begin to eat it, and then I know by experience that it was true what
they told me of its sweetness and savor. This is God as known by mystical experience.28

Mystical Experience

Before terminating this discussion of the indwelling of the Trinity, we would
like to point out an important conclusion which will shed great light on one of the
most disputed questions in spiritual theology. From all that we have said, one can
readily deduce that the mystical experience is the normal end or terminus of the
divine indwelling in the souls of the just. Every soul in the state of grace is a mystic
in potency, and every potency begs to be reduced to act. If one does not yet ex-
perience the presence of God within his soul (and this is what constitutes the most
characteristic phenomenon of the mystical state from a psychological point of view),
it is not because he does not yet possess all the infused elements which are indispens-
able for this experience, nor because God prevents this passage to the mystical ex-
perience, but simply and solely because he has not yet totally detached himself from
the things of earth, he has not yet overcome the obstacles which prevent this in-
effable experience, he has not yet spread his wings to soar to lofty things, he has
not yet given himself fully and unreservedly to God to let Him work these marvels
in the soul. This is precisely the teaching of St. Teresa:

Remember, the Lord invites us all; and since He is Truth itself, we cannot doubt
Him. If His invitation were not a general one, He would not have said: “‘I will give
you to drink.”” He might have said: ‘“Come, all of you, for after all you will lose noth-
ing; and I will give drink to those to whom it pleases Me.”” But since He said *‘all,”’
without any condition, I am sure that none will lack this living water unless they stop
on the way.29

After such explicit testimony from St. Teresa, which is nothing less than a con-
firmation from the field of experience of the theological principles on the divine
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indwelling, would it not be ridiculous to ask whether all are called to the mystical
state? Whether this enters into the normal development of grace? Whether it is licit
to desire the mystical state? Whether there is one or many ways to union with God?
A contemporary theologian points out:

This stupendous phenomenon [of the indwelling of the Trinity], whose reality is
guaranteed by Sacred Scripture, is it something mystical or ascetical? Is it the patrimony
of some few souls or the common heritage of all the children of God? How petty our
divisions and distinctions appear in the face of these sublime realities which faith teaches!
The fact of the mission of the divine Persons unifies all the phases of the Christian’
life from baptism to the spiritual matrimony. . . . The gift of the divine Persons is
not something peculiar to the ascetical or the mystical phase nor even to the higher
stages of the mystical state (the awareness of the divine indwelling may be, but not
the gift itself). The divine Persons are given to all who live in the state of grace.30
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Chapter 4

4. THE INFUSED VIRTUES

There is a perfect analogy between man’s natural organism and his supernatural
organism. Man’s soul is not immediately operative by its proper essence but oper-
ates through its faculties or powers of intellect and will, which emanate from the
soul as from their proper root. The same thing occurs in regard to the supernatural
organism. Sanctifying grace, which is, as it were, the soul or essence of the super-
natural organism, is not immediately operative. It is not a dynamic but a static ele-
ment, for it is not a perfection in the order of operation but in the order of being.
The reason is that, although grace itself is an accident and not a substance, it
nevertheless acts as a substance in the supernatural order and, like all substances,
it requires faculties or powers in order to operate. These faculties or powers are
infused by God in the soul together with grace itself, from which they are insepara-
ble.! Some of these supernatural powers are nothing other than the infused virtues
and the gifts of the Holy Ghost.2

THE VIRTUES THEMSELVES
Existence and Necessity

The existence and necessity of the infused virtues follows from the very nature
of sanctifying grace. Grace is a divine seed which by its nature seeks growth and
development until it reaches full perfection. But since sanctifying grace itself is not
immediately operative (although it is so radically as the remote principle of all our
supernatural operations), it follows that grace demands and postulates certain im-
mediate principles of operation which flow from grace itself and are inseparable
from it. If this were not the case, man would be elevated to the supernatural order
only as regards his soul but not as regards his operative powers. And although,
absolutely speaking, God could elevate our faculties to the supernatural order by
means of continual actual graces, this would produce a violence in the human psy-
chological structure by reason of the tremendous disproportion between the purely
natural faculty and the supernatural act to be effected. And such violence could
not be reconciled with the customary suavity of Divine Providence, which moves
all things according to their natures. From this we deduce the necessity of certain
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supernatural operative principles so that man can tend to his supernatural end in
a manner that is perfectly connatural and without violence.
As St. Thomas points out:

“It is not fitting that God should provide less for those He loves, that they may
acquire supernatural good, than for creatures whom He loves that they may acquire
natural good. Now He so provides for natural creatures that not merely does He move
them to their natural acts, but He bestows on them certain forms and powers which
are the principles of acts, in order that they may of themselves be inclined to these
movements, and thus the movements whereby they are moved by God become natural
and easy to creatures. . . . Much more, therefore, does He infuse into those He moves
toward the acquisition of supernatural good certain forms or supernatural qualities
whereby they may be moved by Him sweetly and promptly to acquire eternal good.”’3

Their Nature

The infused virtues may be defined as operative habits infused by God into the
faculties of the soul to dispose them to function according to the dictates of reason
enlightened by faith. ‘

“Operative habits’’ is the generic element of the definition, common to all natu-
ral and supernatural virtues.* From the psychological point of view, an operative
habit is a quality, difficult to remove, which disposes the subject to function with
facility, promptness and delight. It gives the subject facility for operation because
every habit is an increase of energy in relation to its corresponding action; it gives
promptness because it constitutes, so to speak, a second nature in virtue of which
the subject quickly gives himself to action; and it causes delight in the operation
because it produces an act which is prompt, facile and connatural.

“Infused by God”’ is a radical difference between the infused and acquired vir-
tues.’ The natural or acquired virtues are engendered in man by means of repeated
acts. The only cause of the supernatural or infused virtues is the divine infusion;
hence their name, ‘‘infused virtues.”’ And we say that they are infused by God into
the faculties of the soul because we are speaking of operative habits that are im-
mediately ordained to action. Their purpose is to supernaturalize the faculties by
elevating them to the order of grace and making them capable of performing su-
pernatural acts. Without them, or without the actual grace which supplies for them
(as in the case of the sinner before justification), it would be impossible for man
to perform an act of supernatural virtue, as it is impossible for an animal to per-
form an act of intelligence. Here again is evident the close similarity and analogy
between the natural organism and the supernatural organism. As St. Thomas says:
““As from the essence of the soul flow its powers, which are the principles of deeds,
so likewise the virtues, whereby the powers are moved to act, flow into the powers
of the soul from grace.’’¢

The principal element of specific differentiation between the acquired and the
infused virtues is that by reason of the formal object the infused virtues dispose
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the faculties to follow the dictate or command, not of simple reason, as do the ac-
quired virtues, but of reason illumined by faith. The motives of operation for the
acquired virtues are simply and solely natural motives; the motives for the opera-
tion of the infused virtues are strictly supernatural motives. Hence the great abyss
that separates the one from the other set of virtues by reason of the formal object,
which is the most characteristic element of the specific difference in the definition.

But how are the infused virtues united with the natural faculties or powers to
constitute with them one principle of operation? To answer this question it is neces-
sary to bear in mind that the infused virtues are meant to perfect the natural facul-
ties or powers by elevating them to the supernatural order. Consequently, the
supernatural virtuous act will proceed from the union of the natural faculty with
the supernatural virtue which perfects it. As a vital act, it has its radical power in
the natural faculty, which the infused virtue essentially completes by giving it the
power for a supernatural act. Hence every supernatural act springs from the natu-
ral faculty or power precisely as informed with the supernatural virtue, or from
the natural faculty which has been raised to the supernatural order. The radical
power, for example, is the intellect or will; the formal proximate principle of ac-
tion is the corresponding infused virtue.

The teaching of St. Thomas is that the infused moral virtues are essentially dis-
tinct, by reason of their formal object, from the acquired moral virtues. These lat-
ter virtues, however heroic and perfect, could grow indefinitely and never attain
the formal object of the infused virtues. There is an infinite difference between tem-
perance according to Aristotle, regulated by right reason alone, and Christian tem-
perance, which is regulated by reason enlightened by faith and by supernatural
prudence. The magnificent article on this point in the Summa theologiae manifests
the lofty idea which St. Thomas has of the infused virtues as compared with the
acquired virtues.’ '

The infused virtues are inspired and regulated by the teaching of faith concern-
ing the consequences of original sin and our personal sins, the infinite grandeur
of our supernatural end, the necessity of loving God more than self, the need to
imitate Christ, which leads us to self-abnegation and renunciation. None of this
is attained by pure reason, even by a Socrates, an Aristotle or a Plato. With good
reason does St. Thomas say that the specific difference between the acquired and
infused virtues is evident by reason of their formal objects:

The object of every virtue is a good considered as in that virtue’s proper matter;
thus the object of temperance is a good with respect to the pleasures connected with
the concupiscence of touch. The formal aspect of this object is from reason, which
fixes the mean in these concupiscences. Now it is evident that the mean that is ap-
pointed in such concupiscence according to the rule of human reason is seen under
a different aspect from the mean which is fixed according to the divine rule. For in-
stance, in the consumption of food, the mean fixed by human reason is that food should
not harm the health of the body nor hinder the use of reason; whereas according to
the divine rule it behooves man to chastise his body and bring it under subjection
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(1 Cor. 9:27) by abstinence in food, drink and the like. It is therefore evident that
infusedgand acquired temperance differ in species; and the same applies to the other
virtues.

Nor does it change matters to object that habits are known by their acts and the
act of infused temperance is identical with that of acquired temperance (namely,
the moderation or control of the pleasures of touch) and that therefore there is no
specific difference between them. St. Thomas answers this objection by conceding
the identity of the material object but insisting on the specific and radical differ-
ence by reason of the formal object: ‘“Both acquired and infused temperance moder-
ate desires for pleasures of touch, but for different reasons as stated: wherefore
their respective acts are not identical.””® Therefore, according to the teaching of
St. Thomas, the infused virtues differ from the acquired virtues, not only by rea-
son of their entitative elevation, but also by reason of their formal object, which
makes them substantially superior to the acquired virtues.1?

Let us now see into what category we are to place the infused virtues. Are they -
potencies or habits? Properly speaking, the infused virtues do not fit exactly into
either category, although they are more habits than they are potencies. They have
something of a potency so far as they give a power in the dynamic supernatural
order, but they are not potencies strictly and formally speaking. And this for vari-
ous reasons:

1) the potencies can be moved to their acts and can acquire habits, and if
the infused virtues were true potencies, they would be able to acquire new
habits, which is a contradiction, for they would then be acquired and infused
at the same time;

2) the potencies are indifferent to good and evil, but virtues cannot act evily;

3) the potencies as such do not increase in intensity (for example, the in-
tellect, as a potency or power, does not itself increase, although its knowl-
edge may increase), but the infused virtues do admit of an increase of intensity.

Hence the infused virtues belong more to the category of habits than to potencies.

But the infused virtues also lack something of the perfect definition of habits, since
they do not give complete facility in operation, which is characteristic of true habits.
They confer, it is true, an intrinsic inclination, ease and promptness for good, but
they do not give an extrinsic facility because they do not remove all the obstacles to
good, as is evident in the case of the converted sinner who experiences great difficulty
in the performance of good because of his past acquired vices, in spite of the fact
that he has received, together with sanctifying grace, all the infused virtues. St.
Thomas distinguishes very clearly between the facility which proceeds from cus-
tom and that which proceeds from the strong inhesion regarding the object of vir-
tue. The first is not conferred by the infused virtues from the first instant of their
infusion into the soul, but they do confer the second. ‘‘Facility in performing the
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acts of virtue can proceed from two sources: from custom (and the infused virtue
does not give this facility from its beginning) and from a strong inhesion as re-
gards the object of the virtue, and this is found in the infused virtue at its very
beginning.’’1!

The reason why the infused virtues do not fit exactly into either of these
categories—potencies and habits—is because supernatural entities cannot properly
be placed in natural categories any more than God can, of whom they are a kind
of participation. Nevertheless, they can be reduced more or less and by a certain
analogy to natural categories. Thus sanctifying grace, as a spiritual and permanent
accident, is reduced to the species of quality as an entitative habit, and the princi-
ples of supernatural operation are reduced to the species of quality as operative
habits, although they do not have all the characteristics of these habits.12

The principal differences between the natural and supernatural, or the acquired
and infused virtues are the following:

By reason of their essence. The natural or acquired virtues are habits in the strict
sense of the word. They do not give the power to act (for the faculty has that already),
but they give facility in operation. The supernatural or infused virtues give the power
to act supernaturally (without them it would be impossible, apart from an actual grace),
but they do not always give facility in operation.

By reason of the efficient cause. The natural virtues are acquired by our own proper
acts; the supernatural virtues are infused by God together with sanctifying grace.

By reason of the final cause. By means of the natural virtues man conducts himself
rightly in regard to human things and performs acts in accordance with his rational
nature. The supernatural virtues, on the other hand, give man the ability to conduct
himself rightly in regard to his condition as an adopted son of God, destined for
eternal life, and to exercise the supernatural acts proper to the divine nature by
participation.13

By reason of the formal object. In the natural virtues it is the good according to
the dictate and light of natural reason which is the rule or formal object; in the super-
natural virtues it is the good according to the dictate and supernatural light of faith
or conformity with the supernatural end.

From the foregoing distinctions it is evident that the infused virtues are specifi-
cally distinct and extraordinarily superior to the corresponding acquired or natural
virtues.

Properties of Infused Virtue

There are four properties which the infused virtues have in common with the ac-
quired natural virtues: 1) they consist in the mean or medium between the two ex-
tremes (except for the theological virtues, and even these do so by reason of the
subject and mode); 2) in the state of perfection they are united among themselves
by prudence (and the infused virtues by charity also); 3) they are unequal in perfec-
tion or eminence; 4) those which imply no imperfection perdure after this life as
to their formal elements.!
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Besides these characteristics, let us review the characteristics or properties which
are exclusive to the infused virtues.

1) They always accompany sanctifving grace and are infused together with grace.
This doctrine is common among the theologians, although it is not exactly defined
by the Church.

2) They are really distinct from sanctifying grace. It suffices to recall in this re-
spect that grace is an entitative habit infused into the essence of the soul, while the
infused virtues are operative habits infused into the potencies, which are really dis-
tinct from the soul.!?

3) They are specifically distinct from the corresponding acquired natural virtues.
This has been demonstrated above.

4) We possess the supernatural virtues imperfectly. We shall explain this more
fully in the tract on the gifts of the Holy Ghost. This particular characteristic has
great importance in solving the question of the mystical state and Christian per-
fection,16

5) They increase with sanctifying grace. This is clear from Scripture and the teach-
ing of the Church. St. Paul writes to the Ephesians: ‘‘Rather are we to practice
the truth in love, and so grow up in all things in him who is the head, Christ’’ (Eph.
4:15). To the Philippians he says: “‘And this I pray, that your charity may more
and more abound in knowledge and discernment’” (Phil. 1:9). And he prays for
the Romans “‘that you may abound in hope, and in the power of the Holy Ghost™’
(Rom. 15:13). St. Petér writes: ‘‘Grow in grace and in the knowledge of Our Lord
and Savior Jesus Christ’’ (2 Pet. 3:18). Following the lead of the apostles, the Church
asks in the liturgy for an ‘‘increase of faith, hope and charity.’’!

6) They give us the intrinsic power for supernatural acts but not the extrinsic fa-
cility for those acts. We have already seen this fact, which explains why the repentant
sinner experiences great difficulty in the practice of the virtues opposed to his former
vices. It is necessary that these difficuities be overcome by the infused virtues, aided
by the acquired virtues. The acquired virtues cannot assist the infused virtues in-
trinsically, of course, because the natural habit of the acquired virtues is absolutely
incapable of intrinsically perfecting the supernatural habit of the infused virtues.
But they can render such assistance extrinsically by removing the obstacles or the
perverse inclinations and the disordered concupiscence. When these obstacles are
removed, the infused virtues begin to work promptly and delightfully.!®

7) They all disappear, except faith and hope, by mortal sin. The reason for this
is that the infused virtues are like properties flowing from sanctifying grace. Hence
when grace is destroyed they also are destroyed. Only faith and hope can remain,
and they in an unformed and imperfect state, as the last effort of the infinite mercy
of God so that the sinner may be more easily converted.!® But if a man sins directly
against either of these two remaining virtues, they also are destroyed, and the soul
is then deprived of every trace of the supernatural.

8) They cannot diminish directly. This diminution could be caused only by veni-
al sin or by the cessation of the acts of the corresponding virtue, for mortal sin
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does not diminish but destroys the infused virtues. But they cannot be diminished
by venial sin because this, a deviation from the path which leads to God, leaves
intact the tendency to the supernatural ultimate end which is proper to the infused
virtues. Nor can they be diminished by the cessation of the acts of the virtues, for
as infused virtues they were not acquired by the repetition of acts, and they cannot
be lessened or diminished by the cessation of acts. Nevertheless, the infused virtues
may be diminished indirectly by venial sins so far as these sins stifle the fervor of
charity, impede progress in virtue, and predispose to mortal sin.20

DIVISION OF THE INFUSED VIRTUES

Some of the infused virtues ordain the faculties to the end or goal, and others
dispose them in regard to the means. The first group are the theological virtues;
the second group are the moral virtues. The first correspond, in the order of grace,
to the principles of the natural order which direct man to his natural end; the sec-
ond correspond to the acquired virtues of the natural order which perfect man in
regard to the means. Once again, the close similarity and analogy between the nat-
ural and the supernatural orders are evident.

Theological Virtues

The existence of the theological virtues seems to be clearly stated in Sacred Scrip-
ture, as is evident from several texts of St. Paul. “‘The charity of God is poured
forth in our hearts by the Holy Ghost who has been given to us’’ (Rom. 5:5); ‘‘with-
out faith it is impossible to please God”’ (Heb. 11:6); ‘‘there abide faith, hope and
charity, these three; but the greatest of these is charity’’ (1 Cor. 13:13). In the Council
of Trent, the Church stated in equivalent formulas that man receives with sanctify-
ing grace the other gifts of faith, hope, charity, etc.?! Since the acts are not infused,
it must be concluded that reference is here made to permanent habits or the infused
virtues. Nevertheless, the question as to whether this doctrine has been expressly
defined by the Church is disputed among theologians. Vega, Ripalda, Sudrez and
Pope Benedict XIV say that the doctrine has been defined, and they refer to the
Council of Trent for verification; but Soto, Medina and Baifiez hold that Trent did
not expressly define the doctrine, although it did state the doctrine equivalently.
Consequently, this doctrine is at least a truth proxima fidei. Billot says that it is
a most certain theological conclusion. As to the rest of the theologians, no ancient
or modern theologian has ever denied the existence of the theological virtues ex-
cept Peter Lombard. The Master of the Sentences erred in this matter; he identi-
fied charity with the Holy Ghost and thus destroyed it as a virtue.

The existence of the theological virtues is postulated by the very nature of sancti-
fying grace. Since grace is not immediately operative, it requires operative principles
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to grow and develop to perfection. Among these principles, some must refer to the
supernatural end (theological virtues), and others must refer to the means which
lead to that end (moral virtues). This argument takes its force principally from the
suavity of the working of Divine Providence, made known to us through revelation.

The theological virtues are operative principles by which we are directed and or-
dained directly and immediately to God as our supernatural end. They have God
Himself as their material object and one of His divine attributes as their formal
object. Since they are strictly supernatural, only God can infuse them into the soul,
and their existence can be known only through revelation.??

There are three theological virtues: faith, hope and charity. The reason for this
number is that by these three immediate union with God is realized perfectly. Faith
enables us to know and unites us with God as First Truth; hope makes us desire
Him as the Supreme Good for us; charity unites us to Him by the love of friend-
ship, so far as He is infinite goodness in Himself. There are no other aspects of
union with God, for although the divine perfections are infinite, they cannot be
attained by human acts except under the aspect of truth (by the intellect) and good-
ness (by the will). And only this latter admits of a twofold aspect, namely, good
for us (hope) and goodness in itself (charity).

That the theological virtues are distinct among themselves is something beyond
doubt, since they can actually be separated. Faith can subsist without hope and
charity (as in one who commits a mortal sin of despair without losing his faith);
charity will perdure eternally in heaven, separate from faith and hope, which will
have disappeared;2* and finally, in this life faith and hope can subsist without char-
ity, as always happens when one commits a mortal sin which is not directly op-
posed to faith and hope. It is evident that in all these instances faith and hope remain
in the soul in an unformed or non-vital state, since charity is the form of the vir-
tues, and for that reason they lack the proper and true reason of virtue.?*

One can distinguish two orders: the order of generation and the order of perfec-
tion.2% By the order of generation or of origin the first is to know (faith), then to
desire (hope), and lastly to attain (charity).2® Although this gradation is by reason
of acts, that by reason of the habits is the same: faith precedes hope and hope pre-
cedes charity, since the intellect precedes the will and imperfect love precedes per-
fect love.

According to the order of perfection, charity is the most excellent of the theolog-
ical virtues (‘‘And the greatest of these is charity’’—1 Cor. 13:13) because it is the
one that unites us most intimately with God and the only one of the three that per-
dures in eternity. As to the other two, Medina and Bafiez say that in se, as a theo-
logical virtue, faith is more excelient than hope because it bespeaks a relation with
God in Himself while hope presents God to us as a good for us, and also because
faith is the foundation of hope. On the other hand, hope is more closely related
to charity, and in this sense it is more perfect than faith.

According to the doctrine of St. Thomas, which is held by the majority of the-
ologians, faith resides in the intellect, and hope and charity in the will.2” Among
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the mystics, St. John of the Cross, in spite of the fact that he is Thomistic in his
doctrine, places the virtue of hope in the memory. This is undoubtedly because he
followed the division used by many of the ancient mystical theologians who spoke
of a threefold spiritual faculty: intellect, memory and will, and more especially be-
cause this was a convenient division for explaining the purification of the memory
in the mystical state.

Moral Virtues

The existence of the infused moral virtues was denied by numerous ancient the-
ologians (Scotus, Durandus, Biel), but today it is admitted by almost all theologians,
in accordance with the doctrine of St. Augustine, St. Gregory and St. Thomas. The
basis of this doctrine is to be found in Scripture. Thus in the Book of Wisdom we
are told that nothing is more useful in the life of a man than temperance, prudence,
fortitude and justice. *‘If one loves justice, the fruits of her works are virtues,
for she takes moderation and prudence, justice and fortitude, and nothing in life
is more useful for men than these’’ (Wisd. 8:7). St. Peter, immediately after speak-
ing of grace as a participation in the divine nature of God, states: ‘Do you accord-
ingly on your part strive diligently to supply your faith with virtue, your virtue
with knowledge, your knowledge with self-control, your self-control with patience,
your patience with piety, your piety with fraternal love, your fraternal love with
charity”’ (2 Pet. 1:5-7).

In these and other texts we have the scriptural basis which was later elaborated
by the Fathers and theologians to give us a body of doctrine which is perfectly or-
ganized and systematic.28 It is true that the Church has not expressly defined any-
thing in this question,?’ but today the doctrine on the existence of the infused moral
virtues is so general among Catholic theologians that one could not deny it without
manifest temerity.

We have already indicated the reason for the existence of the infused moral vir-
tues when we spoke of the infused virtues in general and the theological virtues
in particular. The theological virtues are demanded by the very nature of grace so
that it can be dynamically orientated to the supernatural end; the moral virtues are
demanded by the theological virtues, in turn, because to be ordained to the end
requires a disposition to the means. The relation which the moral virtues bespeak
with the theological virtues in the order of grace is the same as the relation between
the acquired natural virtues and the acts of synderesis and rectitude of the will.?0

The infused moral virtues are habits which dispose the faculties of man to follow
the dictate of reason illumined by faith in relation to the means which lead to the
supernatural end. They do not have God as their immediate object—and in this
they are distinguished from the theological virtues3!—but the honest good distinct
from God; yet they rightly ordain human acts to the supernatural end, and in this
way they are distinguished from the corresponding acquired natural virtues.32
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The means which are regulated by the infused moral virtues refer, in a certain
sense, to all the acts of man, including (at least on the part of prudence) the very
acts of the theological virtues, in spite of the fact that these virtues are superior
in perfection to the moral virtues.33 For although the theological virtues, consid-
ered in themselves, cannot be excessive, and in this sense they do not consist in the
mean or medium as do the moral virtues,34 they can nevertheless go to excess in
the manner of our operation, and it is that manner or mode which falls under the
moral virtues. So it is that the moral virtues must be numerous, because there are
so many ways in which the faculties can operate and these must be regulated in
view of man’s supernatural end.

St. Thomas establishes a fundamental principle of distinction for the moral in-
fused virtues: ‘“For every act in which there is found a special aspect of goodness,
man must be disposed by a special virtue.”’3% Accordingly, there will be as many
‘moral virtues as there are species of honest objects which the appetitive faculties
can discover as means leading to the supernatural end. St. Thomas studies and dis-
cusses more than fifty moral virtues in the Summa theologiae, and perhaps it was
not his intention to give us a complete and exhaustive treatment.36

However, since ancient times it has been the custom to reduce the moral virtues
to four principal ones, namely, prudence, justice, fortitude and temperance. They
are expressly named in Sacred Scripture, as we have already seen, and are called
the virtues most profitable for man in this life.3” They were also known to the an-
cient philosophers—Socrates, Aristotle, Plato, Plotinus, Cicero, etc. Among the
Father of the Church, St. Ambrose is apparently the first to call them cardinal vir-
tues.38 The scholastic theologians unanimously subdivided the moral virtues on the
basis of the four cardinal virtues.

Cardinal Virtues

The name ““‘cardinal’’ virtues is derived from the Latin word cardo, the hinge
of a door. The reason is that on these basic virtues hang all the moral life of man.
St. Thomas maintains that these virtues can be called cardinal from two points of
view: in a less proper sense, because they are certain general conditions or charac-
teristics necessary for any virtue (in every virtue should shine forth prudence, jus-
tice, fortutide and moderation); more properly, so far as they pertain to the special
matters in which principally shines forth the general material of the given virtue.¥

Hence the cardinal virtues are in fact special virtues, not merely genera of virtue
which contain or comprise all the other virtues.*? Consequently, they have their
own proper matter, which is constituted by those objects in which those general
conditions of all virtue shine forth to a maximum degree. It is true that all the vir-
tues should participate in some way in those four general conditions, but it does
not follow from this that every type of discretion will be produced by prudence,
all rectitude by justice, all firmness by fortitude and all moderation by temperance.
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These virtues are those which effect those conditions in a principal manner and,
as it were, by antonomasia, but they do not do so exclusively. Other virtues also
share in these qualities, although to a lesser degree.

The principality of the cardinal virtues is demonstrated precisely in the influence
which they exercise over their neighboring and subordinated virtues, which are like
participations derived from the principal virtues, which communicate to the other
virtues their mode, their manner of being and their influence. These are called poren-
tial parts of the cardinal virtue; their role is to function in secondary matters, reserv-
ing the principal matter for the corresponding cardinal virtue.4! The influence of
the principal virtue is manifest in the subordinated virtues: he who has concurred
the principal difficulty will more easily conquer the secondary one.

In this sense each one of the cardinal virtues can be considered as a genus which
contains beneath itself the integral parts, the subjective parts and the potential parts.
The integral parts refer to those useful or necessary complements which ought to
concur for the perfect exercise of the virtue. Thus patience and constancy are integral
parts of fortitude. The subjective parts are the various species subordinated to the
principal virtue. Thus sobriety and chastity are subjective parts of temperance. The
potential parts of are those other annexed virtues which do not have the full force
and power of the principal virtue or are ordained to secondary acts. Thus the vir-
tue of religion is annexed to justice because it has to do with rendering to God the
cult that is due, although this cannot ever be done perfectly, because one cannot
realize in this matter the condition of equality which is required for strict justice.4?

But does the principality of the cardinal virtues over the other virtues pertain
also to their intrinsic excellence? Evidently not, for religion and penance are more
excellent virtues than justice, since their object is more noble. Humility pertains
to temperance, but is a more excellent virtue as a removens prohibens for all the
other virtues.

Nevertheless, it is necessary to preserve the principality of the cardinal virtues
as hinges of the others, and they perfom their function in a more perfect manner
than do the other virtues. Thus commutative justice has more of the reason of jus-
tice than do religion or penance; the matter or object of any annexed virtue may
be more excellent than that of the principal or cardinal virtue, but the mode of the
cardinal virtue is always more perfect.

That there are q‘recisely four cardinal virtues can be proved by various arguments:

By reason of the object. The good of reason, which is the object of virtue,
is found in four ways: essentially in reason itself and by participation in the
operations and passions, while among the passions there are those which impel
10 acts contrary to reason and others which withdraw from what reason dictates.
Hence there should be a virtue which safeguards the good of reason itself (pru-
dence), another which rectifies external operations (justice), one which goes
against the passions which depart from the dictate of reason (fortitude), and
one which refrains the disorderly impulses of passion (temperance).*3
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By reason of the subject. There are four potencies of man capable of being
subjects of the moral virtues, and in each one of them there should be a prin-
cipal virtue: prudence in the reason, justice in the will, fortitude in the irasci-
ble appetite, and temperance in the concupiscible appetite.

As a remedy against the four wounds of original sin. Thus against igno-
rance of the intellect is placed prudence; justice is necessary against the mal-
ice of the will; against the weakness of the irascible appetite fortitude comes
into play; and for the disorder of the concupiscible appetite is the remedy
of temperance.

We reserve for a later discussion the treatment of the virtues in particular. For
the time being, however, we offer the following schemata of the moral virtues, as
treated in the Summa, grouped around the principal or cardinal virtue to which
they are related. We shall also point out in passing the gift of the Holy Ghost, the
fruit of the Holy Ghost, the beatitude which corresponds to the various virtues,
and the vices which are opposed to the various virtues.
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PRUDENCE (II-11, q. 47)

A) INTEGRAL PARTS
regarding the past: memory (q. 49, a. I)
a) considered in itself {
regarding the future: understanding (a. 2)

regarding others: docility (a. 4)
b) in its predispositions
regarding self: sagacity (a. 4)
reasoning (a. 5)

regarding the end: foresight (a. 6)
¢) its right use regarding circumstances: circumspection
regarding obstacles: caution (a. 8)

B) SUBJECTIVE PARTS OR SPECIES
a) for governing oneself: monastic prudence

in a ruler: regnative prudence (q. 50, a. I)
b) for governing others in the subjects: political prudence (a. 2)
(prudence of government) | in the family: domestic prudernce (a. 3)
in war: military prudence (a. 4)

C) POTENTIAL PARTS (q. 57, a. 6)
a) for right counsel: eubulia (q. 51, aa. 1-2)
b) for judging according to common rules: synesis (a. 3)
¢) for rightly departing from common law: gnome (a. 4)

CORRESPONDING GIFT OF THE HOLY GHOST: counsel (q. 52, aa. 1-3)
CORRESPONDING BEATITUDE: mercy (a. 4)
CONTRARY VICES

precipitation (a. 3)
imprudence (aa. 1-2) inconsideration (a. 4)
a) manifestly contrary (q. 53) inconstancy (a. 5)

negligence (q. 54)

prudence of the flesh (aa. 1-2)
guile (a. 4)
Sraud (a. 5)

excessive solicitude (aa. 6-7)

b) false prudence (q. 55) craftiness (a. 3)
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JUSTICE (lI-11, g. 58)
A) Integral parts (q. 79)

a) do good (i.e., the good due to another)
b) avoid evil (i.e., the evil harmful to another)

B) Subjective parts or species

a) toward the community: legaljustice (q. 58, aa. 5-6)

. of ruler to subjects: distributive justice
b) individually

(particular justice) i o i
among private persons: commutative justice

C) Potential parts (q. 80)

toward God: religion (q. 81; also penance after sin)
toward parents: piety (g. 101)
* dulia
(q.103)
a) lack of equality toward superiors: observance (gq. 102)
obedience
~ (gq. 104)
for benefits received: gratitude (g. 106)
for injustices received: just punishment (q. 108)

m promises
fidelity
(q. 110, a.
3, ad 5)
in word and
garding truth: veracity (q. 109) deed:

simplicity
(q. 109, a.
2, ad 4;

b) lack of strict debt: gq. I, a. 3,
ad 2)

association with others: affability (q. 114)
for moderating love of wealth: liberality (q. 117)
for departing for just cause from letter of the law: equity

A(g. 120)
Corresponding Gift of the Holy Ghost: piety (q. 121, a. 1)

Corresponding Beatitude: meekness (a. 2)
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VICES CONTRARY TO JUSTICE

A) Against justice in general: injustice (q. 59)
B) Against distributive justice: respect of persons (q. 63)

C) Against commutative justice:
murder (q. 64)
) inst muttlatzo_n (g. 65,a. 1)
a) in deed agawmst persons flagellation (a. 2)
imprisonment (a.3)

against things: theft and robbery (q. 66)

on the part of judges (q. 67)
Lo on the part of the accused (q. 68)
in judgment } oy the part of the guilty (q. 69)
on the part of the witnesses (q. 70)
b) in word on the part of lawyers (q. 71)

contumely (q. 72)
defamation (q. 73)
outside of judgment { murmuring (q. 74)
derision (q. 75)
cursing (q. 76)

Jraud (q. 77)

¢) in voluntary exchanges { usury (q. 78)

D) Against the potential parts of justice

superstition (q. 92)
undue worship (q. 93)
idolatry (q. 94)
divination (q. 95)

a) against religion vain observance (q. 96)
tempting God (q. 97)
perjury (q. 98)
sacrilege (q. 99)
simony (q. 100)

. . impiety (q. 101, prologue)
b) against piety excessive love (q. 101, a. 4)

¢) against obedience: disobedience (q. 105)
d) against gratitude: ingratitude (q. 107)
e) against just punishment cruelty

lying (q. 110)

simulation and hypocrisy (q. 111)
boasting (q. 112)

irony (q. 113)

adulation (q. 115)

spirit of contradiction (q. 116)
avarice (q. 118)

prodigality (q. 119)

i) against equity: legal pharisaism (q. 120, a. 1, ad 1)

f) against truth

g) against friendship [

h) against liberality t
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FORTITUDE (1I-11, q. 123)
A) ITS PRINCIPAL ACT: martyrdom (q. 124)
B) NO SUBJECTIVE PARTS (q. 128) because of its determined matter.

C) INTEGRAL AND POTENTIAL PARTS *

. . as to the end: magnanimity (q. 129)
a) regarding action [ as to means: magnificence (q. 134)
patience (q. 136, aa. 1-4)

i t evil )
against present evils { longanimity (a. 5)

b) regarding resistance perseverance (q. 137,

in the exercise of virtue aa. 1,2, 4)
constancy (a. 3)

CORRESPONDING GIFT OF THE HoLy GHoST: fortitude (q. 139, a. 1)
CORRESPONDING BEATITUDE: hunger and thirst for justice (a. 2)
CONTRARY VICES

timidity or cowardice (q. 125)
a) to fortitude itself § impassability (q. 126)
audacity or rashness (q. 127)

presumption (q. 130)
ambition (q. 131)
vainglory (q. 132)
pusillanimity (q. 133)

b) to magnanimity

meanness or niggardliness (q. 135, a. 1)

¢) to magnificence
) EmucC wastefulness (a. 2)

insensibility

d) to patience \ .
)top [zmpatzence

( inconstancy (q. 138, a. 1)
e) to perseverance Ipertinacity @. 2)

* These are the same: integral parts pertain to dangers of death; potential parts
pertain to lesser dangers).

46



TEMPERANCE (II-11I, q. 141)

A) INTEGRAL PARTS

a) shame (q. 144)
b) honesty (q. 145)

B) SUBJECTIVE PARTS OR SPECIES

a) regarding nutrition in food: abstinence (q. 146)
€ & in drink: sobriety (q. 149)
. . temporarily: chastity (q. 151)
b d t
) regarding procreation { perpetually: virginity (q. 152)

C) POTENTIAL PARTS

a) regarding delight of touch: continence (q. 155)

b) against anger: meekness (q. 157)

¢) against rigor of punishment: clemency (q. 157)
in esteem of self: Aumility (q. 161)
in desire for knowledge: studiosity (q. 166)

d) modesty in bodily movement: bodily modesty (q. 168, a. 1)

-] in games and diversions: eutrapelia (q. 168, a. 2)

in dress and adornment: modesty in dress (q. 169)

CORRESPONDING GIFT OF THE HoLY GHOST: fear of the Lord (q. 141, a. I)
CORRESPONDING BEATITUDE: poverty of spirit (q. 19)

CONTRARY VICES

insensibility (q. 142, a. 1)
intemperance (q. 142, aa. 2-4)
b) against abstinence: glutfony (q. 148)

c) against sobriety: drunkenness (q. 150)

d) against chastity: luxury (qq. 153-54)

e) against continence: incontinence (q. 156)

f) against meekness: anger (q. 158)

g) against clemency: cruelty (q. 159)

h) against humility: pride (q. 162)

i) against studiosity: curiosity and negligence (q. 167)

j) against bodily modesty: affectation and rusticity (q. 167)

k) against eutrapelia: foolish mirth and excessive austerity (q. 168, aa. 3-4)
1) against modesty of dress: excessive adornment (q. 169)

a) against temperance in general
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Chapter 5

THE GIFTS OF THE
HOLY GHOST

In general usage, a gift signifies anything that one person gives to another out
of liberality and with benevolence.! We say ‘‘out of liberality’’ to signify that on
the part of the giver a gift excludes any notion of debt or obligation, not only
in justice but in gratitude or any other kind of debt. And we say ‘‘with benevo-
lence” to signify the intention of the giver to benefit him who receives the gift
gratuitously.

The exclusion of all debt of justice or gratitude is necessary by reason of the gift;
otherwise there would be no way of distinguishing between a gift and a reward or
recompense. Likewise, there should be no need of any compensation or recompense
incurred on the part of the one who receives the gift. We are not treating here of
a do ut des situation but of a completely gratuitous bestowal which exacts nothing
in return. A gift is something unreturnable, as St. Thomas says, quoting Aristo-
tle.2 Nevertheless, the notion of a gift does not exclude gratitude on the part of
the one receiving the gift; even more, it sometimes demands the good use of the
gift, depending on the nature of the gift and the intention of the giver, as when
one gives something in order that the receiver be perfected by its use. Such are the
gifts which God bestows on His creatures.

The first great gift of God is the Holy Ghost, who is the very love by which God
loves Himself and loves us. It is said of the Holy Ghost in the liturgy of the Church
that He is the Gift of God.? The Holy Ghost is, therefore, the first gift of God,
not only as substantial love in the intimate life of the Trinity, but as He dwells in
us through the divine mission.

From this first gift proceed all other gifts of God. In the last analysis, whatever
God gives to His creatures, both in the supernatural and in the natural order, is
nothing more than a completely gratuitous effect of His liberal and infinite love.
In a wide sense, whatever we have received from God is a ‘‘gift of the Holy Ghost,”’
but this expression may have various specific meanings:

1) In a wide sense, the gifts of the Holy Ghost are all those gifts of God
which do not include that first gift which is the Holy Ghost Himself; for ex-
ample, the natural gifts given by God to His creatures.

2) In a less wide sense, they are the gifts which, without necessarily includ-
ing that first gift nor presupposing that the soul must be in the state of grace
and charity, pertain nevertheless to the supernatural order. Such gifts are prin-
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cipally the gratiae gratis datae, actual prevenient graces, servile fear of God,
supernatural attrition and unformed faith and hope.

3) In a more proper sense, they are gifts of the Holy Ghost which include
the first great gift of God and presuppose or place the soul in the state of
grace and friendship with God. For example, sanctifying grace, charity, faith
and hope informed by charity, the infused moral virtues, the seven gifts of
the Holy Ghost.

4) In the formal and most proper sense, the gifts of the Holy Ghost are
those which we are now to study in particular, namely, the seven gifts of the
Holy Ghost.*

THE GIFTS THEMSELVES
Existence

The existence of the gifts of the Holy Ghost can be known to us through revela-
tion, since they are supernatural realities which completely transcend the light of
natural reason. St. Thomas begins with this supposition in the treatise on the gifts
of the Holy Ghost in the Summa theologiae, and says that in the doctrine on the
gifts we should follow the mode of speaking as found in Sacred Scripture, where
they are revealed to us.’ Let us first investigate the scriptural foundation for the
existence of the gifts, and then we shall briefly examine the doctrine of tradition,
the magisterium of the Church, and the teaching of theologians.

