
S A N J U A N IS T  D O C T R IN E  
O N T H E  H U M A N  M O D E  O F O P E R A T IO N  O F T H E  

T H E O L O G IC A L  V IR T U E  O F F A IT H

According to  St. John  of the  Cross, God has crea ted  us « only 
fo r H im se lf» 1, th a t is, to enjoy eternal l i f e 2. Giving th e  defini
tion  of the la tte r  w hich is found  in  the  Gospel of John  th e  E van
gelist, John  of the  Cross sta tes th a t  « th is  is e te rna l life, th a t 
they know  you, th e  only tru e  God, and  your Son Jesus Christ, 
w hom  you have sent » 3. He explains the definition in th e  follow 
ing way. The beatific vision 4 consists in the know ledge of the  
divine essence5, « face to  face » 6, o r as God H im self know s i t 7. 
In  o rder to arrive a t th is knowledge, the  hum an  faculties have 
to  be transform ed, by partic ipa tion , in to  divine faculties 8.

As we w ill see in the  app ro p ria te  place, the  tran sfo rm atio n  
of the hum an faculties in to  divine ones in  o rd er to  enjoy the  bea
tific vision consists in the  partic ipa tion  of the  soul n o t only in 
the divine n a tu re  b u t also in  the  Holy Trinity. Once un ited  to  the 
T rinity  « in w hich the  soul becom es deiform  and  God by partic i
pation  », the soul know s and  loves « in the  T rin ity  together w ith  
the T rinity  and in the  sam e m anner as the  T rin ity  ». In  th is  con
sists « being tran sfo rm ed  in to  the  th ree  persons in pow er and  
w isdom  and love, and  in  th is th e  soul is like to  God, and, in  o rd er 
th a t the soul should  com e to  this, God created  it in  H is im age and 
likeness » 9. The degree of c larity  of the  beatific vision in  the  
next life depends upon  the degree of divine tran sfo rm atio n  a tta in 
ed by the soul in  th is l i f e I0.

The incapacity o f creatures and. o f hum an nature to elevate  
m an to divine transform ation. A philosophical p rincip le  w hich

1 CB-Anotacion.
2 S, 3, 27, 4; CB, 38, 1.
3 CB, 37, 1.
“ CB, 39, 1; LI, 2, 32.
5 CA, 1, 3; CB, 1, 3, 4, 5.
6 CB, 37, 2.
7 N, 2, 4, 2.
» CA, 38, 4; CB, 39, 4, 6.
5 CB, 39, 4; See CA, 38, 4.
io S, 2, 5, 4, 8-11.
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St. John  never tires of repeating  is th a t God is infinite and  crea
tu res finite u. God is therefore  incom prehensib le to  the  u n d er
standing  12, He surpasses its  lim ita tions u, and « does no t come 
u n d er things reached by the understand ing , o r by appetite , o r 
im agination, o r by any o th er sense » 14. The distance betw een God 
and  any c rea tu re  is infinite. As a resu lt, « it is im possible th a t the 
understand ing  grasp God by m eans of creatures, w hether they 
be heavenly o r  earthly , since there  exists no p ro p o rtio n  of sim il
itude betw een them  and God: » 15 « God falls u n d er no genus or 
species, while creatu res do » 16. I t  follow s then  th a t « in  o rd er 
th a t the  understand ing  be disposed fo r th is union, it m u st be 
clean and em pty of everything w hich can fall u nder sense, and 
naked and  unoccupied of everything w hich can fall w ith  c larity  
into the understand ing  » n . A nother reason for th is is the  fol
lowing:

In order that th e  soul arrive a t supernatural tran sform ation , i t  is 
ob v iou s that it  m u st b e  dark en ed  and tran sp osed  o f  ev eryth in g  w h ich  
it  naturally  con ta in s, th ings w h ich  are sen sib le  an d  ration al. B ecau se  
su p ern a tu ra l  m ean s th a t w h ich  r ise s  ab o ve  th e n a tu ra l so  th a t the  
n atu ra l rem ain s b e lo w I8.

We could m ultip ly  such quotes alm ost w ithou t end. One 
only has to look a t The Active N ight o f the S p irit (books I-III of 
the  A scen t) and he w ill find these ideas repeated  on alm ost every 
page. This com parison betw een the n a tu ra l and  su p ern a tu ra l is 
also widely found in  The Sp iritua l Canticle and in The Living  
Flame o f Love. The doctrine  th a t God is infinite and  creatu res 
finite is com m on enough in C hristianity  so th a t w e need no t 
quote John  fu rth e r in th is regard . However, there  is an o th e r con
clusion of im portance im plied in w hat has ju s t been stated . N ot 
only does there  exist an infinite d istance betw een crea tu res and 
God so th a t no c rea tu re  can serve as a prox im ate m eans for 
un ion  w ith  Him , b u t also from  a finite hum an  n a tu re  as the 
in terio r cause of hum an  operations, only finite operations or 
activities can be produced.

11 S', 1, 4, 5 among many places where the same can be found.
12 S, 3, 12, 1; LI, 3, 48.
13 S, 2, 4, 5.
14 S, 2, 4, 4.
15 S, 2, 8, 3.
1« S, 3, 12, 1.
17 S, 2, 9, 1.
is S, 2, 4, 2.
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For the  tran sfo rm atio n  concerning w hich we are  treating , 
the  hum an pow ers m ust becom e divinized. The understand ing , in 
som e way, m ust be changed « from  hum an  and  n a tu ra l in to  di
vine », and the  w ill m ust learn  to  love God no t w ith  a n a tu ra l 
hum an  love b u t w ith  a divine love, « w ith  the  force and  pu rity  
of the  Holy S p irit » 19. B ut such is fa r th e r  th an  h um an  forces 
can reach. Since each th ing  has « its  operation , according to  the  
being w hich it has o r life w hich it  lives » 20, there  are  tw o things 
« w hich a re  above hum an  capabilities; and these are: to  dism iss 
the n a tu ra l by n a tu ra l ability , w hich canno t happen; and  to 
touch and  un ite  oneself to  the supernatu ra l, w hich is m uch  m ore 
difficult, and  to  say the  tru th , by n a tu ra l ability  alone, it is im 
possible » 21. N ot only do finite objects n o t serve as a p roxim ate  
m eans fo r union w ith  God b u t ne ith er can natural hum an  oper
ations.

C orrectly o rdered  n a tu ra l operations, how ever, serve as a 
rem ote  m eans fo r transfo rm ation , th a t is, they dispose th e  soul 
fo r God's operations; b u t th e  tran sfo rm atio n  in God by  p artic i
pa tion  cannot com e abou t w hen the soul m erely w orks on the 
n a tu ra l lev e l22. « The su p ern a tu ra l », says St. John, « does no t 
fall u nder any n a tu ra l m ode, n o r does it  have anyth ing  to  do 
w ith  it » 2\  M an can only dispose him self fo r un ion  w ith  God in 
th is life; he cannot effect it. God H im self m ust change th e  hum an  
understand ing  and  love of th ings in to  a divine und erstan d in g  
and lo v e 24. « And th is is obvious », says St. John, « because if the  
soul wishes to  operate  by  its  n a tu ra l force, its  w orks can be 
noth ing  m ore th an  na tu ra l, because by itself it can do noth ing  
m ore; because to  the  supernatu ra l, th e  soul does no t m ove itself 
n o r can it, b u t God m ust m ove it and  place it in th e  su p ern a t
u ra l » 2S.

If  hum an  n a tu re  canno t elevate itse lf to  the  divine, th en  by 
w hat m eans does God divinize hum an  operations, giving them  
a p artic ipa tion  in H is own? If  m an is going to  reach  h is super
n a tu ra l end, he needs divine v irtues, th a t is, pow ers p rop o rtio n ed  
to th a t end, and these a re  called by St. John  the theological v ir

»  N, 2, 4, 2.
20 S, 3, 16, 6. Also see LI, 2, 34.21 S, 3, 2, 13.
22 S, 3, 13, 4.
“  LI, 3, 34.
24 S , I, 5, 7; 2, 5, 4, 5, 7; 3, 2, 2; N, 2, 13; CA, 35, 6, LI, III, 32 are just a few places where this can be found.
25 S, 3, 13, 3.
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tues. As fa r  as he is concerned, they a re  th e  v irtues w hich  are 
properly  C hristian  and no t the  acquired  v irtues, w hich a re  pa
g a n 26. The theological v irtues — Faith , Hope, and  C harity  — 
have as th e ir function  to  sep ara te  the  soul from  everything finite 
in  o rd er to un ite  it w ith  the  in fin ite27. These a re  the  only p ro 
p o rtioned  m eans to b ring  th e  soul to  divine tran sfo rm atio n , be
cause th e ir  acts, as presently  we shall see, consist in  a  hum an  
partic ipa tion  in  the  divine im m anent operations and, fo r th a t 
reason, in the persons of th e  Trinity.

T h e  v ir t u e  o f  f a i t h : i t s  o b je c t  a n d  l ig h t

The virtue o f fa ith  and the sym bol. - Faith , says St. John, is 
the  p ro p er and accom m odated m eans fo r un ion  w ith  G o d 28. Re
peating  the  thought w hich we have already seen, St. John  sta tes 
th a t « no th ing  created  o r though t can serve the  u n derstand ing  as 
a proxim ate m eans to  un ion  w ith  God, and  ra th e r  everything 
w hich the  understand ing  can reach  serves the  soul m ore as an  
im pedim ent th an  as a m eans, if the  soul w ishes to  tie  itse lf to 
i t » 29. If  th is  w ould be so, th en  w e m u st discuss a  question  of 
suprem e im portance in  o rd er to  b e tte r u n d erstan d  th e  thought 
of St. John, nam ely, w hat has th e  creed to  do w ith  the  theologi
cal v irtue  of fa ith?  Do n o t the  articles and  p ropositions of the  
creed serve as prox im ate m eans fo r un ion  w ith  God? Do they 
n o t consist in the revelation  of the  divine substance? Do they 
n o t reveal God as He is? According to  the  doctrine of St. John  
of the Cross, certain ly  not! God is infinite; every concept, w ord, 
o r im age is finite. For th is reason, none of these can te ll us in 
a p roportioned  way w hat God is in  H im self. T rue th a t the  a r ti
cles of fa ith  ead to the  know ledge of God w hich reason  itself 
can ob tain  th rough  philosophy. B ut even adm itting  th is, the 
articles cannot tell us w hat God is in  a w ay w hich is p ro p o rtio n 
ed to H is divine essence. They cannot do th is since they differ 
infinitely from  His being. If  fa ith  is the  p ro p er and  p roxim ate  
m eans fo r reaching union, i t  has to  be p roportioned  to th is end; 
it has to  have som e befittingness and  sim ilitude to  th e  end  so

26 S 3 27 3
27 N, 2, 21, 11; S, 2, 6, 1; 8, 3, 4.
28 S, 2, 8, 1. Also see S, 2, 16, 12; 24, 8; 30, 5; N, 2, II, 5.»  S, 2, 8, 1.
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th a t one can reach  i t 30. B u t no m eans can have a p roxim ate  si
m ilitude w ith  God and be finite. The only th ing w hich has p ro 
po rtio n  o r essential sim ilitude w ith  the  infinite is the  infinite 
itself. I t  follow s th a t the fa ith  concerning w hich St. John  speaks 
here is no t a m ere belief in im ages and  concepts, a belief in  a 
revelation  m ade m erely in te rm s w hich m an can u n d erstan d  and  
fo r th is reason, w hich m erely en ters by hearing; b u t th e  fa ith  
concerning w hich John  speaks is an  experience of the  divinity, 
of w hat these w ords of the  creed inadequately  symbolize.

In  o rder th a t the  reader m ay no t m isunderstand  his doctrine, 
St. John  never tires of repeating  one fundam ental philosophical 
princip le — no c rea tu re  can serve as a p rox im ate  m eans fo r 
un ion  w ith  God:

Concerning w h ich  w e  m u st n o tice  that am on g all su p er ior  and in
ferior creatures, there is  n on e w h ich  p ro x im ately  u n ites  w ith  God  
o r  has a s im ilitu d e w ith  H is being. B ecau se , a lth ou gh  it  is tru e that 
all have, a s  th e th eolog ian s say, a  certa in  re la tion  to G od and a  cer
ta in  trace o f  God —  so m e m ore and oth ers less , accord in g  to their  
degree o f b ein g  —  b etw een  God an d  th em  th ere is  n o  essen tia l 
(em p h asis  is ou rs) sim ilitu d e, rather th e d istan ce w h ich  th ere is  
b etw een  H is d iv in e bein g  and their bein g  is  infin ite. And for  th is  
reason, it  is  im p o ssib le  th at th e  understan d in g  can  p en etrate  in to  
God by m ean s o f  crea tu re s31.

From  th is quote, i t  should  be clear th a t the  sim ilitude or 
likeness necessary in the  m eans fo r them  to  un ite  th e  soul w ith  
God is an essential one and  cannot consist in a m ere analogy. 
I t  follows th a t the  fa ith  concerning w hich John  trea ts  is n o t a 
m ere belief in  a creed.

