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HIS work represents the summary of a course in ascetical and

mystical theology which we have been giving for twenty years
at the Angelicum in Rome. In this book we take up in a simpler and
higher manner the study of the same subjects that we treated in
two other works: Christian Perfection and Contemplation and
L’amour de Dieu et la croix de Jésus. Complying with a request,
we offer in this volume our preceding research in the form of a
synthesis, in which the different parts mutually balance and illu-
minate each other. In accordance with advice from various groups,
we have eliminated from this exposition discussions to which it is no
longer necessary to return. The book thus conceived is accessible
to all interior souls.

We have not given this study the form of a manual because we
are not seeking to accumulate knowledge, as is too often done in
academic overloading, but to form the mind, to give it the firmness
of principles and the suppleness required for the varicty of their
applications, in order that it may thus be capable of judging the
problems which may arise. The humanities were formerly con-
ceived in this fashion, whereas often today minds are transformed
into manuals, into repertories, or even into collections of opinions
and of formulas, whose reasons and profound consequences they
do not seek to know.

Moreover, questions of spirituality, because they are most vital
and at times most hidden, do not easily fall into the framework of
a manual; or to put the matter more clearly, great risk is run of
being superficial in materially classifying things and in substituting
an artificial mechanism for the profound dynamism of the life of
grace, of the infused virtues, and of the gifts. This explains why
the great spiritual writers have not set forth their thought under
this schematic form, which risks giving us a skeleton where we seek

for life.
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In these questions we have followed particularly three doctors
of the Church who have treated these matters, each from his own
point of view: St. Thomas, St. John of the Cross, and St. Francis
de Sales. In the light of the theological principles of St. Thomas,
we have tried to grasp what is most traditional in the mystical doc-
trine of The Dark Night by St. John of the Cross and in the Treatise
on the Love of God by St. Francis de Sales.

We have thus found a confirmation of what we believe to be the
truth about the infused contemplation of the mysteries of faith,
which seems to us more and more to be in the normal way of sanctity
and to be morally necessary to the full perfection of Christian life.
In certain advanced souls, this infused contemplation does not yet
appear as a habitual state, but from time to time as a transitory act,
which in the interval remains more or less latent, although it throws
its light on their entire life. However, if these souls are generous,
docile to the Holy Ghost, faithful to prayer and to continual interior
recollection, their faith becomes increasingly contemplative, pene-
trating, and full of savor, and it directs their action while making it
ever more fruitful. In this sense, we maintain and we explain what
seems to us the traditional teaching, which is more and more ac-
cepted today: namely, that the normal prelude of the vision of
heaven, the infused contemplation of the mysteries of faith, is, by
docility to the Holy Ghost, prayer, and the cross, accessible to all
fervent interior souls.

We believe also that, according to the doctrine of the greatest
spiritual writers, notably of St. John of the Cross, there is a degree
of perfection that is not obtained without the passive purifications,
properly so called, which are a mystical state. This seems to us
clearly indicated by all the teaching of St. John of the Cross on these
passwe purifications, and in particular by these two texts of capital
importance from The Dark Night: ““The night of sense is common,
and the lot of many: these are the beginners”; “In the blessed night
of the purgation of sense, the soul began to set out on the way of the
spirit, the way of beginners and proficients, which is also called
the illuminative way, or the way of infused contemplation, wherein
God Himself teaches and refreshes the soul without meditation or
any active efforts that itself may deliberately make.”

We have never said, moreover, as some have asserted we did, that

1 Bk. I, chaps. 8, 14.
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“the state of infused contemplation, properly so called, is the only
normal way to reach the perfection of charity.” This infused con-
templation, in fact, generally begins only with the passive purifica-
tion of the senses, or, according to St. John of the Cross, at the
beginning of the full illuminative way such as he describes it. Many
souls are, therefore, in the normal way of sanctity before receiving
infused contemplation, properly so called; but this contemplation,
we say, is in the normal way of sanctity, at the summit of this way.

Without fully agreeing with us, a contemporary theologian, who
is a professor of ascetical and mystical theology in the Gregorian
University, wrote about our book, Christian Perfection and Con-
templation, and that of Father Joret, O.P., La contemplation mys-
tiqgue d’apres smint Thomas d’Aquin: “No one could seriously
dispute the fact that this doctrine is remarkably constructed and
superbly arrived at; that it sets forth with beautiful lucidity the
spiritual riches of Dominican theology in the definitive form given
to it in the sixteenth and seventeenth centuries by the great inter-
preters of St. Thomas, namely, Cajetan, Bafiez, and John of St.
Thomas; that the synthesis thus presented groups in a strong and
harmonious unity a considerable mass of teaching and experience of
Catholic spiritual tradition; and that it allows the full value of many
of the most beautiful pages of our great contemplatives to be
brought out.” 2

The author of these lines adds that everything in this synthesis is

*]. de Guibert, S.J., Revue d’ascétique et de mystique, July, 1924, p. 294.
See also the same author’s work: Theologia spiritualis ascetica et mystica
(Rome, 1937), pp- 374-89. On page 381 of this work Father de Guibert con-
cedes us a great deal in teaching: “Although generous souls may ordinarily
seem not really to reach perfection unless God grants them some touches of
or brief participations in those graces which constitute infused contempla-
tion, properly so called, the way or state of infused contemplation is, never-
theless, not the only normal way to the perfection of charity; and therefore
souls can ascend to any degree of sanctity if they go by this way in the
habitual manner.”

We do not say that the state of infused contemplation is the only normal
way of sanctity, but that it is at the summit of the normal way of sanctity.
We wish to show in the present work that there is a degree of perfection and
also of reparatory life which remains inaccessible as a characterized state
without the passive purifications of the senses and spirit, properly so called.

In this teaching we differ from Father de Guibert, and we think that we
follow the traditional doctrine of the great spiritual writers, notably St. John

of the Cross, in the passage where he speaks of the necessity of these two
passive purifications for removing the defects of beginners and those of
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not of equal value and does not have the same authority. It is certain
that after the truths of faith and the commonly received theological
conclusions, which represent what is surest in the sum of theological
science, what we put forward on the authority of St. Thomas and
of his best commentators does not command our adherence to the
same extent as the principles which are its foundation. Yet it is diffi-
cult to subtract from this synthesis a single important element with-
out compromising its solidity and harmony.

Has not a notable harmony already been realized when we consider
that the most attentive critics recognize the admirable construction
and superb growth of a doctrine?

The Carmelite Congress held at Madrid in 1923, the conclusions
of which were published in the review, EI Monte Carmelo (Burgos),
May, 1923, recognized the truth of these two important points on
the subject of infused contemplation (Theme V): “The state of
contemplation is characterized by the growing predominance of the
gifts of the Holy Ghost and by the superhuman mode with which
all good actions are performed. As the virtues find their ultimate
perfection in the gifts, and as the gifts find their perfect actualiza-
tion in contemplation, it follows that contemplation is the ordinary
‘way’ of sanctity and of habitually heroic virtue.”

In his Précis de théologic ascétique et mystiqgue (1928), Father
Tanquerey, the Sulpician, joins also in this teaching, to the extent
that he writes:

When infused contemplation is considered independently of the
extraordinary mystical phenomena that sometimes accompany it, it is
not something miraculous or abnormal, but the result of two causes:
the growth of our supernatural organism, especially of the gifts of the
Holy Ghost, and of an operating grace which is itself in no way
miraculous. . . . This doctrine seems clearly to be the traditional
doctrine such as it is found in the works of mystical authors. from
Clement of Alexandria to St. Francis de Sales. . . . Almost all these
authors treat contemplation as the normal crowning of Christian life.?

proficients (cf. The Dark Night, Bk. I, chaps. 8 {.; Bk. II, chaps. 2 f.). Exterior
sufferings are doubtless also very purifying, but, without the passive purifi-
cations, properly so called, they are not supported with all the perfection
required. St. John of the Cross points out (ibid.) that if these purifications
are undergone only at intervals, the soul does not reach the summit which
he speaks of.

3 Nos. 1564, 1566.
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With the same meaning we can quote what St. Ignatius of Loyola
says in a well-known letter to St. Francis Borgia (Rome, 1548):
“Without these gifts (divine impressions and illuminations), all our
thoughts, words, and works are imperfect, cold, and troubled. We
ought to desire these gifts that by them our works may become
just, ardent, and clear for the greater service of God.” In 1924,
Father Peeters, S.]., in chapter 8 of his interesting study, Vers l'union
divine par les exercices de saint Ignace (Museum Lessianum, Bruges),
wrote:

What does the author of the Exercises think of the universal vocation
to the mystical state? It is impossible to admit that he considers it a
quasi-abnormal exception. . . . His optimistic confidence in the divine
liberality is known. “Few men,” said the saint, “suspect what God
would make them if they placed no obstacle to His work.” Such, in
truth, is human weakness that only a singularly generous élite accepts
the formidable exigencies of grace. Heroism never was and never will
be banal, and sanctity cannot be conceived without heroism. . . .

In the entire book of the Exercises, with an insistence revealing his
deep conviction, he offers to his generous disciples the unlimited hope
of the divine communications, the possibility of attaining God, of
tasting the sweetness of the divinity, of entering into immediate coin-
munication with God, of aspiring to the divine familiarity. He said:
“The more the soul attaches itself to God and shows itself generous
toward Him, the more apt it becomes to receive graces and spiritual
gifts in abundance.” . . .

This is putting it still too mildly. The graces of prayer seem to him
not only desirable, but hypothetically necessary to eminent sanctity,
especially in apostolic men.*

This is what we wished to show in the present work. Agreement
on these great questions is increasingly acknowledged, and is also
more real than it seems. Some, who are professional theologians as
we ourselves are, consider the life of grace, the seed of glory, in
itself in order to judge what ought to be the full, normal develop-
ment of the infused virtues and of the gifts, the proximate disposi-
tion for receiving the beatific vision without passing through purga-
tory; in other words, their full development in a completely purified
soul that has profited richly by the trials of life on earth and no

* Father Peeters expresses himself in like manner in the second revised and
augmented edition of this same work (1931), pp. 216-21.
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longer has to expiate its faults after death. Whence we conclude that
infused contemplatlon is, in principle or in theory, in the normal
way of sanctity, although there are exceptions amsmg from the in-
dividual temperament or from absorbing occupations or from less
favorable surroundings, and so on.®

Other authors, considering especially the facts, or the individual
souls in which the life of grace exists, declare there are truly gen-
erous interior souls that do not reach this summit, which is, never-
theless, in itself the full, normal development of habitual grace, of
the infused virtues, and of the gifts.

Spiritual theology, like every science, ought to consider the in-
terior life as such, and not in a given individual in the midst of rather
unfavorable given circumstances. Because there are stunted oaks,
it does not follow that the oak is not a tall tree. Spiritual theology,
while noting the exceptions that may arise from the absence of a
given condition, ought especially to establish the higher laws of the
full development of the life of grace as such, and the proximate
disposition to receive the beatific vision immediately in a fully puri-
fied soul.

Purgatory, being a punishment, presupposes a fault that we could
have avoided and that we could have expiated before death by ac-
cepting the trials of the present life with an ever better will. We
are seeking here to determine the normal way of sanctity or of a

5 This distinction explains, we believe, certain apparent contradictions in
the writings of St. Teresa, which she herself has pointed out, saying that
they are not real.

In many texts she speaks of the general call of interior souls to the living
waters of prayer, and in other texts she speaks of particular cases. Thus she
says in chapter zo of The Way of Perfection: “The last chapter secms to
contradict what 1 said when, to console those who were not contemplatives,
I told them that God had made many ways of reaching Him, just as He has
made ‘many mansions.” ” And she holds as a fact the principle of the general
call, which she explains anew: “I repeat that His Majesty, being God, knows
our weakness and has provided for us. He did not say: ‘Let some men come to
Me by some other means.” His rnercy is so great that He hinders no one from
drinking of the fountain of life. . . . Indeed, He calls us loudly and publicly
to do so (‘Jesus stood and cried, saymg If any man thirst, let him come to
Me, and drink.” John 7:37). . .. You see, sisters, there is no fear you will
die of drought on the way of prayer . . . Then take my advice; do not loiter
on the road, but struggle manfully unnl you perish in the attempt.” The
restrictions made by St. Teresa do not concern the general and remote call,
but the individual and proximate call, as we have explained. Cf. Christian
Perfection and Contemplation, pp. 345-82.
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erfection such that one could enter heaven immediately after
death. From this point of view, we must consider the life of grace
inasmuch as it is the seed of eternal life, and consequently it is the
correct idea of eternal life, the end of our course, which must illu-
minate the entire road to be traveled. Movement is not specified by
its point of departure or by the obstacles it encounters, but by the
end toward which it tends. Thus the life of grace must be defined
by eternal life of which it is the seed; and then the proximate and
perfect disposition to receive the beatific vision immediately 1s in
the normal way of sanctity.

In the following pages we insist far more on the principles gen-
erally accepted in theology, by showmg their value and their radia-
tion, than on the variety of opinions on one particular point or
another proposed by often quite secondary authors. There are some
recent works, already indicated, which mention all these opinions
in detail. We propose another aim, and that is why we quote mostly
from the greatest masters. Constant recourse to the foundations of
their doctrine seems to us what is most necessary for the formation
of the mind, which is more important than erudition. The secondary
ought not make us forget the primary, and the complexity of certain
questions ought not to make us lose sight of the certitude of the
great directive principles that illuminate all spirituality. We ought
particularly not to be content with repeating these principles like
so many platitudes, but to scrutinize them, to probe their depths,
and to revert to them continually that we may better understand
them.

Doubtless such a course of action lays one open to repetition; but
those who seek true theological science over and above contingent
opinions which may be in vogue for several years, know that it is
above all wisdom. They know that it is not so much preoccupied
with deducing new conclusions, but with connecting all the more
or less numerous conclusions with the same higher principles, like
the different sides of a pyramid with the same apex. Then the fact
that in relation to every problem we recall the loftiest principle of
the synthesis is not a repetition but a way of drawing near to cir-
cular contemplation, which, St. Thomas says,® ever reverts to the
same eminent truth the better to grasp all its potentialities, and which,
like the flight of a bird, describes several times the same circle around

¢ See 1la, liae, q.180, a.6.
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the same point. This center, like the apex of a pyramid, is in its way
a symbol of the single instant of immobile eternity, which corre-
sponds to all the successive instants of time that passes. From this
point of view, our readers will pardon us for repeating several times
the same dominant themes which constitute the charm, the unity,
and the grandeur of spiritual theology.
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This translation of Father Reginald Garrigou-Lagrange’s synthesis
of the spiritual life, Les Trois Ages de la Vie Intérieure, has been
made possible by the interest and encouragement of Mother Mary
Samuel, O.P., Mother General of the Sinsinawa Dominican Sisters.