The classical text of Isaias is usually quoted as the scriptural foundation for the
doctrine on the gifts of the Holy Ghost: ‘‘And there shall come forth a rod out
of the root of Jesse, and a flower shall rise up out of his root. And the spirit of
the Lord shall rest upon him: the spirit of wisdom, and of understanding, the spirit
of counsel, and of fortitude, the spirit of knowledge, and of godliness. And he shall
be filled with the spirit of the fear of the Lord’’ (Isa. 11:1-3). This text is clearly
Messianic and properly refers only to the Messias. Nevertheless, the Fathers of the
Church and the Church herself have extended the meaning to the faithful of Christ
in virtue of the universal principle of the economy of grace which St. Paul enun-
ciated: ‘“‘For those whom he has foreknown he has also predestined to become con-
formed to the image of his Son, that he should be the firstborn among many
brethren”” (Rom. 8:29). From this it is inferred that whatever perfection is found
in Christ, our Head, if it is communicable, is found also in His members united
to Him through grace. And it is evident that the gifts of the Holy Ghost pertain
to communicable perfections, if we bear in mind the need we have of them. Hence,
since grace is so prodigal in supplying for those things which are necessary, and
at least as prodigal as nature itself, we may rightly conclude that the seven spirits
which the prophet saw descend and rest upon Christ are also the patrimony of all
those who are united to Him in charity.6
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In addition to this text, which the Fathers and the Church have interpreted as
a clear allusion to the gifts of the Holy Ghost, authors are wont to cite other texts
from the Old and New Testament.” We shall omit them, not only because it is not
our task here to investigate the true meaning of these texts, but because it seems
evident that the use of most of those scriptural texts can lead to nothing but con-
jectures. It must be admitted that the doctrine on the gifts of the Holy Ghost in
Sacred Scripture rests almost exclusively on the text from Isaias, although that text,
explained, confirmed and clarified by the Fathers of the Church, the magisterium
of the Church and scholastic theologians, gives us a firm foundation for the exis-
tence of the gifts of the Holy Ghost, not only in Christ, but in each of the faithful
in the state of grace. Some theologians believe that the double existence of the gifts
is formally revealed in Scripture;® others maintain that it is at most a certain con-
clusion which is proxima fidei.

Both the Greek and the Latin Fathers have treated extensively of the gifts of the
Holy Ghost under various titles. Among the Greek Fathers the outstanding names
are St. Justin, Origen, St. Cyril, St. Gregory Nazianzen and Didymus. Among the
Latins, the primacy in this question goes to St. Augustine and St. Gregory the Great,
and to a lesser degree to St. Victorinus, St. Hilary, St. Ambrose and St. Jerome.®
In St. Thomas we find a synthesis and complete summary of their teaching.

Only one council of the Church speaks expressly of the seven gifts of the Holy
Ghost, affirming them of Christ: the Roman Synod held in 382 under St. Dama-
sus.!9 Whether or not the Council of Trent referred to the gifts is still disputed and
nothing can be said for certain.

The teaching of the Church is much clearer in the liturgy. In the hymn Veni Cre-
ator reference is made to the sevenfold gift of the Holy Ghost: Tu septiformis mu-
nere digitus paternae dexterae. In the Sequence of the Mass for Pentecost the Holy
Ghost is asked for His seven gifts: Da tuis fidelibus in te confidentibus sacrum sep-
tenarium. In the hymn for Matins of the same feast we read: Solemnis urgebat dies
quo mystico septemplici orbis volutus septies signat beata temipora. And in Ves-
pers another reference is made to the gifts: Te nunc Deus piisime vultu precamur
cernuo illapsa nobis caelitus largire dona Spiritus.

In the administration of the sacrament of confirmation the bishop prays with
hands extended over the faithful to be confirmed: Emitte in eos septiformem Spiri-
tum Sanctum Paraclytum de caelis. Amen. Spiritum sapientiae et intellectus. Amen.
Spiritum consilii et fortitudinis. Amen. Spiritum scientiae et pietatis. Amen. Adimple
eos spiritu timoris tui. . . .!! Hence the Church, in the solemn moment of the ad-
ministration of a sacrament, recognizes and applies to each of the faithful the fa-
mous Messianic text from Isaias.

The Catechism of the Council of Trent, which enjoys great authority among the-
ologians, says that ‘‘from these gifts of the Holy Ghost . . . we derive the rules
of Christian living, and through them are able to know whether the Holy Ghost
dwells in us.”’'2 In all the Catholic catechisms throughout the world there is a sec-
tion which treats of the gifts of the Holy Ghost. Lastly, Pope Leo XIII, in his
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admirable Encyclical Divinum Illud Munus, of May 9, 1897, recalls and makes his
own the testimony of Catholic tradition on the existence, necessity, nature and mar-
velous effects of the gifts:

More than this, the just man, that is to say, he who lives the life of divine grace
and acts by the fitting virtues as by means of faculties, has need of those seven gifts
which are properly attributed to the Holy Ghost. By means of these gifts the soul is
furnished and strengthened so as to be able to obey more easily and promptly His voice
and impulse. Wherefore these gifts are of such efficacy that they lead the just man
to the highest degree of sanctity; and of such excellence that they continue to exist
even in heaven, though in a more perfect way. 13y means of these gifts the soul is
excited and encouraged to seek after and attain the evangelical beatitudes which, like
the flowers that come forth in the springtime, are signs and harbingers of eternal
beatitude.!3

On the question of the existence of the gifts of the Holy Ghost, the teaching of
theologians interests us only as a witness of the tradition of the Church, since they
could not create a doctrine which treats of supernatural realities. The theology of
the gifts underwent a slow and laborious development through the centuries, but
its existence was always universally admitted by all, except for rare exceptions. To-
day there is no theologian who denies the existence of the gifts of the Holy Ghost,
although there is still great discussion concerning their nature and function.

In general, we may conclude with respect to the existence of the gifts of the Holy
Ghost, backed by the solid support of Scripture and the testimony of tradition,
that we can be absolutely certain of the existence of the gifts of the Holy Ghost
in all souls in the state of grace. Even more, there are some theologians of great
authority who maintain that the existence of the gifts of the Holy Ghost is an arti-
cle of faith.!* Although the Church has not expressly defined this point, if we con-
sider the constant teaching of the Fathers of the Church through the centuries, the
mind of the Church in her liturgy and in the: administration of the sacraments, the
unanimous consent of theologians, and the sense of all the faithful throughout the
world, it would seem that one has sufficient basis for saying that this is a truth
of faith proposed by the ordinary magisterium of the Church. Those who would
not dare to say this much will at least affirm that it is a theological conclusion that
is most certain and proxima fidei. )

Number of the Gifts

This is another question which is greatly disputed among exegetes and theologians.
There are two principal difficulties involved: 1) in Sacred Scripture the number seven
is classically interpreted to signify a certain indefinite plenitude; 2) in the Masoretic
text of Isaias only six gifts are enumerated, for the gift of piety is not mentioned.

Modern exegetes are inclined to think that the text of Isaias refers to an indefinite
plenitude. It is the plenitude of the qualities of government which pertain to the
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Messias as king.!5 The Fathers and the scholastic theologians, however, insist on
the number seven, and on the basis of the sevenfold gift they establish their clas-
sifications and parallelisms with the infused virtues. St. Thomas dedicates an in-
genious article in his Summa theologiae to justify this number.16

What are we to think of all this? In our opinion, one should conclude as follows.
First of all, it is true that in Scripture the number seven is often used to designate
an indefinite plenitude, and perhaps this is the meaning of the passage in Isaias. But
one cannot draw from this any conclusive argument against the fact that there are
seven gifts of the Holy Ghost. Actually, plenitude may be completely undetermined,
and thus mean an indefinite number which is not known exactly; or it may be res-
tricted to a definite number and thus express all the possible realities. According
to the interpretation of the Fathers, the teaching of the Church (in her liturgy, in
the administration of the sacraments, and in papal encyclicals), and the unanimous
consent of theologians, the plenitude expressed by Isaias should be taken in this
second sense. Hence, as the sacraments are seven in number and in them is to be
found the plenitude of the graces which God grants to men ex opere operato, so
the gifts of the Holy Ghost, as seven distinct habits, comprise the plenitude of the
movements of the divine Spirit which are communicated to us through those gifts.!”

Secondly, as regards the Masoretic text which enumerates only six gifts, nothing
can be concluded against the existence of the gift of piety. Various explanations
have been offered for this omission in the text,!® but whatever the reason, it is cer-
tain that the gift of piety is mentioned in the Vulgate (which is substantiated by
a declaration of the Church which states that there are no dogmatic errors in this
version),!? in the version of the Septuagint, in patristic tradition, in the official
teachings of the Church, and in the unanimous teaching of theologians. To pres-
cind from this enormous weight of authority because of certain textual obscurities
in the Masoretic text would seem to be excessive. Many things formally revealed
in Sacred Scripture did not appear in their fulness except through the interpreta-
tions of the Fathers and the magisterium of the Church. Such seems to be the case
with the gift of piety. Whatever the text of Isaias, St. Paul marvelously describes
that reality which theology recognizes as the gift of piety when he writes to the Ro-
mans: ‘‘For whoever are led by the Spirit of God, they are the sons of God. Now you
have not received a spirit of bondage so as to be again in fear, but you have received
the spirit of adoption as sons, by virtue of which we cry: ‘Abba! Father!’ The Spirit
himself giveth testimony to our spirit that we are sons of God’’ (Rom. 8:14-16).

Their Nature

St. Thomas studies the metaphysical nature of the gifts of the Holy Ghost by
asking whether they are habits,20 in order to determine the proximate genus in the
essential definition of the gifts. The reply is in the affirmative, and theologians of

all schools hold for the same response, with a few notable exceptions. Hugh of
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St. Victor says that the gifts are like seeds of virtue, a certain preparation for them,
after the manner of first movements and aspirations of the soul.?! Vazquez says that
the gifts are actual movements and not habits.22 Cardinal Billot, who introduced
$so many innovations in his treatise on the infused virtues, instead of admitting that
the gifts are habits, identifies them with actual graces which do not necessarily
presuppose the presence of habits in the soul and can be received even by sinners.?

Against all these opinions, and in accordance with the doctrine of St. Thomas,
we hold the following proposition: The gifts of the Holy Ghost are strictly super-
natural or per se infused habits.

That they are strictly supernatural or infused per se is evident. Their intimate
nature (the formal gquod and formal quo objects in scholastic terminology) tran-
scends completely (simpliciter) the powers of nature, so that they cannot be acquired
by human efforts. Therefore, either the gifts do not exist or they are necessarily
infused by God. The arguments are as follows:

From the teaching of Sacred Scripture. Speaking of the Holy Ghost, the
Lord stated: ‘“He will dwell with you, and be in you’’ (John 14:17). But the
Holy Ghost is not in men without His gifts; the gifts also dwell in men, and
hence they are not acts or transitory movements but true habits.?*

By analogy with the moral virtues. The moral virtues dispose the faculties
of the soul to follow the rule of reason; therefore, they are habits. The gifts
of the Holy Ghost dispose the faculties of the soul to follow the movement
of the Holy Ghost; therefore, they also are habits. The gifts of the Holy Ghost
fill the same role with respect to the Holy Ghost as the moral virtues do with
respect to reason.

By reason of the necessity of the gifts for salvation. The gifts are necessary
for salvation; therefore, they must be in the soul permanently, and hence
they are habits. That they are necessary for salvation is demonstrated by St.
Thomas, as we shall see later. That gifts of this kind are habits is proved by
the authority of St. Gregory, who says: ‘‘By those gifts without which one
cannot obtain life the Holy Ghost always dwells in all the elect, but He does
not always dwell by His other gifts.””2>

Psychological argument. The dispositive qualities by which men are habitu-
ally moved or can be moved by a principal mover are the habits. But the gifts
by definition are dispositive qualities by which man is habitually moved or
can be moved by the Holy Ghost. Therefore, the gifts are habits. The major
is clear; it expresses the difference between a habit and a simple disposition.
The minor follows from the very nature of that kind of motion which is an
inspiration of the Holy Ghost, which is proper and characteristic of the gifts.

Against this doctrine, which is of capital importance in the Thomistic synthesis,
various difficulties can be raised. Their solution will enable us to see more clearly

the nature of the gifts.
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There is no reason to multiply things without necessity. But for a man to be moved
by the inspiration or instinct of the Holy Ghost an actual grace suffices. Therefore,
the gifts are not habits but actual graces.

Response. We concede the major but distinguish the minor. Actual grace is suffi-
cient on the part of the principal mover, we concede; it is sufficient on the part
of the soul, we subdistinguish: actual grace suffices where the motion is not produced
in the manner of a habit, we concede; it suffices where the motion is produced after
the manner of a habit, we deny. Therefore, in virtue of these distinctions, we deny the
consequence and nexus. We explain as follows: The movement of grace can be con-
sidered in two ways: 1) so far as it proceeds from the Holy Ghost, and thus every
movement of the Holy Ghost in man can be called and is an actual grace; 2) so far
as this movement is received in the soul, and this requires another distinction: a) so
far as it is a certain impulse or illumination generically considered which could be
granted even to sinners; b) as a special movement so that the soul must have some
disposition to receive it and to be moved promptly and easily under its influence.
And this again can happen in two ways: i) to be moved in a human manner, according
to the rule of reason enlightened by faith (and for this we have the infused virtues);
ii) to be moved in the manner of the movement itself, that is, in a divine or su-
perhuman manner, and for this we need the habits of the gifts of the Holy Ghost.

From this it can be seen that Billot incorrectly identifies the movement of the
gifts with actual grace. With all due respect, we must reject his theory for the fol-
lowing reasons:

1) Actual grace is required for every act of virtue, even the most imperfect;
but the movement of the gifts is not required for every act of virtue. There-
fore, they are two distinct things.

2) Actual grace is given even to sinners so that they will be converted; but
the movement of the gifts pre\t}pposes the sfate of grace, from which the glfts
are inseparable. Therefore, the two cannot be identified.

The ultimate disposition already corresponds to the form; but the ultimate dis-
position to receive the movement of the Holy Ghost corresponds to the movement
itself. Therefore, the gifts are not required as habits.

Response. 1t is necessary to distinguish. The ultimate disposition for receiving
the movement of the Holy Ghost will correspond with the movement itself in actu
secundo, we concede; in actu proximo primo, we subdistinguish: the disposition
produced by the Holy Ghost will be possessed in the form of a habit by infusion,
we concede; in the form of an act, we deny. And we explain: Potency bespeaks
a relation to act in four ways:

1) radically, and in this sense it is nothing other than the nature itself of
the subject-agent—in our case the human soul—in which the power or faculty

is rooted;
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2) as ordained to the first remote act (actu primo remoto), and this is the
nature endowed with the potency or faculty (for example, the soul endowed
with intellect and will);

3) as ordained to the first proximate act (actu primo proximo), and this
is the nature, not only endowed with the power or faculty, but also with the
habits and dispositions, acquired or infused, to work promptly, with ease and
with delight;

4) as ordained to the second act (actu secundo), and this is the very opera-
tion or movement of the faculty in question.

Now the disposition for this last operation is certainly bestowed by the move-
ment itself, and is the last disposition. Only in this sense is it said that the ultimate
disposition corresponds to the form. In the objection, 3) and 4) were confused.
Whence, one can see how violent would be the motion of the Holy Ghost without
the habits of the gifts. It would be absolutely possible, but it would be a violent
movement for the soul because the soul would have to leap from the actus primus
remotus (2) to the actus secundus (4) without passing through the actus primus
proximus (3).

‘When the motor power of the agent is infinite, no previous disposition is required
for the movement; but the motor power of the Holy Ghost is infinite. Therefore,
previous habits are not necessary in the soul for it to be moved by the Holy Ghost.

Response. We have already admitted that, absolutely speaking, the Holy Ghost
could directly move the powers of the soul without the necessity of the habit of
the gifts. But this is not the ordinary manner of divine providence, which always
works sweetly and desires that men dispose themselves freely to receive the divine
inspirations and movements. This question must be resolved on the basis of the
fact that the gifts exist—a fact we believe established beyond all doubt. It is not
a question of what the Holy Ghost could do, but of what He has done in reality.

The reason for the infusion of the supernatural habits is to make the divine move-
ments connatural, as it were, to the sons of God. God does not wish that the acts
of the virtues of the supernatural order be less perfect—even in the mode of their
production—than the works of the natural order which proceed from the acquired
habits. Let us not forget that man, though moved by God in the supernatural or-
der, is also moved by his own free will; and even though under the movement of
the gifts of the Holy Ghost he is led in a much more passive manner than under
the influence of the infused virtues, he always remains endowed with free will and
never ceases entirely to be an agent, even under the action of the Holy Ghost. For
that reason also he must be perfected by the habitual qualities of the gifts.

Man receives from the gifts of the Holy Ghost a perfection which renders him
readily moved by the same Spirit; but so far as he is moved by the Holy Ghost,
man is converted, in a certain way, into a mere instrument of the Holy Ghost. There-
fore, the gifts of the Holy Ghost are not habits, because it is not fitting for an in-
strument to be perfected by a habit but only the principal agent.26
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Response. This reason is valid for the instrument that is completely inert, which
does not move itself, but is moved (as a brush or hammer). But man is not such
an instrument; he is moved by the Holy Ghost in such wise that he also moves him-
self, so far as he is endowed with free will. Therefore, he does not need a habit.2’
Whence it follows that the gifts of the Holy Ghost are not purely active habits nor
purely passive habits, but rather passive-active. In relation to the divine movement
they are receptive or passive habits, but with respect to the vital reaction of the
soul they are active habits. To summarize, as man by the acquired virtues is di-
sposed to be readily and easily moved by the dictate of simple natural reason for
his naturally good acts, and by the infused virtues to be moved by reason enlight-
ened by faith to supernatural acts in a human mode or manner, so by the gifts of
the Holy Ghost the just man is connaturalized, so to speak, for the acts to which
he is moved by a special instinct or impulse of the Holy Ghost in a divine or su-
perhuman manner.28

Gifts and Virtues

Until the time of St. Thomas it was not settled whether the gifts were really dis-
tinct from the infused virtues or whether there was only a rational distinction be-
tween them. But thanks to the marvelous synthesis of Aquinas, the real, specific
distinction between the virtues and the gifts has been established. It is true that some
theologians will still raise a discordant note, especially among the Scotists, but there
are so few exceptions in modern theology that it can be said that the opinion is
now unanimous among theologians.

In spite of certain variations in expression, the doctrine of Aquinas is the same
in all his writings.?® He begins by listing certain erroneous opinions and answer-
ing them. 1) The gifts are not distinguished from the virtues. But if this be so, why
are certain virtues called gifts and others not? 2} The gifts perfect reason; the vir-
tues perfect the will. That would be true if all the gifts were intellectual and all the
virtues were affective; but such is not the case. 3) The virtues are ordained to good
operations; the gifts are ordained to resist temptation. But in fact the virtues also
offer resistance to temptations. 4) The virtues are ordained simpliciter to opera-
tion; the gifts are ordained to conform us with Christ, and especially in His Pas-
sion. Yet Christ Himself impels us to be conformed to Him in humility, meekness
and charity; and these are virtues, not gifts.

Having rejected the errors, St. Thomas proceeds to explain the positive doctrine.
In the first place he cites St. Gregory, who distinguishes perfectly the seven gifts
from the theological and cardinal virtues. The gifts are represented by the seven
sons of Job; the theological virtues are represented by his three daughters; and the
cardinal virtues are represented by the four corners of the house.3? The exegesis
of St. Gregory may be dismissed as ingenious, but here can be no doubt of his con-
viction that the gifts are distinct from the virtues—the point St. Thomas wished
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to prove. St. Thomas then states that, if we consider simply the name “‘gifts,”” we
cannot find any difference between the infused virtues and the gifts because they
are all gifts received gratuitously from God:

For that reason, in order to distinguish between the gifts and the virtues, we must
be guided by the manner in which Sacred Scripture expresses itself, for we find that
the term used there is *‘spirit>” rather than ¢‘gift.”” For it is written thus (Isa. 11:2-3):
““The spirit of wisdom and of understanding shall rest upon him’’; from which words
we are clearly given to understand that these seven are there set down as being in us
by divine inspiration, and inspiration denotes motion from without.

But it must be noted that in man there is a twofold principle of movement; one within
him, namely, the reason, and the other extrinsic to him, namely, God. . . . Now it
is evident that whatever is moved must be proportionate to its mover; and the perfec-
tion of the mobile as such consists in a disposition whereby it is disposed to be well
moved by its mover. Hence the more exalted the mover, the more perfect must be the
disposition whereby the mobile is made proportionate to its mover. Thus we see that
a disciple needs a more perfect disposition in order to receive a higher teaching from
his master. Now it is evident that human virtues perfect man according as it is natural
for him to be moved by his reason in his interior and exterior actions. Consequently,
man needs yet higher perfections whereby he can be disposed to be moved by God.
These perfections are called “‘gifts,”” not only because they are infused by God, but
also because by them man is disposed to become amenable to the divine inspiration,
according to Isa. 50:5: ““The Lord God hath opened my ear, and I do not resist; I
have not gone back.”” Even the Philosopher says . . . that for those who are moved
by divine instinct there is no need to take counsel according to human reason, but
only to follow their inner promptings, since they are moved by a principle higher than
human reason. This, then, is what some say, namely, that the gifts perfect man for
acts which are higher than acts of virtue.3!

‘There is no need to add any commentary to this clear exposition of the doctrine,
but we shall investigate further the reasons for the specific difference between the
virtues and the gifts. To do this, we need only list the common characteristics of
the virtues and the gifts and then point out their differences.

The principal common properties are the following:

1) They are generically the same because both are operative habits.

2) They have the same efficient cause, namely, God, and therefore they
are both infused per se and are totally supernatural.

3) They have the same subject in quo: the human faculties.

4) They have the same material object (materia circa quam): all moral
matter.

5) They have the same final cause (remote end): the supernatural perfec-
tion of man, incipient in this world and consummated in the world to come.

The following are the differences between the virtues and the gifts:

1) By reason of the motor cause. As habits, the virtues and the gifts have
the same efficient cause, namely, God, the author of the supernatural order.
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But the motor cause or principle is completely distinct. In the virtues it is hu-
man reason (for the infused virtues, reason illumined by faith and under the
previous motion of God through an actual grace). The gifts, on the other hand,
are under the motor principle of the Holy Ghost, who moves the habits of
the gifts as His direct and immediate instruments. For that reason the habits
of the infused virtues can be used when we please, presupposing an actual
grace, but the gifts of the Holy Ghost are actuated only when He wishes to
move them.

2) By reason of the formal object. As is known, the formal object is that
which properly specifies an act or a habit. Habits and acts may have in com-
mon the same two extrinsic causes (efficient and final) and even the same ma-
terial cause (which is a generic element and not specific), but if they differ
by reason of their formal object, the habits must be classed as specifically
distinct, though they agree in all other respects. This is precisely what hap-
pens with the infused virtues and the gifts of the Holy Ghost. They have, as
we have seen, the same efficient cause, final cause and material cause, and
yet their specific difference is evident by reason of the distinction between
their formal objects.

The formal object may be considered under a double aspect: a) that by which
the act is constituted in its proper nature and is distinct from every other act
by reason of a determined aspect or reason (objectum quo, ratio sub qua);
b) that which is a terminus of the act or habit under the precise aspect of be-
ing (objectum quod). For example, the act of stealing has for its formal con-
stitutive object (objectum quo) the taking of something which is another’s—it
is this which is its formal cause and essentially constitutes this act an act of
stealing. The formal terminative object of this act (objectum quod) is the ob-
ject taken, the thing of another as such. Let us now apply these notions to
the questions of the gifts and the infused virtues.

The terminative formal object (objectum formale quod). The terminative
formal object of human acts, considered as moral, is the honest good, in con-
tradistinction to the useful or delightful good which, as such, cannot be a
norm of morality. Under this aspect the gifts do not differ from the virtues,
for both tend to the honest good. But this honest good has two aspects, de-
pending on whether it comes under this dictate of reason illumined by faith
or the rule of the Holy Ghost. But this aspect falls into the area of the formal
quo object or the ratio sub qua, which is the properly differentiating element
and specifying element.

The constitutive formal object (objectum quo). The formal object quo or
ratio sub qua is totally distinct in the infused virtues and in the gifts. In the
infused virtues the proximate and immediate rule is human reason enlight-
ened by faith, so that an act is good if it is in accord with this dictate and
evil if it departs from it. In the gifts, on the other hand, the proximate and
immediate rule of action is the Holy Ghost Himself, who directly governs
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and moves the gifts as His instruments, impressing on them His direction and
causing the acts to be produced for divine reasons which surpass even the level
of reason illumined by faith.

Thus the acts of the gifts proceed from a formal motive which is com-
pletely distinct. This argues for a specific distinction between the gifts and
the virtues, for habits are specified by their acts and acts are specified by their
formal objects. Hence specifically distinct objects evoke specifically distinct
acts, and these latter correspond to specifically distinct habits.

3) By reason of the human and divine mode. This difference necessarily
follows from the foregoing. An operation must be of the same mode as the
motor cause which impels it and the norm or rule to which it is adjusted. Since
the infused virtues have man as their motor cause and reason illumined by
faith as their rule, they necessarily impress their acts or operations with a hu-
man mode. On the other hand, and for the same reasons, since the gifts have
as their motor cause and as their rule or norm the Holy Ghost, their acts must
be vested with a mode which corresponds to their motor cause and norm,
namely, a divine or superhuman mode.

From this third difference flow two conclusions of exceptional importance
in ascetical and mystical theology: 1) the radical imperfection of the infused
virtues by reason of the human mode of their operation and the inevitable
necessity that the gifts come to their aid to give them a divine mode of opera-
tion, without which the infused virtues can never reach full perfection; 2) the
impossibility of an operation of the gifts of the Holy Ghost in a human mode
or manner, whereas their divine mode is precisely an element of specific
differentiation between the virtues and the gifts. An operation of the gifts
modo humano would be a contradiction.

4) By reason of human will and divine will. We can use the infused virtues
when we wish, but the gifts of the Holy Ghost operate only when He wishes.
These latter habits are not under our control as regards use, and the reason
is clear. All the habits which are under the control of reason are subject to
our will as to their exercise because they are our acts in every sense of the
word.32 But the gifts are habits which confer on the soul only the facility to
be moved by the Holy Ghost, who is the unique motor cause in those opera-
tions; the soul can do no more than co-operate in these operations or move-
ments, though it does so consciously and freely, by not placing any obstacle
and by seconding the impulse of the Holy Ghost with its own docility.

In the actuation of these habits, we do no more than dispose ourselves (for
example, by restraining the tumult of the passions, affection for creatures,
distractions and phantasms which impede God’s action, etc.), so that the Holy
Ghost can move us as and when He pleases. In this sense we may say that
our acts are the dispositive causes for the actuation of the gifts. That is what
St. Teresa of Avila means when she says: ‘“The first kind of prayer I ex-
perienced which seems to me supernatural I should describe as one which
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cannot, in spite of all our efforts, be acquired by industry or diligence; but
we can certainly prepare for it, and it must be a great help if we do.””33 It
is therefore necessary that the subject dispose himself so that the gifts may
operate in him, not by a proper and formal disposition (for that is conferred
by the gifts themselves), but by ridding oneself of the impediments (sicut
removens prohibens or causa per accidens) to the end that this docility to the
Holy Ghost can become real by passing into action and not be merely poten-
tial by the simple possession of the gifts of the Holy Ghost. Moreover, in
a certain sense our actions can also be a meritorious cause for the actuation
of the gifts, although in a remote manner, in the sense that by our supernatu-
ral acts we can merit the increase of grace, of the infused virtues, and of
the gifts of the Holy Ghost as habits. And in the measure that the gifts of
the Holy Ghost grow in perfection, they will be more readily actuated and
_ will operate with greater intensity and will, in turn, conquer and resist more
easily the obstacles or impediments, much as fire more quickly consumes dry
wood than wet wood. But however great the degree of habitual perfection
which the gifts may attain in us, their actuation will always be entirely be-
yond the scope of our powers and free will. The Holy Ghost will actuate them
when and as He wishes, and we shall never do so of our own account.

5) By reason of activity and passivity. This difference also follows from
the first difference between the virtues and the gifts. In the exercise of the
infused virtues, the soul is fully active; its acts are produced in a human man-
ner or mode, and the soul is fully conscious that it works when and how it
pleases. The soul is the motor cause of its own acts, though always under
the general divine motion of an actual grace. The exercise of the gifts is en-
tirely different. The Holy Ghost is the unique motor cause of the gifts, and
the soul passes to the category of a simple recipient, though conscious and
free. The soul reacts vitally on receiving the motion of the gifts, and in this
way we preserve freedom and merit under the operation of the gifts, but the
soul merely seconds the divine motion, whose initiative and responsibility be-
long entirely to the Holy Ghost. And the action of the gifts will be the more
pure and perfect as the soul succeeds in seconding the divine motion with great-
er docility, without trying to divert it by movements of human initiative, which
would be to impede or obstruct the sanctifying action of the Holy Ghost.

It follows from this that the soul, when it feels the action of the Holy Ghost,
should repress its own initiative and reduce its activity to seconding the di-
vine movement. It is passive only in relation to the divine agent; but it can
be said that the soul works also that which is worked in it, it produces what
is produced in it, it executes what the Holy Ghost executes in it. It is a ques-
tion of activity received,3* of an absorption of the natural activity by a su-
pernatural activity, of a sublimation of the faculties to a divine order of
operation. And this has absolutely nothing to do with the sterile inactivity
of Quietism.
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Such are the principal differences between the infused virtues and the gifts of
the Holy Ghost. The first two establish the radical and specific differences between
the virtues and the gifts; the other three are no more than logical consequences of
the first two.

Mode of Operation

The next question which merits our attention is the possibility of a double mode
of operation in the gifts of the Holy Ghost. The question has been answered in
the affirmative by a few theologians who oppose the common theological teach-
ing.?* The only reason we treat of the matter is because some have tried to quote
the authority of St. Thomas as holding for the double mode of operation.

The thought of St. Thomas on this question is clear: he has repeatedly affirmed
that one of the most characteristic notes of difference between the virtues and the
gifts is their distinct mode of operation.3¢ The distinct mode of operation is neces-
sitated intrinsically by the distinct formal objects and the distinct rules or measures
which are followed. The virtues operate in a human manner or mode, following
the rule of reason enlightened by faith; the gifts operate in a divine manner or mode
under the impulse of the Holy Ghost. How, then, could anyone affirm on the
authority of Aquinas that the gifts could also operate in a human manner or
mode?37

But even prescinding from the authority of St. Thomas, which is definitive in
spiritual theology,?® and examining the matter objectively, it seems clear to us that
it is impossible to defend a human mode of operation in the gifts of the Holy Ghost.
In the first place, it would be superfluous and would multiply things without neces-
sity. Why should we postulate a human mode of operation for the gifts when we
have at our disposal the activity of the infused virtues? Are they not supernatural
quoad substantiam and do they not operate modo humano? Then why multiply
entities without necessity?

Moreover, the fact that the gifts have a formal object and a motor cause which
are divine makes it impossible for the gifts to operate in a human mode. St.
Thomas states clearly: ‘“The mode of a thing is taken from its measure. Hence the
mode of operation is taken from the rule or measure of the action. Therefore,
since the gifts are meant to operate in a divine mode, it follows that the operations
of the gifts are measured by another rule than the rule of human virtue, which
is the divinity participated by man in such a way that he does not operate humanly
but as God by participation. Therefore, all the gifts share in this measure of
operation.’’3

The reason for the error on the part of those who favor a human mode of opera-
tion for the gifts is their belief that the mode of the gifts’ operation is something
accidental and does not affect their intimate nature. They do not seem to realize
that it is a question of an essential mode, imposed by the formal constitutive object
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of the very essence of the gifts, which is the divine rule to which they are accommo-
dated.* Consequently, to deprive the gifts of this essential divine mode is to de-
stroy the gifts. If the formal reason of being of the gifts is the adjustment to the
divine rule or measure, one cannot deprive the gifts of this mode of operation without
incurring a contradiction. Either the operation of the gifts is adjusted to this divine
rule or it is not. If it is adjusted, we have the divine mode of operation; if it is not
adjusted, it cannot be an act of the gifts, because it lacks the formal constitutive
(objectum formale quo or ratio sub qua) for the gifts.

In the second place, if the gifts of the Holy Ghost could have an operation in
the human mode, this operation would be specifically distinct from its operation
in the divine mode. But it is elemental in philosophy that two specifically distinct
operations argue by ontological necessity for two specifically distinct habits, for
habits are distinguished by their operations and these latter are distinguished by
their objects.*! But if the gifts are habits, and could have an operation in the hu-
man mode specifically distinct from the operation in a divine mode, it would in-
evitably follow that one and the same habit had two acts that are specifically distinct.
To admit this, it would be necessary to reject the most fundamental principles of
philosophy.

The reason for the confusion in this second argument is the inability to distin-
guish between the material object and the formal object of a habit.*2 It is true that
one and the same habit may treat of many material objects which are specifically
distinct. For the act of theft it is immaterial whether one steal a loaf of bread, a
watch or a sum of money. These things are specifically distinct, but they all consti-
tute the same material object of the act. The formality of these things, that which
specifically constitutes theft, is that they are the property of another. Thus one and
the same habit may produce many acts which are materially distinct if considered
in their physical entity, but are not at all distinct if considered in their moral entity
and formally. The formal object must always be one because it is the formal object
which specifies a habit. To give food to the hungry or to clothe the naked are materi-
ally distinct acts, but formally they are both the result of the one habit or virtue
of mercy. The material object does not bespeak any relation to the habit, but only
the formal or constitutive object.*

As a final argument, let us reduce the contrary position to a practical conclu-
sion. Any actuation of the gifts of the Holy Ghost which would destroy the nature
and finality of the gifts is theologically absurd. But the actuation of the gifts in
a human mode would destroy the nature and finality of the gifts. Therefore, it is
theologically absurd.

According to the doctrine of St. Thomas (and this is a point admitted by all the
schools of theology) the gifts of the Holy Ghost are supernatural habits which, moved
by the direct and immediate impulse of the Holy Ghost as His instruments, have
as their finality the perfection of the infused virtues. There is no disagreement or
discussion among theologians on this point. But the operation of the gifts in a hu-
man mode would destroy the supernatural nature and finality of the gifts.
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First, it would destroy their nature, for if the gifts of the Holy Ghost could
operate in a human mode, it would follow logically and inevitably that in that
human modality we could actuate the gifts at will, with the help of ordinary grace;
for the human mode of operation, even when it touches the supernatural, is con-
natural to us; it does not transcend the rule of reason enlightened by faith. But
if a habit with two specifically distinct operations is unintelligible in philosophy,
an actuation of the gifts of the Holy Ghost produced by man himself with the aid
of ordinary grace would be a monstrosity in theology. All theologians admit the
impossibility of our actuation of the gifts at our own good pleasure; in each case
there is required a special impulse of the Holy Ghost independent of all human
initiative. This requires that the gifts be direct and immediate instruments of the
Holy Ghost.

But there is more. If the gifts could operate in a human mode, in that human
modality they would cease to be direct instruments of the Holy Ghost and would
become instruments of man or of the soul in grace, as are the infused virtues.

Secondly, according to St. Thomas the gifts have as their finality the perfection
of the acts of the infused virtues. But an operation of the gifts modo humano would
be completely incapable of attaining this end, especially as regards the theological
virtues, in whose perfect development Christian perfection consists. For the theo-
logical virtues, as St. Thomas teaches,** are in themselves more perfect than the
gifts, and if they need the gifts to attain full perfection, the reason lies in the fact
that, since all the infused virtues are actuated modo humano, it is necessary for
this human element to disappear and be replaced by the divine and totally super-
natural mode conferred by the gifts, the mode which enables the virtues to operate
mystically. Only then will the infused virtues produce perfect acts, completely di-
vine, as befits their supernatural nature. But if the gifts worked in a human mode,
they would contribute nothing to the perfection of the virtues. Their acts would
continue to be imperfect and in a human mode. Hence, however we look at the
question, it is evident that the gifts of the Holy Ghost do not have and cannot have
anything but a superhuman and divine mode of operation. This their nature de-
mands as direct and immediate instruments of the Holy Ghost.

Necessity of the Gifts

We shall here establish three propositions of which the first is the most impor-
tant in mystical theology. .

The gifts of the Holy Ghost are necessary for the perfection of the infused virtues.

The general argument is simple and clear. The gifts are necessary for the perfec-
tion of the infused virtues, if these have certain defects which cannot be corrected
by themselves but only under the influence of the gifts. But this is precisely the case
with the infused virtues. Therefore, the gifts are necessary for the perfection of the
infused virtues.
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The major premise is evident. If the virtues cannot of themselves correct certain
imperfections which accompany them and if these imperfections disappear under
the activity of the gifts, it is evident that the gifts are necessary for the perfection
of the infused virtues. What must be proved is the minor premise.

Above all, we should not forget that the infused virtues are habits, and it is neces-
sary to examine the types of imperfection which can be found in habits and see
which of these, if any, are found in the infused virtues. There are five principal
sources of imperfection in any given habit:

1) When a habit does not attain its complete material object. Such is the case
of the student of theology who has not yet studied certain tracts. He knows some-
thing of theology and he has the habit of theology, but incompletely and imperfectly.

2) When the habit lacks the intensity by which it should attain its object. E.g.,
the student who has gone over an entire assignment, but superficially and carelessly.

3) When the habit is weakly rooted in the subject (e.g., through lack of sufficient
use).

These three imperfections are found in the infused virtues but can be corrected
by the virtues themselves. They do not need the influence of the gifts to be extended
to new objects, to increase in intensity, or to multiply their acts.

4) By reason of an intrinsic imperfection, essential to the habit itself. This oc-
curs, for example, in the habit of faith (de non visis) and hope (de non possessis).
Neither the virtues themselves nor the gifts can correct these imperfections without
destroying the virtues themselves.

5) Because of the disproportion between the habit and the subject in which it
resides. This is precisely the case with the infused virtues. The infused virtues are
supernatural habits, and the subject in which they are received is the human soul,
or, more exactly, its powers and faculties. But according to the axiom, quidquid
recipitur ad modum recipientis recipitur, the infused virtues, on being received into
the soul, are degraded, so to speak, and acquire our human mode of operation,
because of their accommodation to the psychological operations of man. This is
the reason why the infused virtues, in spite of being much more perfect in them-
selves than the corresponding acquired virtues, do not give us the facility in opera-
tion which we obtain from the acquired virtues. This is clearly seen in the sinner
who repents and confesses after a life of sin; he could easily return to his sins in
spite of having received all the infused virtues with grace.

Now it is evident that if we possess imperfectly the habit of the infused virtues,
the acts which proceed from them will also be imperfect unless some superior agent
intervenes to perfect them. This is the purpose of the gifts of the Holy Ghost. Moved
and regulated, not by human reason, as are the virtues, but by the Holy Ghost,
they bestow on the virtues, and especially the theological virtues, that divine at-
mosphere which they need in order to develop all their supernatural virtuality.*

This necessity is also seen from the formal motive which impels the act of the
infused virtues. As long as the object or motive does not surpass human reason,
even enlightened by faith, it will always be an imperfect motive—even though materi-
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ally the act is the same as that of the gift of the Holy Ghost. This does not mean
that the infused virtues are imperfect in themselves; on the contrary, they are most
perfect realities, strictly supernatural and divine. In fact, the theological virtues are
more perfect than the gifts of the Holy Ghost.46 But we possess them imperfectly
by reason of the human modality which inevitably attaches to them because of their
accomodation to the natural psychological functions under the control of simple
reason enlightened by faith. Hence the imperfection of the infused virtues is not
in themselves, but in the imperfect mode with which we possess them. From this
flows the necessity for the gifts of the Holy Ghost to come to the aid of the infused
virtues, disposing the faculties of our soul to be moved by a superior agent, the
Holy Ghost, who will actuate them in a divine mode, in a mode completely propor-
tioned to the most perfect object of the infused virtues. Under the influence of the
gifts, the infused virtues will be, so to speak, in their proper milieu.

Of all the infused virtues, those which most need the aid of the gifts are the theo-
logical virtues, in which Christian perfection essentially and principally consists when
they have reached their full development. By their very nature they demand the
divine mode of the gifts. These virtues give us a participation in the supernatural
knowledge which God has of Himself (faith) and of His very love of Himself (char-
ity), and make us desire Him for ourselves as our supreme good (hope). These lofty
objects, absolutely transcendent and divine, are necessarily constrained to a mo-
dality that is human as long as they remain under the rule and control of reason,
even though enlightened by faith. They demand, by their own divine perfection,
a regulation or rule which is also divine—that of the gifts. This is the argument
used by St. Thomas to prove the necessity of the gifts for salvation: ‘‘But as regards
the supernatural end, to which reason moves man so far as it is somehow and im-
perfectly informed by the theological virtues, the motion of reason does not suffice
unless it receive in addition the prompting or motion of the Holy Ghost, according
to Rom. 8:14: “Whoever are led by the Spirit of God, they are the sons of God.’ 47

This argument is also valid for the infused moral virtues. Although they do not
transcend the rule of reason as regards their immediate objects (since they do not
refer immediately to the supernatural end but to the means to the end), they are
ordered to a supernatural end and receive from charity their form and their life
in that transcendent order.*8 Therefore, to be perfect, they must receive a divine
mode which will adapt and accommodate them to this orientation to the supernat-
ural end. Therefore, the gifts embrace all the matter of the infused virtues, both
theological and moral.®

We shall complete this proposition by answering the principal objections.