Following along w ith  th is line of reasoning, St. John  tells 
us th a t « it is obvious th a t none of these finite notices can guide 
the  soul im m ediately to  God ». In  o rd er to  arrive  a t God, the  soul 
« ra th e r has to  go by no t understand ing  th an  by w ishing to u n 
derstand , and ra th e r by closing its eyes and p u ttin g  itse lf in d ark 
ness th an  by opening its  eyes in  o rd er to arrive closer to  the  di
vine ray  ». And he continues by saying, « from  th is  i t  follow s 
th a t the  contem plation  by w hich the  understand ing  has sub'lim- 
est notice of God is called M ystical Theology, w hich m eans se
c re t w isdom  of God, because it is secret to  the sam e u n d erstan d 
ing w hich receives it » i2. The fa ith  concerning w hich John

»  S', 2, 8, 2. 
31 S, 2, 8, 3. 33 S, 2, 8, 6.
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trea ts , then, is a m ystical experience; it is the  science of love or 
con tem plation  w hich « is an  infused loving notice of God, w hich 
sim ultaneously illum ines and  enam ors the  soul to  the po in t of 
elevating it by  degrees to God its  c rea to r » 33. If  th e  soul is to 
com e to  un iting  itse lf w ith  God in th is  life and  to com m unicating  
im m ediately  w ith  H im , « it  necessarily  has to unite  itse lf w ith  
darkness ... w hich is the union of love, a lthough in obscurity  in 
fa ith  » 34.

In  o rd er th a t the reader m ay no t believe th a t the  doctrine  ex
plained here is to be found only in one place of th e  w orks of John  
of the Cross, le t us cite o thers. In  the  second p a rag rap h  of the 
th ird  chap ter of the second book of the  Ascent, St. John  says 
th a t m an, « by him self, is unable to  know  anything except in  a 
n a tu ra l way, w hich know ledge consists only in  w hat is given to 
the  senses ». That soul, then, « w hich is to com e to  un iting  itself 
in union w ith  God, m ust n o t go by understand ing  o r by attach ing  
itse lf to  pleasure, o r to  sense, o r to  the  im agination, b u t by be
lieving H is being, w hich does n o t fall in to  the  understanding , 
o r u n d er appetite , o r u n d er im agination, o r u n d er any o th er 
sense » 3S. The belief concerning w hich John  trea ts  is no t m erely 
a belief in finite articles. I t  is a belief in the  infinite being of God, 
w hich being is experienced in d a rk n e ss36. For th is reason, St. 
John  says the  following:

a  sou l is  greatly  h in d ered  from  co m in g  to  th is  h igh  s ta te  o f  u n ion  
w ith  God w h en  it  b ecom es a ttach ed  to  som e understanding, o r  sen 
sing, or im agin ing, or som e op in ion  o r  w ill, or m anner, or any oth er  
w ork  or th ing, n o t k n ow in g h ow  to  d etach  it s e lf  from  a ll that. B e
cause, as w e  say in  th e fo llow in g , G od is ab ove a ll th is , even  though  
it  be th e  m o st that o n e  ca n  k n ow  o r  enjoy; a n d  thus on e m u st p ass  
beyond  all th ings to  u n k n o w in g 37.

From  this, it can be seen once m ore th a t fa ith  is « m ystical 
intelligence, w hich is confused o r obscure » 38. I t  is infused con
te m p la tio n 39, th rough  w hich God H im self is experienced40.

33 N, 2, 18, 5.
34 S, 2, 9, 4.
35 S, 2, 4, 4.
«  S, 2, 26; CA, 13-14, 5, 15; CB, 14-15, 5, 15; GA, 30, 3; CB, 19, 4.37 S, 2, 4, 4.
33 S, 2, 24, 4.
39 N, 1, 10, 6. Also see S, 2, 13, 4, 6, 7.

40 CA, 11, 3; CB, 12, 4.
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The darkness o f fa ith  and the sym bol. - A difficulty to  our 
in te rp re ta tio n  m ay be presen ted  by the  follow ing quote. S t. John  
states th a t fa ith  is the  « only p rox im ate  and  p ro p o rtio n a te  m eans 
fo r one to be un ited  to  God ». And then  he adds th e  following:

B ecau se su ch  is  th e sim ilitu d e b etw een  it  an d  G od, th a t there is  n o  
oth er d ifference b u t God b ein g seen  o r  b elieved . B eca u se  as God 
is  in fin ite, thus fa ith  p rop oses H im  to  u s a s  infinite; an d  ju s t  as  
G od is  on e a n d  three, fa ith  p ro p oses H im  to  us as on e an d  three; 
and ju st as G od is  d ark n ess for  ou r u nderstanding, th u s  a lso  fa ith  
b linds an d  darkens o u r  u nderstanding. As a  resu lt, b y  th is  on ly  
m ean s, God m a n ifes ts  H im self to  th e sou l in  d iv in e  ligh t, on e  w h ich  
exceed s every u nderstanding. I t fo llo w s, then , that so  m u ch  th e  m ore  
the so u l has fa ith , so  m u ch  th e  m ore is i t  u n ited  to  G o d 41.

I t  m ight seem  from  th is quote th a t St. John  is in  fac t affirm
ing against o u r in te rp re ta tio n  th a t fa ith  is basically  and  p ri
m arily  in  the  articles of the  creed and, as a resu lt, operates accord
ing to the so-called h um an  m ode. A fter all, does he n o t s ta te  th a t 
fa ith  p roposes God to  us as infinite, triune, etc.? And is he  no t 
ta lking of the  creed w hich tells us these  th ings concerning God? 
In  our opinion, it w ould be indefensible to susta in  th a t John  here  
talks of the  articles of fa ith  as concrete, sensible, finite signs. He 
already has to ld  us qu ite  clearly th a t no th ing  finite can  serve as 
a proxim ate m eans fo r un ion  w ith  God, th a t no c rea tu re , no t 
even the  angels of heaven, have an  essential sim ilitude w ith  God 
and, as a resu lt, no c rea tu re  can serve as a  p rox im ate  m eans fo r 
th is union. The belief concerning w hich he ta lks here, as should 
be m ore o r less obvious from  w h a t has preceded, consists in  con
tem plation  o r m ystical theology. M ystical theology also is a 
know ledge of God. And due to  it, the  soul experiences God as 
He is. As God is infinite, th is experience proposes H im  to  us as 
infinite. As He is th ree  and  one, contem plation  proposes H im  
to  us as th ree  and  one. And as God, due to His infinity and  ou r 
finitude, is darkness fo r o u r understanding , con tem plation , in  
the  stages before sp iritu a l m atrim ony  a t least, litera lly  blinds 
and darkens o u r understand ing , s tripp ing  it and  devoiding it 
« of all intelligible form s », by w hich it know s n a tu ra l o b je c ts 42. 
« In  the  presence of fa ith  », says St. John, o u r « n a tu ra l light 
becomes deprived and  b lind  » 43. This, as should  be obvious, does

41 S, 2, 9, 1.
“2 S, 2, 14, 10.
« ;S , 2, 4, 5.
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no t com e about by  belief in  finite articles. On th e  contrary , the  
theologians of the  M iddle Ages filled volum e a fte r volum e due 
to  th e  new  sight given them  th rough  the articles. I t  is only by 
closing one’s eyes and  being in  obscurity  from  « all its  n a tu ra l 
and  p ro p er lights » th a t the  soul « w ill see supernatu ra lly  » u . 
T hrough the m ere belief in  the  articles, the  n a tu ra l lights of the 
soul are  no t blinded and  obscured. On the contrary , it is only 
th rough  these lights th a t th e  creed can in  any w ay be known, 
and  understood .

Let us continue w ith  o th e r quotes concerning the  n a tu re  of 
faith . St. John  uses a doctrine w hich w as com m on in  h is day:

Faith, say the th eolog ian s, is  a h ab it o f th e sou l w h ich  is  b oth  cer
ta in  and obscure. The reason  for  its  bein g  an ob scu re h ab it is b ecau se  
it  m ak es us believe in  truths revealed  by God H im self, w h ich  truths  
are above every n atural ligh t and ex ceed  a ll hum an understan d in g  
w ith ou t any p ro p o rtio n 45.

Once m ore, we are  confron ted  w ith  the  possib ility  of a  double 
in te rp re ta tio n  of these w ords: the  one w hich  is so com m on in  
o u r day involving the  so-called hum an  m anner of belief in  the 
articles of the creed, and  the  m ystical in te rp re ta tio n  of St. John, 
arrived  a t by deducing th e  necessary conclusions from  th e  p re 
m ises w hich he has given us. Belief o r fa ith , as St. John  u n d er
stands it, is th a t w hich « penetra tes heaven » and  un ites the  
soul « in  heavenly intelligences » 46. This is the  reason  w hy the 
lig th  of fa ith  is excessive and  causes darkness in  the  u n d er
standing. As the light of th e  sun « deprives o th e r sources of th e ir 
light so th a t they do n o t seem  to be lights w hen the sun  shines, 
and  as the sun  overcom es o u r passive pow er » of sight, depriv
ing  of sight and blinding it, thus also « the  light of fa ith , by 
its  g rea t excess, oppresses and  overcom es th a t of the  understand- 
ind  w hich by itself only extends to  n a tu ra l science » 47. Once 
m ore we w ish to repeat th a t such a deprivation  is n o t found  in 
the  belief in  the finite w ords of the  symbol. W hen one b u t believ
es in  th e  w ords, and  the  im ages and  concepts com m unicated  
th rough  them , one is n o t b linded  to his o th e r notices. B u t in 
the presence of the  fa ith  concerning w hich St. John  trea ts , the  
understand ing  rem ains deprived and  b linded  « of all o th e r no 

44 S, 2, 4, 7.
45 S, 2, 3, 1.

S, 2, 14, 11
47 S, 2, 3, 1.
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tices and know ledge » 4S. In  o u r opinion, th ere  is no place in the 
doctrine of St. John  fo r th e  n a tu ra lis t in te rp re ta tio n  of fa ith  
form erly  m entioned. A ccording to  St. John, in  th e  presence of 
faith , the soul rem ains in darkness « of all light from  sense and 
understand ing  », and « leaves beh ind  every n a tu ra l and  ra tiona l 
lim it... and  penetra tes in to  the p ro fund ity  of God » 49. We hope 
th a t by now it is clear th a t w hen John  ta lks of fa ith , he talks 
of m ystical intelligence. However, w e m ust still t re a t of several 
things perta in ing  to  faith : the ob ject experienced (the  ob ject of 
faith), the light by w hich the  ob ject is experienced (the  light of 
faith), and th e  assen t to th is  ob ject (the  assen t of faith).

The object com m unicated  by fa ith . - By m eans of th is di
vine light of contem plation , the soul is deprived and  darkened  
« of its  n a tu ra l intelligence » w, and  the  reason  fo r th is is th a t 
in so fa r as it enjoys m ystical intelligence, th a t w hich is com 
m unicated  to  the  soul is th e  « sublim ity of th e  divine w isdom , 
w hich exceeds the  ta len t of the  soul, and fo r th is reason, is d ark 
ness to the soul » 51. C ontem plation  is dark  fo r th e  u n derstand ing  
because th a t w hich is know n is the  infinite w isdom  of G o d 52. 
B ut in w hat does such w isdom  consist?

God know s all th ings in know ing Him self. The ob ject of His 
understand ing  is the  idea of H im self w hich He has generated  
from  all e tern ity  and w hich is identified w ith  H is ow n being. 
This idea is H is in te rio r W o rd 53, H is V e rb u m 54, o r H is only be
gotten  S o n 55, the W isdom  of G o d 56, by  w hich He c rea ted  all 
th in g s57. The ob ject w hich is com m unicated to  the  hum an  u n 
derstanding  th rough  contem plative p rayer is th is sam e divine 
w isd o m M, w hich in th is life is com m unicated by f a i th 59. The 
reason why fa ith  is the proxim ate m eans fo r bringing the  soul 
to  union w ith  God is th a t th rough  fa ith  the very Son of God, 
in His divine n atu re , is com m unicated  to  the  soul. And th is  sam e

«  S, 2, 3, 4.
49 S, 2, 1, 1.
»  N, 2, 5, 3.
si N, 2, 5, 2.
52 N, 2, 17, 11. Also see N, 2, 17, 7, 8; 21, 11.
53 S, 2, 3, 5.
»  LI, 2, 17; 3, 3.
55 C, 2, 7; 3, 3; CB, 7.
56 GA, 36, 1; CB, 37, 2.
57 C, 5, 1.
58 CA, 36, 1; CB, 37, 2.
»  S, 2, 39, 6; C, 7, 5.
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Son of God, who is the  ob ject of the divine understand ing  by 
n a tu re  and  of the  hum an  understand ing  th rough  partic ipa tion , 
guides the  soul to  com plete union w ith  H im self in th is  l i f e 60, 
w hich union constitu tes sp iritu a l m atrim ony, th a t is, th e  p a r
tic ipan t transfo rm ation  in to  the  S o n 61. In  so fa r  as the  hum an  
u nderstand ing  only p artic ipa tes in  th is knowledge, no m a tte r 
how  brigh t and clear such know ledge m ay be in  th is life, i t  can 
always be considered d a rk  in re la tion  to  w hat the  soul w ill re
ceive in the  next life.