Gratitude is due especially to the Very Reverend Peter O’Brien,
O.P., ST .Lr., Ph.D., Provincial of the Province of St. Albert the
Great, River Forest, Illinois, for reading the manuscript, to other
Fathers of the Dominican House of Studies in River Forest for
criticisms and helpful suggestions, and to Sister Mary Aquinas
Devlin, O.P., Chairman of the Department of English, Rosary
College, for reading the entire manuscrlpt

Grateful acknowledgement is also made to the Benedictines of
Stanbrook Abbey for permission to use quotations from their edi-
tions of The Way of Perfection and T he Interior Castle; to Thomas
Baker for quotations from the Works of St. John of the Cross; to
Benziger Brothers for the many quotations from their English edi-
tion of the Summma Theologica; to Burns, Oates, Washbourne for
quotations from The Dialogue.

This translation is offered to Mary, Queen of the Most Holy
Rosary and Mediatrix of All Graces, and to St. Mary Magdalen,
protectress of the Order of Preachers and patroness of the interior
life, as a prayer that it may lead many souls to the contemplation of
the mysteries of salvation in which they shared so profoundly.

Sister M. Timothea Doyle, O.P.

xifi
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Sister Mary Timothea Doyle has done us a real service in giving us
this translation of Father R. Garrigou-Lagrange’s classical work Les
Trois Ages de la Vie Intérieure. Doctrinally sound, this work has
been accepted for its clear presentation of the way of perfection or,
as St. Francis de Sales calls it, the life of devotion. The author is pro-
found in his studies without losing that clarity of thought which is
so necessary and helpful in works on the spiritual life. Analyzing
the teaching of the great masters through the centuries, he has suc-
ceeded in giving us a synthesis of their thought which cannot but
be helpful to those who are seeking closer and closer union with
God.

The basic thought of this book is given in the words of Our
Blessed Savior: “Be ye perfect as your heavenly Father is perfect.”
We are called in our vocation as sons of God to dare to imitate
divine perfection—to be participators of the divine nature. Our
supernatural birthright, lost to us in Eden, was restored in the blood
of the Savior on Calvary. Indeed human nature is weak, but in the
grace of God it can soar to the heights of perfection and hold be-
fore it as its ideal the very perfection of God. To be in very truth
in the light of Christian doctrine a son of God is the worthiest ambi-
tion of our souls.

The way 1s love. To be encompassed in the love of God for us
and to seck always supernaturally to return to God love is the
spiritual life of the Christian soul. Now love impels the soul to
union with God, and God in His love gives the soul the capacity
for supernatural union with Him. All the teachings on the spiritual
life are synthesized in this one thought—love. Just how God leads
the soul in divine love and how the soul may exercise itself in the
discipline of love is the subject matter of the great works on the

spiritual life.
Xv
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Sublime indeed is the thought that Christian charity brings to our
minds. We reach up to God, and God reaches down to us, and in
divine love we are made sharers of the Divinity. All things we love
in God, and because we love them in God we seek to realize in our
use of them and relations with them the harmony of the divine will.
Of its very nature charity is not quiescent but operative. The soul
in the pursuit of the way of perfection labors tirelessly according
to its state in life to bring all men to God. Were it to content itself
with its own perfection, it would lose the very thing it seeks. How
can we love God and not love with God? How can we find God
without searching in love for the things which God loves? Cer-
tainly one of the fruits of the spiritual life is peace, but this peace
postulates our conforming our wills with the divine will. All the
noble aspirations of the heart of man, aspirations which so often
seemn unrealizable in our condition of human weakness, are answered
in our seeking to be ever more and more perfect in the spiritual life.

Men are talking much these days about realism, and they tell us
that in life idealism must yield to compromise. Yet in évery circum-
stance in life we can be sons of God in supernatural union with
Him. This fact is the very basis of true Christian realism. We must
not and dare not be defeatists. What human nature can never do
can be done in the supernatural power of divine grace. It is there-
fore opportune in these times to give us this translation of this classi-
cal work of the spiritual life because it strengthens us in our effort
to work out more perfectly our vocation of sons of God. We can
build a better world. Human weakness is not an impassable barrier.
The Savior died on the cross for us and rose to glorious life. With
the graces of Redemption we are strong enough to labor for the
realization of God’s plan and on our way to heaven to love with an
operative love all those whom we meet on our pilgrimage of life.

We hope that pious souls will read this book, ponder over its
pages, and gain new strength from it. It is a challenge to Christians
to arise and labor unceasingly for the kingdom of Christ—wherein
there is peace and true progress.

Samuel Cardinal Stritch
Archbishop of Chicago
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E PROPOSE in this book to synthesize two other works,
Christian Perfection and Contemplation, and L’amour de
Dieu et la croix de Jésus. In those two works we studied, in the
light of the principles of St. Thomas, the main problems of the
spiritual life and in particular one which has been stated more ex-
plicitly in recent years, namely: Is the infused contemplation of the
mysteries of faith and the union with God which results therefrom
an intrinsically extraordinary grace, or is it, on the contrary, in the
normal way of sanctity?

We purpose here to consider these questions again in a simpler
and loftier manner, with the perspective needed the better to see
the subordination of all the elements of the interior life in relation
to union with God. With this end in view, we shall consider first
of all the foundations of the interior life, then the elimination of
obstacles, the progress of the soul purified and illuminated by the
light of the Holy Ghost, the docility which it ought to have toward
Him, and finally the union with God which the soul attains by this
docility, by the spirit of prayer, and by the cross borne with pa-
tience, gratitude, and love.

By way of introduction, we shall briefly recall what constitutes
the one thing necessary for every Christian, and we shall also recall
how urgently this question is being raised at the present time.

I. THE ONE THING NECESSARY

As everyone can easily understand, the interior life is an elevated
form of intimate conversation which everyone has with himself as
soon as he is alone, even in the tumult of a great city. From the mo-
ment he ceases to converse with his fellow men, man converses
interiorly with himself about what preoccupies him most. This con-
versation varies greatly according to the different ages of life; that

3
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of an old man is not that of a youth. It also varies greatly according
as a man is good or bad.

As soon as a man seriously seeks truth and goodness, this intimate
conversation with himself tends to become conversation with God.
Little by little, instead of seeking himself in everything, instead of
tending more or less consciously to make himself a center, man tends
to seek God in everything, and to substitute for egoism love of
God and of souls in Him. This constitutes the interior life. No
sincere man will have any difficulty in recognizing it. The one thing
necessary which Jesus spoke of to Martha and Mary * consists in
hearing the word of God and living by it.

The interior life thus conceived is something far more profound
and more necessary in us than intellectual life or the cultivation of
the sciences, than artistic or literary life, than social or political life.
Unfortunately, some great scholars, mathematicians, physicists, and
astronomers have no interior life, so to speak, but devote themselves
to the study of their science as if God did not exist. In their mo-
ments of solitude they have no intimate conversation with Him.
Their life appears to be in certain respects the search for the true
and the good in a more or less definite and restricted domain, but
it is so tainted with self-love and intellectual pride that we may
legitimately question whether it will bear fruit for eternity. Many
artists, literary men, and statesmen never rise above this level of
purely human activity which is, in short, quite exterior. Do the
depths of their souls live by God? It would seem not.

This shows that the interior life, or the life of the soul with God,
well deserves to be called the one thing necessary, since by it we
tend to our last end and assure our salvation. This last must not be
too widely separated from progressive sanctification, for it is the very
way of salvation.

There are those who seem to think that it is sufficient to be saved
and that it is not necessary to be a saint. It is clearly not necessary to
be a saint who performs miracles and whose sanctity is officially
recognized by the Church. To be saved, we must take the way of
salvation, which is identical with that of sanctity. There will be only
saints in heaven, whether they enter there immediately after death
or after purification in purgatory. No one enters heaven unless he
has that sanctity which consists in perfect purity of soul. Every

1 Luke 10:42.
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sin, though it should be venial, must be effaced, and the punishment
due to sin must be borne or remitted, in order that a soul may enjoy
forever the vision of God, see Him as He sees Himself, and love Him
as He loves Himself. Should a soul enter heaven before the total re-
mission of its sins, it could not remain there and it would cast itself
into purgatory to be purified.

The interior life of a just man who tends toward God and who
already lives by Him is indeed the one thing necessary. To be a
saint, neither intellectual culture nor great exterior activity is a
requisite; it suffices that we live profoundly by God. This truth
is evident in the saints of the early Church; several of those saints
were poor people, even slaves. It is evident also in St. Francis, St.
Benedict Joseph Labre, in the Curé of Ars, and many others. They
all had a deep understanding of these words of our Savior: “For
what doth it profit a man, if he gain the whole world, and suffer
the loss of his own soul?” 2 If people sacrifice so many things to
save the life of the body, which must ultimately die, what should
we not sacrifice to save the life of our soul, which is to last forever?
Ought not man to love his soul more than his body? “Or what ex-
change shall a man give for his soul?”” our Lord adds.? “One thing is
necessary,” He tells us.* To save our soul, one thing alone is neces-
sary: to hear the word of God and to live by it. Therein lies the best
part, which will not be taken away from a faithful soul even though
it should lose everything else.

II. THE QUESTION OF THE ONE THING NECESSARY AT THE
PRESENT TIME

What we have just said is true at all times; but the question of the
interior life is being more sharply raised today than in several periods
less troubled than ours. The explanation of this interest lies in the
fact that many men have separated themselves from God and tried
to organize intellectual and social life without Him. The great prob-
lems that have always preoccupied humanity have taken on a new
and sometimes tragic aspect. To wish to get along without God,
first Cause and last End, leads to an abyss; not only to nothingness,

2 Matt. 16:26.
8 Ibid.
+ Luke 10:42.
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but also to physical and moral wretchedness that is worse than noth-
ingness. Likewise, great problems grow exasperatingly serious, and
man must finally perceive that all these problems ultimately lead to
the fundamental religious problem; in other words, he will finally
have to declare himself entirely for God or against Him. This is in
its essence the problem of the interior life. Christ Himself says: “He
that is not with Me is against Me.” 3

The great modern scientific and social tendencies, in the midst of
the conflicts that arise among them and in spite of the opposition
of those who represent them, converge in this way, whether one
wills it or not, toward the fundamental question of the intimate rela-
tions of man with God. This point is reached after many deviations.
When man will no longer fulfill his great religious duties toward
God who created him and who is his last End, he makes a religion
for himself since he absolutely cannot get along without religion.
To replace the superior ideal which he has abandoned, man may,
for example place his religion in science or in the cult of social
justice or in some human ideal, which finally he considers in a re-
ligious manner and even in a mystical manner. Thus he turns away
from supreme reality, and there arises a vast number of problems
that will be solved only if he returns to the fundamental problem
of the intimate relations of the soul with God.

It has often been remarked that today science pretends to be a
religion. Likewise socialism and communism claim to be a code of
ethics and present themselves under the guise of a feverish cult of
justice, thereby trying to captivate hearts and minds. As a matter
of fact, the modern scholar seems to have a scrupulous devotion to
the scientific method. He cultivates it to such a degree that he often
seems to prefer the method of research to the truth. If he bestowed
equally serious care on his interior life, he would quickly reach
sanctity. Often, however, this religion of science is directed toward
the apotheosis of man rather than toward the love of God. As much
must be said of social activity, particularly under the form it as-
sumes in socialism and communism. It is inspired by a mysticism
which purposes a transfiguration of man, while at times it denies
in the most absolute manner the rights of God.

This is simply a reiteration of the statement that the religious
problem of the relations of man with God is at the basis of every

3 Matt. 12:30.
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great problem. We must declare ourselves for or against Him; in-
difference is no longer possible, as our times show in a striking
manner. The present world-wide economic crisis demonstrates what
men can do when they seek to get along without God.

Without God, the seriousness of life gets out of focus. If religion
is no longer a grave matter but something to smile at, then the serious
element in life must be sought elsewhere. Some place it, or pretend
to place it, in science or in social activity; they devote themselves
religiously to the search for scientific truth or to the establishment
of justice between classes or peoples. After a while they are forced
to perceive that they have ended in fearful disorder and that the
relations between individuals and nations become more and more
difficult, if not impossible. As St. Augustine and St. Thomas ¢ have
said, it is evident that the same material goods, as opposed to those
of the spirit, cannot at one and the same time belong integrally to
several persons. The same house, the same land, cannot simul-
taneously belong wholly to several men, nor the same territory to
several nations. As a result, interests conflict when man feverishly
malkes these lesser goods his last end.

St. Augustine, on the other hand, insists on the fact that the same
spiritual goods can belong simultaneously and integrally to all and
to each individual in particular. Without doing harm to another,
we can fully possess the same truth, the same virtue, the same God.
This is why our Lord says to us: “Seek ye therefore first the king-
dom of God and His justice; and all these things shall be added unto
you.” 7 Failure to hearken to this lesson, is to work at one’s destruc-
tion and to verify once more the words of the Psalmist: “Unless the
Lord build the house, they labor in vain that build it. Unless the
Lord keep the city, he watcheth in vain that keepeth it.”” 8

If the serious element in life is out of focus, if it no longer is con-
cerned with our duties toward God, but with the scientific and social
activities of man; if man continually seeks himself instead of God,
his last End, then events are not slow in showing him that he has
taken an impossible way, which leads not only to nothingness, but
to unbearable disorder and misery. We must again and again revert
to Christ’s words: “He that is not with Me, is against Me: and he

¢ Cf. St. Thomas, Ia Ilae, q.28, a.4 ad 2um; IIla, q.23, a.1 ad 3um.
7 Matt. 6:33.
8 Ps. 126:1.
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that gathereth not with Me, scattereth.” ® The facts confirm this
declaration.

We conclude logically that religion can give an efficacious and
truly realistic answer to the great modern problems only if it is a
religion that is profoundly lived, not simply a superficial and cheap
religion made up of some vocal prayers and some ceremonies in
which religious art has more place than true piety. As a matter of
fact, no religion that is profoundly lived is without an interior life,
without that intimate and frequent conversation which we have not
only with ourselves but with God.

The last encyclicals of Pope Pius XI make this clear. To respond
to what 1s good in the general aspirations of nations, aspirations to
justice and charity among individuals, classes, and peoples, the Holy
Father wrote the encyclicals on Christ the King, on His sanctifying
influence in all His mystical body, on the family, on the sanctity of
Christian marriage, on social questions, on the necessity of reparation,
and on the missions. In all these encyclicals he deals with the reign of
Christ over all humanity. The logical conclusion to be drawn is
that religion, the interior life, must be profound, must be a true life
of union with Ged if it is to keep the pre-eminence it should have
over scientific and social activities. This is a manifest necessity.