First objection:

How can the gifts perfect the theological virtues when they are inferior to the
theological virtues?3°

Response: They cannot perfect the theological virtues intrinsically and formally
but only extrinsically, by remedying the imperfection of the subject in which the
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virtues reside. The gifts elevate the subject to the divine plane which is proper to
the theological virtues and thus give man a full and perfect possession of them.
They eliminate the human mode of operation and bestow a divine mode. Hence
the gifts do not perfect the theological virtues as such, but the faculties in which
those virtues reside. It follows from this that the gifts are necessary for Christian
perfection. Without them, the infused virtues, especially the theological, could de-
velop in all their virtuality but would always remain imperfect in their operations—
not by any defect of the virtues, but because of the subject in which they reside.
In this sense the theological virtues have a special need of the corresponding gifts,
because their inherent supernatural perfection demands a divine modality which
only the gifts can bestow.

Second objection:

In order that the infused virtues be developed and perfected, it is sufficient that
their acts be produced with ever increasing intensity. But this can be effected by
an actual grace, independent of the gifts. Therefore, the gifts are not required for
the perfection of the virtues.

Response: Actual grace, accommodating itself to the human mode of the infused
virtues, will make them develop in the line of this human modality, but for them
to rise above this human modality (which will always be an imperfect mode) and
to acquire the divine modality which corresponds to the essence of the infused vir-
tues, there is required a new habit capable of receiving directly and immediately
the movement of the Holy Ghost. This human reason can never achieve even under
the impulse of an actual grace.5!

Third objection:

But cannot the Holy Ghost directly produce in the infused virtues the divine mode
of operation without recurring to the gifts?

Response: If we admit that the Holy Ghost would exert violence on the rational
creature and make it depart from its connatural mode of action without first bestow-
ing on it the necessary dispositions for receiving a higher modality, the answer is
yes. But if otherwise, the answer is no. This is the reason so often alleged by St.
Thomas to prove the necessity of the infused virtues: the suavity and facility of
Divine Providence, which moves all things according to their proximate disposi-
tions, natural or supernatural. For the rest, this objection has to be answered in
view of the doctrine on the existence of the gifts of the Holy Ghost, which we have
already demonstrated.

We conclude, therefore, that the gifts of the Holy Ghost are necessary in order
that the infused virtues reach their full perfection and development, and this opin-
ion is commonly admitted by all the schools of Christian spirituality. Now let us
consider the second proposition, which is much more difficult to prove, although
of less importance for mystical theology.
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The gifts of the Holy Ghost are necessary for salvation.

The Angelic Doctor expressly asks this question and answers in the affirmative.
In order to prove his answer, he emphasizes the imperfection with which we pos-
sess the infused virtues, as we explained in the preceding proposition.

The gifts are perfections of man by which he is disposed to be amenable to the prompt-
ings of God. Hence in those matters where the promptings of reason are not sufficient
and there is need for the prompting of the Holy Ghost, there is consequently a need
for a gift.

Now man’s reason is perfected by God in two ways: first, with its natural perfec-
tion, namely, the natural light of reason; secondly, with a supernatural perfection,
the theological virtues. And though this latter perfection is greater than the former,
the former is possessed by man in a more perfect manner than the latter; for man has
the former in his complete possession, but he possesses the latter imperfectly, because
we know and love God imperfectly. But it is evident that anything that possesses a
nature or a form or a virtue perfectly can of itself work according to them (although
not excluding the operation of God, who works interiorly in every nature and in every
will). But that which possesses a nature or form or virtue imperfectly cannot of itself
work unless it be moved by another. Thus the sun, which possesses light perfectly,
can shine of itself; but the moon, which has the nature of light imperfectly, sheds only
a borrowed light. Again, a physician who knows the medical art perfectly can work
by himself, but his disciple, who is not yet fully instructed, cannot work by himself
unless instructed by him.

Accordingly, in matters subject to human reason and directed to man’s connatural
end, man can work through the judgment of his reason; and if a man receives help
even in these things by way of special promptings from God, it will be out of God’s
superabundant goodness. Therefore, according to the philosophers, not everyone who
had the acquired moral virtues had also the heroic or divine virtues. But in matters
directed to the supernatural end, to which reason moves insofar as it is in a manner
and imperfectly informed by the theological virtues, the movement of reason does not
suffice, unless there be present in addition the prompting and movement of the Holy
Ghost. This is in accord with Rom. 8:14: “Whoever are led by the Spirit of God, they
are the sons of God”’; and in Ps. 142:10 (Douay) it is said, “Thy good Spirit shall
lead me into the right land,’’ because no one can ever receive the inheritance of that
land of the blessed uniess he be led and moved thither by the Holy Ghost. Therefore,
in order 5tzo accomplish this end, it is necessary for man to have the gifts of the Holy
Ghost.”

To many theologians this doctrine has seemed excessive, but that is because they
confuse the question de jure with the question de facto. As a matter of fact, many
are saved without any operation of the gifts of the Holy Ghost, but never without
the habits of the gifts.53 But this is completely per accidens and in no way com-
promises the general thesis. In the development of the Christian life the actuation
of the gifts, more or less intense, is morally and sometimes physically necessary
in order to preserve grace, and in this sense the actuation of the gifts would be neces-
sary for salvation. Such is the case of the martyr; either he makes a heroic act of
fortitude in giving his life for his faith (which can scarcely be realized without the
help of the gift of fortitude to make this most difficult act possible), or he commits
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a mortal sin by apostatizing. There are many other cases in which one must per-
form a heroic act of virtue or lose sanctifying grace. The reason is given by St.
Thomas: the insufficiency of human reason, enlightened by faith, to lead us to
the supernatural end without obstructions.

But there is still another reason, based on the corruption of human nature as
a consequence of original sin. The infused virtues do not reside in a sound nature
but in a nature inclined to evil, and although the virtues have sufficient power to
conquer all temptations opposed to them, they cannot de facto overcome some of
them without the help of the gifts, especially those violent temptations which arise
unexpectedly. In those circumstances in which resistance or a fall are a decision
of the moment, a man cannot depend on the slow deliberation and discursus of
reason but must act quickly, as if by a supernatural instinct, that is, under the in-
fluence and movement of the gifts of the Holy Ghost. Without this movement of
the gifts, a fall is almost certain, granted the vicious inclination of human nature
wounded by original sin. It is true that these situations are not usually frequent
in the life of a man, but it does not follow from this that the gifts of the Holy Ghost
are not necessary for salvation, even though they may not be necessary for each
and every salutary act.

The gifts of the Holy Ghost are not necessary for each and every salutary act.

This question seems to have arisen in modern times by reason of a false interpre-
tation of the doctrine of St. Thomas as stated in the Summa, I-11, q. 68, a. 2, ad
2. There are some who hold for the necessity of the gifts for every salutary act,>
and they base their opinion on the citation which follows: ‘‘By the theological and
moral virtues man is not so perfected in relation to the supernatural end that he
does not always need to be moved by the instinct of the Holy Ghost.”” But what
St. Thomas seems to mean here is that man is not so perfected by the theological
and moral virtues that he does not need, at times, to be inspired by the interior
Master. The word semper can have two meanings: always and in every instant (sem-
per et pro semper), and always but not in every instant (semper sed non pro sem-
per). Undoubtedly, St. Thomas is using the word in the second sense. We admit
that the text is obscure and difficult to translate, but the thought of the Angelic
Doctor is clear if we keep in mind the general context of the article as a whole and
the doctrine of the Summa. The following are the proofs of the proposition as stated:

1) St. Thomas says in this article that the gifts are necessary because without them
we know and love God imperfectly. Then without the gifts we do know and love
God—even though imperfectly. Therefore, the gifts are not necessary for every salu-
tary act.

2) Without the gifts, human reason cannot avoid all folly, ignorance and other
defects (cf. loc. cit., ad 3). But the fact that it cannot avoid all defects implies that
human reason can avoid some. Therefore, the gifts are not necessary for every act
of virtue. On the other hand, it is certain that one can perform a supernatural act
of faith with the help of an actual grace and without any help from the gifts. Such
is the case of a Christian in the state of mortal sin, who has lost the gifts of the
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Holy Ghost together with sanctifying grace and charity and can nevertheless make
acts of supernatural faith under the impulse of an actual grace.5s

We conclude, therefore, that the gifts are not necessary for each and every salu-
tary act, but they are necessary in the general course of life for perfect acts and
to conquer certain grave and unexpected temptations which could put one’s salva-
tion in jeopardy.

RELATIONS OF THE GIFTS

Among Themselves

St. Thomas studies the mutual relations of the gifts in three articles of his Sum-
ma, in which he asks whether the gifts are conveniently enumerated in the famous
text of Isaias;36 what is the connection of the gifts;37 and what is the order of dig-
nity or excellence among the gifts.58

Basing his answers on the authority of Isaias 11:2, St. Thomas finds the enumer-
ation of the gifts a fitting one. In the body of the article he sets up a parallelism
between the moral virtues and the gifts and concludes that in all the faculties of
man which can be principles of human acts the gifts of the Holy Ghost must cor-
respond with the virtues. It should be noted, however, that St. Thomas changes
his mind in the II-II when he treats of the classification of the first four gifts,
and also assigns corresponding gifts to the theological virtues, something he had
not done in the I-II, where the classification is made only by analogy with the in-
tellectual and moral virtues.®® His definitive classification is as follows:

to penetrate the truth: understanding
in reason of divine things: wisdom
to judge rightly of created things: knowledge
of practical conduct: counsel
in relation to others (God, parents, country): piety
in the appetitive power against fear of danger: fortitude
in order to oneself

against disorderly concupiscence:
fear of the Lord

St. Thomas proves there is a connection among the gifts of the Holy Ghost by
pointing out that, as the virtues perfect the faculties of the soul to enable them to be
governed by reason, so the gifts perfect those faculties to enable them to be governed
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by the Holy Ghost. But as the Holy Ghost is in us through sanctifying grace and
charity, it follows that he who is in charity possesses the Holy Ghost together with
His gifts. Therefore, all the gifts are connected with charity, as the moral virtues
are all united in the virtue of prudence. Without charity, it is not possible to pos-
sess any of the gifts; nor is it possible to lack them if one has charity.

As it appears in the Vulgate, the enumeration of the gifts is as follows: 1) wis-
dom; 2) understanding; 3) counsel; 4) fortitude; 5) knowledge; 6) piety; 7) fear of
the Lord. St. Thomas says that Isaias places wisdom and understanding as the first
simpliciter; but counsel and fortitude are placed before the others because of the
matter which they treat and not because of their principles and their acts. By rea-
son of their proper acts, the gifts would be classified as follows:

wisdom
. . understanding corresponding to the
in the contemplative life 1 . .
P knowledge intellectual virtues
counsel
piety .
. . . . corresponding to the
in the active life 4 fortitude moralpvirtuesg
fear of the Lord

As regards the matter treated, the ordering is that of Isaias, with the following
distribution:

wisdom
understanding
counsel
fortitude

regarding arduous things {

knowledge
regarding common things 4§ piety
fear of the Lord

Gifts and Virtues

In Article 8 which follows the treatment of the relations among the gifts them-
selves, St. Thomas inquires whether the virtues are to be preferred to the gifts. He
answers with a distinction. The gifts are more perfect than the intellectual and moral
virtues, but the theological virtues are more perfect than the gifts. His argument
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is simple. With respect to the theological virtues which unite man to the Holy
Ghost, his mover, the gifts are what the moral virtues are with respect to the in-
tellectual virtues, which perfect reason as the motor principle of human acts. Con-
sequently, as the intellectual virtues are more perfect than the moral virtues which
they regulate and govern, so the theological virtues are more perfect than the gifts
which they regulate.! But if we compare the gifts with the other virtues, intellec-
tual and moral, the gifts are more perfect, for they perfect the faculties of the
soul to follow the impulse of the Holy Ghost, while the virtues perfect the human
reason or the other faculties to follow the impulse of reason. It is manifest that
to the more perfect motor principle correspond more perfect dispositions in the
one moved.

The following conclusions follow from this particular article:

1) The gifts are to the theological virtues what the moral virtues are to the in-
tellectual virtues.

2) The theological virtues are more perfect than the gifts because they have God
Himself as their immediate object, while the gifts refer only to docility in following
the inspirations of the Holy Ghost. But the gifts are superior to the intellectual and
moral virtues because through them we are ruled by the Holy Ghost, whereas through
the virtues we are ruled by reason.

3) By the gifts the faculties of the soul are perfectly prepared and disposed to
follow the impulses of the Holy Ghost.

4) The intellectual and moral virtues precede the gifts in the order of generation
or disposition, because if man is well disposed to follow the dictates of reason, he
is prepared and disposed to receive the divine motion of the gifts.

Gifts and Fruits

St. Thomas studies the beatitudes and the fruits of the Holy Ghost at great
length,52 but we shall limit ourselves to summary observations. This will suffice
for our purpose, but not on that account is the reader dispensed from a careful
study of the beautiful text in the Summa. We shall first consider the fruits, which
are more perfect than the gifts but not as perfect as the beatitudes.

When the soul corresponds with docility to the interior movement of the Holy
Ghost, it produces acts of exquisite virtue which can be compared to the fruit of
a tree. Not all the acts which proceed from grace have the characteristic of fruits,
but only those which are mature and exquisite and possess a certain suavity or sweet-
ness. They are simply acts which proceed from the gifts of the Holy Ghost.3

They are distinguished from the gifts as the fruit is distinguished from the branch
and the effect from the cause. They are also distinguished from the beatitudes in
the degree of perfection, the beatitudes being more perfect and more finished than
the fruits. Therefore, all the beatitudes are fruits, but all the fruits are not beati-
tudes.%* The fruits are completely contrary to the works of the flesh, since the flesh
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tends to sensible goods, which are beneath man, while the Holy Ghost moves us
to those things which are above.

As regards the number of the fruits, the Vulgate enumerates twelve. But in the
original Pauline text only nine are mentioned: charity, joy, peace, longanimity, af-
fability, goodness, faith, meekness and temperance. St. Thomas says, in full agree-
ment with St. Augustine,56 that the Apostle had no intention of enumerating all
the fruits but wished only to show what type of fruits are produced by the flesh
and what are produced by the Spirit; hence he mentions some of them by way of
example. Nevertheless, St. Thomas adds, all the acts of the gifts and the virtues
can in some way be reduced to the fruits enumerated by the Apostle.’

Beatitudes

Still more perfect than the fruits are the beatitudes. They signify the culmination
and definitive crown of the Christian life on earth. Like the fruits, the beatitudes
are acts and not habits.® Like the fruits, they flow from the virtues and the gifts,®
but they are such perfect acts that we must attribute them more to the gifts than
to the virtues.”® In spite of the rewards which accompany them, they are an antici-
pation of eternal beatitude here on earth.”!

In the Sermon on the Mount, Our Lord reduces the beatitudes to eight: poverty
of spirit, meekness, tears, hunger and thirst for justice, mercy, purity of heart, peace
and persecution for justice’ sake.”> We may also observe that the number is a mys-
tical number which indicates something without limits. St. Thomas dedicates two
articles to the exposition of the eight beatitudes and their corresponding rewards.
The following is a brief summary and schema of the relationship among the vir-
tues, gifts and beatitudes as set down by St. Thomas.”

Virtues Gifts Beatitudes
Charity .....ccce...... Wisdom ......ccceeee... Peacemakers
Understanding ......... Pure of heart
Theological Faith ............... {
Knowledge .............. Those who weep
Hope ..cccvvveenenee. Fear Poor in spirit
Prudence ............ Counsel ....ccceeenennnnn. The merciful
Moral Justice ....occenenenne. Piety .ccovveevniiinennnnnn. The meek
{ Fortitude ............ Fortitude ................ Hunger and thirst
for justice
Temperance ......... Fear (secondarily) ..... Poor in spirit
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The eighth beatitude (persecution for justice’ sake) is not listed because, as the
most perfect of all, it contains and embraces all the others amidst the greatest difficul-
ties and obstacles.”

Duration of the Gifts

The question is whether the gifts terminate with this life or whether they remain
in glory. St. Thomas answers the question with a distinction. Considered in their
essence, that is, so far as they perfect the faculties of the soul to follow the move-
ments of the Holy Ghost, the gifts remain in glory in a most perfect manner, since
in heaven we shall be completely docile to the movements of the Holy Ghost and
God will be our all in all, as St. Paul says.”> But if we consider the matter of the
gifts, it will disappear in part, because in heaven there no longer exists such matter
nor is there any reason for it to exist. For example, the gift of fear will be changed
to reverential fear before the greatness and immensity of God, and the same thing,
mutatis mutandis, will happen to those gifts which pertain to the active life, which
will have ceased in heaven.”®

From this article we should note especially: 1) Man is moved more perfectly by
the gifts as he more perfectly subjects himself to God. In glory we shall be moved
most perfectly by the gifts because we shall be most perfectly subjected to God.
2) The active life terminates with the life on earth;”’ therefore, the works of the
active life will not be matter for the operations of the gifts in heaven, but all of
those gifts will be preserved in their proper acts as referring to the contemplative
life, which is the life of the blessed.

Summary

The gifts of the Holy Ghost are seven supernatural habits, really distinct from
the infused virtues, by which man is disposed fittingly to follow in a prompt man-
ner the direct and immediate inspiration of the Holy Ghost in a mode which is su-
perior to the human mode of operation and toward an object or end which the
virtues (hic et nunc) cannot attain by themselves. For this reason the gifts are neces-
sary for salvation. The gifts are more perfect than the intellectual and moral vir-
tues but not as perfect as the theological virtues from which they are derived and
by which they are regulated. They are connected among themselves and with char-
ity in such wise that he who possesses charity possesses all the gifts, and he who
does not have charity cannot possess any of the gifts. The gifts will perdure in glory
in a most perfect manner. The gifts of wisdom and understanding are the most per-
fect. The others can be ordered in various ways, according to whether one attends
to their proper acts or the matter which they treat. The habitual and perfect rule
of the gifts prevails when the soul is habitually and perfectly subject to God. The
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gifts produce certain exquisite acts called the fruits of the Holy Ghost and certain
works which are still more perfect and are called beatitudes.

We reserve a detailed study of each of the gifts for a later part of this work, where
we shall be able to give it a more practical and concrete orientation. It suffices here
to point out that with the gifts the supernatural organism is complete. Sanctifying
grace is the principle and foundation of this organism, the infused virtues its facul-
ties or powers, and the gifts of the Holy Ghost are instruments of perfection in
the hands of the divine Artist.
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Chapter 6

SUPERNATURAL GROWTH

Leaving for a later treatment the discussion of the particular means for growing
in perfection, we shall here discuss the fundamental laws of the growth of the su-
pernatural organism of sanctifying grace, the virtues and the gifts of the Holy Ghost.
Can sanctifying grace increase and develop is us? What is the efficient cause of
this increase? What are the laws which govern the growth of the supernatural or-
ganism? How is this growth effected? We shall answer these questions in the form
of definite conclusions.

First Conclusion

Sanctifying grace is meant to increase and develop in our souls.

The proof of this conclusion can be stated simply. Sanctifying grace is, accord-
ing to St. John (1 John 3:9), the seed of God. This seed is sown in the soul in the
sacrament of baptism. Therefore, by its very nature, sanctifying grace is meant to
increase and develop in the soul.

Second Conclusion

God alone is the efficient cause of the increase of our supernatural life.

Any living thing that has not yet reached its full perfection and development can,
under normal circumstances, grow and increase until it attains that plenitude. In
the natural order our bodily organism increases and grows by its own proper de-
velopment, that is, it evolves by its natural powers and is increased by the incorpo-
ration of new elements of the same order. Our supernatural life cannot grow in
this way. Grace is by its nature static and inert, and it must grow in the way in
which it was born. But grace is born in us through a divine infusion; therefore,
it cannot increase except by new divine infusions. Our natural powers would strive
in vain to increase grace; they are completely impotent to effect any increase, even
with the help of actual grace. Only from without can the soul receive new degrees
of that divine being which is grace, and only God can produce those degrees of
grace in the soul.

We can see the same truth from another point of view. Habits cannot be
actuated—and consequently they cannot develop and be perfected—except by the
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same principle that caused them. But grace, the infused virtues and the gifts are
supernatural habits caused by God alone. Therefore, only God can actuate them
and increase them.

Hence the action of God is the principal efficient cause of the growth of the su-
pernatural life. The soul in grace can merit that increase under certain specified
conditions, as we shall see, but as to the increase itself, only God can cause it.!
It is clear that the action of God as the direct and immediate cause of the increase
of the infused habits is not arbitrary, but is subject to the laws and conditions which
the divine will has designed to determine and establish.

Third Conclusion

3) Ordinarily, the increase of grace is produced’in two ways: ex opere operato
by the sacraments, and ex opere operantis by supernatural meritorious acts and by
the impetratory efficacy of prayer.?

Let us examine each of these elements separately: the sacraments, merit, and prayer.

THE SACRAMENTS

It is a truth of faith that the sacraments instituted by Christ confer grace ex opere
operato, that is, by their own intrinsic power, independently of the subject.3 The
Council of Trent specifically states: ‘‘If anyone says that through the sacraments
of the New Law grace is not conferred ex opere operato, but that faith alone in
the divine promise suffices to obtain grace, let him be anathema.”**

Let us recall briefly the theological doctrine on the sacraments. It is of faith that
the sacraments of the New Law contain and confer grace on all those who receive
them worthily. As the Council of Trent says: “omnibus non ponentibus obicem.”’>
Baptism and penance confer the first infusion of grace; the other five sacraments
confer an increase of the grace already possessed. For that reason the first two sacra-
ments are called sacraments of the dead; the other five are called sacraments of
the living, since they presuppose supernatural life in the soul. Nevertheless, at times
the sacraments of the dead may produce an increase of grace per accidens, and the
sacraments of the living may sometimes confer the first infusion of grace per ac-
cidens. This would happen in the case of those who receive the sacraments of bap-
tism or penance when they are already justified by charity or perfect contrition,
or in those who, in good faith and with supernatural attrition, receive a sacrament
of the living without knowing that they are in mortal sin.6

In equal circumstances, the sacraments produce a greater or less infusion of grace
according to the greater or less dignity of the sacrament.” The reason for this is
that a more noble cause produces a more noble effect. We say ‘‘under equal condi-
tions,”” however, because an inferior sacrament received with a greater intensity
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of fervor may produce a greater grace than a sacrament of greater dignity received
with little devotion. One and the same sacrament will produce the same degree of
grace in all who receive it with identical dispositions, but will produce greater grace
in those who have better dispositions.3

The last two conclusions are very important in practice. Sometimes too much
insistence is placed on the ex opere operato effect of the sacraments, as if that were
the only effect or as if everything depended on that exclusively. One should not
lose sight of the fact that in the reception of a sacrament the effect ex opere opera-
fo is conjoined with the effect ex opere operantis or with the dispositions of the
one who receives the sacrament.? Therefore, in practice it is of great importance
that the recipients of the sacraments make a careful preparation and cultivate an
intensity of fervor. The example of the vessel and the fountain is classical. The
amount of water contained in the vessel depends not only on the fountain but also
on the size of the vessel. The vessel of our soul is widened by the intensity of our
fervor or devotion.

SUPERNATURAL MERIT

This is a most important question in the spiritual life. St. Thomas studies it at
great length in various parts of his works, and in the Summa theologiae he dedi-
cates an entire question (I-II, q. 114) of ten articles to the subject. We shall sum-
marize his doctrine here.

Merit signifies the value of an act which makes it worthy of a reward. “‘Actio
qua efficitur ut ei qui agit, sit justum aliquid dari.””'° There are two types of merit:
condign merit (de condigno), which is based on reasons of justice, and congruous
merit (de congruo), which is not founded on justice or even pure gratitude, but
on a certain fittingness by reason of the act and a certain liberality on the part
of him who recompenses. Thus the agent has a strict right (de condigno) to the wage
which he has merited by his act, while the person who has done us a favor is enti-
tled (de congruo) to our grateful recompense. Condign merit is further divided into
merit in strict justice (ex toto rigore justitiae) and not of strict justice (ex condigni-
tate). The first requires a perfect and absolute equality between the act and the re-
ward, and in the supernatural order this type of merit is proper to Jesus Christ
exclusively. The second presupposes only an equality of proportion between the
good act and the reward, but because God has promised to recompense those good
acts, the reward is owing in justice.l! Moreover, some theologians further divide
congruous merit into fallible congruous merit (if it bespeaks an order to a reward
solely on the title of fittingness) and infallible congruous merit (if to this fitting-
ness is added a promise by God to bestow the reward).!2

Man cannot, by his natural powers alone, produce acts that are meritorious
for eternal life.!? No one can merit supernaturally except in virtue of a free gift
of God; hence merit presupposes grace.!* But so far as it proceeds from grace,
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the meritorious act bespeaks an order to eternal life through a merit based on jus-
tice.! It is of faith that the just man can by his good works merit an increase of
grace and, consequently, an increase of the infused habits (the virtues and gifts of
the Holy Ghost) which accompany grace, as well as eternal life and an increase of
glory. Thus canon 32 of the Decree on Justification of the Council of Trent ex-
pressly states: “‘If anyone say that the good works of the justified man are the gifts
of God in such a way that they are not also the good merits of him who is justified;
or that, by the good works which are done by him through the grace of God and
the merit of Jesus Christ (whose living member he is), the one justified does not
truly merit increase of grace, eternal life and the attainment of that eternal life (if
he dies in grace), and even an increase of glory: let him be anathema’’ (Denz. 842).

Merit always presupposes liberty, and where there is no freedom there can be
no merit or demerit. But a free act, if ordered to God, can be meritorious. ‘‘Our
acts,”” says St. Thomas, ‘‘are meritorious so far as they proceed from free will moved
by God through grace. Whence every human act that falls under the freedom of
the will, if related to God, can be meritorious.’’!6

It does not matter for merit—at least per se—what type of act is performed;
what matters is the motive and manner of doing it.!” Whence it follows that a
materially insignificant act performed with ardent charity solely to please God is
of itself much more meritorious than a great deed realized with less charity or
for a less perfect motive. For that reason supernatural merit is especially evaluated
by the virtue of charity. The intensity of the love of God with which an act is
performed determines the degree of merit. The merit of the other virtues depends
on the greater or less influence which charity has in the production of their acts.
““Eternal life consists in the fruition of God. But the movement of the soul toward
the fruition of the divine good is the proper act of charity, through which all the
acts of the other virtues are ordained to this end, since all the other virtues are
imperated by charity. Therefore, the merit of eternal life pertains in the first place
to charity and secondarily to the other virtues so far as their acts are imperated
by charity.’’18

There is yet another reason: the acts performed under the impulse of charity are
more voluntary because they proceed from love. For that reason also they are more
meritorious. ‘It is likewise evident that what we do out of love we do with the greatest
voluntariness. Whence also on the part of the voluntariness which is required for
merit it is evident that merit pertains especially to charity.”’1®

In order that the actual growth or increase of charity be effected, a more intense
act is required than the habit which is actually possessed. ¢‘Charity does not actu-
ally increase by any act of charity whatever. But any act of charity disposes for
an increase of charity, so far as by an act of charity a man becomes more prompt
to continue working through charity, and as this disposition increases, the man
breaks forth in a more fervent act of charity through which he strives to grow in
charity, and then charity is actually increased.”’2? This more intense act logically
presupposes a previous actual grace which is also more intense.
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Notice the practical importance of this doctrine. If properly understood, it is one
of the most efficacious means of combatting slothfulness and tepidity in the serv-
ice of God. Without acts which are constantly more fervent, our supernatural life
can become practically paralyzed (at least on the score of supernatural merit, since
other laws govern the sacraments) even when we live in the state of grace and per-
form many good works, but with tepidity and indifference. An example will clarify
this point. With the increase of grace and the other infused habits, something oc-
curs which is similar to an inerease on the scale of a thermometer. If a thermome-
ter, which now registers 72 degrees, is to register 76 or 78 degrees, it is necessary
that the surrounding air or water rise to that degree. If there is no rise in the sur-
rounding element, the thermometer will not register an increase. The same thing
occurs in regard to the increase of the habits. Since this increase is nothing more
than a greater radication in the subject, it is impossible that an increase be effected
without a more intense act. To use another simile, this more intense act is like the
more powerful stroke of the hammer which drives the nail of the habit more deeply
into the soul.

But must we then conclude that remiss acts, those performed with tepidity, in-
difference and with less intensity, are of no value whatever in the supernatural life?
We must answer with a distinction. As regards the essential increase of the degree
of grace which is actually possessed and of the degree of essential glory in heaven,
those acts are completely sterile and useless. The degree of grace does not increase
nor does the degree of glory in heaven, which corresponds to the degree of grace
on earth. Nevertheless, these acts serve two purposes: first, the soul will not be-
come cold and thus predispose itself for mortal sin which would rob it of grace,?!
and secondly, the soul gains by them in heaven an increase of accidental glory, which
is, as Bafiez says, the reward of a created good and not of an infinite good.?

No one can merit the first grace for himself, nor final perseverance, nor the grace
to rise again from a serious fall.2> But one can merit the first grace for another,
although only by a merit de congruo.?* The reason for the first three assertions
is based on the theological axiom that the principle of merit does not fall under
merit. This is evident as regards the first assertion, because without grace one can-
not merit grace; otherwise the natural would have a claim on the supernatural, which
is absurd and heretical.?> As to final perseverance, it is an infallible effect of predes-
tination to glory, which is totally gratuitous. And the third assertion is also evi-
dent, because the nature of merit depends on the supernatural divine motion, which
would be cut off by the grave sin. The reason why one can merit the first grace
for another is pure congruence. Since the just man and friend of God does God’s
will, it is reasonable, according to the laws of friendship, that God should comply
with man’s desire for the salvation of another.

No one, however just and perfect, can merit for himself the actual efficacious
graces by a strict or condign merit, but we can all merit them by congruous merit:
infallibly by prayers which have the proper qualifications, and fallibly by good
works. The reason for the first statement is the famous axiom cited (the principle
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of merit does not fall under merit), for the actual graces conservative of grace per-
tain to the same grace as a principle of merit.26 The reason for the second state-
ment is the divine promise to grant us infallibly whatever is necessary for our
salvation if we ask for it in prayer that is humble, confident and persevering.?’ Our
simple good works do not have this special promise, given in view of prayer, and
for that reason their merit is only congruous and fallible. If God grants it, it will
be out of pure mercy, since the works do not merit it of themselves, nor has He
promised to give it to us in view of good works.

The difficulty encountered in the performance of a work does not increase the
merit of the work, except perhaps indirectly and per accidens as a sign of greater
charity in undertaking the work. Merit is determined by the goodness of the work in
itself and by the motive which impels us to perform the work. As St. Thomas points
out: ‘“The good is of much greater importance for the basis of merit and virtue than
is the difficult. Whence it does not follow that whatever is more difficult is more
meritorious, but only that which, besides being more difficult, is also better.”’28

The reason is that the principle of merit is in charity. Therefore, it is more meritori-
ous to perform easy works with a great degree of charity than to accomplish very
difficult works with a lesser degree of charity. Many lukewarm souls carry a great
cross with little merit, while the Blessed Virgin, with her ardent charity, merited
more by her simplest and smallest acts than all the martyrs together in the midst
of their torments. .

Temporal goods can also be merited de condigno, so far as they are useful for
gaining eternal life.?®

The necessary conditions of merit are outlined below:

a positive act 3

a morally good act

a free act (without freedom the act would not be
human and voluntary)

On the part
of the work

a supernatural act (proceeding from grace and charity)

CONDIGN
On the part of that he be a wayfarer (in the next world one
. cannot merit)
the one meriting
that he be just and a friend of God
On the part the acceptance of the work for the reward which
of God He has promised
Strict—same as above
Broad—same as above, except
CONGRUOUS

1) state of grace’!
2) promise on part of God as rewarder.32
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Merits which are destroyed by mortal sin revive and are of value for an eternal
reward when the sinner is restored to sanctifying grace. But according to the more
probable opinion, merit does not always revive in the same degree as was possessed
before the mortal sin, but according to the actual dispositions of the subject when
he recovers sanctifying grace, and this will be either in an inferior, an equal or a
greater degree.3?

Note well the great practical importance of this doctrine. It is a pure illusion,
besides being a grave imprudence, for the sinner who sins with the greatest of ease
to think that after the sin he can recover everything he has lost by means of pen-
ance. Apart from the fact that God could deny him the grace of repentance (with-
out which it would be absolutely impossible for him to leave his state of sin), it
is likely that he will rise from his sin with a degree of sanctifying grace which is
less than he previously possessed. It is very difficult for one to make a more intense
act of repentance with powers that have been weakened by sin. This presupposes
an actual grace which is more intense than that by which he made himself unwor-
thy through the commission of sin.

PRAYER

St. Thomas assigns four distinct values to prayer: satisfactory, meritorious, im-
petratory and a certain spiritual delight. While we are most interested in pointing
out the impetratory value of prayer, we must first say a word about the other three
values.

Effects

The satisfactory value of prayer is evident. It is clear not only from the fact that
it always presupposes an act of humility and subjection to God, whom we have
offended by our sins which are rooted in pride, but also because prayer springs from
charity, the source of all satisfaction for sin. Finally, a prayer well made is of itself
a difficult task for imperfect souls, by reason of the attention and firmness of will
which it requires; hence it is also satisfactory as regards the difficulty involved.3*
The Council of Trent expressly mentions the satisfactory value of prayer.3

Like any other act of supernatural virtue, prayer receives its meritorious value from
charity, from which it springs by means of the virtue of religion, of which it is a
proper act. As a meritorious act, prayer is subjected to the conditions for any other
virtuous act and is ruled by the same laws. In this sense prayer can merit de condigno
whatever can be merited in this way as long as the proper conditions are fulfilled.

The third effect of prayer is a certain spiritual delight of the soul. This effect is
produced by the mere presence of prayer—as St. Thomas says, praesentialiter
efficit.’” But in order that prayer actually produce this spiritual delight, attention
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is absolutely necessary; spiritual delight is incompatible with distractions, volun-
tary or involuntary. For that reason, ecstatic prayer, in which the attention of the
soul is the greatest possible by reason of the concentration of all one’s psychologi-
cal energies on the object contemplated, carries with it the greatest delight that can
be attained in this life. And it is natural that this should be so. Prayer nourishes
our intellect, arouses our sensibility in a holy manner, and stimulates and strength-
ens our will. It is truly a refectio mentis which by its very nature is meant to fill
the soul with sweetness.

Prayer as Petition

But it is the impetratory value of prayer which interests us most as an element
of increase and development of the Christian life independent of merit. Let us first
see the principal differences between the meritorious and impetratory aspects of
prayer. As a meritorious act, prayer implies a relation of justice in regard to a re-
ward; its impetratory value implies a relation simply to the mercy of God. As
meritorious, it has an intrinsic efficacy for obtaining a reward; as impetratory, its
efficacy rests solely on the promise of God. The meritorious efficacy is based above
all on charity; the impetratory value is based primarily on faith. The object of merit
and of impetration is not always the same, although sometimes these two aspects
may coincide. Let us now examine the question of the infallible efficacy of prayer.

Fourth Conclusion

Prayer, when it fills the requirements, infallibly obtains what is asked in virtue
of the promises of God.

This thesis is definitely de fide, based as it is on innumerable significant scrip-
tural texts:

Ask, and it shall be given you; seek, and you shall find; knock, and it shall be opened
to you. For every one who asks, receives; and he who seeks, finds; and to him who
knocks it shall be opened (Matt. 7:7-8). And all things whatever you ask for in prayer,
believing, you shall receive (Matt. 21:22). And whatever you ask in my name, that
will I do, in order that the Father may be glorified in the Son. If you ask me anything
in my name, I will do it (John 14:13-14). If you abide in me, and if my words abide
in you, ask whatever you will and it shall be done to you (John 15:7). Amen, amen
1 say to you, if you ask the Father anything in my name, he will give it you. Hitherto
you have not asked anything in my name. Ask, and you shall receive, that your joy
may be full (John 16:23-24). And the confidence that we have towards him is this,
that if we ask according to his will, he hears us. And we know that he hears whatever
we ask; we know that the requests we make of him are granted (1 John 5:14-15).

It is impossible to speak more clearly or with more insistence. The divine prom-
ise regarding an answer to prayer stands out in full certainly in the sources of reve-
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lation. But what conditions are required that prayer infallibly obtain and fulfill the
divine promises? St. Thomas assigns four of them to which all the others which
are listed by other authors can be reduced: that one pray for himself; that one pray
for that which is necessary for salvation; that one pray piously; and that one pray
with perseverance.38 Let us examine each of these conditions in particular.

First condition

The reason that one must pray for himself is that the granting of a divine grace
always demands a subject who is properly disposed, and it may be that one’s neighbor
is not disposed to receive that which is asked in prayer. On the other hand, he who
prays for himself, if he does it fittingly, is by that very fact disposed to be heard.
If it were otherwise, his prayer would not be true prayer at all. This is not to say,
however, that prayer for others is always inefficacious. On the contrary, it often
obtains what is asked; but we cannot have infallible certainty of an answer because
we cannot be certain of the dispositions of the person for whom we pray. We may
ask God that He dispose our neighbor for a certain effect through His infinite
mercy, but God has not promised this to anyone and therefore we cannot obtain
it infallibly.

Second condition

One must pray for those things necessary for salvation. This means anything at
all which in any way is necessary or useful for salvation. As such it falls under the
infallible impetration of prayer. Hence we can impetrate by prayer the growth or
increase of the infused virtues and of the gifts of the Holy Ghost, and even those
things which cannot in any way be merited. It is evident from this that the area
of impetration is much wider than that of merit. Thus by impetration one can peti-
tion actual efficacious grace in order not to fall into a grave sin or to perform somé
salutary act or even the gift of final perseverance which is infallibly connected with
eternal salvation. The Church, under the guidance of the Holy Ghost, frequently
begs in the liturgy for these graces which no one can merit in the strict sense of
the word.

Third condition

One must pray piously, and by this word St. Thomas refers to all the conditions
which are required on the part of the individual who prays—humility, confidence,
attention and petition in the name of Christ. Some authors include all these subjec-
tive conditions under the heading of the state of grace, without which, they say,
no one can pray piously. But they are mistaken. St. Thomas raises this very objec-
tion, and this is his solution: ‘‘The sinner cannot pray piously in the sense that his
prayer is informed by the supernatural habit of the virtue of piety, which he lacks,
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but he can pray piously in the sense that he can ask for something that pertains
to piety, just as he who does not have the habit of justice may nevertheless desire
something that is just. And although the prayer of the sinner is not meritorious,
it can nevertheless have an impetratory value, because merit is based on justice,
while impetration is based on pure gratuity or liberality.”*3?

Consequently, although the state of grace is undoubtedly most fitting for the in-
fallible efficacy of prayer, it is not absolutely necessary. It is one thing to demand
a wage that is due in justice, but it is something quite distinct to beg for an alms.
In the second case, no other titles are necessary but one’s need. What is always
necessary, however, is the previous impulse of an actual grace, which can be given
and actually is given to sinners.

Fourth condition

The prayer must be made with perseverance. The Lord repeated time and again
the necessity of perseverance in prayer until we obtain what we ask. Recall the parable
of the friend who came to beg for bread (Luke 11:5-13), of the evil judge and the
importunate widow (Luke 18:1-5), the moving episode of the woman of Cana who
insisted in spite of an apparent rebuff (Matt. 15:21-28), and the sublime example
of Christ Himself, who frequently spent the whole night in prayer and in Gethse-
mane prayed in great anguish to His heavenly Father (Luke 6:12; 22:44).

Such are the conditions for the infallible efficacy of prayer. In practiée, however,
we obtain many things from God without fulfilling all these conditions because of
the superabundance of the divine mercy. But if we do fulfill all the conditions, we
shall infallibly obtain, by reason of the divine promise, even those graces which
we could not merit in an absolute sense.

GROWTH OF THE SUPERNATURAL ORGANISM
Fifth Conclusion

By the worthy reception of the sacraments, by the performance of works which
are supernaturally meritorious, and by the impetratory efficacy of prayer, the in-
JSused habits all increase at the same time, and this increase is effected by a greater
inherence or radication in the subject.

The reason for the simultaneous increase of all the supernatural habits—
sanctifying grace, the virtues, and the gifts of the Holy Ghost—is that they all have
an intimate connection with grace and charity. For that reason, the increase of grace
effects a corresponding increase in the entire supernatural organism. As St. Thomas
says, it is comparable to the simultaneous growth of the fingers of the hand.%

The reason why this increase consists in the greater radication of these habits
in the subject is that the very nature of grace, the virtues and the gifts require it.
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As inherent forms or supernatural habits, they can increase only in intensity. The
subject participates more and more in this form by a greater radication of the
form, which results in a greater facility and intensity in the operations which pro-
ceed from it.4!

Two important conclusions follow from this doctrine. The first is the impossi-
bility that an infused virtue could be perfect by itself alone, that is, without others
being perfect also. United as they are among themselves and rooted in grace, from
which in a certain manner they flow and to which they are ordained, and having
charity as their form, when some of them increase by a more intense act, they draw
with them the entire supernatural organism. In other words, there is an increase
in grace, which is the principle of the virtues, in charity, which is the form of the
virtues, and in all the other virtues and gifts which are inseparably connected with
grace and charity.