The light o f fa ith . - I t  should n o t be difficult to surm ise w hat 
the  light of fa ith  is. Since each th ing acts according to  the  degree 
of being w hich it h a s 62, only one light has the capacity  to gene
ra te  o r com m unicate th e  Son of God to  m en, and  th is ligh t is 
th a t of God the Father. God, says St. John, is no t only the  ob ject 
of the  soul’s knowledge b u t also is its  l ig h t63. Speaking of m e
d ita tion  and the sp iritua l exercises of the  soul, concerning w hich 
we have already m ade som e allusions, St. John  tells us:

H ow ever m uch the p leasu re and p ow ers o f m an are exercised  and  
enjoyed, they are n ot en joyed  sp iritu ally  and d ivinely  b u t rather h u 
m anly and naturally , as o th er th ings are enjoyed , b ecau se  supernatu
ral good s do not go from  m an to  God, "but com e from  God to  m an M.

If the  soul is going to  en te r in to  contem plation , the  contem 
p la tion  of the Son can only be com m unicated  « from  the F a th er 
of lights » 65. God the F ather is the  only one who can illum inate 
« the understand ing  divinely in  the  w isdom  of the  Son » 66. « In  
b ea titude  », says John, « w here it is already day to the  blessed 
angels and souls..., (the  F ather) com m unicates and  pronounces 
the  W ord, w hich is H is Son in  o rd er th a t they know  H im  and 
enjoy Him. And the N ight, w hich is the  fa ith  of the  C hurch Mil
itan t, w here it is still n ight, show s fo rth  knowledge to  th e  C hurch 
and, as a consequence, to  any soul, w hich is to  the  soul as night, 
since it is deprived of clear beatific w isdom . And in the  presence 
of faith , the soul is b linded of its n a tu ra l light » 67. God the F ather

«0 CB, 36, 6.
«  SC, 1, 10.
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n o t only illum ines the  soul in  th is life th rough  th e  contem plation  
of faith , b u t He also illum ines th e  soul in  the  next th rough  the 
contem plation  of full vision. His illum inative pow er is n o t only 
called the  light of fa ith  b u t also th e  « light of glory » 68.

Showing the com m unicative opera tion  of the  F ather, St. John  
tells us in his Sp iritua l Canticle th a t th e  Son is h idden  in  « the 
bosom  of the  F ather (John  1, 18), w hich is th e  divine essence, 
w hich is strange to  every m orta l eye and  h idden  from  every 
hum an  understand ing  » 69. The soul, in  th is  p a r t  of th e  Canticle, 
does n o t ask  the  F a th e r fo r the  vision of fa ith  of th is  life, b u t 
« the  presence and  clear vision of H is essence, w ith  w hich it  de
sires to be satisfied and certified in  glory » 70. « D esiring union 
w ith  the  Divinity of the  W ord, h e r spouse », the  b ride  of the  
Canticles, as the  bride-soul now, « beseeches th e  Father  [em phasis 
is o u rs], saying: Indica  m ih i uhi pascas, ubi cubes in m eridie. 
W hich m eans: Show  m e w here you eat and  w here you re s t a t 
m idday » 71. St. John  in te rp re ts  th is  passage of S c rip tu re  in  th e  
following m anner:

B y b eseech in g  H im  to  sh ow  w h ere H e ea ts , th e sou l w a s ask ing H im  
to  sh ow  her the essen ce  o f  th e d iv in e W ord, b ecau se  th e  F ather d oes  
n ot glory or feed  in  any o th er th ing than in  th e W ord H is on ly  Son  
since the la tter  is  th e glory o f the Father. B y  ask in g  H im  to  in d icate  
th e p lace w h ere H e rests  at m idday, th e sou l w a s b eseech in g  th e  sam e  
thing, b ecau se th e S on  alon e is  th e  d elig h t o f  th e Father, W ho rests  
in  n o  oth er p lace  or fits in  any oth er p lace than  in  H is  b eloved  Son, 
in  W hom  H e to ta lly  rests , com m u n icatin g  to  H im  H is w h o le  essen ce  
at m idday, th at is  in  etern ity , w h ere th e F ather a lw ays gen era tes th e  
Son  and has H im  g e n era te d 72.

In  The Living Flame o f Love, th is com m unication  of the 
Son to  m en by the  F a th er is called by St. John  th e  delicate touch  
of the tender hand. The h and  « is the  pious and  om nipo ten t Fa
th e r »; and  the  touch  of th is hand  in  the  soul is the  « sp lendour 
of the glory and  figure of the  divine substance (H eb. 1, 3), w hich 
is the  only begotten  Son » 73. And « although in  th is  life H e is no t 
enjoyed as perfectly  as in  glory, th is touch, because it  is a  touch  
of God, tastes of e terna l life » 74.
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The H oly Spirit. - We have seen th a t tw o of the  divine per
sons constitu ting  th e  T rin ity  are  in tim ately  connected w ith  the 
v irtue  of faith . Let us tu rn  briefly to  the  th ird  person  and  then  
see His role in  the operation  of th is  v irtue. Above all, the  Holy 
S p irit is c h a r ity 75, the  love w hich God has fo r H im se lf76, w hich 
proceeds from  the F ather to  the  S o n 77. As God is in  God as the 
W ord, u nder the  m ode of a sim ilitude, God is also w ith in  God 
as the  beloved is w ith in  th e  lo v e r78, m oving the lover to  th e  be
loved; th a t is to  say, th a t the  Holy S p irit is th e  asp ira tion  of 
love « w hich the F a th er asp ira tes in the  Son and th e  Son in  the  
F a th er » 79. If  the soul is to  arrive a t the s ta te  of sp iritu a l m a tr i
m ony in th is life o r in  the  next, it has to  love God « by th e  Holy 
S pirit, as the  F ather and  Son m utually  love one an o th er » w. As 
a resu lt, it is necessary th a t the  soul’s pow ers becom e tran sfo rm 
ed in to  those of the  T rin ity 81. I t  can be seen th a t the  acts of the 
theological v irtue  of charity  a re  n o t reducible to  n a tu ra l hum an  
acts, n o r should they be confused w ith  such. The acts of the 
theological v irtue  of charity  consist in  w ork ing  by partic ip a tio n  
w hat God does by n atu re , th a t is, in  partic ipa ting  in  th e  divine 
asp ira tio n  w hich is the  Holy S p ir i t82, leaving beh ind  the  low 
hum an  m ode  o f loving God fo r th e  sublim e love w hich H e has 
fo r H im se lf83. T hrough th e  theological v irtue  of charity , the  
love of the  soul becom es tru ly  divine by p a r tic ip a tio n 84.

Charity and contem plation. - T hat w hich moves m an  to  act 
in the  n a tu ra l order, w hen he acts p roperly  as a m an, is h is ra 
tional desire. His w ill d irects all th e  faculties necessary to  ob tain  
an  end. If  m an is to  be m oved in th e  sup ern a tu ra l order, he m ust 
be m oved th rough  his w ill by God. The divine m ovem ent of the 
hum an  will, by w hich m an p artic ipa tes in  the  Holy S pirit, is 
w hat constitu tes an  act o f charity .

I t  is well w o rth  repeating  once m ore th a t fo r St. John  an 
act of charity  should no t be confused w ith  the  norm al hum an

75 N, 2, 4, 2.
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78 CA, 11, 6: CB, 12, 7. Also the poem On the Gospel « In Principio EratVerbum  ».
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m ode  of loving, a confusion w hich is qu ite  com m on in o u r days. 
W hen St. John  ta lks of charity , he ta lks of contem plation . In  con
tem plation , God n o t only com m unicates H im self to  the  u n d er
standing b u t also to  the  will. The read er w ill recall th a t contem 
plation  is « a notice and  loving a tten tio n  in  peace » 8S, a « loving 
atten tion  in God » 86, received passively by the  infusion of G o d 87. 
W hen we trea ted  of fa ith  and  contem plation , we gave sufficient 
quotes to  show  th a t contem plation  no t only consists in an  in te l
lectual notice of God, infused in to  the  undersanding, b u t also in 
infused love. Since th is la tte r  should  be m ore o r less clear, it is 
n o t necessary to  m ultip ly  m ore quotes in its behalf.

Charity and the o ther theological virtues. - F rom  w hat we 
have said about the w ill as the  princip le m over in  m an, we can 
see th a t by the infusion of charity  in th e  hum an  w ill, th e  u n d er
standing is m oved tow ard  the  divine ob ject and  in  a w ay w hich 
is p roportioned  to  the  being of th a t object. T hrough th e  infusion 
of the  Holy S p irit in  the  hum an  will, the  u n derstand ing  is m oved 
to  the knowledge and  d a rk  experience of the  W ord, the  Son of 
God. « C harity », says St. John, « m akes the  o th e r v irtues valid, 
giving them  life and force to  p ro tec t the  soul, and  grace and 
elegance to  please the Beloved w ith  them , because, w ith o u t ch ar
ity, no v irtue  is pleasing to God » 88. The o th e r v irtues depend 
on charity . Due to charity , « the  w orks of fa ith  are  given life 
and have great value, and w ithou t charity , they a re  w orth less; 
fo r as St. Jam es says, w ithou t charity , fa ith  is dead (2, 20). » 89. 
W ithout charity , w ithou t the in te rio r m otion of th e  Holy S p irit 
in  the hum an  will, no action  can arrive to  God. Philosophically, 
John  has to ld  us th a t each th ing  operates according to  the  being 
w hich it has 90. Man only has a n a tu ra l being so th a t by th is alone 
he can never arrive to  the  supernatu ra l. I t  is only by an  infusion 
of the act of charity  th a t m an is m oved to  God in a sup ern a tu ra l 
m anner, in a w ay w hich is p roportioned  to  the divine being. This 
fact is of g reat im portance due to the  propensity  of hum an  na
tu re  to in te rp re t its  p ro p er acts as divine once it is in  th e  s ta te  
of sanctifying grace. St. John  says:

ss s ,  2, 13, 6.
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T here is a great d ifferen ce b etw een  G od b reath ing in th e sou l and  
b reath ing through  the soul. B ecau se  to  b reath  in  the so u l m ean s that 
God in fu ses in  it  grace, g ifts, and virtues; and to  b reath  th rou gh  the  
sou l m ean s that God brin gs about a  tou ch  and m otio n  in  th e v ir tu es  
an d  p erfection s w h ich  are a lread y given, ren ew in g th em  an d  m ovin g  
th em  so  th at th ey  give an  adm irable fragrance and sm oo th n ess  to  
the s o u l91.

One thing is the infusion of grace, w hich is a partic ipa tion  
in the  divine natu re; another, to  actualize th e  partic ip a tio n  in 
th e  acts of the  divine v irtues (theological) w hich have been in
fused. Man does no t w ork  supernatu ra lly  because he has the 
v irtues presen t. He only w orks supernatu ra lly  w hen God infuses 
th e  acts corresponding to  these v irtues. The Holy S pirit, says 
St. John, « moves and  alters the  soul to  strong  love so th a t it 
m akes flights to God, because w ithou t th is divine w ind w hich 
m oves the pow ers to  the  exercise of divine love, th e  v irtues do 
n o t operate  n o r have th e ir  effects even though they be p resen t in 
the soul » 92. Only God can generate His Son and  only the  divine 
n a tu re  can asp ira te  the Holy S pirit. M an can b u t dispose him self 
to  receive and  accept such acts; he canno t cause them . Only 
th rough  th e  act of charity , infused by God, are the  o th e r infused 
theological virtues ex erc ised 93.

This sam e fact is expressed by St. John  in o th e r places, speak
ing of contem plation  in the  Dark N ig h t94, St. John  says th a t 
th is dark  contem plation  « sim ultaneously  infuses in the  soul b o th  
love and  w isdom  ». The reason w hy God never gives « m ystical 
w isdom  w ithou t love » is because « this sam e love infuses it » 95. 
One cannot ta lk  of an  act of the  theological v irtue  of fa ith , in 
the  though t of St. John, w ithou t speaking of infused contem pla
tion. And one canno t ta lk  of infused contem plation  w ithou t speak
ing of « MYSTICAL THEOLOGY, w hich the  theologians call 
m ystical w isdom , w hich says St. Thom as, is com m unicated  and  
infused in the soul th rough  love » 96. Divine love infuses the  v ir
tues in the  soul by the  infusion of grace; and  divine love in te
rio rly  infuses the acts of these v irtues by w hich the  soul arrives 
to  union w ith  God. Divine love, the  Holy S pirit, is also a guide
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who d irects the  soul to the  « perfection  of the  law  of God and of 
fa ith  » 97.

This infused m otion  of the  Holy S p irit in  th e  hum an  w ill 
has m uch to  do w ith  th e  assen t of faith . By H is presence and  
activity in the hum an  will, the Holy S p irit m oves the  soul to 
the  intellectual experience of the  Son, an  experience com m unicat
ed by the  Father. B ut the  Holy S p irit still has an o th e r m ission 
and th is has to  do w ith  the  und erstan d in g ’s assent. However, 
before seeing this, we m ust develop St. Jo h n ’s doctrine  on the 
articles of faith .