III. THE AIM OF THIS WORK

How shall we deal with the interior life? We shall not take up
in a technical manner many questions about sanctifying grace and
the infused virtues that have been treated at length by theologians.
We assume them here, and we shall revert to them only in the
measure necessary for the understanding of what the spiritual life
should be.

Our aim 1s to invite souls to become more interior and to tend to
union with God. To do so, two very different dangers must be
avolded.

Rather frequently the spirit animating scientific research even in
these matters tarries over details to such an extent that the mind is
turned away from the contemplation of divine things. The majority
of interior souls do not need many of the critical studies indispensa-
ble to the theologian. To understand them, they would nced a philo-

9 Matt. 12:30.
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sophical initiation which they do not possess and which, in a sense,
would hamper them who in an instant and in a different manner go
higher, as in the case of St. Francis of Assisi. He was astonished to
see that in the course of philosophy given to his religious, time was
taken to prove the existence of God. T oday, occasionally exag-
gerated specmhzatlon in studies produces in many minds a lack of
the general view needed to judge wisely of things, even of those in
which they are especially interested and whose relation with every-
thing else they no longer see. The cult of detail ought not ro make
us lose sight of the whole. Instead of becoming spiritual, we would
then become materialistic, and under pretext of exact and detailed
learning, we would turn away from the true interior life and from
lofty Christian wisdom.

On the other hand, many books on religious subjects that are
written in a popular style, and many pious books lack a solid doc-
trinal foundation. Popularization, because the kind of simplification
imposed upon it is material rather than formal, often avoids the ex-
amination of certain fundamental and difficult problems from which,
nevertheless, light would come, and at times the light of life.

To avoid these two opposite dangers, we shall follow the way
pointed out by St. Thomas, who was not a popularizer and who is
still the great classic authority on theology. He rose from the learned
comple\lty of his first works and of the Quaestiones disputatae to
the superior simplicity of the most beautiful articles of the Susmma
theologica. He ascended to this helght so well that at the!end of
his hfe, absorbed in lofty contemplation, he could not dictate the
end of his Suzna because he could no longer descend to the com-
piexity of the questions and articles that he still wished to com-
pose.

The cult of detail and that of superficial simplification, each in its
way alienates the soul from Christian contemplation, which rises
above these opposing deviations like a summit toward which all
prayerful souls tend.

IV. THE OBJECT OF ASCETICAL AND MYSTICAL THEOLOGY

One sees from the matter which ascetical and mystical theology
should treat that it is a branch or a part of theology, an application
of theology to the direction of souls. It must, therefore, proceed
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under the light of revelation, which alone gives a knowledge of the
nature of the life of grace and of the supernatural union of the soul
with God.

This part of theology is, above all, a development of the treatise
on the love of God and of that on the gifts of the Holy Ghost, to
show how they are applied or to lead souls to divine union.'® Simi-
larly, casuistry is, in a less elevated domain, an application of moral
theology to the practical discernment of what is obligatory under
pain of mortal or venial sin. Moral theology ought to treat, not only
of sins to be avoided, but of virtues to be practiced, and of docility
in following the inspirations of the Holy Ghost. From this point of
view, its applications are called ascetical and mystical theology.

Ascetical theology treats especially of the mortification of vices
or defects and of the practice of the virtues. Mystical theology treats
principally of docility to the Holy Ghost, of the infused contempla-
tion of the mysteries of faith, of the union with God which proceeds
from it, and also of extraordinary graces, such as visions and revela-
tions, which sometimes accompany infused contemplation.'t

We shall examine the question whether ascetical theology is essen-
tially ordained to mystical theology by asking whether the infused
contemplation of the mysteries of faith and the union with God that
results from it is an essentially extraordinary grace, such as visions
and revelations, or whether in the perfect it is not rather the eminent
but normal exercise of the gifts of the Holy Ghost, which are in
all the just. The answer to this question, which has been discussed
several times in recent years, will form the conclusion of this work.

V. THE METHOD OF ASCETICAL AND MYSTICAL THEOLOGY

We shall limit ourselves here to what is essential in regard to the
method to be followed.'2 We must avoid two contrary deviations

0 This explains how St. Francis de Sales could set forth all that concerns
ascetical and mystical theology under the title, Treatise on the Love of God.

1 We are speaking of doctrinal mystical theology. It should be remem-
bered that in the sixteenth and seventeenth centuries infused contemplation
itself was sometimes called mystical theology.

2 In Christian Perfection and Contemplation, pp. 12-47, we dealt at greater
length with the object and method of ascetical and mystical theology (the
descriptive method, the deductive method, the union of the two), and we
examined the position of the problem relative to the distinction berween
ascetical and mystical theology according to the texts of several ancient and
modern writers.
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that are easily grasped: one would result from the almost exclusive
use of the descriptive or inductive method, the other from a contrary
€xcess.

The almost exclusive use of the descriptive or inductive method
would lead us to forget that ascetical and mystical theology is a
branch of theology, and we would end by considering it a part of
experimental psychology. We would thus assemble only the ma-
terial of mystical theology. By losing the directing light, all would
be impoverished and diminished. Mystical theology must be set forth
by the great principles of theology on the life of grace, on the in-
fused virtues, and on the seven gifts; in so doing, light is shed on all
of it, and one is face to face with a science and not a collection of
more or less well described phenomena.

If the descriptive method were used almost exclusively, we would
be struck especially by the more or less sensible signs of the mystical
state and not by the basic law of the progress of grace, whose
essential supernaturalness is of too elevated an order to fall under
the grasp of observation. More attention might then be given to
certain extraordinary and, so to speak, exterior graces, such as
visions, revelations, stigmata, than to the normal and elevated de-
velopment of sanctifying grace, of the infused virtues, and of the
gifts of the Holy Ghost. By so doing, we might be led to confound
with what is essentially extraordinary that which is only extrinsically
so, that is, what is eminent but normal; to confound intimate union
with God in its elevated forms with the extraordinary and relatively
inferior graces which sometimes accompany it.

Lastly, the exclusive use of the descriptive method might give too
much importance to this easily established fact, that intimate union
with God and the infused contemplation of the mysteries of faith
are relatively rare. This idea might lead us to think that all interior
and generous souls are not called to it, even in a general and remote
manner.'® This would be to forget the words of our Lord so fre-
quently quoted by the mystics in this connection: “Many are called,
but few are chosen.”

On the other hand, care must be taken to avoid another devia-
tion that would spring from the almost exclusive use of the deductive
theological method. Some souls that are rather inclined to over-

13 We might also fail to distinguish sufficiently between the general and
remote call and the individual and proximate call.
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simplify things would be led to deduce the solution of the most
difficult problems of spirituality by starting from the accepted doc-
trine in theology about the infused virtues and the gifts, as it is set
forth by St. Thomas, without sufficiently considering the admirable
descriptions given by St. Teresa, St. John of the Cross, St. Francis
de Sales, and other saints, of the various degrees of the spiritual life,
especially of the mystical union. It is to these facts that the principles
must be applied, or rather it is these facts, first of all well uider-
stood in themselves, that must be illuminated by the light of princi-
ples, especially to discern what is truly extraordinary in them and
what is eminent but normal.

The excessive use of the deductive method in this case would lead
to a confusion radically opposed to the one indicated above. Since,
according to tradition and St. Thomas, the seven gifts of the Holy
Ghost are in every soul in the state of grace, we might thus be in-
clined to believe that the mystlcal state or mfused contcmplatlon is
very frequent, and we might confound with them what is only
their prelude, as simplified effective prayer.”* We would thus be
led not to take sufficiently into account the concomitant phenomena
of certain degrees of the mystical union, such as suspension of the
faculties and ecstasy, and we would fall into the opposite extreme
from that of the partisans of the solely descriptive method.

Practically, as a result of these two excesses two extremes also
are to be avoided in spiritual direction: advising souls to leave the
ascetical way too soon or too late. We will discuss this matter at
length in the course of this work.

Obviously the two methods, the inductive and the deductive, or
the analytic and the synthetic, must be combined.

The concepts and the facts of the spiritual life must be analyzed.
First of all, must be analyzed the concepts of the interior life and of
Christian perfection, of sanctity, which the Goqpel gives us, in order
that we may see clearly the end proposed by the 91V10r Himself to
all interior souls, and sec this end in all its elevation without in any
way diminishing it. Then must be analyzed the facts: the imperfec-
tions of beginners, the active and passive purifications, the various

4 Some authors, by thus proceeding too a priori, have maintained that the
actual influence of the gifts of the Holy Ghost is necessary even for a feeble
act (remrissus) of the infused virtues; for example, for an act of faith in which

there is as yet no penetration or any relish of the mystery in which one be-
lieves.
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degrees of union, and so on, to distinguish what is essential in them
and what is accessory.

After this work of analysis, we must make a synthesis and point
out what is necessary or very useful and desirable to reach the full
perfection of Christian life, and what, on the other hand, is properly
extraordinary and in no way required for the highest sanctity.?s

Several of these questions are very difficult, either because of the
clevation of the subject treated, or because of the contingencies that
are met with in the application and that depend on the temperament
of the persons to be directed or on the good pleasure of God, who,
for example, sometimes grants the grace of contemplation to be-
ginners and withdraws it temporanlv from advanced soul Because
of these multiple difficulties, the study of ascetical and mystical
theology requires a profound knoswiedge of theology, especially of
the treatises on grace, on the infused virtues, on the gifts of the Holy
Ghost in their relations with the great mysteries of the Trinity, the
Incarnation, the redemption, and the Blessed Eucharist. It requires
also familiarity with the great spiritual writers, especially those who
have been designated by the Church as guides in these matters.

VI. THE DISTINCTION BETWEEN ASCETICAL AND MYSTICAL
THEOLOGY AND THEIR RELATIONS TO EACH OTHER

We must recall here the division between ascetical and mystical
theology that was generally accepted until the elghtcenth century,
and then the modification that Scaramelli and those who followed
him introduced at that time. The reader will, therefore, more readily
understand why, with several contemporary theologians, we return
to the division that seems to us truly traditional and conformable
to the principles of the great masters.

Unul the eighteenth century, authors generally set forth under

15 To settle the question whether it is legitimate humbly to desire the in-
fused contemplation of the mysteries of faith and the union with God which
results from it, manifestly it is not sufficient to know this contemplation and
this union from the exterior by signs. We must know their nature, and also
whether they are essentially extraordinary or something eminent but normal.
The practically exclusive use of the descriptive method would lead us to con-
sider this question of nature as almost inexplicable and one about which only
a few words are written at the end of a treatise. On the contrary, it is an
important question which should be treated ex professo.
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the title Theologia mystica all the questions that ascetical and mys-
tical theology treats of today. This is evident from the title of the
works written by Blessed Bartholomew of the Martyrs, O.P., Philip
of the Blessed Trinity, O.C.D., Anthony of the Holy Ghost, O.C.D.,
Thomas Vallgornera, O.P., Schram, O.S.B., and others. Under the
title T'heologia mrystica all these authors treated of the purgative way
of beginners, of the illuminative way of proficients, and of the
unitive way of the perfect. In one or the other of these last two
parts, they spoke of infused contemplation and the extraordinary
graces which sometimes accompany it, that is to say, visions, revela-
tions, and like favors. Moreover, in their introduction these authors
customarily treated of experimental mystical theology, that is, of
infused contemplation itself, for their treatises were directed to it
and to the intimate union with God which results from it.

An example of this division which was generally admitted in
former times may be found in Vallgornera’s Mystica theologia divi
Thomae (1662). He closely follows the Carmelite, Philip of the
Blessed Trinity, by linking the division Philip gave with that of
earlier authors and with certain characteristic texts from the works
of St. John of the Cross on the period when the passive purifica-
tions of the senses and of the spirit generally appear.'® He divides
his treatise for contemplatives into three parts (the purgative way,
the illuminative way, the unitive way).

1. The purgative way, proper to beginners, in which he treats
of the active purification of the external and internal senses, of the
passions, of the intellect and the will, by mortification, meditation,
and prayer, and finally of the passive purification of the senses,
which is like a second conversion and in which infused contempla-
tion begins. It is the transition to the illuminative way.

This last point is of prime importance in this division, and 1t con-
forms closely to two of the most important texts from the works

1¢ Philip of the Blessed Trinity sets forth the same ideas in the prologue of
his Sunmna theologiae mysticae, ed. 1874, p. 17.

We quote Vallgornera rather than Philip of the Blessed Trinity because
the division we are speaking of appears more clearly in the former’s work.
As regards the relative merit of these authors, Philip is notably superior.
Vallgornera often copied from him ad litteram, as he also copied the beauti-
ful pages of John of St. Thomas on the gifts of the Holy Ghost. In this sense,
Vallgornera’s work is superior to Philip’s since Vallgornera copied the select
passages from the best authors.
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of St. John of the Cross: “The night of sense is common, and the
lot of many: these are the beginners.” ** “The soul began to set out
on the way of the spirit, the way of proficients, which is also called
the illuminative way, or the way of infused contemplation, wherein
God Himself teaches and refreshes the soul.” *® Infused contempla-
tion begins, according to St. John of the Cross, with the passive
purification of the senses, which thus marks the transition from the
way of beginners to that of proficients. Vallgornera clearly preserves
this doctrine in this division as well as in the one that follows.

2. The illuminative way, proper to proficients, in which, after
a preliminary chapter on the divisions of contemplation, are dis-
cussed the gifts of the Holy Ghost, infused contemplation, which
proceeds especially from the gifts of understanding and wisdom
and which is declared desirable for all interior souls,'® as morally
necessary for the full perfection of Christian life. After several
articles relating to extraordinary graces (visions, revelations, interior
words), this second part of the work closes with a chapter of nine
articles dealing with the passive purification of the spirit, which
marks the passage to the unitive way. This also is what St. John of
the Cross taught.2°

3. The unitive way, proper to the perfect, in which is discussed
the initimate union of the contemplative soul with God and its de-
grees up to the transforming union. Vallgornera considers this di-
vision traditional, truly conformable to the doctrine of the fathers,
to the principles of St. Thomas, and to the teaching of the greatest
mystics who have written on the three ages of the spiritual life, not-
ing how the transition from one to the other is generally made.*

In the eighteenth century, Scaramelli (1687-1752), who was

17 The Dark Night of the Soul, Bk. 1, chap. 8.

18 Ibid., chap. 14.

19 Prior to Vallgornera, Philip of the Blessed Trinity had affirmed this idea
in the same terms in that part of his work in which he speaks of infused con-
templation. This is the same teaching that is found also in the works of the
Carmelites, Anthony of the Holy Ghost, Joseph of the Holy Ghost, and of
many others whom we shall quote farther on when discussing this subject.