However, although the increase of one virtue is accompanied by an increase in
all the other supernatural habits, it does not follow that there is likewise effected
an increase in the facility in the use of those other virtues or gifts. The facility de-
pends on the repetition of the acts proper to a particular virtue. The other virtues,
although perfectly developed as supernatural habits, will find in practice (or at least
can find in practice) certain difficulties which proceed from extrinsic impediments
or contrary dispositions remaining in the subject because of former evil actions.*?
For that reason a saint may encounter a certain resistance and difficulty in the prac-
tice of a virtue which he never had the occasion to exercise, in spite of the fact that
he possesses the supernatural habit of the virtue perfectly.4?

The second conclusion, derived from the first, is that for the growth of the habit
of the virtues it is not necessary to practice all of them. Even those virtues which
are not exercised because of the lack of opportunity are increased by the exercise
of the other virtues. For example, a mendicant saint cannot practice the virtue of
magnificence, for this requires the expenditure of great wealth in the service of God
or for the benefit of one’s neighbor for the glory of God. Nevertheless, he can and
does possess the habit of this virtue in a perfect state and is disposed to practice
it at least in preparatione animi, as the theologians say, if the possibility should arise.

Normal Development

We terminate this brief review of the development of the Christian life by distin-
guishing between that which is ordinary or normal and that which is extraordinary
or abnormal in this development. We understand by the normal development of
sanctifying grace the evolution of its intrinsic virtualities, the expansion and increase
of its dynamic elements (the infused virtues and the gifts of the Holy Ghost) under
the corresponding divine motion. Whatever the infused virtues and the gifts of the
Holy Ghost can attain by their simple actuation under the divine movement evi-
dently pertains to the normal development of sanctifying grace. On the other hand,

87



PART I, DOCTRINAL PRINCIPLES

that must be considered abnormal and extraordinary which by its very nature is
not contained in the intrinsic virtualities of grace under its double aspect of static
and dynamic.

Such, it seems to us, is the sense in which ascetical and mystical authors, what-
ever the school to which they belong, should understand these expressions. Those
who deny the universal call to the mystical state allege, in proof of their opinion,
that the mystical state is outside the exigencies of grace,* whereas whatever would
be within the exigencies of grace would be completely ordinary and normal in its
development.

But for the time being we are interested simply in defining our terminology. Later
we shall demonstrate that the mystical state does fall perfectly within the exigen-
cies of grace and is for that reason the normal and ordinary path to sanctity for
all souls in grace.
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Chapter 1

1. CHRISTIAN PERFECTION

Having examined the nature and organism of the supernatural life and having
defined the fundamental laws of its growth to perfection, let us now see in what
perfection consists. After a brief introduction on the concept of perfection in gen-
eral, we shall explain the nature of Christian perfection, its obligation for all
Christians, its principal degrees, its possibility, and its relationship with the diffi-
cult problem of predestination. At the same time we shall examine complementary
questions.

Perfection in General

The word ““‘perfection” comes from the Latin word perficere, which means ‘‘to
make completely,’” ‘“to terminate,’’ or ‘‘to finish.”” From this comes the word *‘per-
fection,”” which signifies the quality of being perfect. A thing is said to be perfect
when it has all the being, all the reality which is due to it according to its nature.
A blind man is physically imperfect because he lacks the use of a faculty which
is due to human nature; but the lack of wings does not signify any imperfection
in man, because man by his nature is not meant to fly.

The etymological meaning of the word perfection gives us a clue to the authentic
real definition. The very word “‘perfection’’ is an analogous term, and this allows
for the true use of the word in several different senses. It could not be otherwise,
because perfection is a transcendental concept which can be applied to all things
that exist, in view of the philosophical axiom, ‘‘a thing is perfect so far as it is
in act’’ (unumquodque in tantum est perfectum in quantum est in actu). But an
analogous concept derives its ultimate meaning and significance, not from its
lowest application, but from its primary and principal analogate. The reason for
this is, as St. Thomas points out,! that in the concrete order the analogy of proper
proportionality virtually contains the analogy of attribution. In other words, the
analogy by which being is predicated of God and of creatures is formally the
analogy of proportionality and virtually the analogy of attribution.? The impor-
tant conclusion which follows from this is that in the concrete order all analogous
perfections imply either a dependence upon the one source or an ordering to the
one goal and, moreover, analogous perfections admit of degrees of more or less
which are essentially dependent on one another. Thus God, who is pure act, is
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being in all its actual plenitude and is perfection by essence. In reality He is the
only absolutely perfect being; all other perfections are denominated by His perfec-
tions; and all other perfections are in some way or other a participation in His
absolute perfection.

Although the term ““perfection,” taken in the abstract, is an analogous and tran-
scendental concept, as soon as we speak of a particular type of perfection or de-
scend to the concrete order we immediately leave the realm of the transcendental
and arrive at that of the predicamental. Hence as soon as we begin to discuss Chris-
tian perfection we are dealing with a predicamental perfection. And that is not all.
Analogous terms are predicated of things that are essentially diverse and only ac-
cidentally the same. This means that when we define Christian perfection we must
break the term down into its elements and find the one to which that term most
properly refers. We shall, therefore, review St. Thomas’ division of perfection as
he applies it to the spiritual life, in order to discover the nature of Christian perfec-
tion properly speaking, and the way in which the term ‘perfection’’ applies to the
various aspects of Christian perfection.

St. Thomas states that anything is perfect insofar as it is in act and imperfect
insofar as it is in potency.? Then, in his commentary on Aristotle’s Metaphysics,*
he says that there are three different ways of using the term “‘perfection’’: when
a thing lacks nothing due to its nature; when there is neither excess nor defect as
regards its powers of operation; and when it has attained its proper goal or end.
He further clarifies this division when he states that perfection is threefold: 1) when
a thing is constituted in its proper being (perfectio in esse); 2) when it also possesses
the faculties required for its perfect operation (perfectio in operatione); and 3) when
it attains to something else as its end or goal (perfectio in assecutione finis).> Again,
he sometimes speaks of perfection in slightly different words, specifying as “first
perfection”” that according to which a thing is substantially perfect by reason of
its form, and as ‘‘second perfection’’ the attainment of the end. But the end or
goal which constitutes second perfection may be either an operation as such (as
the end of the violinist is to play the violin) or something distinct that is attained
through an operation (as the end of a builder is to construct a house). But the first
perfection is the cause of the second because the form of a thing is the principle
of its operation.6

From what we have seen thus far as regards perfection, it is apparent that first
perfection is identical with substantial perfection or perfection in esse; second per-
fection may be either the operation itself or the attainment of some goal distinct
from the agent. Note that St. Thomas does not place perfection in operatione as
a middle state between perfection in esse and perfection in assecutione finis; he states
only that sometimes perfection consists merely in an operation and sometimes it
consists in the attainment of an extrinsic goal. Nor does this mean that both types
of perfection may not be found in one and the same agent. Thus man’s formal beati-
tude consists in the perfection in operatione which is the beatific vision; and man’s
objective beatitude consists in the perfection in assecutione finis which is God. We
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can see from the foregoing why St. Thomas maintains that beatitude and perfec-
tion are synonymous terms.’

But we have not yet finished with the divisions of perfection. In the first chap-
ter of his treatise, De perfectione vitae spiritualis, as well as in the Summa,? St.
Thomas divides perfection into perfection simpliciter and perfection secundum quid.
The former comprises that which belongs to the very nature of a thing (an animal
is perfect simpliciter if it possesses all that is required for its animal life); the latter
perfection is accidental in relation to the formal and substantial perfection (an ani-
mal is perfect secundum quid as regards its blackness or whiteness, its size, etc.).
Lastly, St. Thomas speaks of that which constitutes perfection essentially or per
se and that which constitutes perfection instrumentally, depending upon whether
perfection consists in charity operating according to the precepts or according to
the evangelical counsels.?

THE NATURE OF CHRISTIAN PERFECTION

We are now in a position to apply the various members of the division of perfec-
tion to Christian perfection, but before doing so, it is necessary to recall that the
term “‘perfection’’ is an analogous term and will not apply to each and every ele-
ment of the division with equal rigor. This should be evident from the division it-
self as well as from the notion of analogy.

From the various distinctions already given, we can list three general headings
under the notion of Christian perfection: 1) perfection simpliciter (the perfec-
tion due a Christian as raised to the supernatural order); 2) perfection secundum
quid (the perfection which is accidental to the proper perfection of the Christian);
and 3) instrumental perfection. Under perfection simpliciter we have first per-
fection (which is also called perfection in esse or substantial perfection) and sec-
ond perfection (which consists either in an operation or in the attainment of an
end).

It now remains to identify the various elements of Christian perfection accord-
ing to the foregoing division of perfection. As regards first perfection (perfection
in esse; substantial perfection), it is common teaching that it consists in sanctifying
grace, since sanctifying grace is the very soul of the supernatural life and is there-
fore due to a Christian in the supernatural order. As to second perfection, we have
the testimony of Scripture as well as common theological teaching that second per-
fection in operatione is charity, either in its elicited act or as imperating the other
virtues. Second perfection in assecutione finis is likewise charity, since charity is
the virtue which unites us directly with God as our supernatural end.!? Perfection
secundum quid comprises the elicited acts of the supernatural virtues other than
charity, and instrumental perfection is found in the evangelical counsels. Let us
now amplify these statements by stating and explaining the theological conclusions
which logically follow from them.
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First Conclusion

Christian perfection consists especially in the perfection of charity.

We do not mean to say that Christian perfection consists integrally and exclu-
sively in the perfection of charity, but that charity is its principal element, its most
essential and characteristic element. In this sense we must say that the measure of
charity in a man is the measure of his supernatural perfection, in such wise that
he who has attained the perfection of the love of God and of neighbor can be called
perfect in the truest sense of the word (simpliciter), while he may be only relatively
(secundum quid) perfect if he is perfect only in some other virtue.!! This second
type of perfection is impossible in the supernatural order, granted the connection
of the infused virtues with grace and charity.!?> Understood in this way, the pres-
ent conclusion seems to many theologians to be a conclusion which is proxima fidei
because of the evident testimony of Sacred Scripture and the unanimous consent
of tradition.3

From Sacred Scripture. This is one of the truths which is most often repeated
in Scripture. Christ Himself tells us that upon the love of God and of neighbor
depends the whole Law and the prophets (Matt. 22:35-40; Mark 12:28-31). The texts
from St. Paul are very explicit and abundant. Here are a few of them: ‘‘But above
all these things have charity, which is the bond of perfection’” (Col. 3:14); ‘‘love
is the fulfillment of the Law’’ (Rom. 13:10); ‘‘so there abide faith, hope and char-
ity, these three; but the greatest of these is charity’’ (1 Cor. 13:13). Even faith, ac-
cording to St. Paul, receives its value from charity: ‘““For in Christ Jesus neither
circumcision is of any avail, nor uncircumcision, but faith which works through
charity’’ (Gal. 5:6). The other virtues are nothing without charity (1 Cor. 13:1-3).

From the magisterium of the Church. This same doctrine has been amply com-
mented upon and developed by the Fathers of the Church!4 and has been sanc-
tioned by the magisterium of the Church. In the bull Ad conditorem of John XXII,
one reads the following words: ‘‘Since the perfection of the Christian life consists
principally and essentially in charity, which is called the bond of perfection by the
Apostle (Col. 3:14) and which unites or joins man in some way to his end. . . .”’13

Theological argument. The proof given by St. Thomas is that the perfection of
a being consists in the attainment of its ultimate end, beyond which there is noth-
ing more to be desired. But it is charity which unites us with God, the ultimate end
of man. Therefore, Christian perfection consists especially in charity.!6

The fundamental reason which St. Thomas gives is clarified by an examination of
the nature and effects of charity. Charity alone unites us entirely with God as the
ultimate supernatural end. The other virtues prepare or initiate that union, but they
cannot terminate and complete it, since the moral virtues are limited to the removal
of the obstacles which impede us in our progress toward God and they bring us
to Him only indirectly, by establishing the proper order in the means which lead
us to God.!7 As regards faith and hope, they certainly unite us with God, since they
are theological virtues, but they do not unite us with God as the absolute ultimate
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end or as the Supreme Good who is infinitely lovable in Himself—the perfect mo-
tive of charity. They unite us with God as the First Principle from whom there
come to us the knowledge of the truth (faith) and perfect happiness (hope). Char-
ity regards God and unites us to Him as the end; faith and hope regard God and
unite us to Him as a principle.18 Faith gives us a knowledge of God which is neces-
sarily obscure and imperfect (de non visis), and hope is also radically imperfect (de
non possessis), while charity unites us with God in a perfect manner even in this
life by giving us a real possession of God,!% and by establishing a current of mutu-
al friendship between Him and ourselves.20 For that reason, charity is inseparable
from grace, while faith and hope are compatible, in some way, even with mortal
sin (unformed faith and hope).2! Charity presupposes faith and hope, but it sur-
passes them in dignity and perfection.?2 Beyond all doubt, therefore, charity con-
stitutes the very essence of Christian perfection; it presupposes and includes all the
other virtues—without charity, these are lacking in value, as St. Paul expressly
teaches.?

Nevertheless, it is necessary to understand this doctrine correctly in order not
to fall into lamentable error and confusion. From the fact that Christian perfec-
tion consists especially in charity, it does not follow that the role of the other vir-
tues is purely accidental or that they do not form any part of the essence of Christian
perfection. The word ‘‘especially’’ does not mean totally, nor should one confuse
the metaphysical essence of a thing with its physical essence.?* The metaphysical
essence of Christian perfection is constituted by the simple perfection of charity,
to be sure; its physical essence, which is total or integral, demands all the other
infused virtues in the same degree of perfection as charity.

‘We must not forget that the moral virtues, and with greater reason faith and hope,
have their proper excellency even when considered in themselves, independently
of charity. For although all the acts of the Christian life can and should be com-
manded by charity, many of them are nevertheless acts elicited by the other infused
virtues. It is evident that there can be a diversity of degrees of perfection in the
manner of producing the elicited act of any virtue, even prescinding from the greater
or lesser influence which imperating charity may have had on it. As a matter of
fact, when the Church wishes to judge the sanctity of a servant of God in view of
possible beatification, she does not consider charity only but also the exercise of
the other virtues to a heroic degree. This means that the infused virtues are integral
parts of Christian perfection.

Second Conclusion

Christian perfection consists integrally in the elicited act of charity and in the
acts of the other infused virtues imperated by charity which are of precept.?

It is necessary to distinguish in the Christian virtues what is of grave precept,

what is of light precept, and what is of counsel. So far as something is of grave
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precept it is per se essentially connected with charity, in such a way that without
it charity itself would cease to exist because of a mortal sin which the transgression
of a grave precept implies. As to the light precept, a thing is required, not for the
very essence of charity, but for its perfection, since the perfection of charity is in-
compatible with a voluntary venial sin which follows the transgression of a light
precept. But in a matter of pure counsel, a thing is only accidentally related to charity
and perfection, since acts of pure counsel do not affect the substance of charity
nor its perfection.

‘We must also note that the act of the infused virtues can be considered in two
ways: in itself (the elicited act) and as imperated by charity. An act of humility per-
formed precisely as an act of humility is an elicited act of that virtue. The same
act performed for the love of God is an elicited act of the virtue of humility and
at the same time an act commanded by the virtue of charity. So too, the essence
of a thing can be taken in two senses: in the abstract or as regards its formal princi-
ple (metaphysical essence), and in the concrete or integrally (physical essence).

Finally, perfection can be considered either habitually (in actu primo) or actually
(in actu secundo). The first is substantial or radical perfection; the second is ac-
cidental perfection or perfection simpliciter. For the first type of perfection the simple
state of grace suffices; for the second, there is required a notable degree of develop-
ment of the active principles which emanate from grace.

In view of the foregoing distinctions, we say that actual perfection (perfection
simpliciter and in actu secundo) consists essentially (in the sense of the physical or
integral essence), not only in the elicited act of charity itself (the metaphysical es-
sence), but also in the acts of the other infused virtues; not in themselves (in this
sense they are only secondary or accidentally related to perfection), but precisely
as they are imperated by charity and are of precept.

1) Since Christian perfection cannot be considered as a simple form but must
be considered as a moral whole integrated by the conjunction of those conditions
which perfect the life of the Christian, we are evidently dealing with a plenitude
which presupposes the perfect submission or rectification of our entire moral life.
But this total rectification is not achieved by charity alone, which refers only to
the end; it also presupposes the complete rectification of the means which are or-
dained to that end, by subjecting and rectifying the disordered passions which place
obstacles and difficulties to the act of charity. Hence it follows that the acts of all
the other infused virtues—whose precise work is that of above-mentioned means— -
form a part of the very essence of Christian perfection considered in a physical or
integral manner.

2) Christian perfection, as St. Thomas teaches,? consists essentially in the
precepts and not in the counsels. Nonetheless, since in addition to charity many
other virtues fall under the precepts, we must conclude that they also must enter
into the essential concept of Christian perfection. In the areas ruled by infused
virtues there are a great many matters which fall under precept, some gravely and
others lightly. Only by the fulfillment of the grave duties is the existence of charity
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possible; only when those duties which bind lightly are fulfilled is its perfection pos-
sible. Thus initial charity is incompatible with any mortal sin, perfect charity with
venial sin—and this necessarily presupposes the practice of the infused virtues in
those matters which are prescribed, gravely or lightly. The virtuous acts which are
purely of counsel are simply excluded from this necessary minimum, although these
also are most useful and to a certain extent they may even be necessary.

3) Only in this way can we justify the expressions of Sacred Scripture which at-
tribute an essential role to the acts of the other virtues, such as faith, obedience,
patience, humility, etc. This follows likewise from the practice of the Church in
the beatification of the servants of God, which requires heroism in all the Chris-
tian virtues and not only in charity. Nevertheless, one must not lose sight of the
fact that the acts of the other infused virtues pertain to the essence of Christian
perfection, not in themselves (in this sense they pertain to it only secondarily and
accidentally), but so far as they are imperated by charity, which is the form of all
the other virtues.?” The proper function of charity as the form of all the virtues
is to direct and ordain the acts of all the virtues to the ultimate supernatural end,
even those of faith and hope, which without charity would be unformed although
they would still retain their proper specific form.28

In what way does charity exercise this command over the other infused virtues
in relation to the supernatural end? Is it a mere external impulse from without?
Or does it communicate something to them of its own proper virtuality? Obviously
it is necessary to reject the doctrine which makes charity the intrinsic and essential
form of all the other virtues. It is impossible that it should be such, since all the
virtues would be essentially the same thing as charity, unless we were to admit the
absurdity that one virtue could have two distinct substantial forms.2? But neither
should one think that the impulse of charity toward the supernatural end is purely
exterior to the act of the other virtues. By reason of this impulse, the acts of the other
virtues receive from charity in a passive manner a real intrinsic mode through which
both the acts themselves and the virtues from which they flow are perfected.30

It is evident that if there were no matter capable of being directed to the end,
the directive form of charity would have nothing to inform and could not be exer-
cised. Charity would have to be limited exclusively to its own proper act. Conse-
quently, we must conclude that Christian perfection is not a simple form but a moral
plenitude constituted principally by the act of charity and secondarily by the acts
elicited by the other virtues under the impulse of charity, which directs them to the
ultimate supernatural end.

Third Conclusion
Christian perfection increases in the measure that charity produces its own elic-
ited act more intensively and imperates the acts of the other virtues in a manner

that is more intense, actual and universal.
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This conclusion has two parts which we shall examine separately. First, Christian
perfection increases in the measure that charity produces its proper elicited act more
intensively. We prescind here from the question of whether the infused habits in-
crease only by a more intense act or even by remiss acts. According to St. Thomas,
it is evident that they increase only by a more intense act; he affirms this expressly
in regard to charity.3! But our conclusion would be true even if we followed the
opposite opinion concerning the increase of charity, for if any act of charity is
capable of increasing the habit of charity, a fortiori the more intense acts of char-
ity would also increase it. Since we have already seen that Christian perfection
consists especially in the perfection of charity, it is obvious that, in the measure
that this virtue produces its elicited act with greater intensity, there is produced a
greater increase of Christian perfection itself. In this sense it is certain that the de-
gree of sanctity coincides with the degree of love. To a greater love of God and
neighbor corresponds always a greater degree of holiness.

But apart from its elicited act, which constitutes the essence of Christian perfec-
tion, charity, as the form of all the virtues, should imperate and direct the acts of
all the virtues to the ultimate supernatural end. For that reason we must add the
second part of our conclusion, namely, that Christian perfection will be greater as
charity imperates the acts of the other infused virtues in a manner that is more in-
tense, actual and universal.

In a more intense manner. This is a simple application and corollary of
the doctrine which we have just explained regarding the elicited act of charity.

More actual. Whether the merit of a supernatural act requires the virtual
influence of charity or whether the habitual influence suffices is a question
disputed among theologians, but it is evident and admitted by all that the most
perfect influence of charity is the actual influence. Consequently, in the meas-
ure that the imperating power of charity over the virtues is more actual, the
acts elicited by those virtues will be more perfect, since the motive of charity
is more perfect and more meritorious than that of all the other virtues. There
is a great difference between an act which is performed simply for the proper
and specific motive of a given virtue, such as humility, and that same act per-
formed for the love of God, which is the perfect motive of charity.

More universal. It would never be possible that the acfual influence of
charity should imperate a// the human acts of a man in this life. The Council
of Trent has defined that no one can absolutely avoid all venial sins during
his whole life unless by a special privilege, which does not seem to have been
granted to anyone except the Blessed Virgin.32 Therefore, there is no doubt
that certain acts will be produced, namely, venial sins, which are in no
way informed by charity. But in the measure that the acts informed or im-
perated by charity are more numerous and extend to a greater number of
virtues, the integral perfection of the Christian life will be increased more
and more.
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Fourth Conclusion

The perfection of the Christian life is identified with the perfection of the double
act of charity—primarily in relation to God and secondarily in relation to one’s
neighbor.

It is elementary in theology that there is only one virtue and one infused habit
of charity, by which we love God for Himself, and our neighbor and ourselves
for God.33 All the acts which proceed from charity, whatever be their terminus,
are specified by the same formal quo object, namely, the infinite goodness of
God considered in itself. Whether we love God directly in Himself or whether
we love our neighbor or ourselves directly, if it is a question of the true love
of charity the formal motive of this love is always the same: the infinite goodness
of God. There cannot be any true charity for our neighbor or ourselves if it does
not proceed from the supernatural motive of the love of God, and it is necessary
to distinguish carefully this formal act of charity from any inclination toward
the service of our neighbor which is born of a purely human compassion or any
other purely natural motive. This being so, it is evident that the increase of the
infused habit of charity will provide a greater capacity in relation to the double
act of charity. The capacity of loving God cannot be increased in the soul without
a corresponding increase in the same degree of the capacity for loving one’s neigh-
bor. This truth constitutes the central argument of the sublime first epistle of
St. John, in which he clearly explains the intimate connection and inseparability
of these two loves.

Nevertheless, in the exercise of love there is an order which is demanded by the
very nature of things. By reason of this order the perfection of charity consists
primarily in the love of God, infinitely lovable in Himself, and secondarily in the
love of neighbor and ourselves for God. And even among ourselves and our neigh-
bors it is necessary to establish an order which is based on the greater or lesser rela-
tion to God of the goods in which one shares. Hence one must love his own spiritual
good in preference to the spiritual good of his neighbor, but he must prefer the
spiritual good of his neighbor to his own material good.

The reason for this order or scale of values is, as St. Thomas explains, because
God is loved as the principle of the good on which the love of charity is based;
man is loved with a love of charity so far as he directly shares in that same good.
It is therefore evident that one must first of all love God, who is the source of that
good, and secondly oneself, who shares directly in that good, and lastly one’s neigh-
bor, who is a companion in the sharing of that good.3* But since the body shares
in beatitude only by a certain redundance from the soul, it follows that as regards
the participation in beatitude the soul of our neighbor is closer to our soul than
our own body, and therefore we must place the spiritual good of our neighbor
before our own corporal good.?
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Fifth Conclusion

Christian perfection consists in the perfection of affective and effective charity;
primarily in affective charity and secondarily in effective charity.

It is necessary to distinguish carefully the two modes of exercising charity. This
is the way in which St. Francis de Sales explains it:

There are two principal exercises of our love of God: one affective and the other
effective or active, as St. Bernard says. By the first we are attached to God and to
everything that pleases Him; by the second we serve God and we do whatever He com-
mands. The former unites us to the goodness of God; the latter makes us do the will
of God. The one fills us with complacence, benevolence, aspirations, desires, longings
and spiritual ardors, so that our spirit is submerged in God and blended with Him.
The other places is us the firm resolution, the decided intention and the unswerving
obedience by which we fulfill the mandates of His divine will and by which we suffer,
accept, approve and embrace whatever comes from His divine will. The one makes
us take pleasure in God; the other makes us please God.36

Since Christian perfection will be greater in the measure that charity produces its
elicited act more intensively and imperates the acts of the other virtues in a more in-
tense, actual and universal manner, it is evident that perfection depends primarily on
affective charity and only secondarily on effective charity. The reasons are as follows:

1) Unless the influence of charity informs the soul in some way, the inter-
nal or external acts of any acquired virtue, however perfect they may be in
themselves, have no supernatural value, nor are they of any avail in relation
to eternal life.

2) The supernatural acts which proceed from an infused virtue and are real-
ized with a movement of charity which is weak and remiss have a meritorious
value which is equally weak and remiss, however difficult and painful the acts
may be in themselves. We should not forget that the greater or lesser diffi-
culty of an act does not of itself add any essential merit to the act. Merit de-
pends exclusively on the degree of charity with which the act is performed,
although difficulty may accidentally cause some increase of merit by reason
of the greater impulse of charity which ordinarily will accompany the act.?’

3) On the other hand, the acts of any infused virtue, however easy and simple
in themselves, have a great meritorious value, if performed with a more in-
tense movement of charity, and are of the highest perfection. Thus the slightest
action performed by Christ, the simple acts of cooking and housecleaning
done by Mary in the house at Nazareth, had a value incomparably greater
than the martyrdom of any saint.

4) The same conclusion follows from the fact that Christian perfection con-
sists especially in the proper or elicited act of charity (affective charity) and only
integrally in the acts of the other virtues imperated by charity (effective
charity).
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Nevertheless, subjectively or quoad nos, the perfection of divine love is better
manifested in the practice of effective charity; that is, in the practice of the Chris-
tian virtues for the love of God, especially if it is necessary for that exercise to over-
come great difficulties, temptations or obstacles. Affective love, although more
excellent in itself, is often subject to great illusions and falsification. It is very easy
to tell God that we love Him with all our powers, that we desire to be martyrs,
etc., and then fail to observe silence, which costs a great deal less than martyrdom,
or to maintain, with an obstinacy mixed with self-love, a point of view which is
incompatible with that plenitude of love which has been declared. On the other hand,
the genuineness of our love of God is much less suspect when it impels us to prac-
tice silently and perseveringly, in spite of all obstacles and difficulties, the painful
and monotonous duties of everyday life. Christ Himself teaches us that a tree is
known by its fruits (Matt. 7:15-20) and that they will not enter the kingdom of heaven
who merely say, ‘“‘Lord, Lord,”” but only they who do the will of His heavenly
Father (Matt. 7:21). This same truth is taught in the parable of the two sons (Matt.
21:28-32).

Sixth Conclusion

For its expansion and development, as is required by Christian perfection, charity
must be perfected by the gift of wisdom.

This is a simple application of the general doctrine of the necessity of the gifts
for the perfection of the infused virtues. Without the influence of the gifts, the in-
fused virtues operate according to the rules of natural reason illumined by faith,
according to a human mode. Since they are in themselves supernatural and divine
habits, the infused virtues demand by their very nature an exercise in a divine or
superhuman mode, a quality which properly corresponds to them as supernatural
habits. As long as the gifts of the Holy Ghost do not impart to these virtues that
divine mode which should be characteristic of them and which they lack of
themselves3® (since they are subjected to the control and rule of natural reason il-
lumined by faith), it is impossible that the infused virtues should attain their per-
fect expansion and development.

While this is true of all the infused virtues, it is especially true of charity. Being
a most perfect virtue in itself, indeed the most divine and excellent of ali the vir-
tues, charity demands by a kind of inner necessity the divine atmosphere of the
gifts of the Holy Ghost in order to give all that it is capable of giving. The rule
of human reason, even when illumined by faith, is insufficient to give charity that
divine modality. Natural reason is infinitely removed from the supernatural order
and is absolutely incapable, not only of producing it, but even of having any claim
on the supernatural order.3® And even when raised to the supernatural order by
grace and illumined by the light of faith, the soul still exercises the infused virtues
in a human mode under the control of human reason which, under the ordinary
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movement of grace, is the operator of the virtuous habit and must of necessity
impress upon it its own human modality. In order that charity have a divine mo-
dality, it is necessary that human reason cease to be the rule and operator of the
habit and that the habit itself be converted into a passive subject which receives
without resistance the divine modality of the gifts which proceeds from the Holy
Ghost Himself. Only under the influence of the gift of understanding (which with-
out destroying faith gives it an intense penetration of the supernatural mysteries)*
and especially under the influence of the gift of wisdom (which makes the soul taste
divine things by a certain mysterious connaturality)*! will charity reach its full ex-
pansion and development in the measure required for Christian perfection.

It follows from this as an inevitable consequence that the mystical state is neces-
sary for Christian perfection, since the essential characteristic of the mystical state
consists precisely in the actuation and predominance of the gifts of the Holy Ghost.
There is not and cannot be any perfection or sanctity which is purely ascetical and
based on the human mode of the infused virtues. It is necessary that the human
modality which characterizes the infused virtues be replaced by the divine modality
of the gifts; and this is the mystical state in the technical and strict sense of the word.

Seventh Conclusion

Charity can increase indefinitely in man as a wayfarer; consequently, Christian
perfection has no definite terminus in this life.

In proving this thesis, St. Thomas states that there are three ways in which the
increase of any form may have a limit or terminus.*? The first is on the part of
the form itself, when it has a limited capacity beyond which it cannot advance with-
out the destruction of the form itself. The second is by reason of the agent, when
it does not have sufficient power to continue increasing the form in the subject.
And a third is on the part of the subject, when it is not susceptible of a greater
perfection.

But none of these three manners of limitation can be attributed to charity in this
life. Not on the part of charity itself, since in its proper specific nature it is nothing
other than a participation in infinite charity, which is the Holy Ghost Himself. Not
on the part of the agent, who is God, whose power is infinite and therefore inex-
haustible. And not on the part of the subject in which charity resides—the human
will—whose obediential potency in the hands of God is likewise without limit, so
that in the measure that charity increases, the capacity of the soul for a further
increase is likewise enlarged. Therefore, charity encounters no limitation in its de-
velopment as long as man is on this earth, and it can for that reason increase in-
definitely.43

It will be quite different in heaven. There the soul will have reached its terminus
and at the moment of its entrance into heaven its degree of charity will be perma-
nently fixed according to the measure of the intensity it has attained up to the last
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moment on earth. It is true that even in heaven charity could increase indefinitely
as regards the three points we have just enumerated, since in heaven the nature of
charity does not change, the power of God is not diminished, nor is the obediential
potency of the creature limited. But we know with certainty that charity will not
increase in heaven because it will have been fixed in its degree or grade by the im-
mutable will of God and because the time of meriting will have passed.4

Eighth Conclusion

Christian perfection consists essentially in the precepts and secondarily or in-
strumentally in the counsels.

St. Thomas invokes the authority of Sacred Scriptures to prove this doctrine.*’
We are told in Deuteronomy (6:5): ‘“You shall love the Lord, your God, with all
your heart, and with all your soul, and with all your strength.”’ Again in Leviticus
(19:18) it is stated: ‘“You shall love your neighbor as yourself.”” On these two
precepts, says the Lord, depends all the Law and the prophets (Matt. 22:40). There-
fore, the perfection of charity, in which Christian perfection consists, is demanded
of us by precept.

Moreover, St. Thomas argues, we know that Christian perfection consists per
se and essentially in charity: principally in the love of God and secondarily in the
love of neighbor. But both the love of God and the love of neighbor constitute the
first and the greatest of all the commandments. Therefore, Christian perfection con-
sists essentially in the precepts. This is confirmed by the authority of St. Paul: ‘“The
end of the gospel is charity’’ (1 Tim. 1:5), for it is evident that no limit of any kind
is placed in the end but only in the means for attaining the end. Thus the doctor
does not place any limit to the health that he wishes to give to the sick, but he does
place a limit on the medicine which he administers to that end.

St. Thomas continues by proving that perfection consists secondarily and in-
strumentally in the counsels. All of them, as he says, are ordained to charity, as
are the precepts, but in a different way. The precepts are ordained to remove those
things which are contrary to charity, in union with which charity could not exist;
the counsels are restricted to the removal of the obstacles which impede the facile
exercise of charity, although these things are not totally contrary to charity. It is
evident from this that the counsels are not essential for Christian perfection but
are only instruments for attaining Christian perfection.

From this magnificent doctrine important practical conclusions can be drawn,
especially concerning the obligation of all Christians in regard to Christian perfec-
tion. For it is evident that if Christian perfection consists principally in the
precepts—which means that no Christian whatever is exempt from them—it fol-
lows that every Christian, whatever his state or condition, is obliged to aspire to
perfection. We are not treating here of a counsel, but a precept, and it therefore
obliges all.

103



PART II, CHRISTIAN PERFECTION

The counsels do not oblige all Christians, but all Christians ought to sanctify
themselves by the conscientious fulfillment of the precepts and by the affective prac-
tice of the counsels, which means the spirit of the counsels. It is necessary to distin-
guish between the effective or material practice of the evangelical counsels (poverty,
chastity and obedience), which is not universally obligatory, and the gffective practice
or spirit of the counsels, which obliges everyone. The first is usually verified by
public vows (as in the religious state); the second affects all Christians regardless
of their state in life. No one is obliged to take a vow of poverty, obedience or chastity,
but all are obliged to practice those three virtues in a manner that is compatible
with each one’s state in life.

It is also necessary to keep in mind that, in addition to the traditional evangelical
counsels, there are many other particular or private counsels which proceed from
interior inspirations of the Holy Ghost and pertain to works of supererogation (a
greater practice of prayer, a greater spirit of sacrifice, greater detachment from
worldly things, etc.). Although they do not properly constitute a true precept, these
counsels represent a particular invitation or a concrete manifestation of the will
of God for a particular soul, and they cannot be ignored without committing an
act of infidelity to grace, which is difficult to reconcile with the complete and in-
tegral concept of Christian perfection.

THE OBLIGATION OF PERFECTION

This question has already been resolved in the previous conclusion, of which it
is nothing more than the logical consequence. If Christian perfection does not con-
sist in the counsels but in the precepts, it follows that it is of obligation for all,
since the precepts bind all Christians. But it is well to examine more carefully the
whole problem and to complete the picture with its complementary details and secon-
dary questions.

The General Obligation

All Christians are obliged to aspire to Christian perfection. We say all Christians
in order to signify that the obligation to aspire to perfection is not restricted to
priests and religious. They are obliged a fortiori by their priestly ordination or by
religious profession, but the fundamental obligation regarding perfection stems from
the very nature of grace, which is received as a seed at the reception of baptism
and by its very nature demands an increase. We are treating, therefore, of an obli-
gation which is common to all Christians by reason of their baptism in Christ.

They are obliged, and not simply ““invited,”’ although this obligation admits of
varying degrees, as we shall see when we distinguish the various classes of persons.
The obligation is to aspire or strive. By this we mean that one is not obliged to
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be already perfect at the beginning of the Christian life or even at any determined
moment in that life, but simply to aspire positively to Christian perfection as an
end which one seriously proposes to reach.

The Christian perfection to which we refer is not simply the radical perfection
or perfection in first act (which would signify simply the preservation of the state
of grace) but perfection simpliciter or in second act. This presupposes the eminent
development of the entire supernatural organism of sanctifying grace, the infused
virtues and the gifts of the Holy Ghost.

Proof of the Thesis

We prove this thesis from various sources:
From Sacred Scripture. Let us listen to the words of Christ Himself: ‘“You there-
fore are to be perfect, even as your heavenly Father is perfect’’ (Matt. 5:48). These
words were pronounced by Christ in the Sermon on the Mount, which was addressed
to all men. This has been the unanimous teaching of the Fathers of the Church.

The apostles insist on the commandment of the divine Master. St. Paul says that
God has chosen us in Christ, ‘‘that we should be holy and without blemish in his
sight”” (Eph. 1:4). He says likewise that we must struggle ‘‘until we all attain to
the unity of faith and of the deep knowledge of the Son of God, to perfect man-
hood, to the mature measure of the fulness of Christ’’ (Eph. 4:13). It is the will
of God that we all sanctify ourselves: ‘“This is the will of God, your sanctifica-
tion’” (1 Thess. 4:3). St. Peter desires that we be holy, in imitation of God, who
is holy: “As the One who called you is holy, be you also holy, in all your behavior;
for it is written, ‘You shall be holy, for I am holy’ *’ (1 Pet. 1:15-16). And in the
Apocalypse we read that no one can be considered so perfect that he cannot be
more perfect: ‘““He who is just, let him be just still; and he who is holy, let him
be hallowed still”’ (Apoc. 22:11).

The Fathers of the Church. This doctrine is so well attested to by tradition that
it would be a simple matter to give a variety of texts. The famous axiom, so often
cited by the Fathers of the Church, ‘“He who does not go forward on the road of God
falls back,”’ clearly expresses the necessity of constantly progressing in the way of
Christian perfection at the risk of falling back and of compromising one’s salvation.

Magisterium of the Church. The definitive teaching of Pope Pius XI in his en-
cyclical on St. Francis de Sales will serve as ample proof from the Church’s teach-
ing. “‘Let no one judge,’’ says the Holy Father, ‘‘that this obligation pertains only
to a select few and that all others are permitted to remain in an inferior grade of
virtue. They are all obliged to this law, absolutely and without exception.’’4

Theological argument. When St. Thomas teaches that perfection consists in the
precepts, he implies that charity, with all its grades and modes, including that of
heaven, is of precept for everyone. Charity is not commanded of us in any deter-
mined limit or degree beyond which it would be merely a matter of counsel, but

105



PART II, CHRISTIAN PERFECTION

it is commanded in all its extension: ‘““With all your heart, and with all your soul
and with all your strength” (Deut. 6:5; cf. Matt. 22:37). Of all the spiritual ele-
ments in the Christian life, charity alone has the role of end or goal. Not only is
charity the end of all the other precepts, which are given to us the better to fulfill
this end, but it is also an end for us because by charity we are united to God, our
ultimate end and our supreme perfection. Now when one treats of the end or goal,
it is not possible to point out a determined measure; and here in the question of
Christian perfection this is much less possible than in any other instance, because
we are treating of the supreme end which shares in a certain way in God’s own
infinity.4’

A very important conclusion follows from this doctrine, and with it we are able
to solve the objections which may be brought against it. The perfection of charity
is commanded as an end or goal to which one must tend and not as the immediate
material which must be practiced at once.*® The difference is enormous. If the per-
fection of charity were commanded as something to be possessed at once, all who
are not perfect would be in a state of mortal sin because of the transgression of
a grave precept. On the other hand, as St. Thomas explains,?® since perfection is
commanded as a goal or end, he does not transgress the precept who has not yet
reached full perfection, as long as he travels toward perfection and actually pos-
sesses charity at least in a minimum degree—which consists in not loving anything
more than God, against God or as much as God. Only he who has not reached
this lowest grade of perfection gravely violates the precept to strive for perfection.

It is clear that one must not go to the opposite extreme. The fact that one does
not violate the precept as long as he possesses the substantial perfection of charity
in its lowest degree does not mean that he is not obliged to travel continuously to-
ward the full perfection of charity. For the precept aims at this full and complete
perfection, not as the immediate material but certainly as an end to be sought. Con-
sequently, he who consciously and deliberately resolves not to progress further but
to be content with the lowest perfection (simply the state of sanctifying grace) would
undoubtedly violate the precept of striving for perfection. But what type of sin would
he commit who acts in this way? It depends on his state and condition in the mysti-
cal body of Christ.

Obligation of Priests and Religious

In order to resolve the question, it is necessary to keep in mind the following
principles:>0

1) All Christians are obliged to love God above all things and, conse-
quently, to tend to perfection at least in a general manner by using the means
offered them in their state of life.

2) In addition to this general obligation, the religious contracts a special
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obligation by reason of his religious profession, which obliges him to strive
for perfection properly speaking by the practice of the evangelical counsels
in the manner determined by his rule and constitutions.

3) The diocesan priest, although he is not in the canonical state of perfec-
tion, is obliged, in virtue of his priestly ordination and his ministerial office,
to tend to perfection properly speaking and to surpass in perfection the non-
clerical or lay religious.5!