M ention o f the articles o f fa ith  by S t. John. - T here a re  va
rious places w here St. John  ta lk s of th e  articles of faith . Scarcely 
beginning the  second book  of the Ascent, St. John  speaks of 
th e  « steps and articles » of f a i th 98. In  The Sp iritua l Canticle, 
there  is m ention  of th e  propositions w hich fa ith  teaches u s  ", and 
the m ysteries of fa ith  w hich ra tio n a l crea tu res re fe r to  th e  soul 10°. 
St. John  speaks of th e  Evangelical L a w 1<M; and  declaring h im self 
against private  revelations, w hether they be abou t the  sam e a r
ticles o r additions to  them , he sta tes th a t th ere  a re  no m ore a r ti
cles to  be revealed and  th a t w hatever is believed m u st be  so only 
fo r having been sufficiently revealed to  the  C h u rc h 102. F u rth e r
m ore there  are various places in his w orks w here he quotes St. 
Paul, w here the la tte r  s ta tes th a t « Fides ex aud itu  (Rom . 10, 
17) », th a t is, th a t fa ith  comes from  hearing. Even though  St. 
John  in no w ay denies th e  necessity  of th e  sym bol an d  of the  
Church, w hat a different in te rp re ta tio n  he gives to  belief in  the 
articles of fa ith  than  th a t w hich is so com m on in o u r own day.

W hen John  cites St. Paul, who says th a t fa ith  com es from  
hearing, John  explains the  S crip tu ra l passage in  th is  way: « fa ith  
is n o t know ledge w hich en ters th rough  any sense, b u t is only 
the  consent of the soul to  th a t w hich en ters th rough  hearing  » 103. 
In  case the read er be unaw are of the  con trad ic tion  involved in 
in terp re ting  hearing  as m erely the  bodily  sense, John  adds al-

97 Ll, 3, 29. Also see C, 1, 11.
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m ost im m ediately th a t fa ith  n o t only does n o t give any notice 
o r science th rough  any sense, b u t « it  deprives and  b linds of all 
o th er notices and  science », negating the  light of the  n a tu ra l un 
derstanding, so th a t the la tte r  is e ither lost com pletely o r is p u t 
in to  darkness 104. The soul, « in  o rd er to  be well guided by fa ith  ... 
to superna tu ra l transfo rm ation , obviously has to  be darkened  and 
em ptied  of everything w hich it  n a tu ra lly  contains, w hich is sen
sitive and rational. Because sup ern a tu ra l m eans th a t i t  is above 
the  n a tu ra l so th a t th e  la tte r  rem ains below  » 105. I t  should  be 
obvious from  these quotes th a t the  fa ith  w hich en ters th rough  
hearing  has to  do w ith  m ystical experience.

W hen John  quotes the  epistle  of St. Paul Ad H ebraeos, th a t 
« Fides est sperandarum  substan tia  rerum  argum entum  non ap- 
paren tium  (12, 1) », and tran s la ted  it  as « fa ith  is the  substance 
of th ings hoped fo r », it m ight seem  th a t he gives these  w ords 
an  in te rp re ta tio n  as in o u r ow n days, because he im m ediately 
says th a t « although the u n derstand ing  consents in  them  w ith  
firm ness and  certitude, they are  n o t th ings w hich the u n d erstan d 
ing can discover, because, if they w ere uncovered by th e  u n d er
standing, they w ould no longer be  fa ith  ». B u t John  adds, « which, 
although it is certa in  to the  understand ing , is n o t c lear b u t ob
scure » 106. We have here  once m ore the  obscurity  of contem plation  
and  no t the in te rp re ta tio n  so prevalen t in  o u r day.

Let’s re tu rn  to  a m ore detailed  trea tm en t of the  w ords of 
St. Paul, th a t « Fides ex auditu  ». In  The Spiriual Canticle, St. 
John  sta tes th a t « o rd inarily  every tim e th a t som e com m unica
tion  from  God is found recounted  in S crip tu re  and is said  to 
en te r by hearing, such is found  to  be the  m anifesta tion  of these 
naked  tru th s  [of m ystical contem plation] in the  understand ing  
o r the revelation of secrets of God...; and  thus, the  touch  w hich is 
said to  be com m unicated th rough  hearing  is very sublim e and 
certa in  » 1C7. In  the  Ascent, he repeats th e  sam e 108 and  m akes it 
clear th a t the reception  of these naked  tru th s  abou t the  divinity 
constitu tes union w ith  God in  f a i th 109. How can w e apply th is to  
the  w ords of St. Paul th a t fa ith  en ters th rough  hearing? St. John  
him self m akes the application: « because, ju s t as fa ith , as St.
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lo? S, 2, 26, 5.



266 JOSEPH FERRARO

Paul also says, is th rough  the corporal ear, so also th a t w hich 
fa ith  tells us, w hich is understood  substance is th rough  the sp ir
itua l ear » uo. And the sp iritua l ear, o r the  ear of th e  soul, is 
the  u n d e rs ta n d in g 111. I t  follow s th a t « the  hearing  of the  soul 
m eans to  see w ith  the  understand ing  » m , w hich vision is th e  ob
scure one of c o n tem p la tio n 113. In  th e  m ind of St. John  of the 
Cross, therefore, there  is a certa in  identification of th e  articles 
w ith  w hat they signify. The question, how ever, of the  darkness 
and obscurity  of fa ith  is no t one of the  articles being u nderstood  
im perfectly by the n a tu ra l force of the  understanding; w hat John  
is treating  is the  dark  experience of the tru th s  beh ind  the  a rti
cles. The articles in them selves are  finite w ords, w hich in te rp re t
ed by a finite in tellect th rough  finite concepts canno t elevate 
to the  sup ern a tu ra l order. B u t w hen the articles a re  accom pa
nied by the obscure, sup ern a tu ra l m ystical experience of th e ir 
content, then  we have an  act of the  theological v irtue  of fa ith  
and  no t before.

In  verse XIIB (XIA) of The Sp iritua l Canticle, m uch doctrine 
on the articles of fa ith  can be found. St. John  sta tes th a t by 
fa ith  the  tru th s  of C hrist a re  in fused  in to  the  soul, « covered 
w ith  obscurity  and darkness » 114. In  th is sam e verse, he states 
th a t the soul calls « the p ropositions and  artic les w hich fa ith  
proposes to us ' silvered resem blances ’ » 115. C ontinuing w ith  the 
m etaphor, he says the  following:

Faith is com p ared  to  s ilv er  in  the p rop osition s w h ich  it teach es us; 
and the truths and su b stan ce w h ich  are conta ined  in  th em  are com 
pared  to gold . T his sam e su b sta n ce  w h ich  w e  b elieve  d ressed  and  
covered  w ith  silver o f  fa ith , w e  w ill see  and en joy  in  th e  o th er  life , 
the gold  o f  fa ith  b ein g u n covered  and m ad e b a r e 116.

He is n o t speaking here  of th e  articles as they w ould  be 
grasped by the m ere n a tu ra l understanding , fo r he tells us th a t 
fa ith  is clean of all « n a tu ra l form s » 117, and th a t « if we close 
the eyes of the  u n d erstand ing  to  the  th ings of above and  to 
those of below..., we w ill rem ain  only in  fa ith  » w hose tru th s

no CA, 13-14, 15; CB, 14-15, 15.
111 CA, 13-14, 13; CB, 14-15, 13.
m  CA, 13-14, 15; CB, 14-15, 15.
113 CA, 13-14, 16; GB, 14-15, 16.
in  CB, 12, 2. Also see 6 and CA 9, 1, 5.113 CB, 12, 4; CA, 11, 3.
116 CB, 12, 3; CA, 11, 2.
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are  « silvered, because in th is  life fa ith  proposes them  to  us as 
d a rk  and  covered » 11S. In  so fa r  as th a t w hich is given and  com 
m unicated  by fa ith  is « God H im self » 1W, th ere  seem s to  be a 
certain  identification of the  tru th s  infused in  th e  soul w ith  the  
articles. The articles, in so fa r  as they be considered finite w ords, 
are  inadequate to  com m unicate to  us an  infinite God, b u t w hat 
they do com m unicate, they com m unicate faithfully . In  so fa r 
as the  act of the  theological v irtue  of fa ith  refers to  th e  tru th s  
infused in the soul and  inadequately  signified in the articles, St. 
John  never questioned the tru th  of the la tte r. The articles, w ith 
ou t m ystical experience, canno t serve as a prox im ate m eans 
fo r union w ith  God, b u t they do serve as a rem ote m eans, show 
ing the soul w hat is to  be done to  receive grace, re ta in  it, and  
grow  in the knowledge and  love com m unicated  by it. W hen the 
articles are accom panied by m ystical experience, then  the  soul 
has p resen t w hat they signify so th a t they are  seen to  correspond  
w ith the  reality  signified.

The assent o f the intellect to the tru ths o f faith. - We have 
trea ted  the ob ject of faith , the light of faith , the guide who 
brings the soul to the experience of faith , and  the  artic les of 
faith . However, there  are still a  few problem s rem ain ing  w hich 
m ust be answ ered and  these have to  do w ith  the  assen t of fa ith  
and  why fa ith  as we have described it is no t vision.

Let us tu rn  our a tten tio n  first to  the  problem  of the  assen t 
of faith . An assent belongs to  the understanding; a consent to  
the  w ill 12°. W hen John  ta lks of faith , he does no t speak of the 
assen t b u t of the consent. We have a lready  seen th a t he has 
described fa ith  as science w hich does no t en te r by any sense, 
« b u t only is the  consent [em phasis is ou rs] of the  soul to  th a t 
w hich en ters th rough  hearing  » m. And we have seen th a t he 
says th a t by m eans of fa ith  the  understand ing  consents  (em 
phasis is ours) w ith  firm ness and  certitude  » to  the  th ings of 
God, because « they are  n o t th ings w hich th e  understand ing  
discovers » m. Faith, he says in an o th er place, « m akes  (em phasis 
is ours) one believe tru th s  revealed by God H im self w hich tru th s  
are above every light and  exceed all hum an  understand ing  w ith 
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ou t any p ro p o rtio n  » 123. The « consent » and  th e  « m akes » 
w hich we have em phasized indicate th a t the  cause of the  act of 
fa ith  proceeds m ore from  the w ill th an  from  the understanding . 
T hrough the infusion of th e  act of charity , « th ere  is com m u
n icated  to  the  soul all of the  W isdom  of God in general, w hich 
is the  Son of God, w hich is com m unicated  in fa ith  » m . I t  is 
divine love, the Holy Spirit, w hich infuses m ystical w isdom  
in to  the  s o u l125. And it is th e  Holy S p irit w ho m oves the  w ill 
in terio rly  and supernatu ra lly  by  H is presence in it, m aking the 
soul believe the  tru th s  revealed by God. W hen the soul gives its 
free consent to  th is infused m otion of th e  Holy S p irit in  its 
w i l l I26, its understand ing  a t th e  sam e tim e gives its  assent. This 
is the reason w hy St. John  says th a t fa ith  is a  consent to  the  
tru th s  revealed and n o t an  assent of the  understand ing . H ere 
also we have the  reason fo r th e  firm ness and  certitude  of the 
consent. The certitude  of fa ith  comes from  th e  au th o r of the  in
fused m ovem ent in  the  will, th a t is, from  the Holy S pirit. The 
certitude  of faith , then, resu lts  from  infused charity .

Let us briefly discuss Jo h n ’s concept of belief. W hen he 
says « he w ho is to  com e to  un ite  him self in  un ion  w ith  God 
m ust not go by u n derstand ing  or by  a ttach ing  him self to p lea
sure, o r to  the  sense, o r to  the  im agination, b u t by  believing 
His being, w hich does no t fall in to  th e  understand ing , o r in 
appetite, o r  in im agination  o r  any o th e r sense », by  « no t u nder
standing », John  m eans by hum an  industry , and by « believing », 
he m eans the  consent of th e  w ill to  the  m otion  of charity  in
fused by the  Holy S pirit. The soul w hich travels to  God, then, 
m ust go « w alking in faith , believing and  no t und erstan d in g  » 127.

I t  m ight seem  th a t Baruzi con trad icts o u r in te rp re ta tio n  of 
the  ortodoxy of St. John  and  of the  necessity  of th e  articles of 
faith . Even though B aruzi affirms, as we ourselves do, th a t in 
the doctrine of St. John  fa ith  is a m ystical category m , he  m ain 
tains th a t according to  the  m ind of St. John  every fo rm ula  be
trays fa ith  and th a t fa ith  is no t circum scribed by any dogm a 129. 
H e fu rth e r sta tes th a t fa ith  is an  abyss, beyond all perceivable
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d ata  13°. He adds th a t fo r St. John  every dogm atic affirm ation 
is seco n d ary 131, and  th a t John 's  m ysticism  goes beyond the li
m its of C h ris tian ity 132.