20 The Dark Night of the Soul, Bk. 11, chaps. 2, 11.

2 Another Dominican, Giovanni Maria di Lauro, in his Theologia mystica
which appeared in Naples in 1743, divides his work in the same way, placing
the passive purification of the senses as the transition to the illuminative way
(p- 113), and the passive purification of the spirit as the disposition to the
perfect unitive life (p. 303), according to the teaching of St. John of the Cross.
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followed by many authors of that period, propesed an entirely
different division. First of all, he does not treat of ascetical and mys-
tical theology in the same work but in two separate works, com-
prising four treatises: (1) Christian perfectlon and the means that
lead to it; (2) Obstacles (or the purgative way); (3) The proximate
dlsposmons to Christian perfection, consisting in the moml virtues
in the perfect degree (or the way of proﬁcmnts), (4) The essential
perfection of the Christian, consisting in the theological virtues and
especially in charity (the love of conformity in the perfcct) This
ascetical directory does not, so to speak, discuss the gifts of the
Holy Ghost. The high degrec of the moral and thcolomcal virtues
therein described 1s, nevertheless, not reached VvlthOUt the gifts,
according to the common teaching of the doctors.

The Direttorio mistico 1s composed of five treatises: (1) The in-
troduction, in which are discussed the gifts of the Holy Ghost and
graces gratis datae; (2) Acquired and infused contemplation, for
which the gifts suffice, as Scaramelli recognizes (chap. 14); (3) The
degrees of indistinct infused contemplation, from passive recollec-
tion to the transforming union. In chapter 32, Scaramelli admits that
several authors teach that infused contemplation may be humbly
desired by all interior souls, but he ends by concludmfr that prac-
tlcally it 1s better not to desire it before receiving a spccnl call:

“altiora te ne quaesieris”; ** (4) The degrees of dlstmct infused con-
templation (visions and extraordmary interior words); (5) The
passive purifications of the senses and the spirit.

It is surprising to find only at the end of this mystical directory
the treatisc on the passive purification of the senses which, in the
opinion of St. John of the Cross and the authors quoted above, marks
the entrance into the illuminative way.

By a fear of quietism, at times excessive, which cast discredit on
mystical theology, many authors in the eighteenth and nineteenth
centuries followed Scaramelli, who was most highly esteemed by
them. According to their point of view, ascetical theology treats of
the exercises which lead to perfection according to the ordinary way,
whereas mystical theology treats of the e\’traordinary way, to which
the infused contemplation of the mysteries of faith would belong.
At the end of the nineteenth century and the beginning of the
present period this tendency appears again clearly marked in the

23 Scaramelli, Direttorio mistico, tr. I, chap. 1, no. ro.
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study of mental prayer by Father de Maumigny, S.].,?® in the writ-
ings of Bishop Farges,®* and in the work of the Sulplcmn Father
Pourrat.?® Accordmg to these authors, ascetical theology is not only
distinct from mystical theclogy, but is separated from it; it is not
ordained to it, for mystical theology treats only of extraordinary
graces which are not necessary for the full perfection of Christian
life. Taking this point of view, some writers even maintained that,
since St. Teresa of the Child Jesus did not receive extraordinary
graces, she sanctified herself by the ascetical way and not by the
mystlcal way. Strange supposition.

In the Jast thirty years, Father Arintero, O.P.,?® Monsignor Sau-
dreau,?” the Fudist, Father Lamballe,*s Father de la Tallle, S.J.,22
Father Gardeil, O.P.,?° Father Joret, O.P.,** Father Gerest,?? several
Carmelites in France and in Belgium,?® Benedictines such as Dom
Huijben, Dom Louismet, and several others,** examined attentively
the bases of the position taken by Scaramelli and his successors.

As we have shown at length elsewhere,*® we have been led, as

28 Pratique de I'oraison mientale, 2 traité: Oraison extraordinaire, 8¢ ed.
Paris: G. Beauchesne, 1911.

24 Les phénomenes mystiques (Traité de théologie mystique). Paris, 1920.

25 La spiritualité chrétienne. Cf. Introduction, pp. vi ff.

26 Fvolucion mistica. Salamanca, 1908. Cuestiones misticas, 2nd. ed. Sala-
manca, 1920.

27 La vie d’union a Dieu, 3d ed., 19215 Les degrés de la vie spirituelle, 2 vols.,
sth ed., 19205 L’état mystique, sa nature, ses phases, 2nd ed., 1921.

28 La contemplation (principles of mystical theology). Paris, 1912.

28 [ ’oraison contemplative. Paris: Beauchesne, 1921. See also Louis Peeters,
S.J., Vers Punion divine par les exercises de saint Ignace (Muséum Lessi-
anum), 2nd ed., 1931.

80 [ g structure de Pdme et Pexpérience mystique, 2 vols. Paris, 1927. See also
the posthumous book of the same author: La vraie vie chrétienne. Paris, 1935.

81 Lg contemplation mystique d’aprées St. Thoinas d’ Aquin. Paris, 1923.

82 Mémento de vie spirituclle, 1923.

88 Gabriel of St. Magdalen, O.C.D., “La contemplation acquise chez les
théologiens carmes déchaussés,” an article which appeared in La vie spirit-
uelle.

3 Cf. “The Inquiry” on this point which appeared in the supplement of
La vie spirituelle from September, 1929 to May, 1931. It will be of interest to
read in particular the testimony of Fathers Maréchal, S.J., Alb. Valensin, S.]J.,
M. de la Taille, S.]., Cayré, Assumptionist, Jerome of the Mother of God,
Carmelite, and Schryvers, Redemptorist.

5 Christian Perfection and Contemnplation, chaps. 1, 2, 4, a.3, 4; chap. 3,
a.3-5; chap. 6, a.1—5. L’amnour de Dien et la croix de Jésus, 1929, Vol. 11,
Parts 1V and V. Les trois conversions et les trois voies, 1932, chap. 4 and

appendlx



18 THREE AGES OF THE INTERIOR LIFE

these authors were, to formulate the three following questions
on the subject of the division given by Scaramelli and his succes-
sors:

1. Is this absolute distinction or separation between ascetical and
mystical theology entirely traditional, or is it not rather an innova-
tion made in the eighteenth century? Does it conform to the princi-
ples of St. Thomas and to the doctrine of St. John of the Cross? St.
Thomas teaches that the seven gifts of the Holy Ghost, while
specifically distinct from the infused virtues, are, nevertheless, in all
the just, for they are connected with charity.®¢ He says, moreover,
that they are necessary for salvation, for a just man may find him-
self in difficult circumstances where even the infused virtues would
not suffice and where he needs a special inspiration of the Holy
Ghost to which the gifts render us docile. St. Thomas likewise con-
siders that the gifts intervene rather frequently n ordlnary circum-
stances to give to the acts of the virtues in generous interior souls a
perfection, an impulse, and a promptness which would not exist
without the superior intervention of the Holy Ghost.?”

On the other hand, St. John of the Cross, as we have said, wrote
these most significant words: “The passive purification of the senses
is common. It takes place in the greater number of beginners.” 38
According to St. John, infused contemplation begins with it. And
again he says: “The soul began to set out on the way of the spirit,
the way of proficients, which is also called the illuminative way, or
the way of infused contemplation, wherein God Himself teaches
and refreshes the soul.”” 3 In this text the holy doctor did not wish
to affirm something accidental, but something normal. St. Francis
de Sales expresses the same thought.*® The division proposed by
Scaramelli could not be reconciled with this doctrine because he
speaks of the passive purifications of the senses and the spirit only at
the end of the unitive way, as not only eminent but essentially
extraordinary.

2. It may be asked whether such a distinction or separation be-

8¢ See Ia Ilae, q.68.

87 [bid., a.1, 2, §.

38 The Dark Night of the Soul, Bk. 1, chap. 8.

32 I bid., chap. 14.

40 Treatise on the Love of God, Bk. VI, chap. 3. “So it is with prayer; it
is called meditation until it has produced the honey of devotion; after that
it becomes contemplation.” See the following chapters on contemplation.
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tween ascetical and mystical theology does not diminish the unity
of the spiritual life. A good division, in order to be necessarily basic
and not superficial and accidental, should rest on the very definition
of the whole to be divided, on the nature of this whole, which in
this case 1s the life of grace, called by tradition the “grace of the
virtues and the gifts”; ¢! for the seven gifts of the Holy Ghost, being
connected with charity, are part of the spiritual organism and are
necessary for perfection.

3. Does not the sharply marked division between ascetical and
mystical theology, proposed by Scaramelli and several others, also
diminish the elevation of evangelical perfection, when it treats of it
in ascetical theology, taking away from it the gifts of the Holy
Ghost, the infused contemplation of the mysteries of faith, and the
union which results therefrom? Does not this new conception
weaken the motives for practicing mortification and for exercising
the virtues, and does it not do so by losing sight of the divine intimacy
for which this work should prepare us? Does it not lessen the illu-
minative and unitive ways when it speaks of them simply from the
ascetical point of view? Can these two ways normally exist without
the exercise of the gifts of the Holy Ghost proportioned to that of
charity and of the other infused virtues? Finally, does not this new
conception diminish also the importance and the gravity of mystical
theology, which, separated thus from ascetical theology, seems to
become a luxury in the spirituality of some privileged souls, and one
that is not without danger?

Are there six ways (three ascetical and ordinary, and three mystical
and extraordinary, not only in fact but in essence) and not just three
ways, three ages of the spiritual life, as the ancients used to say?

As soon as ascetical treatises on the illuminative and unitive ways
are separated from mystical theology, they contain scarcely more
than abstract considerations first on the moral and then on the
theologi‘cal virtues. On the other hand, if they treat practically and
concretely of the progress and the perfection of these virtues, as
Scaramelli does in his Direttorio ascetico, this perfection, according
to the teaching of St. John of the Cross, is manifestly unattainable

41 See 1lla, q.62, a.2: “Whether sacramental grace confers anything in ad-
dition to the grace of the virtues and gifts.” In this article, St. Thomas states
that habitual or sanctifying grace perfects the essence of the soul, and that
the infused virtues (theological and moral) and the seven gifts of the Holy
Ghost spring from it in the faculties.
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without the passive purifications, at least without that of the senses,
and without the cooperation of the gifts of the Holy Ghost. The
question then arises whether the passive purification of the senses
in which, according to St. John of the Cross, infused contemplation
and the mystical life, properly so called, begins is something essen-
tially extraordinary or, on the contrary, a normal grace, the principle
of a second conversion, which marks the entrance into the illumin-
ative way. Without this passive purification, can a soul reach the
perfection which Scaramelli speaks of in his Direttorio ascetico? Let
us not forget what St. Teresa says: “For instance, they read that we
must not be troubled when men speak ill of us, that we are to be
then more pleased than when they speak well of us; that we must
despise our own good name, be detached from our kindred . . .
with many other things of the same kind. The disposition to prac-
tice this must be, in my opinion, the gift of God; for it scems to me
a supernatural good.” ** By this statement the saint means that they
are due to a special inspiration of the Holy Ghost, like the prayers
which she calls “supernatural” or infused.

For these different reasons the contemporary authors whom we
quoted above reject the absolute distinction and separation between
ascetical and mystical theology that was introduced in the eighteenth
century.

It is important to note here that the division of a science or of one
of the branches of theology is not a matter of slight importance.
This may be seen by the division of moral theology, which is notably
different as it is made according to the distinction of the precepts of
the decalogue, or according to the distinction of the theological
and moral virtues. If moral theology is divided according to the
precepts of the decalogue, several of which are negative, more in-
sistence is placed on sins to be avoided than on virtues to be prac-
ticed more and more perfectly; and often the grandeur of the
supreme precept of the love of God and of one’s ncighbor, which
dominates the decalogue and which ought to be as the soul of our
life, no longer stands forth clearly enough. On the contrary, if moral
theology is divided according to the distinction of the virtues, then
all the elevation of the theological virtues will be evident, especially
that of charity over all the moral virtues, which it should inspire
and animate. If this division is made, the quickening impulse of the

42 St, Teresa, Life, chap. 31, par. z1.
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theological virtues is felt, especially when they are accompanied by
the special inspirations of the Holy Ghost. Moral theology thus
conceived develops normally into mystical theology, which is, as
we see in the work of St. Francis de Sales, a simple development of
the treatise on the love of God.

Whar, then, is ascetical theology for the contemporary theologi-
ans who return to the traditional division? According to the princi-
ples of St. Thomas Aquinas, the doctrine of St. John of the Cross and
also of St. Francis de Sales, ascetical theology treats of the purgarive
way of beginners who, understanding that they should not remain
retarded and tepid souls, exercise themsclves generously in the prac-
tice of the virtues, but still according to the human mode of the vir-
tacs, ex imndustria propria, with the help of ordinary actual grace.
Mystical theology, on the contrary, begins with the illuminative
way, in which proficients, under the illumination of the Holy Ghost,
already act in a rather frequent and manifest manner according to
the superhuman mode of the gifts of the 1oty Ghost.** Under the
special inspiration of the interior Master, they no longer act ex
industria propria, but the superhuman mode of the gifts, latent until
now or only occasionally patent, becomes quite manifest and fre-
quent.

According to these authors, the mystical life is not essentially
extraordinary, like visions and revelations, but something eminent
in the normal way of sanctity. They consider this true even for souls
called ro sanctify themselves in the active life, such as a St. Vincent
de Paul. They do not at all doubt that the saints of the active life
have had normally rather frequent infused contemplation of the
mysteries of the redeeming Incarnation, of the Mass, of the mystical
body of Christ, of the value of eternal life, although these saints
differ from pure contemplatives in this respect, that their infused

43 From this point of view, which is ours, mystical theology, properly SO
called, begins with the age of proficients when the three signs of the passive
purification of the senses appear, as noted by St. John of the Cross (The
Dark Night of the Soul, Bk. 1, chap. 9). Infused contemplation of the mys-
teries of salvation, contemplation which leads to close union with God, be-
gins then in prolonged aridity, accompanied by true generosity. We shall
see that these three signs of the passive purification of the senses are: (1) pro-
longed sensible aridity; (2) a keen desire for perfection and for God; (3) a
quasi-inability to apply oneself to discursive meditation and the inclination
to consider God by a simple gaze with loving attention. These three signs
must exist together; one alone would not suffice.