Keeping these principles in mind, we can answer the question concerning the type
of sin a person would commit who consciously and deliberately decides not to strive
for a higher perfection. If that person is consecrated to God by religious vows he
would undoubtedly commit a mortal sin. St. Alphonsus Liguori expressly teaches
this,2 and it is a conclusion which logically follows from the very nature of things.
For a religious would thereby be guilty of a grave fault regarding the essential duty
of his state in life, which is precisely to strive for perfection.

The same thing is true, mutatis mutandis, regarding the diocesan priest. The priest
also is especially obliged to strive for Christian perfection. He is not de jure in the
state of perfection as is the religious, but by reason of the lofty dignity of the priestly
functions there is required of him a sanctity which is much higher even than that
of the lay religious. ‘‘The worthy exercise of orders,’’ says St. Thomas, ‘‘requires,
not any kind of goodness, but excellent goodness, so that as they who receive ord-
ers are set above the people in the degree of order, they may also be above them
by the merit of holiness.”

Let us now see what St. Thomas says regarding lay religious: ‘‘If, however, the
religious is also without orders, as is the case of religious laybrothers, then it is
evident that the pre-eminence of orders excels in the point of dignity, since by holy
orders a man is appointed to the most august ministry of serving Christ Himself
in the sacrament of the altar. For this requires a greater inward holiness than that
required for the religious state. . . . Hence, other things being equal, a cleric who
is in holy orders sins more grievously if he does something contrary to holiness than
a religious who is not in holy orders.”*%’

Presupposing this doctrine, it is easy to establish our conclusion. If the lay reli-
gious who seriously neglects his striving for perfection sins mortally, as St. Alphonsus
teaches, and if in similar conditions the secular priest who neglects his obligations
sins even more seriously than the lay religious, it follows that the transgression of
the precept of perfection (if it is a conscious and deliberate transgression) consti-
tutes a mortal sin for the diocesan priest.’¢

Obligation of the Laity

It is quite another matter with the laity. They also are obliged to strive for Chris-
tian perfection—not by reason of any special obligation as are the religious and
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the priest, however, but because of the general obligation contained in the first
commandment. By reason of this principle, in order that a lay person be free of
any grave transgressions of the general precept concerning perfection, it suffices
that he possess charity in its minimum degree.3” This involves using the means that
are necessary not to lose charity and not disdaining or excluding perfection posi-
tively;5® and this, in turn, supposes in practice a certain tendency for perfection
and the exercise of certain works of supererogation.’® This would not suffice for
the priest or religious, since they are obliged to strive for perfection not only by
the general obligation which is common to all Christians but also by a special obli-
gation proceeding from religious profession or priestly ordination. The general ob-
ligation could be fulfilled by those minimal dispositions which we have spoken of
regarding the laity, but they would be lacking in their special obligation which binds
them as religious or as priests.

Choosing the Better Good

This question is much more complex than it would appear at first glance. By
gathering together certain principles from different parts of the writings of St.
Thomas, we can reconstruct his thought on the matter.

1) In answering an objection, St. Thomas points out that one would transgress
the precept of charity if, satisfied with possessing the substantial perfection of charity
in its lowest state, he would disdain the higher grades and the total perfection of
charity.5°

2) But it is not enough simply to avoid the rejection of Christian perfection. To
fulfill the precept it is necessary to desire to reach perfection. ‘““The perfection of
charity is twofold,”’ says St. Thomas. ‘‘There is an external perfection which con-
sists in exterior acts as signs of the interior dispositions (for example, virginity and
voluntary poverty), and to this perfection (which is the proper material of the coun-
sels) no one is obliged. But there is an internal perfection of charity which consists
in the interior love of God and of neighbor . . . and to this perfection all are ob-
liged to tend, although they do not as yet possess it actually. In a word, if one does
not wish to love God more than he loves God, he does not in any way fulfill the
precept of charity.”’6!

3) Is it then necessary always to aspire to the more perfect and to practice it in
reality? ¢‘It is necessary to make a distinction,”” St. Thomas says. ‘“The greater good
can be considered as the matter of action or as the object of love. We are not obliged
to the greater good on the level of action, but we are obliged to it on the level of love.
The reason is simple. Every rule of action demands a determined and precise mate-
rial. But if one were obliged to practice the greater good, he would be obliged to that
which is undetermined. Therefore, as regards external actions, since we cannot be
obliged to that which is undetermined, neither are we obliged to the greater good. But
on the level of love we are obliged to the greater good in all its extension.’’¢?
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In the first quotation St. Thomas stated that one may not disdain perfection; in the
second quotation he stated that one must desire perfection; and in the third quotation
he teaches that one must love the greater good. Does this mean that the aspiration to
the more perfect is limited to a simple affective and sentimental tendency, to a pure
romanticism on the plane of love, without ever reaching the energetic and definitive
““I will’’? Let us turn again to the Angelic Doctor: ‘“The will is not perfect unless it
be such that, given the opportunity, it realizes the operation. But if this prove im-
possible, as long as the will is so perfected as to realize the operation if it could, the
lack of perfection derived from the external action is simply involuntary.’’63

This principle gives us the key to the true solution of the problem. The interior
will is not a true will if, when the occasion offers itself, it is not translated into
works or action. Consequently, one could not say that interiorly he loves the greater
good or the more perfect if, given the opportunity to practice it, he fails to do so
without a reasonable cause. The reason given by St. Thomas to prove that we are
not obliged to the more perfect in the level of action is that no one is obliged to
the uncertain and undetermined. There are so many things that we could do each
day which are more perfect than the things that we actually do. But since they are
SO numerous, so uncertain and so indefinite, we cannot be obliged to practice them,
nor is there any fault in omitting them and using that time in performing actions
which in themselves are less perfect. But if it should happen that a better good
presents itself to us as a particular and specified good, and after taking account of
all the circumstances of place, time, obligations of one’s state, etc., it is presented
to us as the better good here and now, we are no longer dealing with something
which is merely objectively or materially the more perfect, and therefore undeter-
mined and uncertain, but with that which is subjectively and formally more per-
fect, and therefore concrete and determined. Presented in this form, as a definite
and concrete good, we are obliged to practice that good under pain of resisting grace.
And to resist grace without a reasonable cause (and this would never happen if it
is a true inspiration from the Holy Ghost) cannot fail to constitute a fault, at least
an imperfection, if one does not wish to admit a true venial sin. In the majority
of cases it will be a culpable negligence and therefore a venial sin. In these cases
it is evident that this would suffice to justify the doctrine of the obligation to do
the more perfect or to choose the better good when it is presented here and now
in view of all the circumstances. To say otherwise would be to maintain that the
Holy Ghost authorizes us to commit culpable negligence.

This leads us to examine briefly the concept of imperfection, with which we shall
complete our discussion of the obligation to strive for Christian perfection.

Concept of Imperfection

There are two theological opinions on moral imperfections. The first opinion holds
that there are no positive imperfections distinct from venial sin, that is, that all
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positive imperfections are true venial sins. The second opinion maintains that veni-
al sin and imperfection (even positive imperfection) are two distinct things, or that
there are imperfections which of themselves are not venial sins.%*

Generally speaking, imperfections imply the omission of a good act which is not
of precept but simply of counsel or the remiss performance of an act of precept,
that is, the performance of an act with a lesser degree of fervor than that of which
the agent is capable. What is to be thought of this question? It seems to us that
the truth can be found in a synthesis which would gather together the valid argu-
ments for either opinion.

In theory it seems to us that it cannot be denied that there is a difference between
venial sin and positive imperfection. For example, if one possesses the habit of charity
with an intensity of 30 degrees, but performs an act of only 20 degrees of intensity,
he has performed a remiss act and has on that account committed an imperfection.
But it is not lawful to say that by that very fact he has committed a venial sin. Venial
sin is evil, but the imperfect act performed is good, even though it is less good than
it could have been. Nor does it suffice to say that we are obliged to practice that
which here and now seems to us to be the more perfect and that, as a consequence,
to fail to do the better act and to do the less perfect without sufficient motive would
cease to be a good act. In this case, together with the imperfection which proceeds
from a less perfect act, there would have to be a venial sin of imprudence, sloth,
lack of charity, etc.

But the good imperfect act does not cease to be good simply because it is imper-
fect. When one recites the Rosary or some other voluntary prayer, he is performing
a good action, although it may perhaps be accompanied by venial sins which pro-
ceed from voluntary distractions. On the other hand, one would have to say that
the venial sin totally corrupts the good act and makes it evil, in which case it would
be better not to pray than to pray imperfectly, and this is obviously absurd. One
must not confuse what is less good in itself with that which is evil in itself, nor
that which is less good for us here and now with that which is evil for us here and
now. The lesser good is not an evil, nor is the lesser evil a good. We must not con-
fuse good and evil nor precepts with counsels.5

In spite of all this, it is very difficult in practice to decide the distinction between
less generosity and actual negligence or sloth. In the majority of cases there will
be true negligence, imprudence, sloth or a lack of charity, and, therefore, a venial
sin. It is true that the accompanying venial sin does not compromise the goodness
of the imperfect act, but it is something which is connected with the act, and for
that reason there is an obligation to avoid it. But apart from this obligation, if we
perform the imperfect good act, the act itself does not cease to be good in itself,
although it be less good than it could have been and is accompanied by certain venial
sins which proceed, not from the act itself (which would be a contradiction), but
from the evil dispositions of the subject. There is an obligation to avoid the imper-
fection by reason of these adjacent sins and not by reason of the less perfect act
which is in itself a good and not an evil.%6
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In this way the two opinions concerning moral imperfection can be harmonized.
No one is authorized to commit imperfections; he should avoid them at any cost.
But the obligation to avoid them does not follow from the fact that an imperfec-
tion as such is evil, but because it is almost always accompanied by other evils,
such as venial sin, which one is bound to avoid.

RELATED QUESTIONS ON PERFECTION
The Grades of Perfection

Since perfection consists formally in the perfection of charity, the grades of the
one and the other will coincide. Therefore, to speak of the grades of Christian per-
fection is to speak of the degrees of charity.

In asking the question concerning the various degrees of charity, St. Thomas uses
the classical division which is based on the three ways or stages of the spiritual life:
purgative, illuminative and unitive, but he modifies the terminology in order to use
terms which are more closely related to the virtue of charity. For him, as for St.
Augustine, charity admits of three degrees: incipient, proficient and perfect.t” He
quotes the well-known text of St. Augustine: ‘‘As soon as charity is born, it takes
food; after taking food, it waxes strong; and when it has become strong, it is per-
fected.’’%® These are the three grades which correspond to the beginners, the profi-
cient and the perfect.

In proving the thesis, St. Thomas returns to an analogy with the natural order
which he frequently employs. In the physical and psychological growth and develop-
ment of human life one can distinguish three basic stages: infancy, adolescence
and maturity; these are characterized by the appearance and exercise of vital ac-
tivities which are more and more perfect. Something similar occurs in the growth
of charity. Although one could distinguish in this growth an indefinite number of
degrees, all growth and increase can be summarized under the three fundamental
grades we have given.

The various degrees of charity are distinguished according to the different pursuits
to which man is brought by the increase of charity. For at first it is incumbent on
man to occupy himself chiefly with avoiding sin and resisting his concupiscences, which
move him in opposition to charity. This concerns beginners, in whom charity has to
be fed or fostered lest it be destroyed. In the second place, man’s chief pursuit is to
aim at progress in good, and this is the pursuit of the proficient, whose chief aim is
to strengthen their charity by adding to it. Man’s third pursuit is to aim chiefly at un-
ion with and enjoyment of God, and this belongs to the perfect, who desire to be dis-
solved and to be with Christ.

In like manner we observe in local motion that at first there is withdrawal from
one term, then approach to the other term, and, thirdly, rest in this term.%
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One must not overlook the fact that these three stages of charity are nothing
more than divisions which characterize in a general way the infinite variety of
aspects in the Christian life. The path of the supernatural life is a winding path,
and its stages offer a variety of transitions and levels which will differ with each
individual. We must never think that these three basic stages are so many self-
contained compartments and that those who are at a given time in one stage will
never participate in the activities of another stage.”

Sometimes this happens in a transitory manner, as when a soul in the purgative
stage experiences per modum actus the graces of the illuminative stage. It frequently
happens that God gives to souls in one stage of the spiritual life the graces which
are proper to another stage or even to the perfection of charity. Likewise, on the
path of the advanced it may happen that there are obstacles and difficulties which
proceed from the evil inclinations of human nature or there may be greater or less
impulses toward the summit of Christian perfection. In a word, in the age of the
perfect it may be necessary to return to the struggles against evil inclinations and
to the practice of certain virtues which are not as deeply rooted as the individual
had thought. Human psychology is too complex to enable us to place these things
in a rigid framework.”!

Possibility of Perfection

This is a question which is intimately connected with the material we have al-
ready discussed. The doctrine which states that charity can increase indefinitely in
this life is certainly sublime, and it appeals to the infinite aspirations of generous
souls; but it seems to imply a very serious contradiction. If, however much it may
increase, charity never reaches its terminus in this life, it would seem necessary to
conclude that true Christian perfection is impossible, because one could not im-
agine a degree of charity which is so perfect that it could not be more perfect.

This difficulty did not escape the attention of St. Thomas. He himself asks the
question in two distinct places in his Summa theologiae, first in relation to charity,
and secondly in relation to man.”? By summarizing the doctrine of these two arti-
cles, we shall be able to solve the question regarding the limit of Christian perfec-
tion and the attainment of the perfection of charity in this life.

St. Thomas establishes the thesis of the possibility of perfection by using a proof
from authority. The divine law cannot command the impossible; but Christ com-
mands us to be perfect as our heavenly Father is perfect (Matt. 5:48); therefore,
it is certain that perfection is attainable in this life:

The perfection of the Christian life consists in charity. But perfection implies and
presupposes a certain universality, since, as the Philosopher says, that is perfect to
which nothing is lacking. Hence we may consider a threefold perfection. One is abso-
lute, and answers to a totality not only on the part of the lover but also on the part
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of the object loved, so that God be loved as much as He is lovable. Such perfection
as this is not possible to any creature, but is competent to God alone, in whom good
is wholly and essentially.

Another perfection answers to an absolute totality on the part of the lover, so that
the affective faculty always actually tends to God as much as it possibly can; and such
perfection as this is not possible so long as we are on the way, but we shall have it
in heaven.

The third perfection answers to a totality neither on the part of the object loved
nor on the part of the lover as regards his always actually tending to God, but on
the part of the lover as regards the removal of obstacles to the movement of love
toward God, in which sense Augustine says, ‘‘Carnal desire is the poison of charity;
to have no carnal desires is the perfection of charity.”” Such perfection as this can
be had in this life, and in two ways. First, by the removal from man’s affections
of all that is contrary to charity, such as mortal sin; and since there can be no charity
apart from this perfection, it is necessary for salvation. Secondly, by the removal
from man’s affections, not only of whatever is contrary to charity, but also of what-
ever hinders the mind’s affections from tending wholly to God. Charity is possible
apart from this perfection, for instance in those who are beginners and in those who
are proficient.””’3

Consequently, to be perfect in this life requires the exclusion of anything that
impedes the totality of the affective movement toward God. At first glance, it would
seem that St. Thomas is content with requiring very little, but if one penetrates the
meaning of his words, it becomes evident that he is referring to a sublime perfec-
tion. The totality of the affective tendency toward God excludes not only venial
sin but all deliberate imperfections or voluntarily remiss acts. It demands that the
soul work to its full capacity. It does not mean a constant and ever actual manner
of operation, which is not possible in this life, but the habitual tendency to the prac-
tice of the more perfect, excluding, so far as human weakness permits, the volun-
tary imperfections and remiss acts.

1t does not follow from this that, if there exists the slightest voluntary imperfec-
tion, -one could not be said to be free of all defects and, consequently, he could
nor be said to be perfect.” Christian perfection does not demand this much. Other-
wise it would be completely impossible to attain perfection in this life, granted the
misery and weakness of fallen human nature. Even in the heights of perfection there
are voluntary faults and failures, as can be proved in the lives of the saints, and
theologians who admit the confirmation in grace of those souls who have attained
the transforming union are accustomed to make the reservation that this confirma-
tion refers only to mortal sins and not to venial sins, and much less to voluntary
imperfections. As St. James (3:2) states: ‘‘In many things we all offend,”’ and St.
John adds: ‘If we say that we have no sin, we deceive ourselves, and the truth is
not in us”>’ (1 John 1:8). The reason is that, even when the faculties and powers
of the transformed soul are habitually ordained to God, they cannot be so in such
a perfect manner that they will never be distracted or will never become attached
to created goods and thereby commit certain imperfections or venial sins. Only the
beatific vision completely exhausts the capacity of the soul and thereby prevents
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it from the slightest deviation or distraction to anything other than God. Even the
slightest imperfection is impossible in heaven, but on earth it is impossible to avoid
all imperfection.”

It is clear that these imperfections are venial sins do not cause the transformed
soul to descend from its lofty state, because they are transitory actions which leave
no trace in the soul and are rapidly consumed by the fire of charity. They are like
drops of water which fall into a blazing fire and are evaporated in an instant; they
even cause the fire to burn more brightly, because on encountering something con-
trary to itself the act of charity comes forth with greater force to destroy it.

Perfection and God’s Will

Christian perfection cannot consist in the absolute perfection of charity, either
on the part of the object loved (since God is infinitely lovable) or on the part of
the subject in the sense of an ultimate grade of charity possible in this life (since
there is no such grade). There can be no terminus to the charity of the soul on
earth, but it can increase indefinitely, as we have already seen. Neither can there
be any degree of charity which fills perfectly the soul’s capacity for charity, since
St. Thomas teaches that each new increase of charity enlarges the capacity of the
soul, whose obediential potency is limitless.’® Therefore, if the degree of charity
which constitutes perfection is not limited by the nature of charity itself, by its re-
lation to its proper object, or by its relation to the subject, what is it that deter-
mines the degree of charity for each soul?

No other answer is possible but the free will of God. We are dealing now with
one of the most hidden aspects of divine predestination. God distributes His graces
among creatures in various degrees and without any other determination but His
own free will, as St. Paul teaches.”” These are the mysteries which escape the pow-
ers of human reason (cf. Rom. 11:33), but so far as we are able to understand these
things, the most profound reason for the diversity of graces is that which St. Paul
teaches in his marvelous doctrine on the Mystical Body: ‘‘But to each one of us
grace was given according to the measure of Christ’s bestowal. . . . and he gave
some men as apostles, and some as prophets, and others again as evangelists, and
others as pastors and teachers, in order to perfect the saints for a work of ministry,
for building up the body of Christ, until we all attain to the unity of the faith and
of the deep knowledge of the Son of God, to perfect manhood, to the mature meas-
ure of the fulness of Christ’’ (Eph. 4:7, 11-13).

There can be no doubt about this. According to St. Paul, the unequal distribu-
tion of graces has a finality which pertains to the totality of the Mystical Body of
Christ. Here we touch one of the most profound mysteries of our faith: our predes-
tination in Christ. It could be said that the God of predestination did not take into
account, when effecting man’s predestination, anything else but that immense reality
of Christ in His personal and in His mystical aspect. Everything else disappears
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before the gaze of God, if it is lawful to use such language. And precisely because
everything is subordinated and orientated to Christ, it is necessary that there be
in the members of Christ a ‘“disordered order,’’ a harmonious dissonance, if one
may speak in this paradoxical language, for the purpose of achieving the supreme
beauty, the great symphony of the whole.”® If we add to this the fact that the for-
mation of the Mystical Body of Christ is not the ultimate purpose of creation, but
. that the whole Christ—both Head and members—is subordinated to the glory of
God, the supreme finality, the alpha and omega of the works of God ad extra,”
we shall have gathered together in its essential lines the marvelous plan of our predes-
tination in Christ, the only one that can give us some notion ofthe purpose of the
inequality with which God distributes His graces among the sons of men. Only when
we see God face to face in the beatific vision shall we see perfectly harmonized the
will of God and man’s freedom, the inalienable rights of the Creator and the meritori-
ous cooperation of the creature.

Requisites for Perfection

If we must grant the inequality of the distribution of graces, is there any way
in which we can verify the degree of perfection and charity determined by God for
a particular soul? In no way. Since there is neither on the part of the creature nor
on the part of grace itself any title which would require a determined degree of per-
fection, it follows that it is utterly impossible to verify that degree, or even to con-
jecture what it might be. It depends entirely and exclusively on the free will of God,
which cannot be known except by divine revelation.

Nevertheless, while leaving these undeniable principles intact, we can still pro-
pose four important conclusions:

First Conclusion: Christian perfection, to which all are called, presup-
Dposes an eminent development of grace.

This first statement can be amply demonstrated from divine revelation. The words
of Christ, ‘““You therefore are to be perfect, even as your heavenly Father is per-
fect,”” presuppose a lofty ideal which is of itself inaccessible to man since it per-
tains to an exemplar that is infinite. This ideal, without limits of any kind, is
presented by the Lord to all men.

Another argument from Scripture can be taken from the words of Christ in His
Sermon on the Mount, when He enunciated the beatitudes, for these presuppose
an eminent perfection.® Therefore, the sanctity which Christ proposes to all as an
ideal to be attained presupposes an eminent development of grace, even to the lofty
perfection of the beatitudes.

In addition to the arguments from Sacred Scripture, this fact is evident from the
analogy with natural life, which requires a complete development of all its virtuali-
ties and powers before it can be called perfect. In the supernatural order, as in the
natural order, the weak and undeveloped is imperfect.
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How can we correlate these data of revelation and of natural reason with the
teachings of St. Paul on the different grades of perfection to which God predes-
tines us ‘‘according to the measure of Christ’s bestowal’’? To resolve the difficulty
it is necessary to distinguish carefully between the call and predestination itself.
They are not the same thing, as neither are the antecedent will of God and His con-
sequent will. The antecedent will corresponds to the call to perfection; the conse-
quent will pertains to that which produces predestination.

Here we have the key to the solution of the problem. It is a fact that God does
not predestine all of us to one and the same degree of perfection, as He does not
predestine all souls to glory. Predestination cannot be frustrated by the creature
since it follows from the consequent will of God, which nothing can resist. It is
also a fact of daily experience that many Christians die without having reached Chris-
tian perfection. Indeed, some die impenintent and showing the signs of reproba-
tion. Does this mean that they were not called by God to perfection or to eternal
life? Not at all. To hold this would be an obvious error in regard to perfection,
and it would be close to heresy in regard to eternal life. St. Paul expressly tells us
that God desires the salvation of all men: “Who wishes all men to be saved and
to come to the knowledge of the truth’’ (Tim. 2:4). This same teaching has been
repeated in various councils of the Church8! and is the unanimous doctrine of all
Catholic theologians. As regards the universal call to perfection, although it is not
expressly defined, it is evident from the sources of revelation and is unanimously
accepted by all the schools of Christian spirituality.

Then how can one explain the undeniable fact that many Christians die without
having attained Christian perfection? Indeed, some even die with all the appear-
ances of eternal condemnation. The key to this solution lies in the distinction which
we have just given, namely, the distinction between the call and predestination and
between the antecedent and the consequent will of God. Prescinding from the prob-
lem of the predestination to glory (which is not the purpose of our study but can
be resolved with the same principles that we are going to lay down) and confining
our investigation to the universal call to Christian perfection, the solution seems
to us to be as follows.

It is certain that we are all called to the highest degree of sanctity and perfection
in a remote and sufficient manner by the antecedent will of God. But in a proxi-
mate and efficacious manner, as an effect of the consequent will of God (to which
predestination in the concrete order and with all the individual circumstances per-
tains), each one of the predestined has a degree of perfection assigned by God, and
to this degree of perfection the degree of glory to which he has been destined will
correspond.’? In practice, only those who are predestined to the summit of per-
fection will infallibly reach that degree, since the consequent will of God cannot
be frustrated by the creature.®> Those who are not predestined to the heights of
perfection will, as a matter of fact, resist that remote and sufficient call to perfec-
tion. In other words, de jure, remotely, sufficiently and according to the antece-
dent will of God, all are called to Christian perfection and to all are given sufficient
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graces to obtain it if they do not place any obstacle to grace and if they freely co-
operate with the divine action. But de facto, proximately, efficaciously and according
to the consequent will of God, all souls are not predestined to Christian perfection.
It is one thing to be called and it is another thing to be selected, as we read in the
Gospel: ““For many are called, but few are chosen’’ (Matt. 20:16; 22:14). This is
the profound mystery of divine predestination and election, which no created in-
tellect could ever comprehend in this life.?*

This tremendous mystery in no way compromises our conclusions that we are
called to Christian perfection and that this perfection is the eminent development
of the initial grace received in baptism. The majority of Christians die without reach-
ing Christian perfection, but does this mean that they were not called to perfec-
tion? Not at all. They were not called in a proximate and efficacious manner by
the consequent will of God because in this case they would have attained it infalli-
bly, since the consequent will of God is accompanied by the efficacious actual graces
which will not be frustrated by the creature (although the creature does not thereby
lose his freedom). But it is beyond doubt that they were called to perfection re-
motely and sufficiently according to the antecedent will of God, as is evident from
revealed doctrine and the unanimous teaching of all the schools of Christian
spirituality.

According to this antecedent will which, according to theologians, is a serious,
sincere will (although by man’s fall it may fail to produce its ultimate effect), God
called those Christians who die imperfect to an eminent perfection of grace and
charity, yet differing in degrees. The antecedent will, we repeat, is a serious will
to which there corresponds a deluge of sufficient actual graces for reaching that
degree of eminent perfection. It is not God’s fault if imperfect Christians have re-
sisted those sufficient graces and have not reached the eminent degree of perfec-
tion that they could have reached de jure. It would be completely immoral to demand

of God that He sanctify all, whether or not they cooperate with His divine action.
The same could be said in regard to the other problem concerning our eternal sal-
vation. God sincerely desires that all men should be saved, and, consequently, He
gives to all sufficient graces for salvation, even to the most primitive savage. But
God cannot and should not save one who stubbornly resists grace by abusing the
privilege of his liberty. A universal salvation of all men without exception, whether
good or evil, would lead inevitably to two terrible consequences: either the human
will is not free (nor, then, is it responsible), or it is licit to turn against God.

It is evident, therefore, that all are called to Christian perfection as all are called
to eternal salvation. Many souls will not reach perfection and some souls will not
be saved, but the fault will be entirely theirs for having resisted voluntarily the suffi-
cient graces which, when used, would have brought them the efficacious graces to
lead them to the height of perfection or the door of salvation.®

This problem is not concerned with the greater or lesser number of those souls
who actually attain Christian perfection, but only the de jure exigencies of grace
itself. The fact that some human beings do not live beyond infancy does not in any
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way compromise the general call of all to maturity, and this is true both in the nat-
ural and in the supernatural order. Christian maturity or Christian perfection sup-
poses always an eminent development of sanctifying grace with relation to the initial
grace which all receive equally at baptism, as St. Thomas teaches.86

Without that eminent degree, eternal salvation is possible, but Christian perfec-
tion is in no way possible in the sense usually given to this word by theologians.

Second Conclusion: Christian perfection always presupposes the per-
fection of the infused virtues.

This is an obvious corollary from the nature of perfection itself, which consists
precisely in the full development of the infused virtues, and especially of the virtue
of charity. Therefore, either there will be no Christian perfection, or it will have
to be on the basis of the perfect development of the infused virtues. This doctrine
is so clear and evident that no one denies it; it would be useless to insist further.

Third Conclusion: Christian perfection always requires the passive purifi-
cations.

According to St. John of the Cross (and as is evident from facts of daily experience
in association with souls), ‘“‘However much the beginner in mortification exercises
himself in controlling his actions and passions, he cannot ever control them per-
fectly until God mortifies the soul passively through the purification of the
night.”’8” We shall return to this question when we treat in detail of active and pas-
sive purification.

Fourth Conclusion: Christian perfection necessarily implies the mysti-
cal life.

This proposition is nothing more than a conclusion which follows from the previ-
ous two. The argument or proof could not be more simple. In addition to the fact
that the passive purifications, according to the unanimous teaching of all the schools,
pertain to the mystical order, the infused virtues cannot attain their perfection un-
til they come under the influence of the gifts of the Holy Ghost and are actuated
in a divine manner. It is in this way that the actuation of the gifts of the Holy Ghost
constitutes the very essence of the mystical state and the mystical act. Therefore,
the perfection of the virtues and, by consequence, Christian perfection are impos-
sible outside the mystical state.
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Chapter 2

THE MYSTICAL STATE

We are now to discuss one of the most fundamental questions in the theology
of Christian perfection, perhaps the most important of all from a theoretical point
of view. We are firmly convinced that most controversies on the mystical question
arise from not having come to any agreement on the terminology to be used. The
central problem is to come to an understanding concerning the content of the ques-
tion, for all the questions which have arisen are completely dependent on the defi-
nition of the mystical state. Hence the mystical question should be investigated in
the light of theological principles. The argument from authority (usually quota-
tions from the mystics themselves) has been greatly abused and has not led to any
practical result, nor will it ever solve the problem, because this type of argument
is completely incapable of offering a solution or a basis of agreement. The data
of mystical experience are vague and lack precision because they are ineffable; they
cannot give us the light that is indispensable for solving this problem.

Texts of the Mystics

To prove our point, we cite the following texts from St. John of the Cross and
St. Teresa, which have been quoted countless times by authors of various schools,
even though the texts have at times seemed contradictory.

For not all those who walk of set purpose in the way of the spirit are brought by
God to contemplation, nor even half of them; why, He best knows.!

And here it behooves us to note the reason why there are so few that attain to this
fofty state of the perfection of union with God. It must be known that it is not because
God is pleased that there should be few raised to the high spiritual state, for it would
rather please Him that all souls should be perfect! But it is rather that He finds few
vessels that can bear so high and lofty a work.?

And so it does not follow that, because all of us in this house practice prayer, we
are all perforce to be contemplatives. That is impossible; and those of us who are not
would be greatly discouraged if we did not grasp the truth that contemplation is some-
thing given by God, and, as it is not necessary for salvation and God does not ask
it of us before He gives us our reward, we must not suppose that anyone else will re-
quire it of us. We shall not fail to attain perfection if we do what has been said here.3

Remember, the Lord invites us all, and since He is truth itself, we cannot doubt
Him. If His invitation were not a general one, He would not have said: I will give
you to drink.’”” He might have said: ‘‘Come, all of you, for after all you will lose
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nothing by coming; and I will give drink to those whom | think fit for it.” But as He
said we were all to come without making this condition, | feel sure that none will fail
to receive this living water unless they cannot keep to the path. May the Lord, who
promises it, give us grace, for His Majesty’s own sake, to seek it as it must be sought.4

As is evident, it is impossible to establish any solid conclusion on the basis of
texts taken from the mystics themselves. The first quotations seem to be clear in
denying the universal call to the mystical state. However, the last quotation could
not be more decisive in favor of that universal call. If we had no other criterion
of investigation than these texts, what would we be able to conclude?5 If this is
true of the two greatest names in mystical theology, the two who have most ac-
curately described the mystical state, what conclusion could we reach if we were
to quote abundant texts from other mystical authors? Side by side with a series
of selected texts which seem to prove one thesis, one could usually place another
series which would give abundant proof of the contrary opinion.

Theological Principles

For that reason we prefer a rigorously theological method. Only in this way can
we establish a firm basis which is capable of withstanding any attack. The data
from the mystics themselves will always be read and studied with great interest and
veneration, but only so far as they are compatible with the certain truths which
are deduced from the principles of theology. Any statements which are at variance
with these theological truths will have to be rejected a priori, regardless of their
author, since it is impossible that one truth should contradict another and still pro-
ceed from the one source of eternal truth in whom there can be no contradiction.
If one must choose between a certain theological conclusion and a contrary state-
ment from mystical experience, one will have to choose the first, because the theo-
logical principle from which the conclusion follows has its ultimate basis in divine
revelation. To do otherwise would be to fall victim to all types of illusions.6

Following the criterion which has been established, let us attempt to define with
exactitude and theological accuracy the constitutive element of the mystical state.
This will give us the key to the solution of all the other problems which are nothing
more than consequences and corollaries of this basic question.

THE STATE OF THE QUESTION

Before formulating our thesis and giving the proof, we shall examine the actual
state of the question. We shall select the opinions of those theologians who are most
representative among modern authors of the various schools of spirituality, limit-
ing ourselves to theologians and speculative authors of the mystical life to the
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complete exclusion of the mystics themselves. In recent times theologians have be-
gun to study these questions by using modern methods of critical investigation, and
in this respect their opinion is often superior to that of the ancient theologians. Many
of the theologians whom we shall mention have made profound studies of the his-
tory of the theology of Christian mysticism, and they are for that reason in a better
position to tell us what should be understood by the mystical state.

There is a great variety of definitions among modern authors, but through them
all one can perceive a basis of common agreement concerning the constitutive ele-
ment of Christian mysticism. They dispute at great length as to whether mysticism
is necessary for Christian perfection and about many other questions related to this
one, but as regards the nature of mysticism they are for the most part in agree-
ment. Many identify mysticism with infused contemplation, which is not quite ex-
act, but in any case, since infused contemplation is the mystical act par excellence,
their words express clearly the concept which they have formulated concerning mys-
ticism.

Although for convenience’s sake we group together the authors of the same reli-
gious order, this does not mean that all the authors of the same order are in com-
plete agreement.

Benedictines

For the Trappist abbot of the monastery of Notre Dame de Grace, Dom Lehodey,
mystical prayer is passive contemplation, which is manifestly supernatural, infused
and passive. In this passive contemplation God makes Himself known in the soul
in an ineffable manner through a union of love which communicates to the soul
peace and repose which overflow to the senses.’

Dom Columba Marmion does not treat expressly of mysticism in any of his writ-
ings. But we know from the testimony of his biographer and intimate friend, Dom
Thibaut, that the great Benedictine spiritual writer considered infused contempla-
tion as the normal but gratuitous complement of the spiritual life.

According to Dom Huijben, the essence of mysticism consists in a confused per-
ception of the very reality of God which is sometimes an awareness of God’s prox-
imity, sometimes of His presence, or again of His action, or His very being,
depending on whether the mystical experience is more or less profound.’

Dom Anselm Stolz maintains that the awareness of the presence of God and of
His operation in the soul is essential to the mystical life. The mystical life is a trans-
psychological experience of the immersion of the soul in the current of the divine
life, and this immersion is effected in the sacraments, especially in the Eucharist.
For Dom Stolz mysticism is the plenitude of the Christian life, and as such it is
not something extraordinary, nor is it a second path to sanctity which is trod only
by the chosen few. It is the path which all ought to travel, and if souls do not reach
this point in their Christian life, they will be forced to despoil themselves of all
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the obstacles by a purification in the life to come in order to prepare themselves
for union with God in the beatific vision.1?

In his work on mysticism Dom Cuthbert Butler investigates the mystical doctrine
of the primitive Church in the West and offers certain definitions of contemplation
and the mystical life which were drawn from different treatises on mysticism by
the Fathers. For them, contemplation implied an intellectual intuition, direct and
objective, of transcendent reality; a conscious relationship with the absolute; the
union of the soul with the absolute, so far as it possible in this life; the experimen-
tal perception of the presence and being of God in the soul.!!

For Dom Louismet mystical theology belongs to the experimental order. It is a
phenomenon which takes place in every fervent soul, and it consists simply in the
experience of a soul on earth which has succeeded in tasting God and seeing how
sweet He is.!2

Dominicans

Father Gardeil places the question of the mystical experience by asking whether
in this life we can touch God by an immediate contact and enjoy an experience of
Him that is truly direct and substantial. The saints maintain that we can, and their
descriptions of the prayer of union, ecstasy and spiritual marriage are all filled with
this type of a quasi-experimental perception of God within ourselves.!3

Father Garrigou-Lagrange distinguishes between doctrinal mysticism, which
studies the laws and conditions of the progress of the Christian virtues and of the
gifts of the Holy Ghost in view of perfection, and experimental mysticism, which
is a loving and savory knowledge, entirely supernatural and infused, which the Holy
Ghost alone can give us by His unction and which is, as it were, a prelude to the
beatific vision.14

For Father F. D. Joret infused love is the essential element of the mystical state.
This infused love is frequently preceded by an infused light passively received in
the soul, but it is not absolutely necessary.!’

Father Arintero maintains that the constitutive element of the mystical life con-
sists in the predominance of the gifts of the Holy Ghost and that the mystical life
is nothing else but the conscious life of grace, or a certain intimate experience of
the mysterious touches and influences of the Holy Ghost.!6

Father Ignatius Menéndez-Reigada places the essence of the mystical state in the
life of grace lived in a conscious manner and characterized especially by the actua-
tion of the gifts of wisdom and understanding through which one begins to be con-
scious of the fact that he possesses God and is united with Him.!”

Father Marceliano Llamera holds that the mystical life is the life of grace under
the rule of the Holy Ghost through His gifts; the constitutive element of the mysti-
cal life is the actuation of the gifts; the mystical act is an act of the gifts; the mysti-
cal state is the permanent or habitual activity of the gifts in the soul. The mystical
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state is characterized by the passivity of the soul, which is acted upon by God. Every
Christian soul in the state of grace is radically a mystical soul; the mystic in act
is that soul which lives the life of the gifts. Every soul is called by a general law
to the mystical life and can and should aspire to it. In the ascetical life there may
be frequent interventions of the gifts; in the mystical life there may be ascetical
intervals. Mystical contemplation is a loving and prolonged intuition of God in-
fused in the soul by the Holy Ghost through the gifts of understanding and wis-
dom. The normal or ordinary mystical graces are those which actuate the gifts of
the Holy Ghost; the extraordinary graces are those which surpass the activity of
the gifts, and although they are not necessary for the mystical state, they are not
always gratiae gratis datae or for the good of one’s neighbor, but may also sanctify
the soul which receives them.!®

Carmelites

Father Gabriel of St. Mary Magdalen believes that the mystical state is charac-
terized by infused contemplation, which is the most essential act of the mystical
state. He is convinced that mysticism enters into the normal and ordinary develop-
ment of the life of grace.!?

Father Chrysogonus of Jesus in the Blessed Sacrament does not give his exact
thought concerning the constitutive element of mysticism, but we can gather his
teaching from various elements. Mysticism is for him the development of grace
through operations which surpass the exigencies of grace itself, in other words, by
extraordinary means. The mystical state is essentially constituted by infused knowl-
edge and love. Infused contemplation is an affective intuition of divine things which
results from a special influence of God on the soul.0

For Father Claudius of Jesus Crucified, mystical theology is the intuitive knowl-
edge and love of God founded in the negation of all natural light of the intellect,
through which the intellect perceives an indescribable goodness and being which
s truly present in the soul.?!

The Teresian Congress held in Madrid in 1923 formulated the following statement
as the authentic Carmelite doctrine concerning contemplation: 1) Infused contem-
plation is the mystical operation par excellence. 2) This contemplation is the ex-
perimental knowledge of divine things produced supernaturally by God in the soul,
and it represents the most intimate union between the soul and God which is possible
in this life. 3) It is, therefore, the ultimate ideal and culminating step of the Christian
life in this world for souls that are called to mystical union with God. 4) The state of
contemplation is characterized by the increasing predominance of the gifts of the
Holy Ghost and the superhuman mode with which all good actions are executed
through the activity of the gifts. 5) Since the virtues find their ultimate perfection in
the gifts and since the gifts reach their perfect operation in contemplation, contem-
plation is the ordinary path of sanctity and habitually heroic virtue.22
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Father de Maumigny defines infused contemplation as a simple and loving gaze
on God by which the soul, suspended in admiration and love, knows and tastes
God experimentally, amidst a profound peace which is the beginning of eternal
beatitude.?

Jesvits

According to Father Poulain, the mystical state is especially characterized by
recollection and union. The basic difference in the mystical recollection is that the
soul does not merely recall God or think of Him, but it has an experimental intellec-
tual knowledge of God. It truly experiences that it is in communication with God.*

For Father de la Taille, contemplation comes from love; it is a loving gaze. And
what distinguishes this love from the love implied in every act of faith? It is not
its perfection or its intensity, for the love of the contemplative could in this respect
be less than that of the ordinary Christian. But this love is a love which is cons-
ciously infused. The mystic has the consciousness of receiving from God a “‘ready-
made”’ love. The origin of contemplation is in this love which is passively received
and in the consciousness of this passivity which swoops on the intelligence and car-
ries it above itself toward the sovereign good to which it attaches it in a dark light.2

Father J. V. Bainvel maintains that the mystical state is constituted by the con-
sciousness of the supernatural in us.26

Basing his opinion on the testimony of the mystics themselves, Father J. Maréchal
believes that infused contemplation involves a new element which is distinct from
the normal psychological operations and from ordinary grace, namely, the immediate
intuition of God by the soul.?”

According to Father de Guibert, the soul experiences the presence of God in it-
self during the act of contemplation. Formerly it knew the indwelling and the ac-
tion of God indirectly through faith; now it has an actual experience of these things.
This direct and experimental perception of God is general and confused; it does
not bring new lights or new knowledge, but it is a profound and simple intuition.
The will is drawn to God by a simple and direct movement. The soul receives all
this in a passive manner, and it can neither achieve it by its own efforts nor retain
it as long as it pleases.?8

Other authors

Father Schrijvers, C.SS.R., maintains that contemplation is essentially a knowl-
edge and love produced directly by God in the intellect and will through the gifts
of the Holy Ghost. All true contemplation is necessarily infused.??