However, it does no t seem  to  us th a t B aruzi considers St. 
Jo h n ’s m ystical doctrine as heterodox. B aruzi clarifies his posi
tion  by saying th a t he does no t conceive St. John  as absorbed  
in  a God w hich is opposed to  the  God of C h ris tian ity 133. H e af
firm s th a t St. John 's m ysticism  is b o th  C hristian  and  C a th o lic134. 
The affirm ations of Baruzi concerning dogm a as secondary and  
as the  betrayal of fa ith  m u st be understood , in  o u r opinion, in 
th e  sam e way as they w ould be in te rp re ted  by such m en as Arin- 
tero, Jim enez Duque, Joannes a Cruce Peters, M aritain , Am atus 
van de H. Fam ilie, Brice, E m eterio  del S. Corazon, G abriel de 
San ta  M aria M agdalena, and  M e rto n 135, th a t is to  say, th a t the 
artic les of fa ith  are  n o t p ro p o rtio n ed  to  the  rea lity  w hich  they 
represent. Baruzi, fu rth erm o re , m ain ta ins th a t m ystical expe
rience is n o t lim ited  to  Catholics. He sees in  th e  doctrine  of 
St. John  a universal doctrine of m ysticism  and, fo r th a t reason, 
a doctrine  w hose valid ity  reaches o u t beyond the b o rd ers of 
C h ris tian ity I36. « Of all the  grea t m ystics », he  states, « John  of 
the  Cross m ost in tim ately  realizes th e  universal and  perm anen t 
conditions of divine un ion  » 137. F ar from  con trad icting  o u r in
te rp re ta tion , it seem s to us th a t Baruzi agrees w ith  it on  th a t 
point.

Faith distinguished fro m  vision. - W e still have to  consider 
a fundam ental problem . If  w hat we have sta ted  is tru e , th a t 
th rough  contem plation  the  divine essence itse lf is th a t w hich 
is experienced, then  w hy is such an  experience called fa ith  ra th e r  
th an  vision? On the p a r t of the  sub ject experiencing, the  reason  
is clear. The hum an  u n derstand ing  does n o t reach  the  certitude  
of these tru th s  by its  n a tu ra l pow er; th e  certitude  and  th e  tru th s  
a re  infused. However, th is does n o t seem  to  be a com pletely sa t

uo Ibid., 460.131 Ibid., 454.
132 Ibid., 230.
133 Ibid., 13.
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isfactory solution to  the  problem . The know ledge of the  divine 
essence in the next life w ill also be infused, even though  then  
we w ill see God « face to  face ». If  m ystical experience consists 
in a contem plation  of the  divine essence in  o rd er to  be p ro p o r
tioned to  the  same, the  p rob lem  rem ains of how  th e  contem pla
tion  of th is life differs from  th a t of the  next. St. John  has to ld  
us th a t the knowledge of th is life is d a rk  and  th a t in the  com 
ing life we w ill have clear m anifestation . B ut w hen the soul 
arrives to  sp iritua l m arriage  in  th is  life, the m an ifesta tion  of 
the divine essence given the  soul is very clear. However, St. John  
w ould  tell us th a t in  com parison w ith  the  vision aw aiting  the 
soul in  the  next life, even the  clear experience of m atrim ony  
can be called d ark  and  a know ledge in fa ith . The prob lem  re
m ains of how  are  the tw o contem plations to be d istinguished?

For the answ er to  th is question  we m ust tu rn  to  the  San- 
ju an is t doctrine of m erit, a doctrine w hich we u n fo rtunate ly  
cannot discuss in length  here. Since one theological v irtue  does 
no t operate  w ithou t the  operations of the  o thers, an act of char- 
rity  involves a sim ultaneous act of faith . Since one act o f charity  
m erits an o ther m ore in tense act of the  sam e v i r tu e 138, the 
soul also m erits  an  act of g rea te r illum ination  in  faith . W hen
ever the soul receives one com m unication  and freely consents 
to it, the  soul m erits  an o th er m ore in tense one n o t yet received. 
As a resu lt, the  com m unication  received can alw ays be called 
fa ith  in re la tion  to  the  one sim ultaneously  m erited . In  th is  way, 
fa ith  rem ains a  seeing th rough  an enigm a o r in a m irro r  and  the 
substance  o r beginnings of th ings hoped for.

The experience o f the W ord. - In  re la tion  to the  ob ject of 
faith , the in te rp re ta tio n  of Sanson is in teresting . He rem inds 
us th a t St. John  speaks of the  n a tu ra l presence of God in  all 
creatures, the presence by w hich God conserves them  in  being 139. 
Sanson affirms th a t th rough  the practice  of sp iritu a l nakedness, 
the experim ental un ion  w ith  this n a tu ra l presence of God is 
effected 14°. The d istinc tion  betw een the n a tu ra l and  superna
tu ra l presence, he adds, is fo r us; it does n o t signify any change 
in God. Sanson concludes th a t « the  n a tu ra l presence becom es 
superna tu ra l w hen th e  soul, responding to  the  call of th e  W ord 
dwelling in its center, rem ains in poverty  and  nakedness of 
sp irit » 141. The contem plation  is really no t so su p ern a tu ra l in

138 CB, 33, 7.
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its ob ject since God is always in the  s o u l142. The adoptive filia
tion  of the  soul by God does no t come abou t by sanctifying 
grace b u t ra th e r th rough  th is n a tu ra l presence. The Sonship is 
an  ontological relation  and  n o t so m uch a m oral one. Sanctifying 
grace, according to  Sanson, « w ould  be the  adoptive filiation as 
a state , while actual grace w ould be the  adoptive filiation as oper
ation, and the acts of the  la tte r  w ould generate  in us the  hab its 
w hich w ould actuate  the  adoptive filiation as a  state . These hab 
its  a re  those of faith , hope, and  charity , o r b e tte r those of the 
Holy S p irit who purifies the soul, sanctifies i t  and conform s 
it to  the  W ord dwelling in it, so th a t the  soul m erits  the  W ord 's 
com m unication  » 143. U rbina seem s to  be  in  agreem ent w ith  San
son, m ain tain ing  th a t the  sp iritu a l person  « en ters w ith in  the  
' cen ter of the soul ’, w here it  enjoys God » th rough  m ystical 
p rayer. He adds th a t the  presence of God in  « th is cen tra l hab 
ita tio n  », « we can call of the  n a tu ra l o rd e r » 144.

M aritain , on the o th er hand, m ain ta ins th a t God is w ith in  
us by grace as an  o b je c t145. Eulogio de San Ju an  de la Cruz agrees 
w ith  M aritain , m ain tain ing  th a t th is n a tu ra l union, concern
ing w hich Sanson and  U rbina speak, has no th ing  to do w ith  
« the  union of the soul w ith  God m entioned by St. John  of the 
Cross » 146. Together w ith  A rintero, Garrigou-Lagrange, and  p ro b 
ably m any m ore, Eulogio m ain ta ins th a t the  filiation and  union 
w ith  God are due to  sanctifying grace 147.

As ought to  be clear from  o u r an te rio r developm ent, we are 
in  agreem ent w ith  the  la tte r  au thors. The un ion  and  experience 
of God enjoyed by the  soul re fe r to  God's su p ern a tu ra l presence. 
In  o u r opinion, there  seem to  exist certa in  difficulties in  conside
ring  th e  filiation as effected by the  n a tu ra l presence of God in 
the  soul. Such a filiation w ould have to  be e ither n a tu ra l o r 
adoptive. If it is n a tu ra l, then  every c rea tu re  w ould have it, w ith  
the  resu ltan t danger of pantheism . In  o rd er th a t fa ith  com 
m unicate  God to the  soul in a m anner p roportioned  to  th e  di
vine essence, God w ould have to  be  natu ra lly  in  the  soul in  a
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p roportioned  m anner. I t  w ould  seem, then, th a t th ere  w ould 
be an  essential identification o r equality  betw een God and  crea
tures. B ut we have seen th a t St. John  constan tly  insists on the 
lack of p ro p o rtio n  of any c rea tu re  w ith  God. St. John, as a re 
sult, does n o t im ply pantheism .

A nother difficulty w ith  the  position  of Sanson w ould  seem  
to  be th a t if th is filiation is adoptive, every crea tu re  w ould  be 
an  adoptive son of God. On the o th e r hand, if th e  adop tion  is 
m ade to a low er n a tu re  w ithou t any p a rtic ip an t equality  (sancti
fying grace), th en  th e  term s « filiation » and  « sonship » w ould 
n o t seem  to  be  correctly  used.

In  re la tion  to  th e  references m ade to  St. John  by Sanson 
to  prove h is position , Eulogio de San Ju an  de la  Cruz gives us 
one from  the sam e ch ap te r of th e  A scent used  by Sanson to  
prove the opposite. St. John  s ta tes th a t « w hen w e speak of 
the union of the  soul w ith  God, w e do n o t speak of th is  substan 
tia l union, w hich is always m ade » 14*. Eulogio concludes th a t 
St. John  excludes the  possib ility  th a t he is trea tin g  of a  m ere 
n a tu ra l u n io n 149.

Besides the  quo te  ju s t given, it seem s to us necessary to 
recall th a t w hen St. John  speaks of the  need of th e  theological 
v irtues and  th e  insufficiency of any c rea tu re  to  serve as a  prox
im ate  m eans fo r un ion  w ith  God, he explicitly says th a t even 
though every crea tu re  has « a certa in  re la tion  w ith  God and  a 
trace  of H im  », « from  God to  them  th ere  is no respect o r essen
tial sim ilitude  [em phasis is o u rs], ra th e r  th e  d istance w hich 
there  is betw een H is divine being and  theirs is infinite, and  
therefo re  it  is im possible th a t th e  understand ing  pen e tra te  in to  
God by m eans of c reatu res, w hether they be celestial o r earth ly , 
in so fa r  as they lack the  p ro p o rtio n  of sim ilitude » 15°. The lack 
of p roportion  o r essential sim ilitude, and  th e  im possib ility  of 
arriv ing to  un ion  w ith  God by m eans of crea tu res applies to  the 
soul of m an as w ell as to  crea tu res ou tside th e  soul. The soul of 
m an, then, lacks p ro p o rtio n  to  the  divine being and, as a resu lt, 
St. John  speaks of God as a sup ern a tu ra l ob jec t given to  the  
soul th rough  the infusion of sanctifying grace and  n o t n a tu ra l 
union w hich exists as long as the soul exists.

148 BU-TR, 67. S, 2, 5, 3 is referred to.
1« EU-TR, 67.iso S, 2, 8, 3.
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T h e  so -c a l l e d  h u m a n  m o d e  o f  o p e r a t io n  o f  f a it h

Those w ith in  the  C hurch who hold the ob ject experienced 
during contem plation  (the  ob ject of fa ith  according to  o u r in
te rp re ta tio n ) to  be of the  n a tu ra l o rd er seem  to be few. How
ever, th ere  are  m any theologians and  w rite rs  of sp iritua l books 
w ho, in fact, denude fa ith  of the  full su p ern a tu ra l al ch arac ter 
previously described by holding a  natural o r hum an  m ode (non- 
m ystical) of operation  of faith . Among S an juan ist in te rp re te rs  
can  be found such nam es as A rintero, G arrigou-Lagrange, Mari- 
tain , G abriel de S an ta  M aria M agdalena, Jim enez Duque, M er
ton, Brice, Crisógono de Jesús S acram entado, Isidoro  de San 
José, Teófilo de la V irgen del Carm en, K avanaugh, U rbina, San
son, and  B enjam in de la T rin ité  to  nam e a f e w 151. W e are  sure 
th a t m any m ore nam es of b o th  S an juan ists and non-Sanjuanists 
could be added to th is lis t since, as can be seen from  th e  se
lection of au tho rs m entioned, th e  concept of a  natural hum an  
m ode of operation  of the  theological v irtues seem s to  be qu ite  
com m on to  the  m odern  Church. A lthough o u r re jec tion  of th is 
doctrine w as involved in  o u r p rio r  developm ent of the  m eaning 
of theological faith , because of the  w ide spread  p o pu la rity  and 
acceptance of the  hum an  m ode of faith , it is well w o rth  ou r 
w hite  to  spend som e tim e considering it from  a S an juan ist 
po in t of view.

In  agreem ent w ith  A rin te ro 152, G arrigou-Lagrange divides 
the  superna tu ra l in to  th a t w hich is sup ern a tu ra l in  its  essence 
(quoad su bstan tiam ) and  th a t w hich is sup ern a tu ra l in  its  m ode 
of operation  ( quoad m o d u m ) 153. Using th is distinction , A rintero 
and  Garrigou-Lagrange affirm th a t the  theological v irtues are

151 AR-CU, 38-39, 487-490, 536, 537, 554-558; AR-EV, 20-21, 184, 185, 191, 192, 
212, 241, 321; GAR-AM, 572 and 576 imply the human mode of operation o f the 
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GAR-TR, 21, 82-84, 189, 517, 518, 520, 888, 889, 906. Maritain follows the Domi
nicans on faith and the gifts of the Holy Spirit. See MA-DI, 514-515, 519-525, 
684, 689. Gabriel de S. M. Magdalena also seems to follow Garrigou-Lagrange 
and Arintero. See GAB-SA, 72-73, 105, 124, 127; GAB-UN, 60, 169, 170, 181, 261; 
272, 274, 275. JI-TE, 254, 256, 258, 259, 265, 276-279, 442, 446; MER-AS, 183-186, 
210-211, 212ff; BR-JO, 19, 22, 24; BR-SP, 16, 30, 88, 89, 111, 297-301. CR-CO, 15-20, 
29, 30, 35, 39, 40, 63, 89. CR-SA, 68, 112-115, 118-122. IS-TE, 451-506. TE-ES, 359-360. 
KA-CA, although this author affirms that St. John uses faith in its proper and 
strict sense when he treats of mysticism, he calls mystical faith a theological 
virtue which is more mature (51-52). UR-PE, 139. SA-ES, 228. BEN-ED, 316, 
334, 336-337.