22 THREE AGES OF THE INTERIOR LIFE

contemplation is more immediately ordained to action, to all the
works of mercy.

It follows that mystical theology is useful not alone for the direc-
tion of some souls led by extraordinary ways, but also for the
direction of all interior souls who do not wish to remain retarded,
who tend generously toward perfection, and who endeavor to
maintain union with God in the midst of the labors and contradic-
tions of everyday life. From this point of view, a spiritual director’s
ignorance of mystical theology may become a serious obstacle for
the souls he directs, as St. John of the Cross remarks in the prologue
of The Ascent of Mount Carmel. If the sadness of the neurasthenic
should not be taken for the passive purification of the senses, neither
should melancholy be diagnosed when the passive purification does
appear.

From what we have just said, it is evident that ascetical theology is
ordained to mystical theology.

In short, for all Catholic authors, mystical theology which does
not presuppose serious asceticism is false. Such was that of the
quietists, who, like Molinos, suppressed ascetical theology by thrust-
ing themselves into the mystical way before receiving that grace,
confounding acquired passivity, which is obtained by the cessation
of acts, of activity, and which turns to somnolence, with infused
passivity, which springs from the special inspiration of the Holy
Ghost to which the gifts render us docile. By this radical confusion,
the quietism of Molinos suppressed asceticism and developed into a
caricature of true mysticism.

Lastly, it is of prime importance to remark that the normal way
of sanctity may be judged from two very different points of view.
We may judge it by taking our nature as a starting point, and then
the position that we defend as traditional will seem exaggerated. We
may also judge it by taking as a starting point the supernatural mys-
teries of the indwelling of the Blessed Trinity, the redeeming In-
carnation, and the Blessed Eucharist. This manner of judging per
altissimam causam is the only one that represents the judgment of
wisdom; the other manner judges by the lowest cause, and we know
how “spiritual folly,” which St. Thomas speaks of, is contrary to
wisdom.**

If the Blessed Trinity truly dwells in us, if the Word actually was

4 See IIa Ilae, q.46.
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made flesh, died for us, is really present in the Holy Eucharist, offers
Himself sacramentally for us every day in the Mass, gives Himself
to us as food, if all this is true, then only the saints are fully in
order, for they live by this divine presence through frequent, quasi-
experimental knowledge and through an ever-growing love in the
midst of the obscurities and difficulties of life. And the life of
close union with God, far from appearing in its essential quality as
something intrinsically extraordinary, appears alone as fully normal.
Before reaching such a union, we are like people still half-asleep,
who do not truly live sufficiently by the immense treasure given to
us and by the continually new graces granted to those who wish to
follow our Lord generously.

By sanctity we understand close union with God, that is, a great
perfection of the love of God and neighbor, a perfection which
nevertheless always remains in the normal way, for the precept of
love has no limits.** To be more exact, we shall say that the sanctity
in question here is the normal, immediate prelude of the life of
heaven, a prelude which is realized, either on earth before death,
or in purgatory, and which assumes that the soul is fully purified, is
capable of receiving the beatific vision immediately. This is the mean-
ing of the words “prelude of eternal life” used in the title of this
work.

When we say, in short, that infused contemplation of the mys-
teries of faith is necessary for sanctity, we mean morally necessary;
that is, in the majority of cases a soul could not reach sanctity with-
out it. We shall add that without it a soul will not in reality possess
the full perfection of Christian life, which implies the eminent exer-
cise of the theological virtues and of the gifts of the Holy Ghost
which accompany them. The purpose of this book is to establish
this thesis.

VII. DIVISION OF THIS WORK

Following what we have said, we shall divide this book into five
parts:
1. The sources of the interior life and its end.

The life of grace, the indwelling of the Blessed Trinity, the in-
fluence of Christ the Mediator and of Mary Mediatrix on us. Chris-

43 See ibid., q.184, 2.3,
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tian perfection, to which the interior life is ordained, and the
obligation of each individual to tend to it according to his condition.

1. The purification of the soul in beginners.

The removal of obstacles, the struggle agamst sin and its results,
and against the predominant fault; the active purification of the
senses, of the memory, the will, and the understanding. The use of
the sacraments for the purification of the soul. The prayer of be-
ginners. The second conversion or passive purification of the senses
in order to enter the illuminative way of proficients.

II1. The progress of the soul under the light of the Holy Gbhost.

The spiritual age of proficients. The progress of the theological
and moral virtues. The gifts of the Holy Ghost in proficients. The
progressive illumination of the soul by the Sacrifice of the Mass and
Holy Communion. The contemplative prayer of proficients. Ques-
tions relating to infused contemplation: its nature, its degrees; the
call to contemplation; the direction of souls in this connection.

1V. The union of perfect souls with God.

The entrance into this way by the passive purification of the soul.
The spmtual age of the perfect. The heroic degree of the theological
and moral virtues. Perfect apostolic life and infused contemplation.
The life of reparation. The transforming union. The perfection of
love in its relation to infused contemplation, to the spiritual espousals
and spiritual marriage.

V. Extraordinary graces.

The graces gratis datae. How they differ from the seven gifts of
the Holy Ghost, according to St. Thomas. Application of this doc-
trine to extraordinary graces, according to the teaching of St. John
of the Cross. Divine revelations: interior words, the stigmata, and
ecstasy.

Conclusion. Reply to the question: Is the infused contemplation
of the mysteries of faith and the union with God which results
from it an essentially extraordinary grace, or is it in the normal way
of sanctity? Is it the normal prelude to eternal life, to the beatific
vision to which all souls are called?

We could discuss here the terminology used by the mystics as
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compared with that used by theologians. The question is of great
importance. Its meaning and its import will, however, be better
grasped later on, that is, at the beginning of the part of this work
that deals with the illuminative way.

We could also at the end of this introduction set forth in general
terms what the fathers and the great doctors of the Church teach
us in the domain of spirituality. It will, however, be more profitable
to do so at the end of the first part of this work when we treat of
the traditional doctrine of the three ways and of the manner in
which it should be understood.

Moreover, we have elsewhere set forth this teaching and that of
different schools of spirituality.*® On this point Monsignor Sau-
dreau’s work, La vie d’union a Dieu et les moyens d’y arriver d’aprés
les grands maitres de la spiritualité *" may be consulted with profit.
It will be well also to read Father Pourrat’s study, La spiritualité
chrétienne. This work is conceived from a point of view opposed to
the book mentioned above, for it considers every essentially mystical
grace as extraordinary. We recommend particularly the excellent
work of Father Cayré, A.A., Précis de patrologie,*® in which he sets
forth with great care and in a very objective manner the spiritual
doctrine of the fathers and of the great doctors of the Church, in-
cluding St. John of the Cross and St. Francis de Sales.*

46 Cf. Perfection chrétienne et contemplation, 11, 662—769.

47 Third edition, Paris, Amat, 1921. (Les Péres grecs, les Péres latins, la
doctrine mystique au XII¢, au XIIIe, au XIVe, au XVIe, au XVIIe, siecle et
depuis lors.)

48 Desclée, Paris, 1930, 2 vols. (Histoire et doctrines des Péres et Docteurs
de PEglise.)

49 Ibid. See the analytical table in volumes 1 and 2 of this work and also
II, chap. 20, p. 3.
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The Sources of the Interior Life and Its End



ProLoGUE

Since the interior life is an increasingly conscious form of the life
of grace in every generous soul, we shall first of all discuss the life
of grace to see its value clearly. We shall then see the nature of the
spiritual organism of the infused virtues and of the gifts of the Holy
Ghost, which spring from sanctifying grace in every just soul. We
shall thus be led to speak of the indwelling of the Blessed Trinity in
the souls of the just, and also of the continual influence exercised on
them by our Lord Jesus Christ, universal Mediator, and by Mary,
Mediatrix of all graces.

Such are the very elevated sources of the interior life; in their
loftiness they resemble the high mountain sources of great rivers.
Because our interior life descends to us from on high, it can reascend
even to God and lead us to a very close union with Him. After
speaking, in this first part, of the sources of interior life, we shall
treat of its end, that is, of Christian perfection to which it is directed,
and of everyone’s obligation to tend toward it, according to his con-
dition. In all things the end should be considered first; for it is first
in the order of intention, although it may be last in the order of
execution. The end is desired first of all, even though it is last to
be obtained. For this reason our Lord began His preaching by speak-
ing of the beatitudes, and for this reason also moral theology begins
with the treatise on the last end to which all our acts must be directed.



CHAPTER I

The Life of Grace, Eternal Life Begun
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HE interior life of a Christian presupposes the state of grace,
which is opposed to the state of mortal sin. In the present plan
of Providence every soul 1s either in the state of grace or in the
statc of mortal sin; in other words, it 1s either turned toward God,
its supernatural last end, or turned away from Him. No man is in a
purely natural state, for all are called to the supernatural end, which
consists in the immediate vision of God and the love which results
from that vision. From the moment of creation, man was destined
for this supreme end. It is to this end that we are led by Christ who,
after the Fall, offered Himself as a victim for the salvation of all men.
To have a true interior life it is doubtless not sufficient to be in
the state of grace, like a child after baptism or every penitent after
the absolution of his sins. The interior life requires further a strug-
gle against everything that inclines us to fall back into sin, a scrious
propensity of the soul toward God. If we had a profound knowledge
of the srate of grace, we would sce that it is not only the principle
of a true and very holy interior life, but that it is the germ of eternal
life. We think that insistence on this point from the outset is im-
portant, recalling the words of St. Thomas: “The good of grace
in one is greater than the good of nature in the whole universe”; !
for grace is the germ of eternal life, incomparably superior to the
natural life of our soul or to that of the angels.

This fact best shows us the value of sanctifying grace, which we
received in baptism and which absolution restores to us if we have
had the misfortune to lose it.2

t See Ia Ilae, q.113, 2.9 ad 2um.

2 At the beginning of a treatise on the interior life, it is important to get
a high idea of sanctifying grace; Protestantism, following several nominalists
of the fourteenth century, has lost the conception of it. In Luther’s opinion,
man is justified not by a new infused life, but by the exterior imputation of

29
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The value of a seed can be known only if we have some idea of
what should grow from it; for example, in the order of nature, to
know the value of the sced contained in an acorn, we must have
seen a fully developed oak. In the human order, to know the value
of the rational soul which still slumbers in a little child, we must
know the normal possibilities of the human soul in a man who has
reached his full development. Likewise, we cannot know the value
of sanctifying grace, which is in the soul of every baptized infant
and in all the just, unless we have considered, at least imperfectly,
what the full development of this grace will be in the life of eternity.
Moreover, it should be seen in the very light of the Savior’s words,
for they are “spirit and life” and are more savory than any com-
mentary. The language of the Gospel, the style used by our Lord,
lead us more directly to contemplation than the technical language
of the surest and loftiest theology. Nothing is more salutary than to
breathe the pure air of these heights from which flow down the
living waters of the stream of Christian doctrine.

Erernar Lire ProMiISED BY THE Savior
To MEN or Goop WiLL

The expression “eternal life” rarely occurs in the Old Testament,
where the recompense of the just after death is often presented in a
symbolical manner under the figure, for example, of the Promised
Land. The rare occurrence of the expression is more easily under-
stood when we remember that after death the just of the Old Testa-
ment had to wait for the accomplishment of the passion of the Savior
and the sacrifice of the cross to see the gates of heaven opened.
Everything in the Old Testament was directed primarily to the com-
ing of the promised Savior.

In the preaching of Jesus, everything is directed immediately

the merits of Christ, in such a way that he is not interiorly changed and that
it is not neccessary for his salvation that he observe the precept of the love
of God above all else. Such an opinion is a radical misconception of the
interior life spoken of in the Gospel. This lamentable doctrine was prepared
by that of the nominalists, who said that grace is a gift which is not essentially
supernatural, but which morally gives a right to eternal life, like paper
money which, though only paper, gives a right, by reason of a legal institu-
tion, to receive money. This doctrine constituted the negation of the essen-
tially supernatural life; it was a failure to recognize the very essence of grace
and of the theological virtues.
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toward eternal life. If we are attentive to His words, we shall see
how the life of eternity differs from the future life spoken of by the
best philosophers, such as Plato. The future life they spoke of be-
longed, in their opinion, to the natural order; they thought it “a
fine risk to run,” * without having absolute certitude about it. On
the other hand, the Savior speaks with the most absolute assurance
not only of a future life, but of eternal life superior to the past, the
present, and the future; an entirely supernatural life, measured like
the intimate life of God, of which it is the participation, by the
single instant of immobile eternity.

Christ tells us that the way leading to eternal life is narrow,* and
that to obtain that life we must turn away from sin and keep the
commandments of (God.? On several occasions He says in the Fourth
Gospel: “He who heareth My word and believeth Him that sent
Me, hath life everlasting,” ¢ that is, he who believes in Me, the Son
of God, with a living faith united to charity, to the practice of the
precepts, that man has eternal life begun. Christ also affirms this in
the eight beatitudes as soon as He begins to preach: “Blessed are
the poor in spirit: for theirs is the kingdom of heaven. . . . Blessed
are they that hunger and thirst after justice: for they shall have
their fill. . . . Blessed are the clean of heart: for they shall see
God.” " What is eternal life, then, if not this repletion, this vision of
God in His kingdom? In particular to those who suffer persecution
for justice’ saI\e is it said: “Be glad and rejoice, for your reward is
very great in heaven.” ® Before His passion Jesus says even more
clearly, as St. John records: “Father, the hour is come. Glorify Thy
Son that Thy Son may glorify Thee. As Thou hast given Him
power over all flesh, that He may give eternal life to all whom Thou
hast given Him. Now this is eternal life: that they may know Thee,
the only true God, and Jesus Christ, whom Thou hast sent.” °

St. John the Evangelist himself explains these words of the Savior
when he writes: “Dearly beloved, we are now the sons of God; and
it hath not yet appeared what we shall be. We know that when He

¢ Even in the Phaedon, the future is thus represented.
4 Matt. 7:14.

8 1bid., 19:17.

¢ John 5:24; 6:40, 47, 55.

" Matt. 5:3-8.

81bid., 5:12.

® John 17:1-3.
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shall appear we shall be like to Him: because we shall see Him as
He is.” ** We shall see Him as He 1s, and not only by the reflection
of His perfections in creatures, in sensible nature, or in the souls
of the saints, in their words and their acts; we shall sce Him immedi-
ately as He is in Himself.