For Father Cayré, A.A., mysticism involves the following elements: 1) a certain
awareness of God produced by God Himself; 2) a perception of God as dwelling
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in the soul; 3) the mystical experience is completely distinct from any kind of sensi-
ble consolation.30

Father Lamballe, Eudist, quotes the definition by St. Francis de Sales (Treatise
on the Love of God, Bk. VI, Chap. 3): ‘“‘Contemplation is nothing other than a
loving, simple and permanent attention to divine things.’’3!

Father Naval, C.F.M., teaches that mysticism consists in an intuitive knowledge
and an intense love of God received by divine infusion, that is, through extraordi-
nary means of divine Providence.32

Monsignor M. J. Ribet defines the mystical act as a supernatural and passive
attraction of the soul for God, proceeding from an illumination and inflammation
which precede reflection and surpass human efforts.33

Monsignor Saudreau points out a twofold element in every mystical state: a
superior knowledge of God and an intense love which the soul could never attain
by its own powers.34

Father Tanquerey, S.S., considers that mysticism pertains to the contemplative life
and embraces all the phases of the spiritual life from the first night of the senses to the
spiritual marriage. He describes contemplation as a simple, affective and prolonged
vision of God and divine things, a vision which is an effect of the gifts of the Holy
Ghost and a special actual grace which makes us more passive than active.?’

Monsignor F. X. Maquart summarizes his conclusions as follows:

If one admits, with the Thomistic school, the intrinsic efficacy of actual grace, the
nature of the mystical life is easy to explain. Since theologians are unanimous in recog-
nizing the mystical life in a certain vital passivity of the soul, the Thomists, in seeking
the cause of this passivity, will find it in the intrinsic development of grace itself. Their
doctrine on the efficacy of actual grace gives them the right to do so. If grace is by
its very nature efficacious, it is required for every act of the life of grace. And since
sanctifying grace and the habits which accompany it (the virtues and gifts) give only
the power of working supernaturally, the will must be moved in actu secundo by an
efficacious actual grace.

On the other hand, the defenders of efficacious grace ab extrinseco, that is, by the
action of the will, teach in conformity with their doctrine that habitual grace and the
virtues suffice. How could it be otherwise? If efficacious grace is nothing other than
the actual sufficient grace which gives the posse agere, to which is added the coopera-
tion of the will, whoever possesses an infused habit which gives him this posse agere
needs absolutely nothing else for operation except the intervention of the will. But
since, according to the Molinist theory, the efficacy of grace proceeds from the will,
there cannot be in the normal economy of the life of grace a state in which the vitally
operating soul would be passive; the mystical life is thus excluded.3®

Jacques Maritain considers the mystical state to be the flowering of sanctifying
grace and to be characterized by the predominance of the exercise of the gifts of
the Holy Ghost. It is not possible to discern the exact moment at which the mysti-
cal state begins, but any Christian who grows in grace and progresses to perfec-
tion, if he lives long enough, will reach the mystical state and the life of habitual
predominance of the activity of the gifts of the Holy Ghost.?’
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After investigating the various opinions of theologians concerning the essence
of mysticism, one fact is very evident: as a psychological fact, mysticism is an ex-
perience or awareness of the divine. Practically all theologians agree on this point,
in spite of the fact that definitions of mysticism have been formulated by authors
of schools that are completely distinct and even contradictory on certain fundamental
points. Mysticism is a passive and not an active experience because—and here also
there is a general agreement among theologians—only the Holy Ghost can produce
this experience in us by the influence and actuation of His gifts.

THE ESSENCE OF MYSTICISM

It is no easy task to attempt a complete psychological and theological synthesis
concerning the essence of mysticism, and yet we believe that such a synthesis can
be stated with all theological precision in the following thesis:

The essential constitutive of mysticism is the actuation of the gifts
of the Holy Ghost in the divine or superhuman manner which ordinarily
produces a passive experience of God or of His divine activity in the soul.

Explanation of the Terms

Let us examine carefully the various terms of the thesis. In the first place, when
we say ‘‘essential constitutive,”” we are not referring to any external characteristic
or psychological manifestation to distinguish mysticism from non-mysticism, but
we are speaking of the essential note which intrinsically constitutes mysticism.

When we say that it consists in ‘‘the actuation of the gifts of the Holy Ghost
in a divine or superhuman mode,”” we mean that the mystical experience is itself
the effect of the actuation of the gifts, which work in a divine manner. This is a
most certain conclusion which has been admitted by all the schools of Christian
spirituality.

This actuation of the gifts constitutes the very essence of mysticism. Whenever
a gift of the Holy Ghost operates, there is produced a mystical act which is more
or less intense according to the intensity of the activity of the gift. And when the
actuation of the gifts is so frequent and repeated that it predominates over the ex-
ercise of the infused virtues, which operate in a human manner—characteristic of
the ascetical state—the soul has entered fully into the mystical state. This is always
relative, of course, since the gifts never operate, even in the great mystics, in a manner
which is absolutely continuous and uninterrupted.

The actuation of the gifts in a divine manner is the primary and essential element
of mysticism, and for that reason it is never lacking in any of the mystical states
or mystical acts. The experience of the divine is one of the most frequent and
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ordinary manifestations in the activity of the gifts, but it is not absolutely essen-
tial. It can be lacking; and, as a matter of fact, it is lacking during those nights
of the soul and other passive purifications which are nevertheless truly mystical,3®
What can never be lacking is the superhuman manner in which the soul practices
the virtues as a natural effect of being acted upon by the gifts of the Holy Ghost.
There are many degrees of this superhuman mode of action, and they will depend
on the greater perfection of the soul and the greater or less intensity with which
the gift is actuated, but this mode of action is always verified when the soul oper-
ates under the influence of the gifts. The prudent and experienced spiritual director
who observes the reactions of the soul can readily discover the operation of the
gifts even in those situations, such as the nights of the soul, in which the soul seems
far from God. The lack of the experience of the divine during the dark nights makes
it impossible to designate the experience of the divine as the essential note of
mysticism.3?

On the other hand, in the midst of the sufferings which cause a feeling of the
total absence of God, the soul continues to practice the virtues to a heroic degree
and in a manner that is more divine than ever. Its faith is most vivid, its hope is
superior to all hope, and its charity is above all measure. Hence it is evident that
the only mystical element which is never lacking, even in the terrible nights, is the
superhuman activity of the gifts, which is very intense in the periods of passive pur-
gation. If, however, we exclude those nights and any other phenomenon of purifi-
cation, then we may affirm that the experience of the divine is the most ordinary
and frequent effect of the activity of the gifts of the Holy Ghost. The actuation
of the gifts, in other words, ‘‘ordinarily”” produces a passive experience of God
or of His divine activity in the soul.

The awareness of the divine is also one of the most radical differences between
the mystical state and the ascetical state. The ascetical soul lives the Christian life
in a purely human manner and has no awareness of this life other than by reflec-
tion and discursus. The mystic, on the other hand, experiences in himself, except
in those cases mentioned, the ineffable reality of the life of grace. The mystics are,
as the Grandmaison says, the witnesses of the loving presence of God in us. How
beautifully St. Teresa speaks of this when she treats of the lofty communication
of the Trinity to the soul that is transformed by grace:

What we hold by faith, the soul may be said here to grasp by sight, although noth-
ing is seen by the eyes, either of the body or of the soul, for it is no imaginary vision.
Here all three Persons communicate themselves to the soul and speak to the soul and
explain to it those words which the Gospel attributes to the Lord, namely, that He
and the Father and the Holy Ghost will come to dwell with the soul which loves Him
and keeps His commandments. O, God help me! What a difference there is between
hearing and believing these words and being led in this way to perceive how true they
are. Each day this soul wonders more, for she feels that they have never left her and
perceives quite clearly, in the way I have described, that they are in the interior of
her heart, in the most interior place of all and in its greatest depths.4C
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It is true that mystical communications are not always as lofty as this, but they
always produce (except in the passive purifications) an experimental awareness of
the life of grace. To hear and to believe this is characteristic of the ascetic. To un-
derstand in an experimental and ineffable manner—this is the privilege of the mys-
tic. The reader will recall the remarkable case of Sister Elizabeth of the Trinity,
who actually experienced the indwelling of God in her soul before ever hearing any-
one speak of this mystery.4!

Passivity is another typical note. The mystic has a clear awareness of the fact
that what he is experiencing is not produced by himself. He is restricted to receive
an impression produced by an agent completely distinct from himself. He is under
the passive influence of an experience which he did not cause and which he cannot
retain for a second longer than is desired by the one who produces it.4?

If we read attentively the descriptions written by those who have been favored
by heaven, we shall soon discover amid many varied factors this constant basis of
their mysticism. It appears always and above all as an experience which is perceived
by a kind of psychological passivity of love which dominates their whole life. The
mystics have an impression, more or less sensible, concerning an intervention which
is foreign to them and which arises nevertheless from the depths of their being to
unite them in a movement to God and a certain fruition of God.*?

It is a psychological fact admitted by all the schools as a typical note of the mys-
tical experience that the soul is passive during this experience. Even in the most
ancient treatise on mysticism, De Divinis Nominibus by the pseudo-Aeropagite, one
can find a famous expression, patiens divina, which was repeated by all theologians
and masters of the spiritual life as the characteristic note of the mystical state. It
is evident that we are referring to a relative passivity, that is, only in relation to
the principal agent who is the Holy Ghost, for the soul reacts in a vital manner
to the movement of the Holy Ghost.”” As St. Teresa says, ‘‘the will consents,”’
by cooperating with the divine action in a free and voluntary manner. And thus
liberty and merit are preserved under the activity of the gifts.

Sometimes the soul experiences God Himself dwelling within the soul in a most
clear manner; at other times it is God’s divine action perfecting the soul which is
experienced. The soul would say that it feels within the very depths of its spirit a
kind of contact with the brush of the divine artist as he draws the portrait of Christ
in the soul. The soul thinks of that stanza of the Veni Creator in which reference
is made to the digitus paternae dexterae (in the Dominican liturgy, dextrae Dei tu
digitus) which is the Holy Ghost.

But how do the gifts of the Holy Ghost produce this passive experience of
the divine, and why do they cease to give this experience during the passive purga-
tions? The answer is simple. The mystical experience is produced through the
gifts because of their divine or supernatural mode of operation. But the infused
virtues, even the theological virtues, operate under the rule of reason or in a
human manner; hence it is impossible that they could produce the experience o
the divine. ‘
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It is the constant teaching of St. Thomas and theologians of all schools that the
union of the soul with God, begun essentially through sanctifying grace, is actuated
and perfected by the acts of supernatural knowledge and love, that is, by the exer-
cise of the infused virtues, principally of faith and of charity.* But the infused
virtues, although supernatural as regards their essence, are not supernatural in their
manner of operation. This is not because they do not demand a divine modality
(which is the only one proportioned to their supernatural nature), but because of
the imperfect manner in which they are possessed by a soul in the state of grace,
as St. Thomas explains.4> When separated from the influence of the gifts, the in-
fused virtues must act in a human mode or manner, following the rule of reason,
although always under the influence of an actual grace which God denies to no
one.*¢ Hence we say that it is within our power, with the help of actual grace, to
put these virtues into practice whenever we wish to do so. Although supernatural
in their essence, these acts are produced in our connatural human manner, and for
that reason they do not give us nor can they give us any passive experience of the
divine. The soul has no more awareness of those actions than the simple psycho-
logical awareness which one has while actually performing the acts. The mystical
experience is absolutely outside the realm of this type of activity and awareness.

The Mode of the Gifts

The nature and function of the gifts of the Holy Ghost is far different. As we
have already seen, the gifts are supernatural, not only in their essence, but even
in their manner or mode of operation. They are not subject to the movement and
control of human reason as the infused virtues are, for the Holy Ghost Himself
directly and immediately moves the gifts to operation. Therefore, although the gifts
are essentially inferior to the theological virtues, even though they are essentially
superior to the moral virtues,*’ as regards their mode of operation they are superior
to all the infused virtues because the characteristic mode of the gifts is the divine
or superhuman mode.

This divine mode of operation is completely alien to our human psychology. It
is not something connatural to our manner of being and operation, it is entirely
transcendent. For that reason, on producing an act of the gifts, the soul perceives
that transcendent element as something completely foreign to itself, that is, as some-
thing which the soul itself has not produced by its own power and which the soul
cannot retain any longer than is desired by the mysterious agent who produces it.*8
This is fundamentally the passive experience of the divine which we have been in-
vestigating.

The intensity of this experience will depend on the intensity with which the gift
has been actuated. Because of this, the imperfect mystical acts given in the asceti-
cal stage do not usually produce anything that can qualify as a truly mystical ex-
perience. The reason is that the gift has been actuated, but only imperfectly, with
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little intensity, because the imperfect disposition of the subject would not permit
more. Of itself the gift has produced an experience of the divine, but it is so weak
and imperfect that the soul scarcely notices it. If it is a question of one of the in-
tellectual gifts, there will be a transitory act of infused contemplation, but in a very
incipient grace which is almost imperceptible. St. John of the Cross explains this
as follows:

It is true, however, that when this condition first begins, the soul is hardly aware
of this loving knowledge. The reason for this is twofold. First, this loving knowledge
is apt at the beginning to be very subtle and delicate, so as to be almost imperceptible
to the senses. Secondly, when the soul is used to the exercise of meditation, which
is wholly perceptible, it is unaware and hardly conscious of this other new and imper-
ceptible condition, which is purely spiritual; especially when, not understanding it,
the soul does not allow itself to rest in it, but strives after the former, which is more
readily perceptible. The result is that, however abundant the loving interior peace may
be, the soul has no opportunity of experiencing and enjoying it. But the more accustomed
the soul grows to this by allowing itself to rest, the more it will grow therein, and the
more conscious it will become of that loving general knowledge of God in which it
has greater enjoyment than in anything else, since this knowledge causes peace, rest,
pleasure and effortless delight.4®

The Mystical Experience

Such is the nature of the mystical experience. At the beginning it is subtle and
delicate and almost imperceptible because of the imperfect actuation of the gifts
of the Holy Ghost; but the actuation is gradually intensified and becomes more
frequent, until the activity of the gifts predominates in the life of the soul. Then
the soul has entered into the full mystical state, whose essential characteristic is the
predominance of the activity of the gifts in a divine mode over the simple exercise
of the infused virtues in a human mode, that which was proper to the ascetical state.

In themselves, the gifts of the Holy Ghost tend to produce an experience of the
divine by reason of their divine modality, which is alien to our human psychology.
But there are exceptions, both on the part of the divine motion and on the part
of the soul’s disposition. During the passive purgations the divine motion of the
gifts has as its purpose the purification of the soul from all its sensible attachments
and even from spiritual delights which contemplation produces. It imposes a kind
of motion which not only deprives the soul of an awareness of God filled with sweet-
ness and delight, but gives the soul a contrary experience of absence and abandon-
ment by God, which is of great purgative value. In these cases the gift is limited
to its essential and primary effect, which is to dispose the soul for the superhuman
exercise of the virtues, but it lacks its secondary and accidental effect, the experience
of the divine. This is a logical and natural consequence of the purification which
God intends to effect in the soul. The Holy Ghost is master of His gifts and He
can do with them as He wills. Sometimes He actuates them in all their fulness,
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producing their double effect: the essential effect of the divine modality and the
accidental effect of the awareness of God. At other times He exercises them only
in their essential aspect and holds in suspense the accidental effects.

If to this difference on the part of the divine movement we add the dispositions of
the soul during the period of the passive purgation, it will be evident why the soul
does not perceive the divine movement of the gifts during that period. As St. John of
the Cross explains so well in the text that we have cited, when the first light of con-
templation begins to dawn (in the night of the senses), the soul is not yet accustomed
to that subtle, delicate and almost insensible light which is communicated to it. And ~
since, on the other hand, the soul is incapacitated for the exercise of the discursive
meditation to which it was accustomed, it is left apparently without the one or the
other and in complete obscurity. It is limited to a simple loving gaze by which it
perceives by gradual degrees the divine motion of the gifts, and at the completion of
the night of the senses it enters upon a clear awareness of the divine.

Something similar occurs during the night of the spirit. God proposes to carry
the purification of the soul to its ultimate consequences before admitting it to the
transforming union or the spiritual marriage. To that end, He increases the power
of the infused light to an intense degree. The soul, blinded by such light, can see
nothing but the numerous miseries and imperfections with which it is filled, which
it was incapable of perceiving before it had received that extraordinary light. It
is, as St. Teresa says, like the water in a glass which seems very clear, but when
the sun shines through it is seen to be full of particles. The contrast between the
sanctity and grandeur of God and the misery and weakness of the soul is so great
that it seems to the soul that it will never be possible to unite light with darkness,
sanctity with sin, the all with the nothing, and the Creator with the poor creature.
This causes a frightful torture to the soul, and it is this which is the very substance
of the night of the spirit.’® The soul does not realize that it is the intensity of con-
templative life which produces that state. It sees nothing more then ineffable maj-
esty and grandeur on the one side, and misery and corruption on the other. It believes
itself to be irreparably lost and separated from God. Nevertheless, it continues to
practice the infused virtues, and especially the theological virtues, in a heroic de-
gree and in a manner more divine than ever. The gifts are operating in the soul
most intensely and producing their essential effect, that divine or superhuman mo-
dality with which the soul exercises the virtues; but because of the purification which
is being suffered and because of the dispositions of the soul they do not produce
their accidental and secondary effect.

COMPLEMENTARY QUESTIONS

From all that we have said, certain important conclusions can be drawn. We shall
explain briefly the principal ones which are necessary for understanding the true
nature of mysticism.
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First Conclusion: The mystical act and the mystical state are not
identical.

The mystical experience is produced by the actuation of the gifts of the Holy Ghost
through their divine modality, which is completely alien to our human psychology.
Consequently, there is a mystical act, more or less intense, as often as any gift of
the Holy Ghost operates in the soul. The actuation of a gift in the divine manner,
which is the only possible mode of operation for a gift, will give to the soul, if nothing
prevents it, a passive experience of the divine which is more or less intense and con-
stitutes, from a psychological point of view, the most frequent and ordinary
phenomenon in mysticism. But it is evident that an isolated actuation of a gift of
the Holy Ghost does not suffice to constitute the mystical state. A state is of itself
something fixed, stable, permanent and habitual. It is incompatible with weak and
transitory acts. There is no mystical state until the actuation of the gifts is so in-
tense and frequent that this operation predominates over the simple exercise of the
infused virtues in a human mode.

The Mystical State

It is evident that the expression ‘‘mystical state’” must be understood correctly.
Since the mystical state consists in the predominance of the rule of the gifts, that
expression cannot be understood in an absolute manner, but only in a relative man-
ner. It is not a question of a psychological state which is habitual in the proper
sense of the word, but only of a predominant mode of operation. The mystical state,
understood as a permanent and habitual mode of action without any kind of inter-
ruption, is never verified. The gifts of the Holy Ghost do not act continuously and
uninterruptedly in any mystic; to be sure, they operate in the soul of the mystic
in a manner that is increasingly intense and more frequent, but never in a perma-
nent and uninterrupted manner.

The reason is evident: for the operation of the gifts a special motion of the Holy
Ghost is required in each case, because He alone can actuate them directly and im-
mediately; this motion corresponds to the movement of the actual graces which are
of themselves transitory. Therefore, when theologians and mystics speak of the mys-
tical state, they use the word ‘‘state’” in a wide sense, meaning the habitual state
of the simple predominance of the gifts. This means that ordinarily and habitually
the acts of the gifts predominate over personal initiative which, with the help of
grace, would put the infused virtues to exercise in a human manner. Understood
in this sense, the expression is true and exact and has the advantage of conveying
the idea of a soul that lives most of the time under the rule and movement of the
gifts of the Holy Ghost. '

Reducing this distinction to precise formulas, we would offer the following
definitions: The mystical act is the simple actuation, more or less intense, of
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a gift of the Holy Ghost operating in a divine manner. The mystical state is the
manifest predominance of the activity of the gifts, operating in a divine manner,
over the simple exercise of the infused virtues, operating in a human manner.

Second Conclusion: There is a distinction between mysticism and in-
fused contemplation.

Many authors speak of these two things as if treating of one and the same
reality, but if we are to speak precisely, they are not only distinct but separable.
There can be no infused contemplation without mysticism, since contemplation is
the mystical act par excellence; but there can be mysticism without infused contem-
plation.

The reason for this apparent paradox is very simple. All theologians agree in
stating that infused contemplation is produced by the intellectual gifts, especially
the gifts of wisdom and understanding, and not by the affective gifts. This is
common doctrine. Now one or another of the affective gifts, such as the gift of
piety, could be actuated and thereby produce a mystical act in the soul without caus-
ing infused contemplation, which proceeds only from the intellectual gifts. And
there is no contradiction in saying that these acts of the affective gifts could be mul-
tiplied and intensified to such a point that the soul would be introduced into the
mystical state, without having experienced, at least not in a clear and evident man-
ner, the habitual activity of contemplative prayer.’! Such was the case, in our
opinion, with St. Theresa of Lisieux, who was a mystic because she was possessed
completely by the Holy Ghost. The gift of piety was manifested in her to an ex-
traordinary degree, but this gift is an affective gift and is incapable in itself of produc-
ing contemplation.

It is necessary to remark, however, that this is not usual in the lives of the
saints. Ordinarily they did not enter the mystical state in a full and perfect degree
without also receiving infused contemplation. The reason is that the gifts of the
Holy Ghost are intimately connected with charity and they grow together with
it proportionately like the fingers on the hand.5? Consequently, although it is
possible to have perfectly mystical acts which are not contemplative because of
the actuation of an affective and not an intellectual gift, it is difficult to see how
the soul could enter into the full mystical state without ever enjoying the activity
of the intellectual gifts which produce infused contemplation. Even in those saints
in whom the affective gifts predominated, infused contemplation was experienced
from time to time. St. Theresa herself confessed to her sister, Mother Agnes of
Jesus, that she had frequently enjoyed the prayer of quiet (which is the second
degree of infused contemplation according to St. Teresa) and that she experienced
the flight of the spirit (which is a contemplative phenomenon, as explained by St.
Teresa of Avila).%3
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Third Conclusion: Asceticism and mysticism are so intermingled that
there is never a purely ascetical state or a purely mystical state. Some-
times the ascetic proceeds mystically, and the mystic, ascetically. The
ascetical state is that in which ascetical acts predominate; the mystical
State is that in which mystical acts predominate.

This is a conclusion which follows from the doctrine as we have already explained
it. The gifts of the Holy Ghost can and do act during the ascetical state and pro-
duce transitory muystical acts, although they may be weak and almost insensible
because of the imperfect disposition of the soul.’# On the other hand, mystical
souls, even those who have arrived at the transforming union, sometimes need to
proceed in the manner of ascetics because at a given moment they do not experience
the supernatural influence of the Holy Ghost. St. Teresa speaks of this when she
says that there is no state of prayer so lofty that it is not necessary to return to
the beginning,5 and when she says to her nuns that sometimes Our Lord leaves
to the natural order even those souls who have arrived at the sublime heights of
the seventh mansions of the interior castle.’6

This same doctrine is clearly stated by Father Arintero:

What truly constitutes the mystical state is the predominance of the gifts of the Holy
Ghost (and their consequences: the mature and ripe fruits of the beatitudes) over sim-
ple ordinary vivified faith with its corresponding words of hope and charity. The pre-
dominance of the latter over the former characterizes the ascetical state. But sometimes
the good ascetic, moved by the Holy Ghost, can proceed mystically although he may
not advert to it; and so also, on the other hand, the mystics, however elevated they
may be, when the Holy Ghost withdraws from them for some time—although He leaves
them rich in great affections and fruits which give their actions greater intensity and
value—must proceed and do proceed after the manner of ascetics.

Thus the soul that still proceeds by the most ordinary paths may sometimes produce
truly mystical acts, just as a mystic on many occasions produces ascetical acts, and
those acts increase until little by little, purified and illumined, they become habitual.
When this happens, when the soul habitually produces acts of virtue and, denying it-
self, ordinarily permits itself to be moved without resistance by the touchings and breath-
ings of the sanctifying Spirit who, as with a very delicate musical instrument, handles
the soul as He wishes and draws from it divine melodies, then we can say that the
soul is now in the full mystical state, although from time to time it will still have to
return to the ascetical state.’’

Fourth Conclusion: Mysticism is not an extraordinary grace similar
to the graces gratis datae. Christians may participate in it to some de-
gree even in the early stages of the spiritual life.

This consequence is nothing more than a corollary and confirmation of the former
conclusion. If in the simple ascetic there are sometimes produced truly mystical acts
and if the mystic must sometimes descend to ascetical activity, it follows that there
is no definitive barrier between asceticism and mysticism. The passage from the
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one to the other is a normal and insensible one, since the mystic is distinguished
from the ascetic only by the predominance of certain actions which already begin
to occur, although rarely and with small intensity, in the very beginnings of the
Christian life.

Father Arintero sets forth the proposition in this way:

Since the gifts are infused in greater or less degree together with sanctifying grace,
and since they grow with charity, all who live in charity can operate heroically and
mystically through the gifts. And thus, even in a remiss state, in the very beginning
of the spiritual life the mystical life begins and it embraces the whole development
of the Christian life and the whole path of evangelical perfection, although its prin-
cipal manifestations are reserved almost exclusively for the unitive way in which the
soul possesses, as it were, the habit of heroism and of the divine and in which, exercis-
ing with perfection even the most difficult practice of virtue, the soul clearly operates
in a superhuman manner.>8

This doctrine gives the Christian life all of the grandeur and sublimity which we
admire in the primitive Church, where the Christian spirit attained a maximum de-
gree of splendor. In the first centuries of Christianity the supernatural, understood
as synonymous with heroic or superhuman, was the normal atmosphere for the
Church of Christ. It was only later, when complications and divisions were in-
troduced, that the ways of the Lord, simple in themselves, became confused. The
epoch of the greatest confusion began in the seventh century and extended to the
beginning of our own century, in which there was a reaction and a return to the
traditional mystical doctrine. Today the truth has been so strongly established that
there are few spiritual writers of any authority who would dare to present the mys-
tical life as an abnormal and extraordinary phenomenon which is reserved for only
a small group of the elite. The majority maintain that there is no impassable barrier
between asceticism and mysticism. There are not two distinct paths which lead
to Christian perfection; on the contrary, they are but two stages of the same path
to perfection which all should travel until they reach sanctity.
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Chapter 3

MYSTICISM AND
CHRISTIAN PERFECTION

One of the most controversial questions among the various schools of spirituality
is the relationship between mysticism and Christian perfection. Theologians are
divided into two principal opinions concerning this important question. The first
opinion holds for the unity of way in the spiritual life, considering asceticism and
mysticism as two phases of the same path which all souls ought to travel on the
way to perfection. The ascetical phase serves as a basis and preparation for the mys-
tical phase in which alone is found the full perfection of the Christian life.

The second opinion maintains a duality of ways—the one ascetical and the other
mystical—and by either one the soul can arrive at Christian perfection, but in such
wise that the ascetical way is the normal and common way according to the ordi-
nary providence of God and is therefore the way which all souls should strive to
follow. The mystical way is completely abnormal and extraordinary.

The exceptional importance of this question should be evident to all, not only
as theoretical question but in the practical order, since the solution to this problem
in the speculative order will determine to a great extent the direction which should
be given to souls in their progress toward sanctity.

The Problem

The first thing that we must do is clarify the state of the question, because not
all authors understand the terms in the same way.

False Notions

In the first place, some authors believe that the problem consists in determining
whether or not there are various kinds of sanctity determined by the development
of various kinds of sanctifying grace. But this is not the question in dispute. Sanc-
tifying grace is one, both for those who affirm and for those who deny the unity
of the spiritual life, because there is not nor can there be any other kind of partici-
pation in the divine nature which would be more perfect without ceasing to be so
in an accidental manner. It is not a question, therefore, of determining whether
there exists in the mystical way a sanctifying grace which is specifically distinct from
the grace of the ascetical way. In this sense all theologians admit the unity of the
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spiritual life, since the grace is one, the faith is one, and the charity is one—and
these constitute the spiritual life from beginning to end.

Neither is it a question of determining whether there exists in the mystical way,
and in it alone, a call to perfection which is unknown in the ascetical way. Or to
put the matter more clearly, it is not a question of trying to discover whether all
souls, mystics or not, are called to Christian perfection. All the schools of spiritu-
ality would answer this question in the affirmative. What is disputed is whether
this perfection falls exclusively under the dominion of the mystical way or whether
it can be attained without leaving the boundaries of the ascetical way.

Finally, we are not attempting to verify the question de facto—whether they are
many or few who actually reach the mystical stage—but only the question de jure,
that is, whether the mystical state enters into the normal development of sanctify-
ing grace or whether it is the effect of an extraordinary providence absolutely out-
side the common ways which are open to all Christians who possess grace.

Having isolated the false interpretations of the problem, let us now put the ques-
tion in its true focus. All are called to Christian perfection. Perfection, or the de-
velopment of grace and the virtues in the soul, is the terminus of the spiritual life.
To reach this perfection, is it necessary that the soul experience mystical operations,
or can the soul attain perfection without having experienced these things? In other
words, are the ascetical and the mystical phases two parts of one and the same path
which leads to the terminus of the spiritual life—the perfection of charity—or are
there two different paths which lead to the same terminus?

As is evident, the question does not pertain to the beginning or to the end of
the spiritual life. Neither in the one nor the other can there be any specific differ-
ence, since grace and charity cannot be otherwise than essentially one. The ques-
tion refers to the means by which one can reach the terminus of this path: the
perfection of charity. It is a question concerning the unity of the spiritual way
rather than the unity of the spiritual life.

MYSTICISM AND PERFECTION

Keeping in mind the principles which we have established, it seems to us that
the principal relations between Christian perfection and mysticism can be synthe-
sized in the following conclusions:

First Conclusion: Mysticism enters into the normal development of sanc-
tifying grace.

This conclusion should be evident in view of the doctrine already explained. There
are three elements intermingled in this conclusion: grace, its normal development
and mysticism. We have said that sanctifying grace is given to us in the form of
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a seed which by its very nature demands an increase and growth. This is so clear
that it is admitted by all the different schools of Christian spirituality. If grace were
infused in the soul already perfectly developed, the obligation to strive for perfec-
tion would be meaningless and absurd. We know also what mysticism is: the actua-
tion of the gifts of the Holy Ghost in a divine mode and usually producing a passive
experience of the divine. This point is also admitted by all theologians—with cer-
tain differences, to be sure, but these do not affect the substance of the matter.
Those who deny the universal call to mysticism will suggest the possibility of a hu-
man mode in the operation of the gifts or some other subterfuge, but all admit sub-
stantially that mysticism is produced by the divine modality of the gifts. There is
also perfect agreement among all schools concerning the meaning of the normal
development of sanctifying grace. Whatever falls within the exigencies of grace evi-
dently falls within its normal and ordinary development. And whatever is outside
the exigencies of grace will be abnormal and extraordinary in its development. On
this also all theologians are in agreement.

Who can deny that the simple actuation of the gifts of the Holy Ghost falls with-
in the normal exigencies of grace? Who would say that the simple actuation of a
gift of the Holy Ghost is an abnormal and extraordinary phenomenon in the life
of grace?

As a matter of fact, no one has ever dared to say such a thing. All the schools
of Christian spirituality recognize that the simple actuation of a gift of the Holy
Ghost cannot be classified among the extraordinary phenomena (as one would clas-
sify, for example, the graces gratis datae), but that it is something perfectly normal
and ordinary in the life of grace.! And precisely because they are aware of the in-
evitable consequences which follow this evident fact, those who deny the universal
call to mysticism are forced to say that the gifts of the Holy Ghost can operate
in two different ways: the hurnan mode, which does not transcend the ascetical phase,
and the divine mode, which is characteristic of and proper to the mystical phase.
Consequently, they conclude that the actuation of the gifts of the Holy Ghost enters
into the normal and ordinary development of grace, but that mysticism does not
necessarily enter into this normal development, because the actuation of the gifts
(according to their theory) can be explained by a human mode of operation which
could occur in the ascetical phase.

This explanation would be incontestable if it were true. But in our opinion
it is completely false. We have already demonstrated that the gifts of the Holy
Ghost do not and cannot act in a human mode; this human manner of operation
is absolutely incompatible with the very nature of the gifts. We have already
seen that such a manner of operation, besides being useless and superfluous, is
philosophically impossible, for it would destroy the very nature of the habits;
and it is theologically absurd, because it would destroy the very nature of the gifts.
Consequently, either the gifts do not operate, or they necessarily operate in a
divine manner—and then we are in the domain of the mystical, because that actua-
tion in a divine mode necessarily produces a mystical act (although we admit a
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variety in its intensity and its duration). In the ascetical state the gifts rarely oper-
ate, and when they do, it is only imperfectly and with little intensity, due to the
imperfect disposition of the soul. But the superhuman mode of the gifts is surely
present even in this case, although in a weak and latent manner, as Father Garrigou-
Lagrange puts it.

The whole matter is reduced to the fact that the soul, with the aid of grace, di-
sposes itself more and more for the more intense and more frequent actuation of
the gifts. The gifts do not have to change specifically, and they do not need any-
thing else to be added to their nature. It suffices merely that the latent and imper-
fect exercise of the gifts in the ascetical state be intensified and multiplied in order
that the soul gradually enter into the full mystical state, whose essential charac-
teristic consists in the predominance of the actuation of the gifts of the Holy Ghost
in a divine manner over the simple exercise or predominance of the infused virtues
in a human manner.

This explanation, which is demanded by the very nature of things, seems to us
to be the only logical explanation. Until our adversaries can show us that the sim-
ple actuation of the gifts of the Holy Ghost is an extraordinary phenomenon in
the life of grace (and we are certain that they will never be able to do that), we
shall rest secure that our position is invulnerable.

Second Conclusion: Complete Christian perfection is found only in the
mystical life.

This is another conclusion which follows from the theological principles which
we have already established. Christian perfection consists in the full development
of that sanctifying grace received at baptism as a seed. This development is verified
by the increase of the infused virtues, both theological and moral, and especially
that of charity, the virtue par excellence whose perfection coincides with the per-
fection of the Christian life.

But the infused virtues cannot attain their full perfection except under the in-
fluence of the gifts of the Holy Ghost, for without the gifts they cannot go beyond
the human modality under the rule of reason to which they are restricted in the
ascetical state. Only the divine modality of the gifts gives the infused virtues the
atmosphere which they need for their perfection. It is this predominance of the ac-
tivity of the gifts of the Spirit operating in a divine mode, however, which charac-
terizes the mystical state.

We have already demonstrated the truth of these statements, and from them
our conclusion follows with the logical force of a syllogism. The infused virtues
cannot reach their full perfection without the influence of the gifts of the Holy
Ghost operating on them in a divine manner. But this actuation of the gifts of
the Holy Ghost in a divine manner constitutes the very essence of mysticism. There-
fore, the infused virtues cannot attain their full perfection outside the mystical
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life. But if Christian perfection coincides with the perfection of the infused virtues,
and especially that of charity, and if these virtues cannot attain their perfection
except in the mystical life, it follows that Christian perfection is impossible outside
the mystical life.

This conclusion, almost forgotten during the last three centuries of decadence in
mystical theology, has once again received its proper place among the duthors of
modern spirituality. There are few theologians of any authority who insist on preserv-
ing the doctrines formerly held, and there are none who can offer a solid argument
against this doctrine. Let us review the teaching of the three greatest lights in experi-
mental mysticism: St. John of the Cross, St. Teresa of Avila and St. Francis de Sales,
whose doctrines are in complete accord with the teachings of the Angelic Doctor.

The teaching of St. John of the Cross, if studied in its totality, is oriented to
mysticism as the normal and indispensable terminus for the attainment of Chris-
tian perfection. Of course, if one concentrates on an isolated text and abstracts from
his whole system, it would be easy to defend any preconceived thesis; but it would
not represent the authentic thought of St. John of the Cross. If a person reads his
works without any preconceived notions, it will be evident that he teaches that one
cannot attain Christian perfection except on the foundations of the passive purifi-
cations. The following two texts clearly indicate his thought:

However assiduously the beginner practices the mortification in himself of all these
actions and passions, he can never completely succeed—very far from it—until God
works it in him passively by means of the purgatory of the said night.2

But neither from these imperfections nor from those others can the soul be perfectly
purified until God brings it into the passive purgation of that dark night of which we
shall presently speak. It is fitting for the soul, however, to contrive to labor, so far
as it can, on its own account, in order that it may purge and perfect itself and thus
may merit being taken by God into that divine care in which it becomes healed of all
things that it was unable to cure itself. For however greatly the soul itself labors,
it cannot actively purify itself so as to be prepared in the least degree for the divine
union of perfection of love if God does not take its hand and purge it in that dark
fire, in the way and manner that we have yet to describe.?

The thought of St. John of the Cross could not be expressed with more force
concerning the necessity of the mystical purifications to attain perfection. He starts
with a soul that labors seriously to purify itself of its imperfections; a soul that
has reached the height of the ascetical way; a generous soul that does all it can and
yet cannot, he says, be disposed for the perfect union of love until God Himself
prepares the soul by means of the mystical purifications. To attempt to avoid the
difficulty by saying that St. John of the Cross is referring only to those who are
to be purified by the mystical way is to distort the teaching of the mystical doctor.
For him, Christian perfection is absolutely impossible outside the mystical state.*

The teaching of St. Teresa of Avila is in conformity with that of St. John of
the Cross. St. Teresa considered that anything that we ourselves might accomplish
in the ascetical life would be nothing more than a “‘few little straws.’’> She not only
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teaches in many places that mysticism is the normal terminus of the Christian life
and is not reserved for some few aristocrats of the spirit; but she expressly states
that the reason she wrote her books is none other than to cause souls to covet so
sublime a blessing.6

As regards certain apparent contradictions in the writings of St. Teresa, she her-
self explains with all precision the true meaning of her words. The following pas-
sage is an example of her clarification:

I seem to have been contradicting what I had previously said, since, in consoling
those who had not reached the contemplative state, I told them that the Lord had differ-
ent roads by which they might come to Him, just as He also had many mansions. I
now repeat this: His Majesty, being who He is and understanding our weakness, has
provided for us. But He did not say: ‘‘Some must come by this way and others by
that.”” His mercy is so great that He has forbidden none to strive to come and drink
of this fountain of life.’

Note the importance of this passage for an understanding of the authentic teach-
ing of St. Teresa. It is the saint herself who realizes perfectly that what she had
just stated seemed to involve a contradiction of her previous teaching. Consequently,
she attempts to clarify her thought by giving an authentic interpretation of her own
words. Speaking with great care, she tells us that the Lord invites all of us to drink
the clear and crystal waters of mystical contemplation. No defender of the univer-
sal call to mysticism could have expressed the doctrine with greater clarity. At the
risk of an arbitrary denial of St. Teresa’s obvious teaching, one cannot deny that
she is decidedly of the opinion that all are called to mysticism.

As regards the teaching of St. Francis de Sales, one can study the beautiful
commentary by Father Lamballe on the Treatise on the Love of God, where
St. Francis states that ‘“‘prayer is called meditation until it produces the honey
of devotion; and after this it is changed into contemplation. . . . Meditation is
the mother of love, but contemplation is her daughter. . . . Holy contemplation
is the end and terminus to which all those exercises tend, and all of them are re-
ducible to it.”’8

This sublime doctrine of St. Thomas Aquinas, St. John of the Cross, St. Teresa
of Avila and St. Francis de Sales is also the teaching of St. Bonaventure, St. Catherine
of Siena, Eckhart, Tauler, Suso, Ruysbroeck, Blosius, John of Avila and of all
the mystical theologians previous to the seventeenth century, which begins the age
of decadence. In modern times there has been a return to this traditional doctrine
on the mystical life, and we can mention the following as examples: Marmion,
Lehodey, Louismet, Stolz, Gardeil, Garrigou-Lagrange, Arintero, Joret, Philipon,
Peralta, Bruno of Jesus and Mary, Gabriel of St. Mary Magdalen, de la Taille,
Jaegher, Schrijvers, Cayré, Mercier, Saudreau and Maritain. In a word, most of
the great names in modern Christian spirituality have returned, after a period of
three centuries, to the sublime concept of the mystical life as the normal culmina-
tion of the life of grace.
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Third Conclusion: All are called, at least by a remote and sufficient call,
to the mystical state.

To deny the universal call to the mystical life it would be necessary to deny also
the universal call to perfection. If God does not wish all of us to be perfect, then
it is evident that He does not wish all of us to be mystics. But if the call to perfec-
tion is absolutely universal—and this is so clear that all the schools admit it—it
is necessary to say that the call to the mystical life is likewise universal.

Nevertheless, in spite of the fact that the question de jure is beyond all doubt,
we do not think it inconvenient to make some practical restrictions. Here as else-
where if one wants to remain in the area of truth and avoid all extremes, there is
no other remedy but to make a distinction between the juridical order and the or-
der of facts. The questions de jure hardly ever coincide completely with the ques-
tions de facto, especially in these matters in which our human limitations and
weaknesses play such a great part.