152 AR-CU, 487490, 511-513.
153 GAR-CH, 38, 59.
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superna tu ra l in essence ( quoad substan tiam ), b u t th a t o rd in a r
ily they have a hum an  m ode ( quoad m odum )  of o p e ra tio n 154. 
According to  these m en, w hen th e  theological v irtues have the  
help of an  o rd inary  actual grace, a grace w hich in  no w ay su r
passes the  n a tu ra l hum an  o rd er of operation , th e ir  acts are 
su p e rn a tu ra l155. There are fa r  reaching consequences to  th is di
vision of the sup ern a tu ra l in to  th a t w hich is quoad substan tiam  
and  th a t w hich is quoad m odum  w hen th is division is applied 
to  the  operations of th e  theological v irtues. Since th e  actual 
grace necessary fo r the actualization  of these infused v irtues 
does n o t involve an  ex trao rd inary  in terven tion  of G o d 156, and 
since the  theological v irtues, a lthough  su p ern a tu ra l in  essence, 
accom m odate them selves to  the  hum an  m anner of opera tion  I57, 
th a t is, they accom m odate them selves to  operating  th ro u g h  the 
use of finite im ages and  concepts, freedom , e tc .158, i t  follow s th a t 
« the theological v irtues are  by them selves princip les of acts 
w hich are  in o u r hands to produce a t w ill » 159, « w ith o u t any 
special insp ira tion  » 16°, th a t is, w ithou t any m ore in sp ira tion  
th an  th a t of o rd inary  actual grace. The active n igh t of sense, as 
a result, w hich is the  ascetic way, has fo r its p ro p er ch arac ter 
« the hum an m ode, the  force and  p ro p er in itiative corresponding  
to  the infused v irtues » 161.

In  ou r opinion, th ere  is a fundam ental reason  fo r th is  Do
m inican affirm ation of the  operation  in a  hum an  m an n er of 
these virtues. In  th e ir  in te rp re ta tio n  of St. John, A rin tero  and 
Garrigou-Lagrange m ake m any references to  som e articles of St. 
Thom as, w hich are  found  in  the  S u m m a  Theologiae  (1-2, 68, 1 
and  2), w here St. Thom as s ta tes th a t hum an  reason, im perfectly  
inform ed by the theological v irtues, is n o t sufficient to  direct 
m an to  his su p ern a tu ra l end and, fo r th a t reason, needs the  
help of the  gifts of the  Holy S p i r i t I62. By m aking th e ir  affirma

154 AR-CU, 489, 512, 537, 554-558; AR-EV, 20-21; GAR-CH, 38, 46, 161, 222-223, 
272, 276, 281, 325, 349; GAR-TR, 21, 189, 888, 906.

>55 This ought to be clear from the quotes given in note 154.
156 GAR-CH, 327; GAR-TR, 889, with 101.
157 AR-EV, 184, 185, 186, 191. GAR-TR, 84.
is» AR-EV, 191, 186.
159 GAR-TR, 888.
160 AR-EV, 212.
161 AR-CU. 38-39. Also see AR-CU, 536, 537, 554-558; GAR-BV, 184, 186, 191; 

GAR-CH, 272, 346; GAR-TR, 21, 189. The human mode of operation o f the theo
logical virtues is also implied in GAR-AM, 572, 576.

162 See AR-EV, 200, 202, 212, 213, 214, 239, 241; GAR-TR, 83-86; GAR-CH, 273-293.
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tion , A rintero and G arrigou-Lagrange seem  to be fa ith fu l to  the 
Thom istic trad ition .

In  disagreem ent w ith  these D om inicans concerning th e  un i
versal call to  the m ystical s ta te  and  experience, b u t in  agreem ent 
w ith  them  concerning the  hum an  m ode of operation  of the  theo
logical virtues is the doctrine  of Crisógono de Jesús Sacram en
tado  and  Isidoro  de San José. In  o u r opinion, these tw o Discal- 
ced C arm elites deduce a  logical consequence from  th e  affirma
tion  of an  ord inary  hum an m ode of operation  of the  theological 
v irtues. If  these v irtues can opera te  by a  h um an  m ode, then  
w hy no t the  gifts of the  Holy S p irit?  The D om inicans m entioned, 
to a  large extent, tried  to in te rp re t Thom istic and  S an juan ist 
doctrine concerning the  theological v irtues according to  a de
term ined  in te rp re ta tio n  of the Thom istic doctrine  on the  gifts. 
These tw o Carm elites do no t see th e  reason  fo r saving the  gifts 
of the  Holy S p irit from  the application  of the  division of the 
sup ern a tu ra l in to  quoad substan tiam  and quoad m odum . The 
gifts, as the theological v irtues, a re  su p ern a tu ra l in  essence 
( quoad substan tiam ) b u t usually  only hum an  and  n a tu ra l quoad  
m odum  163.

The argum ent of Crisógono and  Isidoro  in  defense of a 
hum an  m ode of operation  of the  theological v irtues is reduced 
to  the following: I t  is a scholastic principle, repeated  by St. 
John  of the Cross 1M, th a t grace does no t destroy  hum an  n a tu re  
b u t perfects i t 165. These tw o Carm elites add  an o th er princip le to 
the  one ju s t m entioned, an o th er princip le w hich is repeated  var
ious tim es by St. John: « W hatever is received is in  the  receiver 
according to  the m ode of the receiver » 166. F rom  these tw o p rin 
ciples, it follows th a t « as a  quality , w hich is a com plete and  
accidental form , grace is in the  soul according to  th e  condition  
of the  soul itself; and to  be according to  th e  condition  of the  
soul is to  be accom m odated to the  sou l’s n a tu ra l m ode  in  re la
tion  to  g race’s being and its  opera tion  » I67. As a resu lt, « th is 
iden tity  of the m ode  of grace and  th a t of th e  soul im plies: F irst, 
the  im perceptib ility  of g race by th e  sub ject w ho possesses it, 
and, as a result, the im percep tib ility  also of the  lack o r absence 
of th is sam e grace ». This affirm ation of Crisógono finds support

163 CR-CO, 24, 26-27; IS-TE, 468-469, 470, 475-477.164 S, 3, 2, 7.
165 CR-CO, 15. IS-TE, 468.
166 IS-TE, 477. N, 1, 4, 2.
167 OR-CO, 15. He refers to AQ-ST, 3, q. 63, a. 5.
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in  the  doctrine of the  Council of T ren t (T riden t. Sess. 6, cap. 12) 
and in  th a t of St. Thom as 168.

The second consequence of th is identification of th e  m ode 
of grace and  th a t of the  soul is th e  « im possib ility  of d istin 
guishing supernatural operations from  n a tu ra l opera tions ». « I t  
m atte rs  no t », says Crisogono, « th a t th e  n a tu re  of the  fo rm er 
be essentially d istinc t from  th a t of the  la tte r, since th e  m ode  
of all of them  are  identical ». And finally, the  th ird  consequence 
is « the  possib ility  o f the perfect developm ent of g race w ithou t 
ever leaving beh ind  th is n a tu ra l o r hum an  m ode, because it  is a 
universal law, th a t every v ita l p rincip le  can arrive  a t its  perfect 
developm ent w ithou t leaving its  p ro p er m ode  of being and  of 
operation  ». And Crisogono continues by saying « if, then , grace 
is p resen t and  w orks in  the  soul according to  th e  m ode of the  
soul, th a t is to  say, according to the  natural and  hum an  m ode, it 
is evident th a t it can  arrive  a t its  perfect developm ent w ithou t 
leaving th is n a tu ra l and  hum an  m ode » 169. « By co n n atu ra l o r 
hum an  m ode », Crisogono understands, « th a t w hich corresponds 
to the  being and  to  the  actions of m an  as such, fo r exam ple, to 
u nderstand  by m eans of the  ex terior and  in te rio r senses » 17°.

Crisogono continues deducing th e  consequences from  his 
principles. Since grace is specifically one, « su p ern a tu ra l life is 
essentially th e  sam e in  all souls, although  individually  it m ay 
be d is t in c t». « As in fused  in the substance o f the soul, g race is 
a  rem ote princip le of operation , and  as such canno t opera te  by 
itself ». There are  needed, as a resu lt, im m ediate princip les of 
operation, w hich consist p rincipally  in  the  theological v irtues m.

Crisogono cites St. Thom as w hen the la tte r  m akes an  anal
ogy betw een the essence of the  soul and  th a t of sanctifying 
grace. According to  St. Thom as, th e  theological v irtues flow 
from  grace in to  th e  pow ers of the  soul ju s t  as th e  pow ers flow 
from  the sou l’s essence. F rom  the theological v irtues th e  pow ers 
are  then  m oved to  act m . Concerning th is quote, Crisogono s ta t
es th a t « a lthough the com parison throw s m uch light, one can
no t carry  it too  far. The union  of the theological v irtues w ith  
grace is no t as close as th a t of th e  pow ers w ith  th e  essence of

168 OR-CO, 16. AQ-ST, 1-2, q. 112, a. 5. The reference to St. Thomas is Cri- 
sogono’s.

169 OR-CO, 16-17.
wo Ibid., 17.
171 Ibid., 18.
172 Ibid. He refers to AQ-ST, 1-2, q. 110, a. 4, ad  1.
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the soul. I t  suffices to  recall th a t fa ith  and  hope exist m any tim es 
w ith o u t sanctifying grace » m . Crisogono, as a resu lt, like Arin- 
tero  and Garrigou-Lagrange, fo r having affirmed a hum an  m ode 
of operation  of the theological v irtues, concludes th a t fa ith  and 
hope as theological virtues  exist in  th e  soul w ith o u t grace m .

We have no t yet finished w ith  everything necessary fo r 
the  developm ent of the  sup ern a tu ra l life according to  the  doc
trin e  of Crisogono. The infused su p ern a tu ra l hab its  in the  soul 
(the  gifts and the  v irtues) canno t ac tuate  them selves, n o r can 
they be actuated  by the  forces of the  soul, « since the  n a tu ra l 
o rd er cannot determ ine the operations of the  su p ern a tu ra l » ,75. 
Since the  infused hab its  are  no t caused by acts of th e  soul b u t 
by God, only God can ac tuate  them . This divine influence m ov
ing the hab it to  operation  is an  actual grace » 176. Actual graces, 
then, « are  supernatural [em phasis is ou rs] and  tran s ito ry  in
fluences of God ordered  to  the  sanctification of the  soul ». And 
Crisogono adds th a t « these w ork  as m uch in  th e  u n derstand ing  
as in  the will; a d irect actuation , w hich comes from  God and  
is te rm inated  w ithou t in term ediaries in  o u r sp iritua l pow ers » 177.

S upernatu ra l life only is developed by su p ern a tu ra l opera
tions 178. B ut, says Crisogono, su p ern a tu ra l life can have « tw o 
m odes of developm ent: one hum an, the  o th er superhum an  » 179. 
Giving th e  application  of the  division of the  sup ern a tu ra l into  
quoad substan tiam  and  quoad m o d u m  18°, Crisogono says the 
following:

T his d iv ision  responds to  tw o  sp ecies o f  acts  w h ich  th e so u l can  real
iz e  in  th e supernatural order; som e, w h o se  supernatural character  
is  reduced  to  th e su b stan ce o f  th e  act, sin ce  its  m od e is  natural; 
others, w h ose  supernatural character is  d ou b le, b ecau se  it  em braces  
th e su b stan ce and th e  act a t th e  sam e tim e.
The first characterize th e  d ev elop m en t o f  th e supernatural life  ac
cord ing to  th e hum an m od e;  th e secon d , th e develop m en t accord ing  
to  th e su perh u m an  m od e.
In the d evelop m en t accord ing to  th e hum an m ode, th e  p ro cess is  nor
m al. The habits are actu ated  in  v ir tu e o f  ord inary grace, w h ich  m ov-

in CR-CO, 19.
174 Ibid. Also see AR-EV, 192; GAR-TR, 176 and GAR-CH, 280.
175 C R -C O , 3 0 .
176 Ibid.
177 Ibid., 29.
178 Ibid., 3 5 .
179 Ibid., 39.
180 See CR-SA, 154-155, where Crisogono makes the same division of the super

natural which the Dominicans, Arintero and Garrigou-Lagrange, make.
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es them  to w ork  in  con form ity  w ith  n atu re an d  in  co n fo rm ity  w ith  
grace. As the m od e o f th e la tter  is  hum an as w e  have seen , hum an  
also  is  the m ode o f  th e act w h ich  resu lts  181.

The developm ent of the  life of grace by the  h um an  m ode 
characterizes the ascetic way; the  developm ent according to  a 
superhum an m ode is p ro p er to  the m ystic w a y 182. Crisogono p re 
tends th a t the  doctrine w hich he has p u t fo rth  is th a t o f St. 
John  of the  Cross 183.