St. Paul adds: “We see (God) now through a glass in a dark
manner; but then face to face. Now I know in part; but then I
shall know even as I am known.” 1t Observe that St. Paul does not
say that I shall know Him as I know myself, as I know the interior
of my conscience. I certainly know the interior of my soul better
than other men do; but it has secrets from me, for I cannot measure
all the gravity of my directly or indirectly voluntary faults. God
alone knows me thoroughly; the secrets of my heart are perfectly
open only to His gaze.

St. Paul actually says that then I shall know Him even as I am
known by Him. In the same way that God knows the essence of my
soul and my inner life without any intermediary, so I shall see Him
without the intermediary of any creature, and even, theology adds,
without the intermediary of any created idea. No created idea can,
in fact, represent such as He is in Himself the cternally subsistent,
pure intellectual radiance that is God and His infinite truth. Every
created idea is finite; it is a concept of one or another perfection of
God, of His being, of His truth or His goodness, of His wisdom
or His love, of His mercy or His justice. These divers concepts
of the divine perfections are, however, incapable of making us know
such as it is in itself the supremely simple divine essence, the Deity
or the indmate life of God. These multiple concepts are to the
intimate life of God, to the divine simplicity, somewhat as the
seven colors of the rainbow are to the white light from which they
proceed. On earth we are like men who have seen only the seven
colors and who would like to see the pure light which is their
eminent source. As long as we have not seen the Deity, such as It is
in Itself, we shall not succeed in seeing the intimate harmony of the
divine perfections, in particular that of infinite mercy and infinite
justice. Our created ideas of the divine attributes are like little
squares of mosaic which slightly harden the spiritual physiognomy
of God. When we think of His justice, it may appear too rigid to

10 See I John 3:2.

11 See I Cor. 13:12.
12 St, Thomas, Ia, q.12, a.2.
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us; when we think of the gratuitous predilections of His mercy, they
may seem arbitrary to us. On reflection, we say to ourselves that in
God justice and mercy are one and the same thing and that there
is no real distinction between them. We affirm with certitude that
this is true, but we do not yet see the intimate harmony of these
divine perfections. To sce it, we should have to see immediately the
divine essence, such as it is in itself, without the intermediary of any
created 1dea.

This vision will constitute eternal life. No one can express the joy
and love that will be born in us of this vision. It will be so strong,
so absolute a love of God that thenceforth nothing will be able to
destroy it or even to diminish it. It will be a love by which we shall
above all rejoice that God is God, infinitely holy, just, and merciful.
We shall adore all the decrees of His providence in view of the
manifestation of His goodness. We shall have entered into His
beatitude, according to Christ’s own words: “Well done, good
and faithful servant, because thou hast been faithful over a few
things, 1 will place thee over many things. Enter thou into the joy
of thy Lord.” * We shall see God as He sees Himself, immediately,
without however exhausting the depth of His being, His love, and
His power, and we shall love Him as He loves Himself. We shall zalso
see our Lord and Savior Jesus Christ.

Such is eternal beatitude in its essence, not to speak of the acci-
dental joy that we shall experience in seeing and loving the Blessed
Virgin and all the saints, more particularly the souls whom we knew
during our time on earth.

Tue Seep or Erernar Lire N Us

The immediate vision of God, of which we have just spoken, sur-
passes the natural capacity of every created intellect, whether angelic
or human. Naturally a created intellect may indeed know God by
the reflection of His perfections in the created order, angelic or
human, but it cannot see Him immediately in Himself as He sces
Himself.1* If a created intellect could by its natural powers alone
see God immediately, it would have the same formal object as the
divine intellect; it would then be of the same nature as God. This

18 Matt. 25:21, 23.
14 St. Thomas, Ia, q.12, a.4.
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would be the pantheistic confusion of a created nature and the
divine nature.

A created intellect can be raised to the immediate vision of the
divine essence only by a gratuitous help, by a grace of God. In the
angel and in us this grace somewhat resembles a graft made on a
wild shrub to enable it to bear good fruit. The angel and the human
soul become capable of a supernatural knowledge of God and a
supernatural love only if they have received this divine graft, habitual
or sanctifying grace, which is a participation in the divine nature
and in the inner life of God. Only this grace, received in the essence
of our soul as a free gift, can render the soul radically capable of
essentially divine operations, can make it capable of seeing God im-
mediately as He sees Himself and of loving Him as He loves Him-
self. In other words, the deification of the intellect and that of the
will presuppose the deification of the soul itself (in its essence),
whence these faculties spring.

When this grace is consummated and inamissible, it is called glory.
From it proceed, in the intellects of the blessed in heaven, the super-
natural light which gives them the strength to see God, and in their
wills the infused charity which makes them love Him without being
able thereafter to turn away from Him.

Through baptism we have already received the seed of eternal
life, for through it we received sanctifying grace which is the
radical principle of that life; and with sanctifying grace we received
infused charity, which ought to last forever.

This 1s what our Savior told the Samaritan woman, as St. John
recounts: “If thou didst know the gift of God, and who He is that
saith to thee: Give Me to drink; thou perhaps wouldst have asked
of Him, and He would have given thee living water. . . . Whoso-
ever drinketh of this water shall thirst again; but he that shall drink
of the water that I will give him shall not thirst forever. But the
water that I will give him shall become in him a fountain of water,
springing up into life everlasting.” 1% If one should ask whether these
words of our Lord belong to the ascetical or the mystical order, the
question would seem unintelligent; for, if our Lord is speaking here
of the life of heaven, all the more do His words apply to the close
union which prepares the soul for that life.

St. Thomas says: “He who will drink of the living water of grace

15 John 4:10-14.
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given by the Savior will no longer desire another, but he will desire
this water more abundantly. . . . Moreover, whereas material water
descends, the spiritual water of grace rises. It is a living water ever
united to its (eminent) source and one that springs up to eternal
life, which it makes us merit.” *¢ This living water comes from God,
and that is why it can reascend even to Him.

Likewise, ir the temple at Jerusalem on the last day of the feast
of tabernacles, Christ stood and cried in a loud voice: “If any man
thirst, let him come to Me, and drink. He that believeth in Me, as
the Scripture saith: Out of his belly shall flow rivers of living
water.” 17 He who drinks spiritually, believing in the Savior, draws
frem the source of living water, and can draw from it not only for
himself but also for other souls to be saved.

On several occasions, as we have already remarked, Jesus repeats:
“He that believeth in Me, hath everlasting life.” *® Not only will
he have it later on, but in a sense he already possesses it, for the life
of grace is eternal life begun.

It is, in fact, the same life in its essence, just as the seed which
is in an acorn has the same life as the full-grown oak, and as the
spiritual soul of the little child is the same one that will eventually
develop in the mature man.

Fundamentally, the same divine life exists as a germ or a seed
in the Christian on earth and as a fully developed life in the saints
in heaven. It is these who truly live eternal life. This explains why
Christ said also: “He that eateth My flesh and drinketh My blood,
hath everlasting life: and I will raise him up in the last day.” ** “The
kingdom of God cometh not with observation: neither shall they
say: Behold here or behold there. For lo, the kingdom of God is
within you.” 2° It is hidden there like the mustard seed, like the
leaven which causes the dough to rise, like the treasure buried in
the field.

How do we know that we have already received this life which
should last forever? St. John explains the matter to us at length:
“We know that we have passed from death to life because we love
the brethren. He that loveth not, abideth in death. Whosoever

16 Commentum in Joannem, 4:3 ff.
17 John 7:37f.

1® John 3:36; 5:24, 39; 6:40, 47, 55.
19 John 6:535.

20 Luke 17:20f.
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hateth his brother is a murderer. And you know that no murderer
hath eternal life abiding in himself.”#t “These things I write to you,
that you may know that you have eternal life, you who believe in
the name of the Son of God.” ** Jesus had said: “Amen, amen I say
to you: If any man keep My word, he shall not see death forever.” 2
Infact, the liturgy expresses this idea in the preface of the Mass for the
Dead: “For to those who believe in Thee, Lord, life is only changed,
not taken away”’; on the contrary, it reaches its full development in
heaven. All tradition declares that the life of grace on earth is in
reality the seed of glory. St. Thomas delights also in saying: “For
grace is nothing else than a beginning of glory in us.” #* Bossuct
often expresses himself in the same terms.?

This explains why St. Thomas likes to say: “The good of grace
in onc is greater than the good of nature in the whole universe.” #¢
The slightest degree of sanctifying grace contained in the soul of
an infant after baptism is more precious than the natural good of
the entire universe, all angelic natures taken together include
therein; for the least degree of sanctifying grace belongs to an enor-
mously superior order, to the order of the inner life of God, which
is superior to all miracles and to all the outward signs of divine
revelation.??

The same supernatural life, the same sanctifying grace, is in the
just on earth and in the saints in heaven. This is likewise true of
infused charity, with these two differences: on earth we know God
not in the clarity of vision, but in the obscurity of infused faith;
and besides, though we hope to possess Him in such a way as never
to lose Him, we can lose Him here on earth through our own fault.

In spite of these two differences pertaining to faith and hope, the
life is the same because it is the same sanctifying grace and the same
charity, both of which should last forever. This is exactly what

21 See [ John 3:14f.

22 ]bid., §5:13.

23 John 8:51.

24 See 1la llae, q.24, 2.3 ad 2um; a Hae, q. 69, a.2; De veritate, q.14, a.2.

2 Méditations sur I'évangile, Part 11, 37th day, in Joan. 17:3.

26 See Ia lae, q. 113, 2.9 ad 2um.

27 Ibid., q.111, a.5: “Gratia gratum faciens is much more excellent than
gratia gratis data”; in other words, sanctifying grace, which unites us to God

Himself, is very much superior to prophecy, to miracles, and to all the signs
of divine intervention.
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Jesus said to the Samaritan woman: “If thou didst know the gift of
God . . . thou perhaps wouldst have asked of Him. . . . He that
shall drm of the water that I will give him, shall not thlI‘St forever:
but the water that I will give him shall become in him a fountain of
water, springing up into life everlasting.” 25 By the light of this
principle we must judge what our interior life should be and what
should be its full, normal development that it may be the worthy
prelude of the life of eternity. Since sanctifying grace, the infused
virtues, and the gifts are intrinsically ordained to eternal life, are
they not also ordained to the mystical union? Is not this union the
normal prelude of the life of eternity in souls that are in truth
completely generous?

AN IntrorTaANT CONSEQUENCE

From what we have just said, we may at least infer the non-
extraordinary character of the infused contemplation of the mys-
teries of faith and of the union with God which results therefrom.
This presumption will be more and more confirmed in what follows
and will become a certitude.

Sanctifying grace and charity, which unite us to God in His
intimate life, are, in fact, very superior to graces gratis datae and
extraordinary, such as prophecy and the gift of tongues, which are
only signs of the divine intervention and which by themselves do
not unite us closely to God. St. Paul affirms this clearly,? and St.
Thomas explains it quite well.?

Infused contemplation, an act of infused faith illumined by the
gifts of understanding and wisdom, proceeds, as we shall see, from
sanctifying grace, called “the grace of the virtues and the gifts,” 3
received by all in baptism, and not from graces gratis datae and ex-
traordinary. Theologians commonly concede this. We may, there-
fore, even now seriously presume that infused contemplation and
the union with God resulting from it are not intrinsically extraor-
dinary, like prophecy or the gift of tongues. Since they are not

28 John 4:10-14.

20 Sec I Cor. 12:28 ff.5 13:1 fl.

30 Cf. Ia Ilae, q. 111, a. 5: “Gratia gratum faciens is much more excellent than

gratia gratis data.”
81 See Illa, q.62, a.1.
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essentially extraordinary, are they not in the normal way of sanctity?

A second and even more striking reason springs immediately from
what we have just said: namely, sanctifying grace, being by its very
nature ordained to eternal life, is also essentially ordained, in a
normal manner, to the proximate perfect disposition to receive the
light of glory immediately. This proximate disposition is perfect
charity with the keen desire for the beatific vision, an ardent desire
which is ordinarily found only in the union with God resulting
from the infused contemplation of the mysteries of salvation.

This contemplation is, therefore, not intrinsically extraordinary
like prophecy, but something eminent which already appears in-
deed to be in the normal way of sanctity, although relatively rare
like lofty perfection.

We must likewise add that the ardent desire for the beatific vision
is found according to its full perfection only in the transforming
union, or the higher mystical union, which consequently does not
seem to be outside the normal way of sanctity. To grasp the meaning
and import of this reason, we may remark that, if there is one good
which the Christian ought to desire keenly, it is God seen face to
face and loved above all, without any further possibility of sin.
Evidently there should be proportion between the intensity of the
desire and the value of the good desired; in this case, its value
is infinite. We should all be “pilgrims of the Absolute” “while . . .
we are absent from the Lord.” 32

Finally, as sanctifying grace is essentially ordained to eternal life,
it 1s also ordained to a proximate disposition for us to receive the
light of glory immediately after death without passing through
purgatory.”Purgatory is a punishment which presupposes a sin that
could have been avoided, and an insufficient satisfaction that could
have been completed if we had accepted with better dispositions
the sufferings of the present life. It is certain, in fact, that no
one will be detained in purgatory except for sins he could have
avoided or for negligence in making reparation for them. Normally
purgatory should be spent in this life while meriting, while growing
in love, instead of after death without merit.

The proximate disposition to receive the light of glory imme-
diately after death presupposes a true purification analogous to that
in souls that are about to leave purgatory and that have an ardent

32 See II Cor. 5:6.
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desire for the beatific vision.?3 This ardent desire exists ordinarily
in this life only in the union with God which results from the in-
fused contemplation of the mysteries of salvation. Hence contem-
plation stands out clearly even now, not as an extraordinary grace,
but as an eminent grace in the normal way of sanctity.

The keen desire for God, the sovereign Good, which is the
normal proximate disposition to the beatific vision, is admirably
expressed by St. Paul: “Though our outward man is corrupted, yet
the inward man is renewed day by day. . . . For in this also we
groan, desiring to be clothed upon with our habitation that is from
heaven. . . . Now He that maketh us for this very thing, is God,
who hath given us the pledge of the Spirit.” 3¢

Obviously, that we may treat of questions of ascetical and mys-
tical theology in a fitting manner, we must not lose sight of these
heights as they are made known to us by Holy Scripture explained
by the theology of the great masters. If there is a field in which
men must be considered not only as they are, but as they ought to
be, that field is evidently spirituality. One should be able there to
breathe freely the air of the heights above human conventions.
Blessed are those tried souls who, like St. Paul of the Cross, breathe
freely only in the domain of God and who aspire to Him with all
their strength.