We think that the most balanced and most realistic doctrine that has been offered
today concerning the universal call to the mystical state is that of Father Garrigou-
Lagrange. His magnificent chapter on the call to contemplation and the mystical -
life in Christian Perfection and Contemplation could be accepted as a point of con-
vergence for all the schools of spirituality, and we strongly urge the reader to study
this chapter with great care.? In practice, it seems, the true solution of the prob-
lem can be stated in the following propositions:

1) By a remote and sufficient call, by the very fact of being in the state
of grace, all are called to the mystical life as the normal expression of sanc-
tifying grace. As the child is called to maturity by the mere fact of being born,
so as regards the mystical life, since grace is the seed of mysticism.

2) If the soul is faithful and places no obstacles to the plans of God, a mo-
ment will arrive in which that remote call is converted into a proximate suffi-
cient call through the presence of the three signs stipulated by Tauler and St.
John of the Cross.!0 The reason is that as habits the gifts of the Holy Ghost
demand an operation which is more and more vital.

3) The proximate sufficient call becomes a proximate efficacious call if the
soul, on receiving the first call, corresponds faithfully with it and places no
obstacle to the divine activity. The reason for this is that efficacious grace
is always given to him who does not resist sufficient grace.

4) The greater or less degree of holiness which the soul will attain in the
mystical life will depend on the degree of fidelity on the part of the soul and
the free determination of God in view of the degree of sanctity to which that
soul has been predestined. The degree of grace and glory is determined by
God for each one by divine predestination. It should be noted that this doc-
trine is true, whether predestination is effected as the Thomists maintain, ante
praevisa merita, or as the Molinist school teaches, post praevisa merita.
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SOLUTION OF OBJECTIONS
First

It is a universal law that every vital principle can reach its perfect development
without going beyond its proper mode of being and operation. Therefore, if grace
resides and works in the soul after the manner of the soul, that is, in a human and
natural mode, it is evident that grace can attain its perfect development without
going beyond that human mode. Whatever exceeds this mode of operation will be
more or less fitting so far as it facilitates the development of grace, but it will never
be absolutely necessary. As a proof of this argument, theologians sometimes quote
the following words of St. Thomas: ‘‘Grace is in the soul as a form having com-
plete existence in the soul; . . . but a complete form is in its subject according to
the condition of the subject.”’ 1

Let us first examine the text from St. Thomas, and then we shall proceed to the
objection as stated. In the question of the Summa from which the quotation is
taken, St. Thomas is asking whether a sacramental character can be blotted out
from the soul. The objection which St. Thomas raises and answers can be summa-
rized as follows: It seems that a character can be blotted out from the soul because
the more perfect an accident is, the more firmly does it adhere to its subject. But
grace is more perfect than a character, because a character is ordained to grace as
to a further end. But grace is lost through sin and therefore much more can a charac-
ter be lost.

The complete reply given by St. Thomas is as follows: Both grace and the character
are in the soul, but in different ways. Grace is in the soul as a form having com-
plete existence therein, whereas a character is in the soul as an instrumental power.
Now a complete form is in its subject according to the condition of the subject,
and since the soul, as long as it is a wayfarer, is changeable in respect of free will,
it results that grace is in the soul in a changeable manner. But an instrumental
power follows rather the condition of the principal agent; consequently, the character
exists in the soul in an indelible manner, not from any perfection of its own, but
from the perfection of Christ’s priesthood, from which the character flows like an
instrumental power.

The first question that should come to the mind of the reader is: what has all
this to do with grace and the human mode of operation? It is surely strange that
anyone should quote this text in order to prove something that is completely alien
to the text itself. Whether or not grace is in the soul in a human mode is a question
which we shall examine later, but it is as clear as the light of day that this text from
St. Thomas does not have the slightest relation to the question.

St. Thomas is saying in this text that grace, as distinct from the character, is in
the soul in an amissible manner, as is demanded by the intrinsic mutability of the
soul itself wherein grace resides as in its proper subject. Grace is in the soul as a
complete form in its own being; but this type of a form necessarily is subject to the
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characteristics of the subject in which it inheres, and for that reason grace is sub-
ject to the mutable condition of the human soul, which proceeds from the mutabil-
ity of human free will. Consequently, grace can be lost and as a matter of fact is
frequently lost. This is the only thing that St. Thomas says in the passage quoted.
There is no reference whatever to the human mode or the superhuman mode.

We are not interested here in insisting on the thought of St. Thomas in the above
text. As a matter of fact, we would prefer that the text quoted would have the mean-
ing attributed to it, because that condition of grace wherein it must operate in a
human mode, far from weakening our thesis, would fortify it.

But let us examine the objection itself. The fundamental statement of the objec-
tion refers to the universal law that any vital principle can reach its full perfection
without going beyond its proper mode of being and of operation. We are in full
agreement with this statement, and, if anything, we would complain that the state-
ment itself has not been emphasized enough: it seems to us that any vital principle
not only can but must reach its perfect development without going beyond its proper
mode of being and of operation. How could it be otherwise, especially if the mode
referred to is something specifically distinct? Could a plant grow and develop in
the mode of an animal? Consequently, we not only admit the principle, but we would
state it even more forcefully.

But what follows from this principle? According to the objection, the conclu-
sion drawn is that grace is and works in the soul according to the mode of the soul,
namely, in a natural and human mode, and that therefore it can reach its perfec-
tion without going beyond this human mode. We suspect that the objector must
have suffered an involuntary distraction when he wrote those words. He certainly
must know that grace does not work in the soul either in the human or in the divine
mode, because grace does not operate at all; it is an entitative habit and is not or-
dained immediately to action. It is the infused virtues and the gifts of the Holy Ghost
which operate, and they reside, not in the essence of the soul as does sanctifying
grace, but in the soul’s faculties. And those infused virtues and gifts of the Holy
Ghost are really distinct from grace, although they are rooted in grace. The virtues
and the gifts operate after the mode of the agent who governs them, that is to say,
the virtues in a human mode under the rule of reason enlightened by faith, and
the gifts in a divine mode under the direct and immediate movement of the Holy
Ghost Himself.

Accepting the basic principle concerning the perfection of a vital principle with-
in its own mode of being and operation, the objector immediately concludes that
grace should be developed through its operative powers in a human mode because
it resides in the soul according to our human and connatural mode. Perhaps the
reader has already seen the sophism which is hidden in this argument. The logician
would perceive that the syllogism has four terms and that the true conclusion should
be one which is diamarically opposed to the conclusion stated. The basis principle
of the argument not only does not prove the thesis of the development of grace
according to a human mode, but it becomes the foundation for proving the exact
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opposite: grace demands by its very nature a mode of development which is com-
pletely divine.

What is the proper mode of sanctifying grace? Would any theologian dare to
answer that it is a human mode? Have we not already seen in philosophy that oper-
ation follows being (operati sequitur esse)? And who would say that sanctifying
grace is a human form? Has it not already been demonstrated as a truth of revela-
tion that grace is a divine form which gives us nothing less than a physical and for-
mal participation in the very nature of God Himself? Does not St. Peter say that
through grace we become participants in the very nature of God: divinae consortes
naturae?'? Now, if the being of grace is divine (and no one can deny this without
a manifest error) and if operation follows being (and no one can deny this without
denying a basic principle of philosophy), who would say that a divine form should
develop in a human mode?

The objector confuses the operation which corresponds to grace itself with the
operation which corresponds to the subject in whom grace resides. The operation
which corresponds to the soul, or the subject wherein grace resides, is certainly
an operation in a human mode because the soul itself is human and its operations
must correspond to its mode of being (operari sequitur esse). But the operation
demanded by sanctifying grace is an operation in a divine and superhuman mode,
because the very essence of grace is divine and the operations which flow from it
must correspond to the being from which they proceed.

Consequently, the basic principle used in the objection is a valid one. But the
principle does not assert that every vital principle can reach its full perfection with-
out going beyond the mode which is proper to the subject in which it resides; it
states, on the contrary, that it does so without going beyond its proper mode of
being and operation. Now the proper mode of being of sanctifying grace is in no
sense human, it is divine, as is expressly stated in divine revelation. And since it
is a divine form, it demands for its perfect development, not the human mode of
the soul, but the divine mode which corresponds to its own proper mode of being
and operation. And precisely because in the ascetical phase grace can be developed—
through the infused virtues which are its operative principles—only in that human
modality which proceeds from the rule of reason, it needs the divine modality of
the gifts of the Holy Ghost, which are perfectly adapted to the divine nature of
grace, in order to reach its full perfection. Once more it is evident that the mystical
state, far from being extraordinary or abnormal, is the normal atmosphere which
grace demands by the very fact of its supernatural and divine nature. In a sense,
it is the ascetical state which is abnormal and alien to the nature of sanctifying grace,
and for that reason the ascetical state is only a provisional and imperfect state
through which grace must pass in its development to the divine atmosphere of the
gifts of the Holy Ghost where the soul is introduced into the full mystical state.
There cannot be any doubt that mysticism is the normal atmosphere demanded by
the very nature of grace and that Christian perfection is impossible outside of mys-
ticism because the full development of grace would then be impossible.
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Second

The second objection admits that mysticism consists in the actuation and pre-
dominance of the gifts of the Holy Ghost working in a divine manner, but it main-
tains that the gifts can also operate in a human mode and that this falls perfectly
within the normal development of grace without going beyond the human modality
which is proper to the ascetical state. Consequently, mysticism is not absolutely
indispensable for Christian perfection.

This objection proceeds from the false supposition that the gifts of the Holy Ghost
admit of a human mode of operation, which we have already seen is impossible.

Third

The third objection is based on a definition from the Council of Trent which
states that the justified man can merit de condigno the increase of grace, eternal
life, the attainment of eternal life and an increase of glory.1? Consequently, if mys-
ticism were part of the ordinary and normal development of sanctifying grace, one
would have to conclude that it could be merited de condigno, because that is the
way in which the development and increase of grace are merited.'* The majority
of the mystics state emphatically that infused contemplation, which is one of the
most characteristic acts of the mystical life, is gratuitous.!> Therefore, mysticism,
or at least infused contemplation, does not enter into the normal and ordinary de-
velopment of sanctifving grace, unless we wish to place a contradiction between
theology and the experience of the mystics.

It is easy to solve this apparent contradiction between the data of the mystics
and the teaching of theologians. The God of the mystics is also the God of the the-
ologians, and if in our limited understanding of things there may appear to be a
contradiction, the contradiction is only apparent.

The key to the solution of the problem is a simple distinction given by one of
the greatest authorities in spiritual theology, Father Arintero. In one of his finest
works, Cuestiones Misticas, he demonstrates that the gift of divine contemplation
is the crown of justice and that it can be truly merited by a loving and persevering
correspondence with grace.!6 From a theological point of view this article is the
best that Father Arintero ever wrote. After explaining the terms of the problem,
he establishes the simple distinction between de jure and de facto. As regards the
question de jure, he demonstrates the possibility of meriting the mystical state de
condigno by quoting texts from a vast number of mystical writers and speculative
theologians. Anyone who reads this argument will certainly be convinced that, at
least de jure, infused contemplation can be merited strictly or de condigno.!

It is quite another matter when we come to the question de facto. Father Arin-
tero maintains that in practice the majority will not actually be given anything more
than merit de congruo. The reason is that merit, as St. Thomas teaches, implies
only an essential ordination to a reward, but it does not always and necessarily
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imply the actual attainment of the reward, because obstacles can prevent this at-
tainment. “‘Impetration implies the attainment of that which is asked; but merit
does not imply the attainment, but an ordination to the attainment based on jus-
tice. Therefore, any obstacle which intervenes because of instability destroys the
basis of the impetration because it destroys the attainment; but it does not destroy
the ordination to the attainment and hence it does not destroy merit. Consequently,
a man merits even if he does not persevere; but he does not impetrate unless he
perseveres.’’18

This teaching throws great light on the solution of the question. There is no con-
tradiction in the fact that we are able to merit de jure that which we do not attain
de facto because of the obstacles which our misery and inconstancy have placed
between the merit and the attainment of the corresponding reward. Just as an in-
dividual sometimes receives from God a mercy without meriting it, so also at other
times he could very well have merited it but for one reason or another never have
attained it.! As a matter of fact, the Christian who sins and is condemned after
having lived in grace certainly merited eternal life by the works he performed in
the state of grace, and nevertheless de facto he never attained eternal life because
between the merit and the reward he placed the insuperable obstacle of final im-
penitence.20

It can happen that he who has merited and attained an increase of grace by a
merit de condigno, and has also by that fact merited an increase in the infused vir-
tues and the gifts of the Holy Ghost: as habits, may later on not be sufficiently faithful
and generous to be disposed to receive from God the actual graces which would
place those habits in operation and produce infused contemplation or any other
mystical act. We must not forget that in the order of efficacious actual graces we
do not have true merit de condigno, according to the common teaching of the the-
ologians, but only the improper merit de congruo or the merit which is based on
a certain fitness (based, as they say, in jure amicabili, secundum leges amicitiae).
Man can and should dispose himself to receive these graces by not placing any ob-
stacle to the divine action and by impetrating them with fervent, humble and per-
severing prayer. If he does this, he will infallibly obtain these graces, not because
his efforts are equivalent to a true merit de condigno, but because of the divine
promise which expressly states that a prayer which has all the necessary conditions
will obtain whatever is fitting for our eternal salvation.?! And that infused con-
templation is most fitting in relation to eternal salvation cannot be doubted by
anyone.

On the other hand, once the gifts of the Holy Ghost have attained a notable de-
velopment as habits—and this is effected by merit de condigno—they demand oper-
ation, so to speak, unless we wish to admit that God increases them so that they
will remain idle. Consequently, in practice, if the soul is faithful to grace and perse-
veres in prayer, God will infallibly actuate those habits and thereby produce the
mystical activity which is perfectly normal within the ordinary development of sanc-
tifying grace. In this way the mystical life is merited de condigno under one aspect
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(that of the development of the habit of the gifts) and it is attained by congruous
merit but infallibly under another aspect (the act itself of contemplation or the ac-
tuation of any one of the gifts through an actual grace).

It is true that in practice our prayer will often lack the necessary condition for
the infallible impetration of those actual graces, and then God will have to act out
of pure mercy, so to speak, if He wishes to grant us the gift of infused contempla-
tion in spite of our resistance and our infidelity to grace. God is not obliged to do
this and as a matter of fact He may not do it, in order to punish our own faults
or neglect; and yet sometimes, moved by His ineffable mercy, He sends us an effi-
cacious actual grace which puts the gifts of the Holy Ghost in motion, thus causing
in us—if it is a question of the intellectual gifts—the act of infused contemplation,
not only in an entirely gratuitous manner, but even at times when the soul is most
careless, as St. Teresa says. We should not forget the statement of St. Thomas to
the effect that God in rewarding always goes beyond that which we merit.??

This should explain the apparent contradiction, not only between the terminol-
ogy of the mystics and that of the theologians, but even between the passages of
one and the same mystical work. The Thomistic school has always quoted against
the Carmelite school those passages of St. Teresa and St. John of the Cross in which
they invite all souls to the heights of contemplation and to the mystical life. The
Carmelite school opposes the Thomists by quoting other texts from St. Teresa and
St. John of the Cross which seem to teach the contrary. Rather than attribute a
true contradiction in the doctrine of either of these great mystics, it is necessary
to say that the one passage states the question de jure—what ought to occur be-
cause of the proper and normal exigencies of grace—and the other refers to the
question de facto—that which actually occurs in practice. St. John of the Cross
has distinguished these two aspects in the following passage:

And here it is fitting to note the reason why there are so few who arrive at such
a lofty state of perfection of union with God. It should be known in this regard that
it is not because God wishes that there be few of these elevated spirits, but rather He
desires that all should be perfect, but the reason is that He finds few vessels to suffer
such a lofty and elevated work.2

Father Garrigou-Lagrange has explained this whole question so well that we shall
transcribe his exact words:

It is true that we can merit condignly the increase of charity, of the virtues and of
the gifts as habitus, and that in this life no limit can be placed on this augmentation.
The Holy Ghost moves souls as a rule according to the degree of their infused habitus,
of their habitual docility (provided there is no obstacle, venial sin or imperfection;
in case there is, the meritorious act is weak, remissus, inferior to the degree of char-
ity). Consequently, Thomists usually say that the just man who perseveres in fervor
can merit saltem de congruo (at least in the broad sense of the word ‘‘merit’’ the grace
of infused contemplation. Why do they say saltem (at least) de congruo? Because in
the grace of infused contemplation there is something merited strictly or condignly,
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that is, a high degree of the gifts of understanding and wisdom considered as habitus.
But in itself infused contemplation is not a habit, it is an act, and the mystical state
is this act which lasts a certain time. But this act supposes an efficacious actual grace,
and according to Thomists, we cannot strictly or condignly merit the efficacious help
which keeps us in the state of grace. Why is this? Because the principle of merit does
not fall under merit: that is why neither the first grace, nor the efficacious help which
maintains us in the state of grace, nor the gift of final perseverance, though so neces-
sary to salvation, can be merited condignly.

Moreover, if a just man could strictly merit efficacious grace A, by it he would like-
wise merit efficacious grace B, and so on to the grace of final perseverance, which
would thus be merited condignly. Whence it follows that many graces necessary to
salvation cannot be the object of strict merit. It should not surprise us, then, that the
actual efficacious grace of infused contemplation cannot be merited condignly, even
though it is in the normal way of sanctity. It can be merited more than the grace of
final perseverance, for it would be exaggeration to say that this last can be merited
at least congruously. But in one sense the actual grace of infused contemplation is
more gratuitous than that necessary to the obligatory exercise of the infused virtues,
for we use infused virtues when we wish to do so. The same is not true of the gifts,
although by our fidelity we can prepare ourselves to receive the inspiration of the Holy
Ghost. Indeed, we ought to prepare ourselves for it; and if we do this generously, a
day will come when the grace of contemplation will be given to us quite frequently.
God ordinarily gives it to the perfect, provided there are no accidental obstacles; but
He gives it either in aridity and night, or in light and consolation.2?

In another place in the same work Father Garrigou-Lagrange completes his doc-
trine in the following manner:

The grace of a happy death or of final perseverance cannot be merited condignly
in the strict sense of the word, nor even strictly congruously. It is, however, necessary
for salvation, and we ought certainly to desire it, to dispose ourselves for it, and to
ask for it incessantly, because persevering prayer will obtain it for us. The same may
be said for the grace of conversion or justification for a sinner. It cannot be merited,
since it is the principle of merit; yet anyone in the state of mortal sin ought, with the
actual grace offered him, to desire it and ask for it. These are profound mysteries of
the efficacy of grace and of predestination. (Cf. I-II, q. 114, aa. 5, 9.)

The grace of justification and that of final perseverance are necessary for salvation,
but they cannot be merited condignly. The same is true of efficacious graces which
keep us in the state of grace.

The grace of infused contemplation is not gratuitous, since one can progressively
merit condignly a very high degree of the gift of wisdom considered as a habitus, and
since the Holy Ghost generally inspires souls according to the degree of their habitual
docility.

Moreover, we must add to merit the impetrative power of prayer. Since we ought
to ask for the grace of a happy death, which we are unable to merit, a fervent soul
may indeed, with as much confidence as humility, also ask for the grace of contem-
plation in order to live the mysteries of salvation more fully, to know its own wretch-
edness better, to humble itself on this account, and to be less indifferent to the glory
of God and the salvation of souls. Reduced to common terms, this is what the soul
requests when it recites the Veni Creator with sincerity. The grace of contemplation
is thereby less gratuitous than graces gratis datae, such as the grace of a miracle or
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prophecy, which are in no way necessary to our personal sanctification. After all,
the fact remains that the Holy Ghost breathes where He wills and when He wills;
for wezdo not exercise at will the acts which proceed from the gifts of the Holy
Ghost.?

We can summarize our doctrine on the question of the relationship between merit
in the mystical life by stating the following conclusions:

1) The increase of grace and of the virtues and gifts of the Holy Ghost as
habits can be merited de condigno.

2) By good works and fidelity to grace one can merit de congruo and by
humble and persevering prayer one can impetrate infallibly (by reason of the
divine promise) actual efficacious graces which will put the habit of the gifts
into operation and thus normally produce the mystical phenomenon.

3) Due to human weakness and misery, it often happens in practice that
a man does not do all that he should in order to merit actual graces by con-
gruous merit, nor is his prayer accompanied by the conditions necessary to
impetrate these graces infallibly, so that he lacks them by reason of his negli-
gence or his lack of generosity.

4) Where merit de condigno and merit de congruo are lacking, and also
even the conditions necessary for the infallible impetration of actual graces
through prayer, it may sometimes happen that God supplies the defect of His
creature by granting him, out of pure mercy and in spite of the lack of the
proper dispositions, those actual efficacious graces which produce the mysti-
cal phenomenon through the actuation of the gifts of the Holy Ghost. But
God has no obligation to do this, and frequently He denies these things to
souls that are voluntarily imperfect. This explains why de facro there are so
few mystics in spite of the fact that de jure all souls are called to the mystical
state. And this is the sense in which one must interpret the texts of the mys-
tics when they say that God gives the grace of contempiation as He wills and
when He wills, and sometimes even to souls that are negligent.

5) Consequently, de jure or by reason of the exigencies of grace, the mysti-
cal life is merited de condigno under one aspect (the development of the gifts
as habits), and can be merited de congruo and obtained infallibly through
prayer under another aspect (the actuation of the gifts which produces the
mystical phenomenon under the impetus of an efficacious actual grace). In
this sense, it can be said that the mystical life is infallibly available to all gener-
ous souls who place no obstacles to grace and properly dispose themselves
for it. The fact that in practice there are so few mystics does not in any way
compromise the normal order of the exigencies of grace de jure.

We believe that these conclusions can serve as a point of contact between the
various mystical schools which appear to be antagonistic, such as the Thomists and
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the Carmelites, for the discrepancies are more apparent than real. The Thomistic
school, accustomed to lofty theological speculation, forcefully states the exigencies
of the juridical order and sees the mystical life contained virtually in the seed of
grace. The Carmelite school, accustomed to follow the experimental mystics, em-
phasizes above all the remarkable scarcity of mystics and denies in the concrete or-
der that which the Thomists affirm in the juridical order. We believe that both
schools could come to agreement if they would state the meaning of the question
with greater precision.

Fourth

The fourth objection is given by Father Poulain in his work, The Graces of In-
terior Prayer:

But if mystical contemplation is produced by the gifts of the Holy Ghost, the con-
verse, namely, that every act produced by certain gifts is mystical is false. For that
would be tantamount to saying that these gifts never operate in ordinary prayer. Now
such a thesis has never been laid down. It is not in conformity with St. Thomas’ teach-
ing, which holds that the gifts are not reserved for difficult acts alone. And further,
if this proposition were true, mystics would swarm upon our globe. For at confirma-
tion and even at baptism every Christian receives these gifts, and no one can hold that
they continue in the state of pure habit without any actuation.26

It does not follow that if all Christians began to share imperfectly in mystical
graces at the very beginning of the spiritual life, mystics would swarm all over the
world. It would not occur to anyone to call a person a pianist who is just beginning
to learn how to play the piano, although he plays it very often, but only when he
is able to play with facility and by habit. In like manner, it is not correct to call
the imperfect Christian a mystic, although the Holy Ghost may occasionally pro-
duce in him imperfect mystical acts, since the disposition of the soul is as yet too
imperfect for anything else. The true mystic is not one who only occasionally per-
forms a mystical act under the influence of the gifts of the Holy Ghost, but one
who is habitually docile to the movement of the Holy Ghost and lets himself be
led into the full mystical state.

This objection is absolutely without force because it contains an equivocation.
It can be answered with a simple distinction: that imperfect mystical acts are to
be found all over the world, we concede; that mystical souls are to be found all
over the world, we deny. Mystical souls are few and are always rare because the
mystical state requires heroic abnegation and a complete abandonment of self to
the operation of the Holy Ghost without reservation. We should not forget that
mystical souls are souls of heroic virtue; they are the souls of saints.
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Fifth

The last objection states that for the beatification and canonization of the ser-
vants of God, the Church never takes into account whether or not the individuals
had infused contemplation or any other mystical phenomena, but only whether they
habitually practiced the infused virtues in a heroic degree. This is stated by Pope
Benedict X1V in his work, De Beatificatione Servorum Dei et de Beatorum Cano-
nizatione.?’

This objection proves absolutely nothing. Even more, one could use it as a de-
fense for the argument in favor of our thesis. For if the Church canonizes only
those who have habitually practiced the infused virtues in a heroic degree, to which
the virtues cannot reach without the influence of the gifts of the Holy Ghost oper-
ating in a divine manner, it follows that the Church canonizes only those who are
mystics. It is not surprising that the process of canonization does not consider
whether an individual had infused contemplation. Infused contemplation and the
other mystical gifts which are related to the normal development of sanctifying grace
(and not, we note, the graces gratis datae, which are not necessary for perfection)
are intimate graces which give the mystic an ineffable experience of the divine. And
hence it follows that as such they can completely escape the examination of those
who are testing the sanctity of a servant of God. They can be known only indirectly
through their marvelous effects, which are the virtues practiced in a heroic degree
under the modality of the gifts, and this it is which gives them that superhuman
and heroic intensity. The cause of this phenomenon is purely internal, and there-
fore we must apply the principle of canon law: de internis non judicat Ecclesia.
The Church is concerned only with that which is externally evident and can be proved
by testimony: the practice of the Christian virtues in a heroic degree. Once this has
been proved, the Church merely awaits the manifestation of the divine will, which
is the miracles effected through the intercession of the servant of God, in order
to proceed to the beatification or canonization,

" Consequently, this objection not only does not prove what it intends, but it favors
the thesis which it was meant to attack. From the fact that the Church canonizes
only those who have practiced the virtues in a heroic or superhuman degree, which
cannot be effected without the actuation of the gifts of the Holy Ghost, it follows
that the Church canonizes only those who are mystics.
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Chapter 4

MODELS OF PERFECTION

Configuration with Christ is the goal of our Christian life, since we thereby at-
tain our own sanctification and at the same time give the greaiest possible glory
to God. In the present plan of divine Providence we cannot perfectly sanctify our-
selves nor give the greatest possible glory to God except through Christ and in Christ.
For that reason it is of the greatest imporiance to have clear notions concerning
the applications of Christology to the Christian life.

Until recently, relatively little emphasis was placed on the role of Christ in our
sanctification, except for some of the outstanding classical works of spiritual doc-
trine, such as the writings of St. Bernard, St. Catherine of Siena and St. Teresa
of Avila. This deficiency can be explained by recalling the exaggerated doctrines
which were prevalent in France in the seventeenth century, with the result that the
Church had to impose certain restrictions on the spiritual doctrines relative to the
humanity of Christ. As a result, ‘‘devotion to Christ”” was gradually relegated to
a secondary place as one of the various means to sanctity, while in fact Christ is
the cornerstone of our sanctification. We shall be saints only in the measure that
we live the life of Christ, or rather, in the measure that Christ lives His life in us.
The process of sanctification is a process of ‘‘Christification.’’ The Christian must
be converted into another Christ, and only when he can say in truth, ‘I live, now
not I, but Christ liveth in me,”’ can he be sure that he has reached the heights of
perfection.

THE MYSTERY OF CHRIST

Christ’s role in the life of His members is one of the predominant thoughts
in the teaching of St. Paul. His entire apostolate consisted in revealing to the
world the mystery of Christ (Col. 4:3), ‘‘to enlighten all men as to what is the
dispensation of the mystery which has been hidden from eternity in God’’ (Eph.
3:9), in whom “‘dwells all the fulness of the Godhead bodily’’ (Col. 2:9), so that
they ‘‘may be filled unto all the fulness of God’’ (Eph. 3:19). We can summarize
the application of Christology to the Christian life by taking the words which
Christ spoke of Himself when He stated: “‘I am the way, and the truth, and the
life’” (John 14:6).
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Christ the Way

Jesus Christ is the only way. No one can go to the Father except through Him, for
there has been given to us no other name under heaven by which we can be saved.!
According to the divine plan of our predestination, the sanctity to which God calls us
through grace and adoption consists in a participation in the divine life which was
brought to the world by Christ. This is expressly stated in divine revelation: ‘‘As he
chose us in him before the foundation of the world, that we should be holy and
without blemish in his sight in charity. He predestined us to be adopted through
Jesus Christ as his sons, according to the purpose of his will, unto the praise of the
glory of his grace, with which He has favored us in his beloved Son’’ (Eph. 1:4-6).

Christ has re-established the divine plan of our salvation, which had been de-
stroyed by the sin of Adam. *“‘In this has the love of God been shown in our case,
that God has sent his only begotten Son into the world that we may live through
him”’ (1 John 4:9). Hence Christ is the only way by which we can go to the Father,
and without Him we can do absolutely nothing.2 Therefore, the preoccupation of
every Christian must be to live the life of Christ, to be incorporated in Him, and
to let the sap of the true Vine circulate through his veins. Christ is the Vine and
we are the branches, and the life of the branch depends on its union with the vine
which imparts to it the vivifying sap.3

St. Paul was unable to find any words in human language which could adequately
express the incorporation of the Christian in the Vine. Everything about the Chris-
tian—his life, death and resurrection—must be intimately connected with Christ, and
in order to express these profound truths, St. Paul had to invent expressions which
had never before been used: ‘‘For if we have died with Him (conmortui) (2 Tim.
2:11), we were buried with him (consepuliti) (Rom. 6:4), but God . . . raised us up
together (conresuscitati) (Eph. 2:6), brought us to life together with Christ’’ (con-
vivificavit nos) (ibid. 2:5), so that ‘“we shall also live with him’’ (et convivemnius)
(2 Tim. 2:11) and sit together in heaven in Christ Jesus (et consedere) (Eph. 2:6).

In view of the foregoing Pauline doctrine, we can heartily agree with the follow-
ing observations of the saintly Dom Marmion:

We must understand that we can only be saints according to the measure in which
the life of Jesus Christ is in us: that is the only holiness God asks of us; there is no
other. We can only be holy in Jesus Christ, otherwise we cannot be so at all. There
is not an atom of this holiness in creation; it proceeds from God by a supremely free
act of His almighty will. . . . St. Paul returns more than once to the gratuitousness
of the divine gift of adoption, and also to the eternity of the ineffable love which de-
termined Him to make us partakers of it, and to the wonderful means of realizing
it through the grace of Jesus Christ.*

Christ is, therefore, the only way of going to the Father. He is the only possible

form of sanctity according to the divine plan. Only through Him, with Him and
in Him can we attain the ideal intended by God in the creation, redemption and
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sanctification of the human race: the praise of his glory (Eph. 1:5-6). The Church
reminds us of this daily in one of the most solemn moments of the Mass: Per ip-
sum, et cum ipso et in ipso est tibi Deo Patri omnipotenti in unitate Spiritus Sancti
omnis honor et gloria. Only through His beloved Son will the Father accept our
love and homage. For that reason the great saints, enlightened by God in a special
manner to understand the mystery of Christ, wished to be dissolved and to be ab-
sorbed by Christ so that He could live their life in them. Sister Elizabeth of the
Trinity, one of the souls who penetrated this mystery most profoundly, asked Christ:

1 realize my weakness and beseech Thee to clothe me with Thyself, to identify my
soul with all the movement of Thine own. Immerse me in Thyself, possess me wholly;
substitute Thyself for me, that my life may be but a radiance of Thine own. Enter
my soul as Adorer, as Restorer, as Savior! O Eternal Word, Utterance of my God!
I long to pass my life in listening to Thee, to become docile that I may learn all from
Thee. . . . O Consuming Fire! Spirit of Love! Descend within me and reproduce in
me, as it were, an incarnation of the Word; that I may be to Him another humanity
wherein He renews His mystery. And Thou, O Father, bend down toward Thy poor
little creature and overshadow her, beholding in her none other than Thy beloved Son
in whom Thou has set all Thy pleasure.’

How mistaken are they who consider devotion to Christ as merely another pious
exercise! Our incorporation in Christ is the very basis of our sanctification and
the very substance of our spiritual life. It is from this fundamental dogma that
all other ascetical and muystical teachings spring. The souls that wish sincerely
to sanctify themselves would do well, therefore, to ignore the disputes and argu-
ments among the various schools of spirituality and dedicate themselves to living
more and more profoundly the life of Christ. If they do this, they will surely reach
the summit of sanctity, and there they will find all the saints without exception
and will be able to repeat with them: ‘“It is now no longer I that live, but Christ
liveth in me”’ (Gal. 2:20).

Christ the Truth

Christ is the Truth, the absolute and integral Truth. As the uncreated Wisdom
of the Word, He communicated to His sacred humanity, and through it to us, all
the treasures of wisdom and knowledge. This leads us to speak of the exemplary
causality of Christ, which is exercised on us through His person, His works and
His teaching.

As regards His person, Dom Marmion has written the following sublime doctrine:

The divine sonship of Christ is the type of our supernatural sonship; His condition,
His ‘““being’’ the Son of God is the exemplar of the state in which we must be estab-
lished by sanctifying grace. Christ is the Son of God by nature and by right, in virtue
of the union of the Eternal Word with human nature; we are so by adoption and grace,
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but we are so really and truly. Christ has, moreover, sanctifying grace; He possesses
the fulness of it; from this fulness it flows into us more or less abundantly, but, in
its substance, it is the same grace that both fills the created soul of Jesus and deifies
us. St. Thomas says that our divine filiation is a resemblance of the eternal filiation:
quaedam similitudo filiationis aeternae.

Such is the primordial and supereminent manner in which Christ is first of all our
example: in the Incarnation He is constituted, by right, the Son of God; we should
become so by being partakers of the grace derived from Him which, deifying the sub-
stance of our souls, constitutes us in the state of children of God. That is the first
and essential characteristic of the likeness we must have to Christ Jesus; it is the con-
dition of all our supernatural activity.5

Consequently, the entire Christian life and all sanctity, as Dom Marmion teaches,
can be reduced to being by grace what Christ is by nature: a son of God.” This
should be the basic preoccupation of every Christian: to contemplate Jesus and es-
pecially to form the attitude of a son before the heavenly Father who is also our
Father, as Jesus Himself has told us: ‘‘I ascend to my Father and your Father, to
my God and your God’’ (John 20:17). ““These realities,’’ says Dom Marmion, ‘‘are
precisely what constitute the essence of Christianity. We shall understand nothing
of perfection and sanctity, and we shall not even know in what simple Christianity
consists, as long as we are not convinced that fundamentally it consists in being
sons of God and that this quality or state is given to us by sanctifying grace, through
which we share in the eternal filiation of the Incarnate Word. All the teachings of
Jesus Christ and the apostles are synthesized in this truth, and all the mysteries of
Jesus tend to make it a reality in our souls.’’® There can be no doubt that this is
the most important exemplary causality which Christ exercises upon us, although
it is not the only one, for Christ is also our model in His works and in His virtues.

Jesus practiced what He taught and preached what He practiced; His life and
doctrine form a harmonious unity from which there constantly issued glory to the
Father. According to St. Thomas, the primary motive of the Incarnation was the
redemption of the human race.® But in addition to this principal finality, the In-
carnation also had other motives, and among them, doubtless, that of providing
for us in Christ a most perfect model and exemplar of perfect virtue. And this was
not without a special design of divine Providence.

Speaking absolutely, the prototype and eminent exemplar of all perfection and
sanctity is the Eternal Word. He is, if one may use the expression, the very ideal
of God Himself. The Father contemplates Himself in the Word with infinite com-
placence and love, for the Word is the living, infinite, personal ideal with which
the Father is well pleased through all eternity. Through the Word, the Father
created the angels, men and the entire universe, as St. John teaches: ‘‘All things
were made through him, and without him was made nothing that was made”’ (John
1:3). The Word is also the ideal of angels and man and He would have been the
ideal of all the possible beings which the Father could have created through all
the centuries.
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Is it possible that we have the same ideal of life as God? Yes; and it is not given
to us to choose a less elevated work. See, Christian soul, what is your dignity; see whether
or not noblesse oblige. But this lofty ideal surpassed the powers of human reason and
was too lofty even for faith itself. For that reason He came down: He became man,
a child, a slave. He wished to know the weaknesses of our early years, our labors,
our fatigues, as well as poverty, obscurity, silence, hunger, thirst, suffering and death.
Of all our miseries there is only one which He did not experience and could not ex-
perience: sin, and certain moral disorders which derive from sin. Not being able to
assume this weakness, He took upon Himself its likeness and carried its punishment.
Hence I need not rise to heaven to seek the thought of God in my regard; I need only,
O my Jesus, contemplate Thee. Thou art the perfect ideal in which I find my own. 19

Lastly, as the Eternal Word Jesus communicates His infinite wisdom to us by
means of His sacred doctrine. The intellect of Christ is an abyss in which poor hu-
man reason, even when illumined by faith, is completely submerged. There are four
classes of knowledge in Christ, completely distinct and yet in perfect harmony: di-
vine knowledge, which He possesses as the Word of God; beatific knowledge, which
is proper to the comprehensors and which Jesus possessed even here on earth; in-
Jused knowledge, which He received from God and in a degree which infinitely sur-
passes that of the angels; and acquired knowledge, which increased or was more
and more manifested throughout His life.!! Rightly did St. Paul speak of Christ
as possessing all the treasures of wisdom and knowledge (Col. 2:3).

Christ did not wish to reserve all His treasures of knowledge for Himself, but
it pleased the Father that they should be communicated to His adopted sons in the
measure and degree that is necessary. Christ Himself said to the Father at the Last
Supper: ‘“The words which thou hast given me I have given to them. And they have
received them, and have known of a truth that I came forth from thee, and they
have believed that thou didst send me’’ (John 17:8).

And what sublime doctrine is that Jesus has given us! Rightly did the ministers
report to the Pharisees concerning the teaching of Christ; ‘“Never has man spoken
as this man”’ (John 7:46). The most beautiful compositions by human genius fade
into nothingness when compared with a single statement from the Sermon on the
Mount. All of Christ’s doctrine, from the Sermon on the Mount to the poignant
Seven Last Words, is a sublime summary of instruction for attaining sanctity. The
soul that wishes to find the true way for going to God need only open the Gospel
of Jesus Christ and there drink divine knowledge at its source. As St. Theresa of
Lisieux declared: “‘I seldom find anything in books, except in the Gospel. That book
suffices for me.”’

Christ the Life
In speaking of Christ as our life, we arrive at the most profound and the most
beautiful aspect of the mystery of Christ. Christ is our life in three different man-

ners: so far as He merited grace for us, which is the life of the soul (meritorious
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cause); so far as that supernatural life springs from Him (efficient cause); and so
far as He communicates that life to us (capital influence).

The merit of Christ in relation to us is intimately connected with His redemptive
sacrifice. Let us review briefly the fundamental points concerning His infinite satis-
faction, which merited for us and restored to us the supernatural life which had
been lost through the sin of Adam.!2

It was impossible for the human race to make condign satisfaction for the sin
of Adam. If He had so desired, God could have freely forgiven the debt, but if
He were to demand rigorous satisfaction, the impotence of the human race was
absolute, due to the infinite distance between God and man. Only a God-man could
bridge that infinite chasm and offer divine justice a complete satisfaction. Presup-
posing all this, the incarnation of the Word was absolutely necessary for the redemp-
tion of the human race.!3

‘‘And the Word was made flesh and dwelt among us’’ (John 1:14). Since Christ
united in Himself the two natures—divine and human—in one divine person, all
His actions had an infinite divine value. He could have redeemed millions of worlds
by a mere smile or by His slightest action, but the redemption of the world actually
was effected only through the sacrifice of the Cross. This is what the Father willed.
Theologians have attempted to penetrate this mystery of the crucifixion and death
of Christ to redeem the world, but it will always remain a secret of the inscrutable
designs of divine Providence.!4

Christ merited not only for Himself but for us, with the merit of strict justice—
de condigno ex toto rigore justitiae, as the theologians say. This justice has its foun-
dation in the capital grace of Christ, in virtue of which He is constituted Head of
the entire human race, and in the sovereign liberty of all His actions and the ineffa-
ble love with which He accepted His passion in order to save us.

The efficacy of His merits and satisfactions is strictly infinite and for that reason
inexhaustible. That should arouse in us a boundless confidence in His love and
mercy. In spite of our weaknesses, the merits of Christ have a super-abundant ef-
ficacy to lead us to the heights of perfection. His merits are ours and they are at
our disposition. In heaven He continues to intercede for us constantly (Heb. 7:25).
Our weakness and poverty constitute a title to the divine mercy, and when we avail
ourselves of this title we give great glory to the Father, because we thereby pro-
claim that Jesus is the only mediator whom it has pleased the Father to send to
earth. For that reason, no man should become discouraged when he considers
his own weakness and misery. The inexhaustible riches of Christ are at out disposi-
tion (Eph. 3:8).