Let us end th is exposition of the  doctrine  of Crisogono w ith  
a quote from  his disciple Isidoro  de San José. Sum m ing up  w hat 
we have already expounded, Isidoro  says the  following:

In  the supernatural order, w e  have tw o  action s o f  G od u p on  th e b ein g  
in form ed by grace: a) th e  ordinary, and b ) th e ex traordinary. The or
d inary is  that by w h ich  God (w ith in  th is  supernatural ord er) jo in s  
H im self to the b ein g  and op eration  proper to  m an. (B e in g  and opera
tion  o f a ration al sen sib le  creature). T o u n d erstan d  and to love b y  
m ean s o f a specifica lly  con crete process: to  un d erstan d  throu gh  d is
co u rse and to  love in  log ica l re lation  (w ith  know ledge); and b ) the  
extraord in ary is  that by w h ich  God takes m an from  h is  con n atu ral 
m od e o f operating to  an oth er w h ich  is  superior and w h ich  is  n ot sp e
cifically  h is  184.

Needless to  say, fo r Crisogono and Isidoro , the  theological 
virtues have a hum an  m ode of operation ; and  they opera te  in 
th is way during the active n ight of sense. We have seen, in  brief, 
th e ir system  and  the reasons adduced in  defense of th e ir  po
sition. I t  only rem ains to  see if th e ir doctrine is, in  tru th , th a t 
of St. John. However, in  so fa r as Crisogono, Isidoro , A rintero, 
and G arrigou-Lagrange seem to  affirm th a t the doctrine of St. 
John  on this po in t is substan tia lly  th a t of St. Thom as, th e re  is 
no o th er alternative  left open to  us th an  to  consider th e  doctrine  
of St. Thom as in o u r in te rp re ta tio n  of th a t of St. John  w hen 
o th er in te rp re ta tio n s of b o th  do no t seem to  us to  be verisim ilar.

Above all, these tw o doctors of the C hurch m ain ta ined  cer
ta in  com m on philosophical principles. St. John  has to ld  us th a t 
each th ing operates according to th e  being o r life w hich it has 185. 
In  St. Thom as th is sam e princip le is also found b u t m ore philo

181 CR-CO, 39-40. See IS-TE, 468, 470.182 CR-CO, 40.
183 Ibid., 65-284. CR-SA, 110-112, 115-118, 174ff, 221ff.
18* IS-TE, 487.
«s S, 3, 26, 6. See LI, 2, 34.
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sophically expressed. For St. Thom as, the  operations of a th ing 
arise  from  its n a tu re  and  are  p roportioned  to th a t n a tu re  I86. For 
th is reason, w hen St. Thom as explains th e  need of the  theolog
ical v irtues, he explicitly sta tes th a t « no n a tu re  can elevate 
itself to  an act w hich exceeds the  p ro p o rtio n  of its v irtues » 187, 
and  th a t « no act exceeds th e  p ro p o rtio n  of its  active p rin 
ciple » 18S.

In  ano ther place, St. Thom as, expressing th is sam e p rin 
ciple, says th a t the  « act of anything is n o t divinely o rdered  to 
som ething exceeding the  p ro p o rtio n  of its  v irtue, w hich v irtue  
is the  princip le of its  act, since, th a t no th ing  w orks in a m anner 
superio r to  its v irtue  is due to  the  in stitu tio n  of divine prov i
dence » 189. Up to th is po in t, we do n o t seem  to  be in  disagree
m ent w ith  the position  of the  tw o schools an terio rly  m entioned.

However, let us proceed w ith  o u r them e. Once th e  basic 
philosophical princip le th a t no n a tu re  can surpass itse lf is u n 
derstood, one b e tte r u n derstands w hat St. Thom as m eans w hen 
he ta lks of the  double aspect of the  end of m an. W e can con
sider the  end of m an u n d er tw o aspects: n a tu ra l felicity, w hich 
can be reached by the  princip les of hum an  n a tu re  (u n d ers tan d 
ing and  will); and sup ern a tu ra l felicity, th a t w hich exceeds 
the  p roportion  of hum an  n a tu re  and  its  v irtues. To his super
n a tu ra l end, « m an is able to  arrive  only th rough  th e  divine  
virtue  [em phasis is o u rs], by m eans of a certa in  partic ipa tion  
in the divinity » 19C. St. Thom as continues by sta ting  the  follow 
ing:

and b ecau se such  a fe lic ity  su rp a sses  th e  p rop ortion  o f  hu m an  nature, 
th e  natural prin cip les o f  m an  [und erstan d in g  an d  w ill] , throu gh  w h ich  
h e op erates w e ll accord ing to th eir  proportion , do n ot suffice to  order  
m an to  th e supernatural fe lic ity  m entioned . Due to  th is  fact, i t  is  
n ecessa ry  that G od g ive m en  som e p rin cip les b y  w h ich  h e  is  ordered  
to  supernatural fe lic ity , as throu gh  h is  n atural p rin cip les h e  is  order
ed  to h is connatural end , a lth ou gh  n o t w ith ou t d ivine help . The  
form er prin cip les are ca lled  th eolog ica l, n ow  b ecau se  th ey  have God  
a s a n  o b jec t, in  so  far  as throu gh  th em  o n e  is  r igh tly  ordered  to  God, 
n o w  b eca u se  th ey  are in fu sed  in  u s o n ly  b y  G o d 151.

is« AQ-ST, 1-2, q. 62, a. 1 ad  3; q. 63, a. 3c; q. 109, a. 3 ad 2, a. 5c.
187 AQ-ST, 1-2, q. 109, a. 3 ad  2.
188 AQ-ST, 1-2, q. 109, a. 5c. See AQ-DV, q. 24, a. 1 ad 1; SCG, 3, 147.
189 AQ-ST, 1-2, q. 114, a. 2c.
190 AQ-ST, 1-2, q. 62, a. lc.
191 Ibid.
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One can see th a t St. John  and  St. Thom as a re  in agree
m ent, then, upon an o th er philosophic princip le: th a t w hich 
expresses th a t the  m eans have to  be p rop o rtio n ed  to  th e  
end. And since it is necessary th a t the  m eans and  end be p ro p o r
tioned, St. John  and St. Thom as concur in the  need th a t m an 
has fo r v irtues (m eans) p roportioned  to  his su p ern a tu ra l end; 
and these v irtues a re  th e  theological. Once m ore w h a t w e have 
developed so fa r  does n o t seem  to  be in d isagreem ent w ith  the  
doctrine of the  D om inican and  Carm elite po in ts of view  already 
m entioned. However, let us proceed to an  application  of these 
ideas.

If  the  theological v irtues are  p rop o rtio n ed  to  th e  su p ern a t
u ra l end of m an, th e ir  acts also have to  be p ro p o rtio n ed  to  th is  
end. I t  follow s th a t an  operation  done according to  the  hum an  
m ode of the  theological v irtues is a con trad ic tion  and  non-sense. 
St. John  has repeatedly  to ld  us th a t no image, concept, etc. 
can be p roportioned  to  G o d 192. Since th e  « hum an  m ode » (as 
th is expression has been in te rp re ted  by  th e  C arm elite and  Do
m inican schools) involves the  use of im ages and  finite concepts, 
the  hum an  m ode canno t be p roportioned  to  God w ho infinitely 
transcends all that. The only n a tu re  p roportioned  to  produce 
acts p roportioned  to  the  divine n a tu re  as a su p ern a tu ra l end 
is the  divine n a tu re  itself. This is the reason  w hy in  o rd e r to  
reach his sup ern a tu ra l end, m an needs infused  in  his soul a 
p artic ipa tion  in th is na tu re . In  th is  way, he can p a rtic ip a te  in 
the  divine v irtues ,9\  and in the  divine acts p ro portioned  to  these 
virtues.

St. John  frequen tly  em ploys an o th er philosophical principle: 
tw o con traries canno t sim ultaneously  fit in th e  sam e s u b je c t194. 
He applies th is p rincip le to  the  problem  w e have befo re  us by 
sta ting  th a t fa ith  is above all understand ing  so th a t th e  soul 
th a t w ants to  un ite  itse lf w ith  God by fa ith  has to  go by em p
tying itself of « everything w hich it  na tu ra lly  contains, w hich 
is sensitive and ra tional, because sup ern a tu ra l m eans above the  
natu ra l. Therefore, th e  n a tu ra l rem ains below  » 195. And w hen he 
talks of the philosophical p rincip le th a t « every m eans m u st be 
proportioned  to  the end » 196, he explicitly applies it saying th a t

192 S, 1, 4, 5; 4, 4, 5; 3, 12, 1; LI, 3, 48.
193 AQ-ST, 1-2, q. 62, a. lc.
194 S, 1, 4, 2.
195 S, 2, 4, 2.
»e S, 2, 8, 2.
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everything w hich falls in th e  hum an  m ode of understand ing , 
etc. « rem ains very d issim ilar and  d isproportioned... to  God » 197. 
Faith , being con trary  to th e  hum an, n a tu ra l m ode of operation  
deprives m an of h is n a tu ra l m ode of o p e ra tin g 19S. The hum an  
m ode of operation  n o t only is d isp roportionate  to  th is theolog
ical v irtue  b u t serves it as an im pedim ent m .

In  The Living Flame o f Love , St. John  clearly  ta lk s of the  
insufficiency of the  hum an  m ode of opera tion  fo r reaching God 
and clearly contrad icts m uch of the  in te rp re ta tio n  of Crisogono. 
St. John  says th a t:

it  is  befittin g  that h e  w h o  receives accom m od a te  h im se lf  to  th e  m od e  
o f  that w h ich  he receives, fo r  in  n o  o th er  w a y  w ill h e  foe ab le  to  receive  
it  an d  reta in  it ex cep t as it  is  given; b ecau se, as th e  p h ilosop h ers say, 
anythin g w h ich  is  received  is  in  th e receiver in  th e  m o d e to  w h ich  
th e receiver has accom m od ated  itse lf.
From  th is it is  c lear  that, i f  th e so u l th en  does n o t leave its  active  
natural m ode, it w ou ld  n o t receive  ... ex cep t accord ing to  th e  n atural 
m ode, and thus it  w o u ld  n ot receive th e supernatural, b u t rather  
w ou ld  rem ain  on ly  w ith  a natural act; b ecau se  th e  supernatural does  
n ot fa ll in to  th e hu m an  m ode, n or  d oes it  have anyth in g to  do  
w ith  it 200.

The soul, therefore, in  re la tion  to  the  p rox im ate  m eans fo r 
un ion  w ith  God, has to  receive passively « according to  th e  su
p e rn a tu ra l m ode of God, and  n o t according to  the  n a tu ra l m ode 
of the  soul ». M editation and th e  n a tu ra l operations of the  soul 
h in d er the  m ode of G o d 201 w hen th e  theological v irtues begin 
to  operate. Anything w hich com es from  hum an  n a tu re , « hav
ing its  ro o t and  force in the  n a tu ra l » does no t cease to  be 
n a tu ra l 202.

The division w hich these tw o schools m ake betw een th e  su
p e rn a tu ra l quoad suhstan tiam  and quoad m odum  and th e  appli
cation  of th is division to  the  acts of the  theological v irtues, in 
ou r opinion, instead  of show ing th a t th ere  exists a  h um an  m ode 
of operation  of these v irtues, adm its the  fac t th a t h um an  m ode 
of operation  is no t p rop o rtio n ed  to  the  essence o r substance of 
these virtues. Using philosophy, one can see th a t from  a  h um an

197 Ibid., 5.
198 S, 2, 3, 5.199 s, 2, 4, 4. 7; 15, 1; 16, 7; LI, 3, 48.
a» LI, 3, 34.
an Ibid.
202 Ibid., 74.
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natu re  as an  in te rio r cause, only na tu ra l, finite operations can 
arise and, as a resu lt, only acts w hich a re  infinitely d is tan t from  
the divine n a tu re  and  w ith o u t p ro p o rtio n  to  it.

If we tu rn  o u r a tten tio n  once m ore to the  doctrine  of St. 
Thom as on the  theological v irtues, we find th a t he is in agree
m ent w ith  o u r in te rp re ta tio n  of th e  insufficiency of the  hum an  
m ode of operation  in re la tion  to  th e  theological v irtues. C lari
fying the w ay in w hich God is the  ob ject of the  theological v ir
tues, St. Thom as says th a t « the ob ject of the  theological v irtues 
is God Him self, the  la s t end of things, according as H e exceeds 
o u r ra tional know ledge » m . The necessity  fo r the  in fusion  of 
these virtues rests  on th e  fact th a t these v irtues have to  do w ith  
divine things « w hich su rpass hum an  reason  » 2M. H ere it  is n o t 
a question  of m erely an  ob jec t w hich surpasses h u m an  n a tu ra l 
capacities, b u t o f the m ode by w hich it is kn o w n : « W hen we 
say th a t no n a tu re  is able to  elevate itse lf above itse lf », says 
St. Thom as, « we do no t w ish to  say th a t i t  is n o t able to  arrive  
a t an object superio r to  it; since it is evident th a t o u r u n d er
standing by n a tu ra l cognition can know  som e th ings w hich are  
superio r to it, as rem ains clear in o u r n a tu ra l know ledge of God. 
But, w hat we w ish to  say is th a t a nature is no t able to produce  
an act [em phasis is ou rs] w hich exceeds th e  p ro p o rtio n  of its 
v irtue  » 205. God, the  F irs t T ru th , is th e  ob ject of th e  theological 
v irtue  of fa ith  206, no t as grasped by n a tu ra l reason  th ro u g h  th e  
symbol, b u t by an act w hich  is proportioned  to the divine essence 
and w hich surpasses the proportion  o f hum an nature.