33 St. Thomas gives a good explanation of this keen desire for God which
the souls in purgatory have. (We shall return to this point later on when we
speak of the passive purifications.) Cf. IV Sent., d.21, a.1 ad quaestionem
3am. “The more a thing is desired, just so much the more is its absence pain-
ful. And because the love, by which the highest good is desired after this
life, is most intense in holy souls, because love is not held back by the
weight of the body, and also, because the time of enjoying the highest Good
has now come, unless something impedes it, for the very same reason they
suffer to a great degree from the delay.” Thus we would suffer greatly from
hunger if deprived of food for more than a day, when it would be in the
radical order of our organism to restore itself. It is radical to the order of
the life of the soul, in the actual economy of salvation, to possess God im-
mediately after death. Far from being essentially extraordinary, this is the
normal way, as we see it in the lives of the saints.

3¢ See II Cor. 4:16 fI.; 5:1 ff.



CHAPTER I1

The Interior Life and Intimate
Conversation with God
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“Qur conversation is in heaven.”

(Phil. 3:20.)

HE interior life, as we said, presupposes the state of grace, which

is the seed of eternal life. Nevertheless the state of grace, which

exists in every infant after baptism and in every penitent after the

absolution of his sins, does not suffice to constitute what is cus-

tomarily called the interior life of a Christian. In addition there

are required a struggle against what would make us fall back into
sin and a serious tendency of the soul toward God.

From this point of view, to give a clear idea of what the interior
life should be, we shall do well to compare it with the intimate con-
versation that each of us has with himself. If one is faithful, this
intimate conversation tends, under the influence of grace, to become
elevated, to be transformed, and to become a conversation with
God. This remark is elementary; but the most vital and profound
truths are elementary truths about which we have thought for a
long time, by which we have lived, and which finally become the
object of almost continual contemplation.

We shall consider successively these two forms of intimate con-
versation: the one human, the other more and more divine or super-
natural.

CoNVERSATION WITH ONESELF

As soon as a man ceases to be outwardly occupied, to talk with
his fellow men, as soon as he is alone, even in the noisy streets of a
great city, he begins to carry on a conversation with himself. If he

40
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is young, he often thinks of his future; if he is old, he thinks of the
past, and his happy or unhappy experience of life makes him usually
judge persons and events very differently.

If a man is fundamentally egotistical, his intimate conversation
with himself is inspired by sensuality or pride. He converses with
himself about the object of his cupidity, of his envy; finding therein
sadness and death, he tries to flee from himself, to live outside of
himself, to divert himself in order to forget the emptiness and the
nothingness of his life. In this intimate conversation of the egoist
with himself there is a certain very inferior self-knowledge and a no
less inferior self-love.

He is acquainted especially with the sensitive part of his soul,
that part which is common to man and to the animal. Thus he has
sensible joys, sensible sorrows, according as the weather is pleasant
or unpleasant, as he wins money or loses it. He has desires and aver-
sions of the same sensible order; and when he is opposed, he has
moments of impatience and anger prompted by inordinate self-love.

But the egoist knows little about the spiritual part of his soul, that
which is common to the angel and to man. Even if he believes in
the spirituality of the soul and of the higher faculties, intellect and
will, he does not live in this spiritual order. He does not, so to speak,
know experimentally this higher part of himself and he does not
love it sufficiently. If he knew it, he would find in it the image of
God and he would begin to love himself, not in an egotistical manner
for himself, but for God. His thoughts almost always fall back on
what is inferior in him, and though he often shows intelligence and
cleverness which may even become craftiness and cunning, his in-
tellect, instead of rising, always inclines toward what is inferior
to it. It is made to contemplate God, the supreme truth, and it often
dallies in error, sometimes obstinately defending the error by every
means. It has been said that, if life is not on a level with thought,
thought ends by descending to the level of life. All declines, and
one’s highest convictions gradually grow weaker.

The intimate conversation of the egoist with himself proceeds
thus to death and is therefore not an interior life. His self-love leads
him to wish to make himself the center of everything, to draw every-
thing to himself, both persons and things. Since this is impossible,
he frequently ends in disillusionment and disgust; he becomes un-
bearable to himself and to others, and ends by hating himself because
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he wished to love himself excessively. At times he ends by hating
life because he desired too greatly what is inferior in it.*

If a man who is not in the state of grace begins to seck goodness,
his intimate conversation with himself is already quite different.
He converses with himself, for example, about what is necessary to
live becomingly and to support his family. This at times preoccu-
pies him greatly; he feels his weakness and the need of placing his
confidence no longer in himself alone, but in God.

While still in the state of mortal sin, this man may have Christian
faith and hope, which subsist in us even after the loss of charity as
long as we have not sinned mortally by incredulity, despair, or pre-
sumption. When this is so, this man’s intimate conversation with
himself is occasionally illumined by the supernatural light of faith;
now and then he thinks of eternal life and desires it, although this
desire remains weak. He is sometimes led by a special inspiration to
enter a church to pray.

Finally, if this man has at least attrition for his sins and receives
absolution for them, he recovers the state of grace and charity, the
love of God and neighbor. Thenceforth when he is alone, his
intimate conversation with himself changes. He begins to love him-
self in a holy manner, not for himself but for God, and to love his
own for God; he begins to understand that he must pardon his
enemies and love them, and to wish eternal life for them as he does
for himself. Often, however, the intimate conversation of a man
in the state of grace continues to be tainted with egoism, self-love,
sensuality, and pride. These sins are no longer mortal in him, they
are venial; but if they are repeated, they incline him to fall into a
serious sin, that is, to fall back into spiritual death. Should this hap-
pen, this man tends again to flee from himself because what he finds

! See 1la lae, q.25, a.7: Whether Sinners Love Themselves. “Since the
wicked do not know themselves aright, they do not love themselves aright,
but love what they think themselves to be. But the good know themselves
truly, and therefore truly love themselves . . . as to the inward man . . .
and they take pleasure in entering into their own hearts. . . . On the other
hand, the wicked have no wish to be preserved in the integrity of the inward
man, nor do they desire spiritual goods for him, nor do they work for that
end, nor do they take pleasure in their own company by entering into their
own hearts, because whatever they find there, present, past, and future, is
evil and horrible; nor do they agree with themselves, on account of the
gnawings of conscience.”
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in himself is no longer life but death. Instead of making a salutary
reflection on this subject, he may hurl himself back farther into
death by casting himself into pleasure, into the satisfactions of
sensuality or of pride.

In a man’s hours of solitude, this intimate conversation begins
again in spite of everything, as if to prove to him that it cannot
stop. He would like to interrupt it, yet he cannot do so. The center
of the soul has an irrestrainable need which demands satisfaction.
In reality, God alone can answer this need, and the only solution
is straightway to take the road leading to Him. The soul must con-
verse with someone other than itself. Why? Because it is not its
own last end; because its end is the living God, and it cannot rest
entirely except in Him. As St. Augustine puts it: “Our heart is
restless, until it repose in Thee.” 2

InTERIOR CONVERSATION WITH GoOD

The interior life is precisely an elevation and a transformation
of the intimate conversation that everyone has with himself as soon
as it tends to become a conversation with God.

St. Paul says: “For what man knoweth the things of a man but
the spirit of a man that is in him? So the things also that are of God
no man knowéth, but the Spirit of God.” 3

The Spirit of God progressively manifests to souls of good will
what God desires of them and what He wishes to give them. May
we receive with docility all that God wishes to give us! Our Lord
says to those who seek Him: “Thou wouldst not seek Me if thou
hadst not already found Me.”

This progressive manifestation of God to the soul that secks
Him 1s not unaccompanied by a struggle; the soul must free itself
from the bonds which are the results of sin, and gradually there
disappears what St. Paul calls “the old man” and there takes shape
“the new man.”

2 The Confessions, Bk. I, chap. 1. “Our heart is restless, until it repose in
Thee.” This is the proof for the existence of God through natural desire for
truc and lasting happiness, which can be found only in the Sovereign Good,
known at least imperfectly and loved above all, and more than ourselves. We

develop this proof in La Providence et la confiance en Dieu, pp. 50-64.
3See I Cor. 2:11.
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He writes to the Romans: “I find then a law, that when I have a
will to do good, evil is present with me. For I am delighted with the
law of God, according to the inward man; but I see another law in
my members, fighting against the law of my mind.” ¢

What St. Paul calls “the inward man” is what is primary and most
elevated in us: reason illumined by faith and the will, which should
dominate the sensibility, common to man and animals.

St. Paul also says: “For which cause we faint not; but though our
outward man is corrupted, yet the inward man is renewed day by
day.” ® His spiritual youth is continually renewed, like that of the
eagle, by the graces which he receives daily. This is so true that
the priest who ascends the altar can always say, though he be ninety
years old: “I will go in to the altar of God: to God who giveth
joy to my youth.” ©

St. Paul insists on this thought in his epistle to the Colossians:
“Lie not one to another: stripping yourselves of the old man with
his deeds, and putting on the new, him who is renewed unto knowl-
edge, according to the image of Him that created him, where there
is neither Gentile nor Jew . . . nor barbarian nor Scythian, bond
nor free. But Christ is all and in all.” 7 The inward man is renewed
unceasingly in the image of God, who does not grow old. The life
of God is above the past, the present, and the future; it is measured
by the single instant of immobile eternity. Likewise the risen Christ
dies no more and possesses eternal youth. Now He vivifies us by
ever new graces that He may render us like Himself. St. Paul wrote
in a similar strain to the Ephesians: “For this cause I bow my knees
to the Father of our Lord Jesus Christ . . . that He would grant
you, according to the riches of His glory, to be strengthened by
His Spirit with might unto the inward man, that Christ may dwell
by faith in your hearts; that, being rooted and founded in charity,
you may be able to comprehend with all the saints, what is the
breadth and length and height and depth; to know also the charity
of Christ, which surpasseth all knowledge, that you may be filled
unto all the fullness of God.” 8

+Rom. 7:21-23.

5 See II Cor. 4:16.

8Ps. 42:4.

7Col. 3:9-11.

8 Eph. 3:14-19.
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St. Paul clearly depicts in these lines the interior life in its depth,
that life which tends constantly toward the contemplation of the
mystery of God and lives by it in an increasingly closer union with
Him. He wrote this letter not for some privileged souls alone, but
to all the Christians of Ephesus as well as those of Corinth.

Furthermore, St. Paul adds: “Be renewed in the spirit of your
mind: and put on the new man, who according to God is created
in justice and holiness of truth. . . . And walk in love, as Christ
also hath loved us, and hath delivered Himself for us, an oblation
and a sacrifice to God for an odor of sweetness.” ®

In the light of these inspired words, which recall all that Jesus
promised us in the beatitudes and all that He gave us in dying for
us, we can define the interior life as follows: It is a supernatural life
which, by a true spirit of abnegation and prayer, makes us tend to
union with God and leads us to it.

It implies one phase in which purification dominates, another of
progressive illumination in view of union with God, as all tradi-
tion teaches, thus making a distinction between the purgative way
of beginners, the illuminative way of proficients, and the unitive
way of the perfect.

The interior life thus becomes more and more a conversation with
God, in which man gradually frees himself from egoism, self-love,
sensuality, and pride, and in which, by frequent prayer, he asks the
Lord for the ever new graces that he needs.'

As a result, man begins to know experimentally no longer only
the inferior part of his being, but also the highest part. Above all,
he begins to know God in a vital manner; he begins to have ex-
perience of the things of God. Little by little the thought of his
own ego, toward which he made everything converge, gives place
to the habitual thought of God; and egotistical love of self and of
what is less good in him also gives place progressively to the love

9 1bid., 4:23 f.; 5:2.

10 The author of The Imitation of Christ, beginning with the first chapter
of Book I, explains well the nature of the interior life when he says: “The
teaching of Christ surpasseth all the teachings of the saints; and he that hath
His Spirit, will find therein a hidden manna. Bur it happeneth that many,
from the frequent hearing of the Gospel, feel little emotion, because they
have not the Spirit of Christ. But he that would fully and with relish under-
stand the words of Christ must study to conform his whole life to His.”
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of God and of souls in God. His interior conversation changes so
much that St. Paul can say: “Our conversation is in heaven.” ** St.
Thomas often insisted on this point.'2

Therefore the interior life is in a soul that is in the state of grace,
especially a life of humility, abnegation, faith, hope, and charity,
with the peace given by the progressive subordination of our feel-
ings and wishes to the love of God, who will be the object of our
beatitude.

Hence, to have an interior life, an exceedingly active exterior
apostolate does not suffice, nor does great theological knowledge.
Nor is the latter necessary. A generous beginner, who already has
a genuine spirit of abnegation and prayer, already possesses a true
interior life which ought to continue developing.

In this interior conversation with God, which tends to become
continual, the soul speaks by prayer, oratio, which is speech in its
most excellent form. Such speech would exist if God had created
only a single soul or one angel; for this creature, endowed with in-
tellect and love, would speak with its Creator. Prayer takes the form
now of petition, now of adoration and thanksgiving; it is always
an elevation of the soul toward God. And God answers by recalling
to our minds what has been said to us in the Gospel and what is
useful for the sanctification of the present moment. Did not Christ
say: “But the Paraclete, the Holy Ghost, whom the Father will
send in My name, He will teach you all things and bring all things
to your mind, whatsoever I shall have said to you”? 3

11 Phil. 3:20.

12 He does so in particular in two important chapters of the Contra Gentes
(IV, 21, 22) on the effects and the signs of the indwelling of the Blessed Trin-
ity in us.

yAt the beginning of chapter 22 he writes: “To converse with one’s friend
is the highest characteristic of friendship. Moreover, man’s conversation with
God is by contemplation of Him, as the Apostle used to say: ‘Our conversa-
tion is in heaven’ (Phil. 3:20). Therefore, because the Holy Spirit makes us
lovers of God, it follows that by the Holy Spirit we are constituted con-
templators of God: whence the Apostle says: ‘But we all beholding the
glory of the Lord with open face are transformed into the same image from
glory to glory, as by the Spirit of the Lord”” (II Cor. 3:18).

Those who meditate on chapters 21 and 22 of Book IV of the Contra
Gentes will be able to get a clear idea as to whether or not, in the opinion
of St. Thomas, the infused contemplation of the mysteries of faith is in the
normal way of sanctity.

13 John 14:26.
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Man thus becomes more and more the child of God; he recognizes
more profoundly that God is his Father, and he even becomes more
and more a little child in his relations with God. He understands
what Christ meant when He told Nicodemus that a man must re-
turn to the bosom of God that he may be spiritually reborn, and each
day more intimately so, by that spiritual birth which is a remote
similitude of the eternal birth of the Word.** The saints truly follow
this way, and then between their souls and God is established that
conversation which does not, so to speak, cease. Thus it was said that
St. Dominic knew how to speak only of God or with God; this
is what made it possible for him to be always charitable toward men
and at the same time prudent, strong, and just.