All the supernatural graces which man has received from the fall of Adam to
the coming of Christ have been granted only in reference to Christ—intuitu merito-
rum Christi. And all the riches which men will receive until the end of time will
spring forth from the heart of Christ. We do not have the gratia Dei, as did our
first parents and the angels, but we have the gratia Christi, that is, the grace of
God through Christ. This grace is given to us in many ways, but the source from
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which it flows is Christ, the sacred humanity united to the person of the Word.
This is what is meant by the phrase: “‘Christ, the efficient cause of grace.”’

Jesus is the fountain of life. His sacred humanity is the instrument united to His
divinity for the efficient production of the supernatural life.!5 Even more, the very
humanity of Christ can also be a source of bodily life, for the Gospel tells us that
there went forth from Christ a power which cured the sick and raised the dead to
life (Luke 6:19). But we are here interested primarily in Christ as the fountain and
source of supernatural life.

In order to give us our natural life, God utilized our parents as instruments;
to give us supernatural life, He utilizes the sacred humanity of Christ. Christ
has been constituted by the heavenly Father as Head, Pontiff, Mediator, Source
and Dispenser of all graces, and particularly as Redeemer and in reference to
His passion and death. St. Paul states that He ‘“‘emptied himself, taking the nature
of a slave and being made like unto men. And appearing in the form of man,
and in habit found as man, he humbled himself, becoming obedient unto death,
even to the death of the cross. Therefore, God also has exalted him and has be-
stowed upon him the name which is above every name, so that at the name of Jesus
every knee should bend of those in heaven, on earth and under the earth, and every
tongue should confess that the Lord Jesus Christ is in the glory of God the Father’’
(Phil. 2:7-11).

The Gospel illustrates the manner in which Christ used His sacred humanity to
confer supernatural life on souls. ‘‘Son,”” He said to the paralytic, ““thy sins are
forgiven thee.”” Immediately there was a reaction of surprise and scandal among
the bystanders. ‘““Who is this man who pretends to forgive sins? Only God can do
this.’” But Jesus turns to them and gives them a convincing argument that He, as
man, has the power to forgive sins. ‘““Which is easier,”” He asks them, ‘‘to say thy
sins are forgiven thee or to say arise, take up thy bed and walk? But that you may
know that the Son of man has the power to forgive sins,”” and then He addresses
the paralytic, “‘Arise, take up thy bed, and go into thy house.’’!6

Christ used the expression ‘‘Son of man’’ deliberately. It is true that only God
(or one who through the power of God is authorized to do so) can forgive sins.
Therefore, He who would dare to forgive sins, not in the name of God but in his
own name, and has in addition worked a stupendous miracle to testify to his
power, must indeed have the personal power to forgive sins. Christ is the Son of
God and the author of grace, and He alone has power to forgive sins by His own
authority; but in so doing, He used His sacred humanity as an instrument in the
production of supernatural life in souls. Hence He used the expression ‘‘Son of
man’’ in order to signify that if He as man worked miracles, conferred grace and
pardoned sins, it is because His sacred humanity is of itself vivifying. In other words,
His humanity is an apt instrument for producing and causing grace by reason of
its personal or hypostatic union with the divine Word.!?

There is no difficulty in explaining the instrumental causality of the sacred hu-
manity of Christ while He was yet on earth, but what is to be said of the influence
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of His humanity after His ascension into heaven? Is the influence of His sacred
humanity now only a moral causality or is it still physical?

Jesus is Head of the Mystical Body which is His Church. ‘“And all things he made
subject under his feet, and him he gave as head over all the Church, which indeed
is his body, the completion of him who fills all with all’’ (Eph. 1:22-23).

St. Thomas asks whether Christ as man is Head of the Church and answers the
question by establishing an analogy with the natural order.!8 In the human head,
he states, we can consider three things: order, perfection and power. Order, be-
cause the head is the first part of man, beginning from the higher part; perfection,
because in the head dwell all the senses, both interior and exterior, while in the
other members there is only the sense of touch; power, because the power and move-
ment of the other members, as well as the direction of their acts, is from the head,
by reason of the sensitive and motive power which rules there.

Now all these characteristics are found in Christ spiritually, and therefore Christ
is Head of the Church. He has the primacy of order because He is the firstborn
among many brethren (Rom. 8:29) and has been constituted ‘‘above every Princi-
pality and Power and Virtue and Dominion—in short above every name that is
named, not only in this world, but also in that which is to come’’ (Eph. 1:21), so
that ““in all things he may have the first place’’ (Col. 1:18). He has perfection above
all others because in Him is found the plenitude of all graces, according to St. John:
“‘full of grace and of truth’’ (1:14). Lastly, He has the vital power over all the mem-
bers of the Church because of His plenitude we have all received (John 1:16).

St. Paul summarizes these three characteristics in one statement when he writes
to the Colossians: “He is the head of his body, the Church; he who is the begin-
ning, the firstborn from the dead, that in all things he may have the first place.
For it has pleased God the Father that in him all his fulness should dwell, and that
through him he should reconcile to himself all things, whether on the earth or in
the heavens, making peace through the blood of his cross’ (1:18-20). And St.
Thomas, in another place,!® proves that Christ is Head of the Church by reason
of His dignity, His government and His causality. But the formal reason for Christ’s
headship is the plenitude of His habitual grace, connoting the grace of union. Hence,
according to St. Thomas, the personal grace by which the soul of Christ is sancti-
fied is essentially the same as that by which He justifies others as Head of the Church;
there is only a rational distinction between them.20

How far does this capital grace of Christ extend? Who are affected by it and
in what degree? According to St. Thomas, it extends to all the angels and to all
men, except the damned, but in various manners and degrees. That Christ is Head
of the angels is explicitly stated in the epistle of St. Paul to the Colossians (2:10).
Christ is Head of this entire multitude because His sacred humanity, personally
united to the Word, consequently shares in the graces and gifts of the Word much
more perfectly than do the angels, and He also infuses in them many graces such
as accidental glory, charisms, revelations of the mysteries of God, etc. Therefore,
Christ is Head of the angels.?!
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Christ is also Head of men, but in different degrees.22 He is Head of the blessed
in a most perfect manner, because they are united with Him definitely by confir-
mation in grace and glory; the same is true regarding the souls in purgatory as per-
tains to confirmation in grace. He is Head of all men in the state of grace, because
they possess supernatural life and are united to Christ as living members through
grace and charity. He is Head of Christians in the state of mortal sin, although
less perfectly, since they are actually united to Christ through unformed faith and
hope. Formal heretics and pagans are not actual but potential members of Christ,
and those of this group who are predestined will one day pass from potential to
actual members of Christ. The devils and the damned, on the other hand, are in
no sense members of Christ, nor are the souls in limbo, for they are definitively
separated from Christ and can never be united with Him through sanctifying grace.

But how does Christ exercise His influence on those living members who are united
to Him in this life through grace and charity? He exercises it in many ways, but
they can all be summarized under two headings: through the sacraments and through
a contact by faith which is vivified by charity.

Sacramental influence. 1t is de fide that Christ is the author of the sacraments.??
It must be so, because the sacraments are defined as sensible signs which signify
and produce sanctifying grace, and only Christ, who is the unique source of grace,
could institute them. And He instituted them precisely to communicate His own
divine life to us through them. These sensible signs have the power of communicat-
ing grace by their own intrinsic power (ex opere operato), but only as instruments
of Christ, that is, in virtue of the impulse which they receive from the humanity
of Christ united to the Word. For that reason the unworthiness of the human min-
ister who confers the sacrament (whether he be sinner or heretic) is no obstacle to
its validity as long as he had the intention of doing what the Church does in the
administration of the sacrament. Christ wished to place the communication of His
divine grace through the sacraments completely outside human weakness, with the
result that we can have complete confidence in the efficacy of the sacraments as
long as we ourselves do not place any obstacle to their sanctifying effects.

This last point needs special emphasis among modern Christians, for it is possi-
ble for us to place an insuperable obstacle to the sanctifying effects of a sacrament.
No sacrament is valid if one does not interiorly consent to receive it.24 The lack
of repentance impedes the reception of grace in the sacrament of penance or in the
baptism of an adult in the state of mortal sin; conscious mortal sin prevents the
reception of grace in the five sacraments of the living and makes the action sacri-
legious.2s

But even if one possesses the necessary dispositions for the valid and fruitful recep-
tion of the sacraments, the measure of grace received in each case will depend not
only on the excellence of the sacrament itself but on the perfection and fervor of
one’s dispositions. If the individual approaches the sacrament with a hunger and
thirst to be united to God through grace, he will receive an abundance of grace.
As the classical example of the fountain and the vessel illustrates, the amount of
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water received will depend, not only on the fountains, but also on the size of the
vessel in which the water is received. From this follows the great importance of
a proper preparation for the reception of the sacraments, and especially of the Eu-
charist, which brings us not only grace but the very fountain and source of grace.
It is through the sacraments especially that Christ exercises His vital influence on
us, and we should approach them with the desire of increasing our supernatural
life and our union with God. They are the authentic channels of grace, and there
is nothing else that can replace them. Some souls, not realizing these truths, prefer
other pious practices and devotions which are infinitely less efficacious than the
sacraments. It is an injury to Christ not to appreciate, or to relegate to a second
place, these channels of grace which He instituted as a means of increasing our
supernatural life.

Contact through faith. As regards our contact with Christ through a vivified faith,
St. Paul uses a mysterious expression in one of his epistles. He says that Christ
dwells in our hearts through faith (Eph. 3:17). What do these words mean? Is he
referring to some kind of indwelling of Christ in our souls, similar to the indwel-
ling of the Trinity? It would be a great error to think this. The humanity of Christ
is physically present in us through Holy Communion, but this presence is so closely
bound to the sacramental species that when they are substantially altered Christ’s
physical presence ceases entirely and there remain in the soul only His divinity (to-
gether with the Father and the Holy Ghost) and the influence of His grace.

Nevertheless, it is a fact that Christ does in some way dwell in our hearts through
faith. St. Thomas does not hesitate to interpret the words of St. Paul literally: ““Christ
dwells in us by faith (Eph. 3:17). Consequently, by faith Christ’s power is united
to us.”’26 In other words, it is the power of Christ which dwells in us through faith,
and as often as we turn to Him through the contact of a faith vivified by charity,
a sanctifying power emanates from Christ to our souls. The Christ of today is the
same Christ of the Gospel, and all who approach Him through faith and love will
share in the power that emanates from Him to cure the sicknesses of body and soul
(Luke 6:19). ““How, then,”” asks Dom Marmion, ‘‘can we doubt that when we ap-
proach Him, even outside the sacraments, with humility and confidence, divine
power comes forth from Him to enlighten, strengthen and help us? No one has
ever approached Jesus Christ with faith without being touched by the beneficient
rays that ever escape from this furnace of light and heat: Virtus de illo exibat.”’?’

Therefore, the soul that would sanctify itself should increase and intensify more
and more this contact with Christ through an ardent faith vivified by charity. This
exercise can be performed at any moment, many times a day, while the sacramen-
tal contact through Holy Communion can be had only once daily.

Physical influence. We can now return to our previous question concerning the
nature of the vital influence which the humanity of Christ has on us. Is it a physi-
cal or only a moral influence? Theologians are divided on the answer. Some hold
for a merely moral influence, but the Thomist energetically defend the physical in-
fluence of the humanity of Christ. This is simply an extension of their teaching
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on the physical causality of the sacraments in the production of grace. If the sacra-
ments, which are separated instruments of Christ, produce grace physically, why
would not the humanity of Christ, which is a conjoined instrument, do likewise?

The greatest difficulty which opposes this teaching is the fact that a physical ac-
tion presupposes a physical contact between the agent and the patient. Such a con-
tact was realized during the earthly life of Christ, as when He healed by a touch
of His hand, but how can this physical contact be verified now that the humanity
is triumphant in heaven?

The answer to the objection calls for various distinctions. In the first place, the
objection supposes a type of physical causality on the part of the humanity of Christ
which cannot be accepted, for it refers to a contact which is quantitative. But the
humanity of Christ comprises both His body and His soul, and the soul of Christ
can operate through His will, as an instrument of the Word, even as regards super-
natural effects which are physically distant from it. The human will of Christ was
elevated to the production or immediate causality of supernatural works by His voli-
tional power, and the rest of His humanity came under this command of the will.28

Moreover, if the humanity of Christ is not physically present in all places, the
divine Word, to whom it is hypostatically united, is so present. And there is noth-
ing inconvenient in the fact that the Word should use the instrumental power of
His sacred humanity in the production of grace in our souls. For this, a virtual con-
tact of the humanity of Christ would suffice, as St. Thomas explains in regard to
the efficient causality of the resurrection of Christ on our resurrection.?’

Again, one must attribute to the triumphant humanity of Christ all the preroga-
tives which it had here on earth, as long as they are not incompatible with the state
of glory. But physical instrumental causality is perfectly compatible with the state
of glory. Therefore, the humanity of Christ in glory possesses this physical instrumen-
tal causality. Otherwise, the sacred humanity would be less perfect in heaven than
it was on earth.

Lastly, the whole plan of the Incarnation is more beautiful when seen in the light
of this teaching. The physical action of Christ is not restricted to the Eucharist,
but Christ’s presence is felt in all places and through all the centuries. Christ con-
tinues to pass through the world, doing good and healing all (Acts 10:38).

Our Life in Christ

The quintessence of the Christian life can be summarized in the following state-
ment: the glory of God as the ultimate end, our sanctification as the proximate
end to which we should tend continually, and incorporation in Christ as the only
possible way of attaining both ends. In a word, everything can be summarized in
living the mystery of Christ with ever increasing intensity. With this thought in mind,
there is a formula which admirably describes all that we ought to do in order to
scale the heights of Christian perfection. It is used by the Church in the Mass and
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constitutes one of its most august rites. Immediately before reciting the Pater Noster,
the celebrant genuflects before the Blessed Sacrament which rests on the corporal,
and then upon rising, he takes the Host in his hand and traces five crosses, three
above the chalice and two in front of it, as he pronounces the sublime words: Per
ipsum, et cum ipso et in ipso est tibi Patri omnipotenti, in unitate Spiritus Sancti,
omnis honor et gloria.

As is evident from the formula, the glory of the Trinity is the absolute end of the
creation of the world and of the redemption and sanctification of the human race. But
in the actual economy of divine Providence, the glory of the Trinity is realized through
Christ, with Christ and in Christ. Hence anything that man would use for giving glory
to God apart from Christ would be completely inept for the purpose. Everything in
the Christian life must be reduced to doing all things through Christ, with Christ
and in Christ, under the impulse of the Holy Ghost, for the glory of the Father.

Christ is the only Way, and no one can go to the Father except through Him.
Therefore, the principal preoccupation of the Christian who wishes to sanctify him-
self should be to incorporate himself in Christ until he does all things through Christ.
Then he can offer all his works to the Father in and through Christ, and this will
give great glory to the Father. For the Father has but one eternal obsession, so to
speak, and it is His Word. Nothing else is of direct concern to the Father, and if
He loves us it is because we love Christ and believe that He came from the Father,
As Jesus Himself has stated: ‘‘For the Father himself loves you because you have
loved me, and have believed that I came forth from God’’ (John 16:27). This sub-
lime mystery should convert our love of Christ into a kind of obsession. What else
does the Church teach in the liturgy but this truth? Although the Church is the spouse
of Christ, she does not dare to ask anything of the Father in her own name but
always petitions per Dominum nostrum Jesum Christum Filium tuum.

It is not even enough to do all things through Christ, but the Christian should
endeavor also to do all things with Christ. The divinity of Christ, the Word of God,
is present in every soul in the state of grace. And the Word can always use the in-
strumental power of His sacred humanity, to which He is united hypostatically,
to fill us with supernatural life. Christ, the man-God, is the source and fountain
of grace, and the grace that sanctifies us is His capital grace, that is, the habitual
grace which He possesses in its plenitude and which He as Head diffuses on His
members.3% Hence this notion of doing all things with Christ is not an illusion or
a pious exaggeration; it is a theological fact. As long as we are in the state of grace,
Christ is within us, physically in His divinity and virtually in His sacred humanity,
and for that reason there is no repugnance in saying that we can do all things with
Him. And what great value our works have when they are presented to the Father
as having been performed with Christ! But without this union, our works are worth-
less, as Christ has taught (John 15:5).

This notion, which is complementary to the preceding and preparatory for the
following, appears constantly in the teaching of St. Paul. He who had been given
an unequalled insight into the mystery of Christ was unable to describe adequately
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“the unfathomable riches of Christ” (Eph. 3:8) and the manner in which we have been
given a share in them until we are filled with “‘all the fulness of God”’ (Eph. 3:19). All
the efforts of the Christian should therefore be directed to an ever more intimate
union with Christ, to the end that all his actions will be performed in unison with
Christ. A single act performed by Jesus gives more glory to the Father than all the
acts of all the angels and all the blessed, including the Blessed Virgin. But without
Jesus, our acts are worthless, for they receive their eternal value from Him alone.
To perform one’s actions through Christ and with Christ is something sublime, but
to perform one’s actions in Him, identified with Him, is still greater. The first two
modalities are something extrinsic to us, but the third identifies us with Christ in a
certain manner and makes our works His. In order to appreciate this truth, it is
necessary to consider our incorporation in Christ as Head of the Mystical Body. By
reason of this incorporation, the Christian forms a part of Christ. The total Christ
of whom St. Augustine speaks is Christ plus ourselves. The Christian in grace forms
one thing with Christ, and as a branch of the vine he lives the same life as Christ.
Once this truth is grasped, the expressions of St. Paul and the Gospel take on
a more profound meaning. Our sufferings fill up ‘‘what is lacking of the sufferings
of Christ’’ (Col. 1:24); it is Christ who works in us and triumphs (Col. 1:29). When
we are persecuted, He is persecuted (Acts 9:5); the slightest service done for us is
accepted and rewarded as if it had been done for Him (Matt. 10:42). The supreme
desire of Christ is that we should be one with Him (John 17:21), and to such a de-
gree that we are perfect in unity in the bosom of the Father (John 17:23).
Consequently, there can be no doubt that Christ has incorporated us in Himself
and has made us His members. We are truly His body. We are not only Christ’s,
but we are Christ, as St. Augustine teaches: Concorporans nos sibi, faciens nos
membra sua ut in illo et nos Christus essemus. . . . Et omnes in illo et Christi et
Christus sumus, quia quodammodo fotus Christus, caput et corpus est.>! Hence
the Christian should so live that all his works are performed through Christ, with
Christ and in Christ, and he should be so identified with Christ that in looking upon
the soul the Father sees His son. This was the sublime desire of Sister Elizabeth
of the Trinity: ‘Do not see in me anything but Thy beloved Son, in whom Thou
hast placed all Thy complacence.” An in order to realize this sublime goal, she begged
Christ to substitute Himself for her, and she asked the Holy Ghost to effect in her
a new incarnation of the Word.32
Est. The Church uses the indicative and not the subjunctive form of the verb, for
it is not a question of desire or petition but of an accomplished fact. In these mo-
ments, when the Church is gathered around the altar to offer the body of the Lord
who rests on it, God actually receives all honor and glory. The same thing is true of
every action of a Christian which ascends to heaven through Christ, with Christ and
in Christ. The slightest action thus acquires an infinite value and gives great glory to
God. And this is another motivation for being intimately united with Christ.
Tibi Deo Patri omnipotenti. Everything is directed to the Father. This was the
constant and unique goal of every act performed by Christ. He sought always to
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do the Father’s will (Matt. 26:39) and to give glory to His Father (John 17:1). The
first words of Christ which are recorded in the Gospel are: “Did you not know
that | must be about my father’s business?” (Luke 2:49). The last words which
He spoke from the cross were: “Father, into thy hands | commend my spirit” (Luke
23:46). Jesus lived and died, thinking of His Father. The Christian should strive
to imitate Jesus in all things, and especially in this constant aspiration to the
Father. St. Paul summarizes it beautifully when he says: “for all things are
yours . . . and you are Christ’s, and Christ is God’s” (1 Cor. 3:22-23).

In unitate Spiritus Sancti. The glory of God does not pertain exclusively to the
Father; it is the glory of the divinity and hence of the entire Trinity. Consequently,
the glory which the Father receives from Christ also pertains to the Holy Ghost,
the ineffable bond of love and union in the adorable Trinity.

Omnis honor et gloria. All glory must ascend to the Trinity through, with and
in Christ, for He is the way. And thus is the divine circular motion completed: Je-
sus as Head and as mediator brings grace and supernatural life to His members;
they, in turn, give glory to God by returning the selfsame supernatural gifts to God
through Christ.

MARY AND OUR SANCTIFICATION

One of the outstanding authorities on the role of Mary in the Christian life has
stated: “The more you look at Mary in your prayers, contemplations, actions and
sufferings, if not in a clear and distinct manner, then at least with a general and
imperceptible glance, the more perfectly will you find Jesus, who is always with
Mary, great, powerful, active and incomprehensible, more than in heaven or in any
other creature.33

Mary is, in a word, the shortest and most secure path to Christ. God has wished
that Mary should be so intimately associated with the divine plan of redemption
and sanctification that they cannot be attained without her. Consequently, this is
not merely a question of another devotion, but Mary has a basic and necessary role
to play in the Christian life.

Mary’s Role

All the titles and glories of Mary stem from her divine maternity. She is immacu-
late, full of grace, co-redemptrix and mediatrix because she is the Mother of God.
Her divine maternity places her on such an exalted level that St. Thomas did not
hesitate to say that it bestowed upon her a certain infinite dignity.34 And Cajetan
says that Mary touches the boundaries of divinity.3 There is no other creature that
has as great an affinity with God.

Because of her divine maternity, Mary is an intimate part of the hypostatic union,
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and hence she enters into the incarnation of the Word and the redemption of the
human race as an essential element. But the hypostatic union infinitely surpasses the
order of grace and glory; therefore, the divine maternity surpasses the adoptive fili-
ation through grace, because adoption establishes only a spiritual and mystical rela-
tionship, while the divine maternity establishes a relationship of nature and of blood
with Jesus Christ, as well as one of affinity with the Blessed Trinity.3¢ The divine
maternity, which terminates in the uncreated person of the Word made flesh, sur-
passes, by reason of its end, the grace and glory of all the elect and the plenitude of
grace and glory received by Mary herself. It surpasses all the graces gratis datae and
the charisms, because these graces are less than sanctifying grace.3” Because of this,
Mary is intimately associated with the entire redemptive mission of Christ, and all that
He merited for us in strict justice (de condignio ex toto rigore justitiae), she likewise
merited for us, but in a different way.38

Devotion to Mary

Mary’s role in the sanctification of the Christian can be seen in the writings of
St. Louis Grignion de Montfort, and we shall give a synthesis of his doctrine as
found in The Secret of Mary. It is the will of God that we sanctify ourselves; to
sanctify ourselves it is necessary to practice the virtues; to practice the virtues we
need the grace of God; to find the grace of God it is necessary to find Mary. Why
is this so? The following reasons can be given: 1) because only Mary found grace
before God, both for herself and for others; 2) because Mary gave life to the Au-
thor of grace and is therefore called Mother of Grace; 3) because in giving Mary
His divine Son the Father gave Mary all graces; 4) because God has selected her
as the dispenser of all graces and with this power she gives grace to whom she
wishes, when she wishes and as she wishes; 5) because as in the natural order the
child must have a father and a mother, so also in the supernatural order one must
have God as his Father and Mary as his mother; 6) since Mary formed the Head
of the predestined, so also she should form the members; 7) because Mary was and
still remains the Spouse of the Holy Ghost; 8) because as in the natural order the
child receives its nourishment and strength from its mother, so also in the super-
natural order we receive our spiritual nourishment and strength from Mary; 9) be-
cause he who finds Mary also finds Jesus, who is with her always.??

Having seen the reasons for Mary’s sublime role in our sanctification, we again turn
to St. Louis de Montfort to learn the characteristics of true devotion to the Blessed
Virgin. First, our devotion to Mary should be interior; that is, it should come from the
mind and heart. Secondly, it should be fender; that is, full of the confidence of a child
in a loving mother. Thirdly, it should be soly; that is, it should lead souls to avoid sin
and to imitate her virtues. Fourthly, it should be constant; that is, it should confirm
the soul in good so that it will not abandon its spiritual practices. Fifthly, it should be
disinterested; that is, it should inspire the soul to seek not itself but God alone.*?
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Consecration to Mary

A final word should be said about the holy slavery to Mary as proposed by St.
Louis de Montfort as the basis of total abandonment to Mary. It consists in giving
oneself entirely to Mary as her slave and to Jesus through Mary, and of doing all
things with Mary, through Mary and in Mary. This act of perfect devotion to Mary
implies a complete and total consecration to Mary, which results in a new state for
the soul, and the effort to live in perfect conformity with this total giving of self
to Mary. St. Louis explains this heroic act of consecration to Mary as follows:

This devotion consists, then, in giving ourselves entirely to Our Lady, in order to
belong entirely to Jesus through her. We must give her: 1) our body, with all its senses
and its members; 2) our soul, with all its powers; 3) our exterior goods of fortune,
whether present or to come; 4) our interior and spiritual goods, which are our merits and
our virtues and our good works, past, present and future. In a word, we must give her all
we have in the order of nature and in the order of grace, and all that may become ours in
the future, in the orders of nature, grace and glory; and this we must do without the
reserve of so much as one farthing, one hair or one least good action; and we must do it
also for all eternity; and we must do it, further, without pretending to, or hoping for, any
other recompense for our offering and service except the honor of belonging to Jesus
Christ through Mary and in Mary—even though that sweet mistress were not, as she
always is, the most generous and the most grateful of creatures.

Here we must note that there are two things in the good works we perform, namely,
satisfaction and merit; in other words, their satisfactory or impetratory value and their
meritorious value. The satisfactory or impetratory value of a good action is that ac-
tion inasmuch as it satisfies for the pain due to sin, or obtains some new grace; the
meritorious value, or the merit, is the good action inasmuch as it merits grace now
and eternal glory hereafter. Now in this consecration of ourselves to Our Lady, we
give her all the satisfactory, impetratory and meritorious value of our actions; in
other words, the satisfactions and the merits of all our good works. We give her all
our merits, graces and virtues—not to communicate them to others, for our merits,
graces and virtues are, properly speaking, incommunicable, and it is only Jesus Christ
who, in making Himself our surety with His Father, is able to communicate His merits
—but we give her them to keep them, augment them and embellish them for us. . . .
Qur satisfactions, however, we give her to communicate to whom she likes, and for
the greatest glory of God.4!

As is evident, this act of consecration and holy slavery to Mary is an excellent
and even heroic act. For that reason it is not to be made lightly or too quickly,
but only after mature deliberation and with the permission of a spiritual director.
Although it is not a true vow, it would be irreverent to make the act and then live
as if it had never been made. But those who, under the inspiration of the Holy Ghost
and with the express authorization of their director, make this act of consecration
to Mary can be sure that she will love them with a special love, will provide for
their needs generously, will guide them along the path to holiness, will defend them
against their enemies, and will intercede continuously for them so that they may
receive the gift of final perseverance and attain eternal bliss.
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Chapter 1

STAGES OF THE
CHRISTIAN LIFE

Having examined the end and the basic principles of the Christian life, we shall
now consider its growth or practice. The manner of treating this part of the theol-
ogy of Christian perfection varies with different authors. Some divide the material
on the basis of the traditional three ways: purgative, illuminative and unitive, and
then proceed to describe the principal characteristics manifested by souls as they
pass through the various ways.! Those who defend the doctrine of two distinct
paths to perfection consider those same three ways, first in the ascetical, and then
in the mystical phase of the spiritual life.2 Others describe the whole process of the
spiritual life under the aspect of the practice of prayer.? Others, finally, abstract
more or less from any chronological order in the treatment of the phenomena of
the spiritual life and classify the material under the general principles of the means
of sanctification.?

Methods of Study

All these methods, except the second, have their advantages and disadvantages.
The principal advantage of using the three ways is that it is closer to the facts, but
it has the serious disadvantage of isolating these three aspects of the spiritual life.
In practice they do not fall into separate categories but intermingle to such an ex-
tent that at any moment or at any phase of the spiritual life one may find elements
of purification, illumination and union. For that reason, the authors who use this
method are forced to repeat themselves time and again and to return constantly
to material which they have already treated.

Those who develop the doctrine of the spiritual life on the basis of the grades
of prayer will depend greatly on confirmation from experience. They will also per-
haps recall the words of St. Pius X, in which he expressly declares that there is an
intimate relation between the grades of prayer treated by St. Teresa and the growth
of the spiritual life.> But it has this inconvenience, that it does not solve many prob-
lems which arise in regard to the Christian life in general.

Those who prefer to classify the material into homogeneous sections proceed with
great clarity and avoid monotonous repetitions. However, they are then forced to
study separately many things which in actual life are intimately related.

We do not think that there is any method which will have all the advantages and
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will avoid all the disadvantages. The spiritual life is very mysterious and complex.
There is such a variety of manifestations when the divine combines with the in-
dividual psychology of a particular soul that it is practically impossible to reduce
the whole matter to human categories. The Holy Ghost breathes where He will,
and He leads souls in different ways to the heights of perfection. One could say
that each soul follows a path that is proper to itself and never repeated in the case
of any other soul.

Nevertheless, it is necessary to follow some method in order to proceed with or-
der and the greatest possible clarity in these intricate questions. Therefore, recog-
nizing its disadvantages, we intend to follow the method of dividing the material
into homogeneous parts. Keeping in mind that the purpose of this work is peda-
gogical, we shall first give a brief summary of the growth of the spiritual life, and
then we shall treat at length of the negative aspect and the positive aspect of this
growth.

SPIRITUAL GROWTH

Each soul follows its own path to sanctity under the direction and impulse of
the Holy Ghost; there are no two persons absolutely identical, either in body or
in soul. The masters of the spiritual life have attempted to give various classifica-
tions by concentrating on the predominant dispositions of souls, a useful device
to establish a point of reference for determining the state in which a particular soul
finds itself at a given time in the spiritual life. This knowledge is very important
in practice, since the spiritual direction of a soul in the first stages of the spiritual
life will be very different from that which is given to those who are advanced or
already perfect.

The three principal classifications which have been proposed in the history of
Christian spirituality are the classic division into the three ways (purgative, illumina-
tive and unitive), that of the three degrees (beginners, proficient and perfect), and
that of St. Teresa of Avila as outlined in her Interior Castle. We shall blend these
three classifications in order to construct the following schema of the entire Chris-
tian life.®

The Outer Court

The ““outer court of the castle”” is the stage of the sinners who live habitually
in the state of sin and are not interested in abandoning it. Perhaps the majority
sin through ignorance or frailty, but there are also some who give themselves to
sin because of a cold indifference or even because of an obstinate and diabolical
malice. In some cases there is a complete absence of remorse and a deliberate rejec-
tion of all prayer or recourse to God. They consider mortal sin to be of little im-
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portance or something that is readily pardoned. For that reason, they imprudently
place themselves in all kinds of occasions of sin, and they succumb to temptation
with the greatest facility. They miss Mass on Sundays frequently and for the slight-
est reason; their annual confession, which is sometimes omitted, is made in a mechan-
ical fashion, without any interior devotion and without a true desire to give up their
sins definitively. They sometimes make use of vocal prayers, but without attention
or true piety and usually to ask God for temporal things.

The Purgative Way

When the soul begins to desire sincerely to live in a Christian manner, it enters
the purgative way or the first degree of charity. Its basic dispositions are described
by St. Thomas in the following words: “At first it is man’s principal concern to
avoid sin and resist the passions, which move him in opposition to charity. And
this pertains to beginners, in whom charity must be nourished and augmented lest
it be destroyed.”8

The purgative way can be subdivided into the first three mansions described by
St. Teresa of Avila. Thefirst mansions are those of thefaithful souls who struggle
somewhat weakly against mortal sin but sincerely repent through good confessions.
Frequently, however, they voluntarily place themselves in the occasion of sin. They
make no effort to avoid venial sin because they consider it to be of no importance.
Their practices of piety are generally restricted to those which are commanded by
the Church, and even here they sometimes fail. On rare occasions they may per-
form some pious work of supererogation. Their prayer is purely vocal and is ac-
companied by many distractions. Their petitions in prayer are usually in regard to
temporal things and rarely pertain to the spiritual.

In the second mansions we find those good souls who valiantly struggle against
mortal sin, although they find themselves in occasions which lead to their fall. When
this happens, they repent sincerely and promptly go to confession. They still com-
mit deliberate venial sins because their battle to overcome them is rather weak, their
repentance is superficial, and they constantly fall back into the same venial sins.
They frequent the sacraments, especially on the great feasts, the first Fridays, etc.,
and sometimes attend daily Mass, but with little preparation. They readily omit
such devotions as the daily Rosary. Their prayer in general is still vocal, although
at times they may attempt to make a meditation, which is often accompanied by
voluntary distractions.

The third mansions of the purgative way comprise those pious souls who rarely
commit mortal sin, and when they do their repentance is profound, they immedi-
ately confess their sin, and they take precautions to avoid a relapse. They sincerely
combat venial sin and make use of the particular examen, although as yet it is
not performed with fidelity and it produces little fruit. They usually attend Mass
and receive Communion daily, but often it is with a certain spirit of routine. They
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confess their sins each week but with only a slight amendment of their defects. Such
souls often say the Rosary daily, make frequent visits to the Blessed Sacrament,
and make the stations of the Cross regularly. They practice meditation daily but
often do not make a good meditation because of their many distractions. They readily
omit meditation, especially in times of dryness or numerous occupations which could
have been avoided without failing in the duties of their state in life. Frequently they
make affective prayer, which tends to become more and more simplified. The night
of the senses usually begins here as a transition to the illuminative way.

The MMluminative Way

When the soul has decided to enter upon a life of solid piety and to advance
along the way of virtue, it has entered upon the illuminative way. This is what many
spiritual authors call the second conversion. The principal concern of the soul at
this point is to grow in the Christian life by increasing and strengthening its char-
ity. We can divide the illuminative way into the following degrees or mansions.

The beginning of the illuminative way is found in those fervent souls who are
in the fourth mansions. They never commit mortal sin. If they are suddenly sur-
prised by unexpected temptation, their mortal sin is a doubtful one and is followed
immediately by profound repentance, immediate confession and acts of penance.
They exercise great care to avoid venial sin, and it is rarely fully deliberate when
they commit a sin. They make use of the particular examen as a means of combat-
ting all venial sin. Such souls, however, often avoid examining themselves concerning
imperfections, lest they be obliged to combat them. They love abnegation and self-
denial, but only to a certain point. Their daily Mass and Communion are accom-
panied by fervent preparation and thanksgiving. They are diligent in the weekly
confession, they seek spiritual direction in order to make progress in virtue, and
they have a tender devotion to Mary. They are faithful in prayer in spite of dryness
or aridity in the night of the senses. They practice the prayer of simplicity, which
is a transition to contemplative prayer, and in moments of particular intensity they
enjoy the prayer of infused recollection and of quiet.

In the fifth mansions we find those souls that are relatively perfect. They never
commit a deliberate venial sin, although sometimes they may fall by surprise or
lack of advertence. Then they repent of their sin and make reparation. Any imper-
fections are immediately rejected and combatted with all their strength. There may
be some deliberate imperfections, but they are quickly repented. There are frequent
acts of abnegation and renunciation, and the particular examen is now aimed at
seeking perfection in a definite virtue. Their practices of piety become more simple
and less numerous but are practiced with greater love. Charity is beginning to have
a more intense and a more actual influence on everything they do. They love soli-
tude; they are more and more disinterested; they experience a great longing for God,
a desire for heaven, a love of the cross, a disinterested zeal, and a great hunger
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for Communion. Their life of prayer is so habitual that it is as natural as breath-
ing. They have reached the contemplative prayer of union, and frequently they un-
dergo passive purifications and manifest certain phenomena that are concomitant
with the mystical state.

The Unitive Way

‘When the life of prayer becomes, as it were, the very breathing of the soul, even
amidst its occupations and duties of state, and when intimate union with God and
the attainment of complete Christian perfection constitute the supreme ideal of its
life, the soul has entered the unitive way. Its fundamental preoccupation is to be
united with God and to enjoy Him. The unitive way can be subdivided into two
grades or mansions.

The first degree of the unitive way is that of the Aeroic souls who are in the sixth
mansions. They never commit deliberate imperfections; at most they are only par-
tially deliberate and are quickly rejected. They perform all their practices of piety with
an exquisite fidelity, but they are concerned only with being united more intimately
with God. Their disinterest in self has reached the point of forgetfulness of self.
They have a great thirst for suffering and their penitential practices are severe. They
would wish to offer themselves completely as a holocaust for the conversion of sin-
ners. Frequently they offer themselves as victim souls. In their life of prayer, con-
templation is practically habitual. They enjoy the prayer of union in a very high
degree and it is frequently the prayer of ecstatic union. They undergo the passive
purifications of the night of the spirit. The spiritual espousal occurs at this stage,
as well as the concomitant mystical phenomena and sometimes graces gratis datae.

In the seventh mansions we find the great saints, in whom imperfections are
scarcely apparent. Their practices of piety have been reduced to the simple exercise
of love. As St. John of the Cross says: ‘‘Now loving is my only exercise.”” Their
love has reached a point of incredible intensity, but it is still tranquil. They enjoy
an unchanging peace and serenity; they manifest profound humility, unity of judg-
ment and simplicity of intention. All that remains is the honor and glory of God.
In their prayer life they enjoy what St. Teresa describes as a certain intellectual vi-
sion of the Blessed Trinity in the soul. They have reached the transforming union
and mystical marriage, and sometimes confirmation in grace.

Such, in its general lines, is the path which souls usually travel in their journey
to sanctity. It admits of an infinite variety of modification because no two souls
are exactly alike, but the expert director who pays close attention to the general
characteristics which we have described will be able to determine rather accurately
the degree of the spiritual life which has been attained by a soul at any given time.

We shall now examine in detail the two basic aspects of the Christian life: the
negative and the positive. Although in practice these two elements are usually in-
termingled and sometimes inseparable, for pedagogical reasons we shall treat first
of the negative aspect in its entirety and then of the positive aspect.
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Chapter 2

THE STRUGGLE
AGAINST SIN

Sin is the worst enemy of our sanctification and is in reality the only enemy, since
everything eise that impedes growth in holiness either comes from sin or is con-
ducive to sin. Sin is a voluntary transgression against the law of God. It always
presupposes three essential elements: forbidden matter, deliberation on the part of
the intellect, and consent on the part of the will. If the matter is grave and the deliber-
ation and consent are complete, one has committed a mortal sin; if the matter is
light or if deliberation and consent are imperfect, the sin is venial. Within these
two types of sin there is an infinity of degrees. The detailed study of sin pertains
to moral theology; we shall discuss only those things which pertain to the struggle
for sanctity and shall be concerned principally with the manner of combatting sin
and voluntary imperfections.

MORTAL SIN

Unfortunately, there are countless men who live habitually in mortal sin. Ab-
sorbed almost entirely by preoccupations of this life, enmeshed in professional af-
fairs, devoured by an insatiable thirst for pleasure and diversion, and overwhelmed
with a religious ignorance which sometimes reaches incredible extremes, they never
ask any questions concerning the life to come. Some, especially if they received some
degree of Christian education during childhood and if they still preserve some rem-
nant of faith, react in the face of approaching death and receive the last sacraments
before appearing before God. But many others go down to the grave without any
regrets save the fact that they must leave this world. These unfortunate people are
what St. Teresa calls “‘paralyzed souls who, unless the Lord Himself comes and
commands them to rise, are like the man who had lain beside the pool for thirty
years; they are unfortunate creatures and live in great peril.”’!

They are actually in danger of eternal damnation. If death were to surprise them
in this state they would be lost for all eternity. Habitual mortal sin has stained their
soul to such an extent that there is, as St. Teresa says, “‘no darkness more black
nor anything so obscure that this soul is not much more so.’2 St. Teresa also says
that if sinners could understand what happens to a soul when it sins mortally, ‘it
would not be possible for anyone to sin, even if he had to undertake the greatest
efforts that can be imagined in order to avoid the occasions of sin.’’3 Nevertheless,
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not all those who live habitually in the state of sin have contracted the same respon-
sibility before God.

Kinds of Sinmers

We can distinguish four classes of sins which serve as a basis for classifying sin-
ners into as many categories.

Ignorance

We are not referring to a total and invincible ignorance, which would excuse en-
tirely from sin, but to that ignorance which results from an anti-religious or com-
pletely indifferent education, or from an environment which is hostile or completely
devoid of any religious influence. Those who live in such surroundings usually have
some awareness of the malice of sin. They are perfectly conscious of the fact that
certain actions which they commit with facility are not morally right. Perhaps from
time to time they even feel a certain remorse. In any case, they are capable of com-
mitting deliberate mortal sin.

At the same time it is necessary to recognize that the responsibility of such persons
before God is greatly lessened. If they have preserved a horror for that which seems
unjust or sinful to them; if, in spite of external weaknesses, they have remained
basically upright; if they have practiced even in a rudimentary fashion some devotion
to the Blessed Virgin which they learned in childhood; if they have refrained from
attacking religion and its ministers; and if especially at the hour of death they raise
their heart to God, full of remorse and confiden