This conversation with God is established through the influence
of Christ, our Mediator, as the liturgy often says, particularly in
the hymn Jesu dulcis memoria, which is a splendid expression of
the Christian’s interior life:

Jesu, spes poenitentibus,
Quam pius es petentibus!
Quam bonus te quaerentibus!
Sed quid invenientibus!

Nec lingua valet dicere,

Nec littera exprimere,
Expertus potest credere
Quid sit Jesumn diligere.

Let us strive to be of the number of those who seek Him, and to
whom 1t is said: “Thou wouldst not seek Me, if thou hadst not
already found Me.”

14 St. Francis de Sales remarks somewhere in his writings that on the one
hand as a man grows up he should be self-sufficient and depend less and Jess
on his mother, who becomes less necessary to him when he reaches man-
hood, and especially when he reaches full maturity; on the contrary, as the
interior man grows, he becomes daily more aware of his divine sonship,
which makes him the child of God, and he becomes more and more a child
in regard to God, even to the extent of re-entering, so to speak, the bosom
of God. The blessed in heaven are always in this bosom of God.



CHAPTER II1

The Spiritual Organism
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HE interior life, which presupposes the state of grace, consists,

as we have seen, in a generous tendency of the soul toward God,

in which little by little each one’s intimate conversation with him-

self is elevated, is transformed, and becomes an intimate conversa-

tion of the soul with God. It is, we said, eternal life begun in the

obscurity of faith before reaching its full development in the clarity
of that vision which cannot be lost.

Better to comprehend what this seed of eternal life, semzen gloriae,
is in us, we must ponder the fact that from sanctifying grace spring
forth in our faculties the infused virtues, both theological and
moral, and also the seven gifts of the Holy Ghost; virtues and gifts
which are like the subordinated functions of one and the same
organism, a spiritual organism, which ought to develop until our
entrance into heaven.

ARTICLE 1

THE NATURAL LIFE AND THE SUPERNATURAL LIFE
OF THE SouL

We must distinguish clearly in our soul what belongs to its very
nature and what is an entirely gratuitous gift of God. The same dis-
tinction must be made for the angels who also have a nature which,
though entirely spiritual, is very inferior to the gift of grace.

If we carefully consider the human soul in its nature, we see two
quite different regions in it: one belongs to the sensible order, the
other to the suprasensible or intellectual order. The sensitive part
of the soul is that which is common to men and animals; it includes
the external senses and the internal senses, comprising the imag-
ination, the sensible memory, and also sensibility, or the sensitive

. 8
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appetite, whence spring the various passions or emotions, which
we call sensible love and hatred, desire and aversion, sensible joy
and sadness, hope and despair, audacity and fear, and anger. All
this sensitive life exists in the animal, whether its passions are mild
like those of the dove or lamb, or whether they are strong like
those of the wolf and the lion.

Above this sensitive part common to men and animals, our nature
likewise possesses an intellectual part, which is common to men and
angels, although it is far more vigorous and beautiful in the angel.
By this intellectual part our soul towers above our body; this is why
we say that the soul is spiritual, that it does not intrinsically depend
on the body and will thus be able to survive the body after death.

From the essence of the soul in this elevated region spring our
two higher faculties, the intellect and the will.* The intellect knows
not only sensible qualities, colors, and sounds, but also being,
the intelligible reality, of necessary and universal truths, such as
the following: “Nothing happens without a cause, and, in the last
analysis, without a supreme cause. We must do good and avoid evil.
Do what you ought to, come what may.” An animal will never at-
tain to the knowledge of these principles; even if its imagination
were continually growing in perfection, it would never attain to
the intellectual order of necessary and universal truths. Its imagina-
tion does not pass beyond the order of sensible qualities, known here
or there in their contingent singularity.

Since the intellect knows the good in a universal manner, and not
only the delectable or useful good but the upright and reasonable
good (for example: Die rather than become a traitor), it follows
that the will can love this good, will it, and accomplish it. Thereby
the intellect immensely dominates the sensitive part or the emotions
common to men and animals. By his intellect and his will, man re-

t To know and to will, the human soul and the angel need two faculties;
in this respect both differ from God. God, who is Being itself, Thought,
Wisdom, and Love, does not need faculties to know and to love. On the
contrary, since the angel and the soul are not being itself, they have only
a nature or an essence capable of receiving existence. Moreover, in them
restricted existence, which is proper to them, is distinct from acts of knowl-
edge and of will which have an object that is not limited; as a result the
essence of the soul or of the angel, which receives the existence that is proper
to them, is distinct from the faculties or powers capable of producing, not
the permanent act of existence, but the successive acts of knowledge and of
will. Cf. St. Thomas, Ia, q.54, a.1-3.
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sembles the angel; although his intellect, in contrast to the angelic
intellect, depends in this present life on the senses, which propose
to it the first objects that it knows.

The two higher faculties, the intellect and the will, can develop
greatly as we see in men of genius and superior men of action. These
faculties could, however, develop forever without ever knowing
and loving the intimate life of God, which is of another order, en-
tirely supernatural, and supernatural alike for angels and men. Man
and the angel can indeed know God naturally from without, by the
reflection of His perfections in creatures; but no created and creat-
able intellect can by its natural powers attain, even confusedly and
obscurely, the essential and formal object of the divine intellect.?
To hold that it could be done would be to maintain that this
created intellect is of the same nature as God, since it would be
specified by the same formal object.®> As St. Paul says: “For what
man knoweth the things of a man, but the spirit of a man that is
in him? So the things also that are of God no man knoweth, but
the Spirit of God.” * This order is essentially supernatural.

Sanctifying grace, the seed of glory, introduces us into this
higher order of truth and life. It is an essentially supernatural life, a
participation in the intimate life of God, in the divine nature, since
it even now prepares us to see God some day as He sees Himself and
to love Him as He loves Himself. St. Paul has declared to us: “That
eye hath not seen, nor ear heard, neither hath it entered into the
heart of man, what things God hath prepared for them that love
Him. But to us God hath revealed them by His Spirit. For the Spirit
searcheth all things, yea, the deep things of God.” ®

Sanctifying grace, which makes us begin to live in this higher,
supra-angelic order of the intimate life of God, is like a divine graft
received in the very essence of the soul to elevate its vitality and
to make it bear no longer merely natural fruits but supernatural
ones, meritorious acts that merit eternal life for us.

This divine graft of sanctifying grace is, therefore, in us an

2 Thus a peasant who only very confusedly grasps intelligible reality, which
is the object of philosophy, has, nevertheless, an intellect of the same nature
as that of the philosopher; but neither one nor the other can by the sole
natural powers of his reason know the intimate life of God.

& Summa, la, q.12, a.4.

+See I Cor. 2:11.

81bid., 2:9f.
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essentially supernatural life, immensely superior to a sensible miracle
and above the natural life of our spiritual and immortal soul.®

Even now this life of grace develops in us under the form of the
infused virtues and of the seven gifts of the Holy Ghost. As in the
natural order, our intellectual and sensitive faculties spring from
the very essence of our soul, so in the supernatural order, from sanc-
tlfymg grace, received in the essence of the soul, spring, in our
supenor and inferior faculties, the infused virtues and the gifts which
constitute, with the root from which they proceed, our spiritual or
supernatural organism.” It was given to us in baptism, and is restored
to us by absolution if we have the misfortune to lose it.

The spiritual organism may be expressed in the following table
of the virtues and the gifts.

theo- [charity ............... gift of wisdom
log- qfaith ................. gift of understanding
1cal hope ... .ol gift of knowledge
prudence ............. gift of counsel
A% JUSEICE ... .vvevnnnnn. G
I religion ............. gift of piety I
R penance L F
T 7 mor- obedience T
U al <fortitude . ..... e gift of fortitude S
E patience
S temperance ........... gift of fear
humility
meekness
chastity ]

In connection with this table it would be well to consult St.
Thomas’ treatise on each of the virtues, where he speaks of the

¢ The sensible miracle of the resurrection of a body restores natural life
to this body in a supernatural manner; whereas sanctifying grace, which
resuscitates a soul, is an essentially supernatural life. The miraculous effect
of the corporal resurrection is not supernatural in itself but only by the
mode of its production, “non quoad essentiam, sed quoad modum produc-
tionis suae.” This is why a miracle, although supernatural by reason of its
cause, is naturally knowable, whereas the essentially supernatural life of
grace could not be known naturally. To mark this difference a miracle is
often said to be preternatural rather than supernatural, and the latter word is
reserved to designate the supernatural life.

7 See Ia Ilae, q.63, a.3.
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corresponding gift.® The gift of fear corresponds both to temper-
ance and to hope,® but this latter virtue is also aided by the gift of
knowledge, which shows us the emptiness of created things and
thereby makes us desire God and depend on Him.?°

ARTICLE 1T
Tuar THrEOLOGICAL VIRTUES

The theological virtues are infused virtues which have for their
object God Himself, our supernatural last end. This is why they
are called theological. By contrast, the moral virtues have for their
object the supernatural means proportioned to our last end. Thus
prudence directs our acts to this end; religion makes us render to
God the worship that is due Him; justice makes us give to every-
one what we owe him; fortitude and temperance regulate the sensi-
ble part of our soul to prevent it from going astray and to make it
cooperate, according to its manner, in our progress toward God.?

Among the theological virtues, infused faith, which makes us
believe all that God has revealed because He i1s Truth itself, is like
a higher spiritual sense which allows us to hear a divine harmony
that is inaccessible to every other means of knowing. Infused faith
is like a higher sense of hearing for the audition of a spiritual sym-
phony which has God for its composer. This explains why there
is an immense difference between the purely historical study of the
Gospel and of the miracles which confirm it and the supernatural
act of faith by which we believe in the Gospel as in the word of
God. A very learned man who seeks the truth sincerely can make
a historical and critical study of the Gospel and of the miracles
which confirm it without as yet coming to the point where he
believes. I1e will believe supernaturally only after receiving the
grace of faith, which will introduce him into a higher world,
superior even to the natural life of the angels. “Faith . . . is the gift

8 Sumna, 1a Iae.

® See ibid., q.141, a.1 ad 3um: “Temperance also has a corresponding gift,
namely, fear, whereby man is withheld from the pleasures of the flesh, ac-
cording to Ps. 118:120: ‘Pierce Thou my flesh with Thy fear.” . . . It also
corresponds to the virtue of hope.”

10 See ibid., q.9, 2. 4.

1 See Ia Ilae, q.62,a.1 f.
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of God,” says St. Paul.2 It is the basis of justification, for it makes us
know the supernatural end toward which we must tend.* The
Church has defined against the Semi-Pelagians that even the begin-
ning of faith is a gift of grace.* All the great theologians have shown
that infused faith is essentially supernatural, of a supernatural char-
acter very superior to that of the sensible miracle and also to that
of prophecy which announces a contingent future in the natural
order, such as the end of a war.? Faith makes us, in fact, adhere
supernaturally and infallibly to what God reveals to us about His
intimate life, according as the Church, which is charged with pre-
serving revelation, proposcs it to us.

Infused faith belongs thus to an order immensely superior to the
historical and critical study of the Gospel. As Lacordaire rightly
says: “A scholar may study Catholic doctrine, not reject it bitterly,
and may even say repeatedly: ‘You are blessed to have faith; I
should like to have it, but I cannot believe.” And he tells the truth:
he wishes and he cannot (as yet), for study and good faith do not
always conquer the truth, so that it may be clear that rational certi-
tude is not the first certitude on which Catholic doctrine rests. This
scholar therefore knows Catholic doctrine; he admits its facts; he
feels its power; he agrees that there existed a man named Jesus Christ,
who lived and dicd in a prodigious manner. He is touched by the
blood of the martyrs, by the constitution of the Church; he will
willingly say that it 1s the greatest phenomenon that has passed over
the world. He will almost say that it is true. And yet he does not

2 Eph. 2:8.

3 Rom. 4:1-25. Abraham was justified by faith in God, “it was reputed to
him unto justice.” We ourselves will obtain salvation only by faith, which
is a gift of God, by faith in Jesus Christ.

¢ Cf. Denzinger, Enchiridion, no. 178.

¢ St. Thomas, Ila Ilae, q.6, a.1, 2. As the virtues are specified by their ob-
ject and their formal motive, this essentially supernatural character of in-
fused faith depends on its first object and on its formal motive, which are
inaccessible to all natural knowledge. The first object of faith is, in fact,
God Himself in His intimate life, and the formal motive of infused faith is
the authority of God revealing. Now we can by reason alone know the
authority of God the Author of nature, and even the Author of the sensible
miracle; but we cannot by reason alone adhere to the authority of God the
Author of grace. It is as the Author of grace that God intervenes when He
reveals to us the essentially supernatural mysteries of the Trinity, the Incarna-
tion, the redemption, the Eucharist, and eternal life. We have treated this im-
portant point at length in De revelatione, 1, chap. 14, pp. 458514, and in Chris-
tian Perfection and Contemplation, pp. 61-8o.
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conclude; he feels himself oppressed by truth, as one is in a dream
where one sees without seeing. The day comes, however, when
this scholar drops on his knees; feeling the wretchedness of man,
he lifts his hands to heaven and exclaims: ‘Out of the depths I have
cried to Thee, O Lord!” At this moment something takes place in
him, scales drop from his eyes, a mystery is accomplished, and he is
changed. He is a man, meek and humble of heart; he can die, he has
conquered the truth.” ¢

If acquired faith, born of the historical examination of the Gospel
and of the miracles which confirm it, were sufficient to attain the
formal motive of Christian faith, infused faith would be useless, as
would likewise infused hope and infused charity. Natural good will,
spoken of by the Pelagians, would suffice. In the opinion of the
Pelagians, grace and the infused virtues were not absolutely neces-
sary for salvation, but only for the easier accomplishment of the
acts of Christian life.?

Infused faith is like a faculty of supernatural audition, like a
higher musical sense, which permits us to hear the spiritual har-
monies of the kingdom of heaven, to hear, in a way, the voice of God
through the prophets and His Son before we are admitted to see
Him face to face. Between the unbeliever, who studies the Gospel,
and the believer, there is a difference similar to that which exists
between two persons who are listening to a Beethoven symphony, one
of whom has a musical ear and the other has not. Both hear all the
notes of the symphony, but one alone grasps its meaning and its soul.
Similarly, only the believer adheres supernaturally to the Gospel as
to the supernatural word of God; and he adheres to it even though
untutored, while the learned man with all his m