W hen th e  D om inican school in te rp re ted  th e  need  of th e  gifts 
of the  Holy Spirit, it fo rgot w hat St. Thom as had  said  abou t the  
p roportion  of the  theological v irtues to  th e ir  end. The in te r
p re ta tio n  of the  D om inicans p u ts  St. Thom as in  con trad ic tion  
w ith  him self. In  effect, they m ake St. Thom as affirm th a t m an  
needs virtues o r m eans p roportioned  to  h is su p ern a tu ra l end, 
w hich m eans are  the  theological v irtues, and  a t th e  sam e tim e 
th a t the acts of these v irtues have a  hum an  m ode of operation  
no t p roportioned  to th is end. A rintero and  G arrigou-Lagrange 
w ere too perm eated  w ith  the  theological trad itio n  from  w hich 
they w ere try ing  to  b reak  in o rd e r n o t to  still su sta in  m any

203 AQ-ST, 1-2, q. 62, a. 2c. See AQ-DV, 14, 8 act 9.
204 AQ-ST, 1-2, q. 62, a. 2 ad  2.205 ib id .
206 AQ-ST, 2-2, q. 1, a. lc.
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of its  doctrines. However, w e cannot resolve in  the  b rie f space 
of th is investigation the prob lem  presented  by artic les 1 and  2 
of question  68 of Prim a Secundae. We can only indicate th a t 
an o ther in te rp re ta tio n  of these articles is needed.

Although we agree w ith  Crisogono and  Isidoro  th a t St. 
John  held th a t grace does n o t destroy h um an  n a tu re  b u t th a t 
it supposes it and perfects it, and although we concede th a t St. 
John  m aintained the  philosophic princip le th a t any th ing  re 
ceived is in the  receiver according to  the  m ode of th e  receiver, 
and th a t w hich follow s from  this, th a t g race is in  the  soul ac
cording to the  condition of the  soul, th e  consequences w hich 
a re  deduced by Crisogono and  Isidoro  we hold  to  be fallacious. 
How grace accom m odates itse lf to  hum an  n a tu re  is a po in t 
w hich, in  part, we have already seen w hen trea ting  the  assen t 
of faith , nam ely, grace accom m odates itself to  hum an  freedom  
—  n o t to  the  senses. In  the  n a tu ra l m oral order, even though 
a m an m ay have first m ovem ents of ino rd inate  sense desire and 
an inord inate  first m ovem ent of the  w ill resu lting  from  it, such 
m ovem ents are  no t considered as p roperly  hum an  o r those of 
the person  involved. They do n o t becom e, properly  speaking, 
m orally  hum an  u n til they are  freely consented  to  by th e  will. 
Grace accom m odates itself to  hum an  n a tu re  n o t by operating  
th rough  sense images, etc. — things w hich co n trad ic t its  essence 
as a divine na tu re  p artic ip a ted  — b u t in  so fa r as the  Holy S p irit 
p resen ts H im self in  the  hum an  w ill u n d er th e  fo rm  of befit- 
tingness, m oving the w ill and intellect to th e  divine n a tu re  as 
object. W hen this happens, we have a first m ovem ent (of cha
rity ) in the superna tu ra l order. In  o rd e r th a t th is first m ove
m ent becom e hum an, it has to  be freely accepted by m an. Once 
freely accepted, we have an act of the  theological v irtues and 
no t un til then. In  th is way, b o th  th e ir sup ern a tu ra l charac ter 
is preserved and  th e ir  hum an  partic ipa tion . T heir acts proceed 
from  the divine n a tu re  as from  an  in te rio r cause. They proceed 
from  m an only in the  sense th a t by  h is free consent to  th e  m o
tion  of charity , he p artic ipa tes in th e ir divine acts. W hen the 
w ill freely consents to  th is first m ovem ent, the  in tellect assents 
to  the  divine object p resen ted  to  it in darkness.

The in te rp re ta tio n  of Crisogono, Garrigou-Lagrange, Arin- 
tero, etc. of the accom m odation of grace to  hum an  n a tu re  by 
operating  through  the hum an  m ode, as they define it, is n o t an 
accom m odation of grace to  hum an  natu re . Crisogono has used 
the philosophical princip le of th e  receiver, b u t he has fo rgo tten



284 JOSEPH FERRARO

ano ther w hich expresses th a t « it is befitting  th a t he w ho re 
ceives accom m odates h im self to th e  m ode of th a t w hich he re 
ceives », w hich princip le we have already  cited. All of these m en 
have fo rgo tten  the philosophic princip les expressing th a t acts 
are p roportioned  to  th e ir v irtues and th e  v irtues to  th e ir respec
tive natures. N atu res are  know n th rough  th e ir operations. Due 
to  the  observation  of determ ined  operations, a corresponding 
in te rio r cause of them  is affirmed to  exist. This in te rio r cause 
is called a na tu re . O perations of a hum an  m ode have as the ir 
in te rio r cause a hum an  n a tu re  and  n a tu ra l hum an  v irtues and 
no t a divine n a tu re  partic ipa ted , o r divine, theological v irtues, 
p roportioned  to  the sup ern a tu ra l end of m an. F rom  a divine 
n a tu re  partic ipa ted , the hum an m ode o f operation cannot flow. 
To say th a t th e  hum an  m ode of operation , as they in te rp re t th is 
expression, flows from  sanctifying grace is to  reduce sanctifying 
grace to  hum an  n a tu re  and  to  reduce th e  sup ern a tu ra l to  the  
natu ra l.

The affirm ation of Crisogono of a « perfect developm ent of 
grace w ithou t leaving » the n a tu ra l hum an  m ode of operation  
reduces itself to  the  sam e defect of confusing th e  n a tu ra l w ith  
the superna tu ra l and  of unw illingly and unknow ingly, in  ou r 
opinion, falling in to  Pelagianism . To affirm th a t « every vital 
principle can arrive  to  its  perfect developm ent w ith o u t leaving 
its p roper m ode of being and  of operating  » and  to  conclude th a t 
grace, a divine n a tu re  p artic ipa ted , can reach  « its  perfect devel
opm ent w ithou t leaving » the  n a tu ra l hum an  m ode show s th a t 
Crisogono also w as too  conditioned by th e  theology w hich he 
h ad  learned to  in te rp re t adequately  the  S an juan ist and Thomis- 
tic  principles w hich he used. He did n o t adequately  u n d erstan d  
w hat a n a tu re  is o r the  re la tion  of p ro p o rtio n  existing betw een 
it and its operations and  active potencies (virtues). He adm its 
th a t grace is a rem ote  princip le of operation , since it  is a na tu re , 
b u t he forgets th a t grace is pu re  act, and  he forgets th a t oper
ations in a hum an  m ode are  no t p rop o rtio n ed  to  th a t nature .

C risogono's use of th e  au th o rity  of the  Council of T ren t and 
th a t of St. Thom as in favor of a hum an  m ode of th e  theological 
virtues fails to  be convincing. The read er w ill recall th a t  Cri
sogono hoped to  prove his po in t by  show ing th a t  one cannot 
know  w ith  certitude  if he is in th e  sta te  of grace. H ow ever, these 
au thorities do n o t prove th a t a h um an  m ode of opera tion  of 
the  theological v irtues exists b u t th a t Crisogono on th is  po in t 
again forgot to  in te rp re t St. Thom as according to  th e  la t te r ’s
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own principles. The certitude  of possessing grace w hich St. Thom 
as trea ts  is defined according to  A risto telian  categories; it 
is the  certitude of conclusions deduced from  « indem onstrab le  
universal principles » 207. Indem onstrab le  universal p rincip les, as 
well as the conclusions deduced from  them , have an  abso lu te  
certitude. The knowledge of w hether one has grace o r n o t is 
n o t of th is type. B ut, even though  such certitude  is lacking, ac
cording to St. Thom as, m an  can still know  th a t he has grace 
th rough  o ther m eans, the  descrip tion  of w hich seem s to  be in
fused contem plation  208. F rom  th e  fac t th a t th e  possession of 
grace cannot be reduced to  self-evident first p rincip les, St. Thom 
as in  no way concluded, as Crisogono w ould have h im  do, th a t 
one cannot know  if he has grace. On the contrary , St. Thom as 
seem s to  have held  th a t the  possession of grace is perceptib le . 
The problem s of certitude  and of a less perfect know ledge are  
no t one and the same.

We have seen th a t Crisogono, in  agreem ent w ith  A rintero 
and Garrigou-Lagrange, m ain tained  th a t the  theological v irtue  
of fa ith  can exist w ithou t grace. This certain ly  is n o t th e  though t 
of St. John, w ho held the p ro p o rtio n  betw een these v irtues and 
the superna tu ra l end of m an; n o r is it the  though t of St. Thom 
as, w ho explicitly affirmed th a t the  theological virtue  of fa ith  
does no t exist in  the soul w ith o u t sanctifying grace 209. F o r hav
ing confused the hum an  m ode w ith  acts of the  theological 
v irtues, Crisogono, A rintero, and  G arrigou-Lagrange logically 
concluded th a t the  presence of sanctifying grace w as no t neces
sary fo r the  presence and  operation  of fa ith  as a theological 
v ir tu e 210. Since these m en hold  the p ro p ortiona lity  of th is  v ir
tue to  God, a logical conclusion of th e ir  position  w ould  seem  
to  be th a t grace is superfluous to  the  v irtu e ’s p ropo rtio n a lity  to 
God. We w ould then  seem  to  be left w ith  an in te rp re ta tio n  having 
som e sim ilarities w ith  th a t of Sanson.

207 AQ-ST, 1-2, q. 112, a. 5c.
208 Ibid. The words of Aquinas are the following: « Tertio modo cognoscitur 

aliquid coniecturaliter per aliqua signa. Et hoc modo aliquis cognoscere potest 
se habere gratiam: inquantum scilicet percipit se delectari in Deo, et contem- 
nere res mundanas; et inquantum homo non est conscius sibi alicuius peccati 
mortalis. Secundum quem modum potest intelligi quod habetur Apoc. 2, 17, 
Vincenti dabo manna absconditum , quod nemo novit nisi qui accip it: quia sci
licet ille qui accipit, per quandam experientiam dulcedinis novit, quam non
experitur ille qui non accipit. Ista tarnen cognitio imperfecta est ».

2® AQ-DV, 14, 6. That which remains in the sinner is the habit o f faith,not the virtue (AQ-DV, 14, 6 ad 6).
2io AR-EV, 192. GAR-TR, 176. GAR-CH, 280.
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We w ould like to  m ake one final observation  abou t the  doc
trine  of Crisogono and  the D om inicans concerning th e  hum an  
m ode of operation  of the  theological v irtues. This observation  
has to  do w ith  a doctrine  w hich is sufficiently com m on to the 
m odern  Church, nam ely, the  doctrine of actual graces. Criso
gono has given us a justification  fo r affirming th e ir existence. 
A lthough we cannot en te r in to  a lengthy trea tm en t of them  here, 
we do w ish to  say the  following. Crisogono has said  th a t the  
theological v irtues cannot be ac tua ted  by the  n a tu ra l forces of 
the  soul fo r the  very reason  th a t these la tte r  a re  natural. He 
affirmed, fo r th a t reason, a tran sito ry  divine influence to  move 
the v irtues to act. However, if these influences m ove m an  in a 
na tu ra l, hum an  way (th rough  the senses, etc.), they cannot move 
him  to  God in a m anner p roportioned  to the  divine being, so 
th a t these so-called ac tual graces canno t ac tu a te  th e  theological 
v irtues. As Crisogono him self has to ld  us « the  n a tu ra l o rd er 
cannot determ ine the  operations of the  su p ern a tu ra l ».

C ontradictions presen t concerning theological fa ith  in  the  
in terpreta tions o f o ther authors. - O ur affirm ations on fa ith  and 
charity  in the doctrines of St. John  of the  Cross (and  in  th a t of 
St. Thom as) are  n o t un ique to  us. G arrigou-Lagrange affirms th a t 
« the theological v irtues have God H im self as an  ob ject » 2U, th a t 
fa ith  « leads us to  know  th e  su p ern a tu ra l end tow ard  w hich 
we are  obligated to  w alk  » 212, and  th a t the  theological virtues 
m ake us « tend  effectively to  th a t sup ern a tu ra l end and  arrive  
there  » 213. He affirms th a t fa ith  reveals God in  H is in tim ate  n a 
tu re  214, th a t the  infused v irtue  of fa ith  « belongs to the  sam e 
o rd er as e ternal life » 215, and  th a t grace exists in  us as a p rin 
ciple of divine operations 216. However, a fte r having m ade these 
affirm ations, G arrigou-Lagrange adds th a t the  o rd inary  d irec to r 
of fa ith  is re a s o n 217, th a t fa ith  o rd inarily  operates according to 
the  hum an m ode and  no t according to  th e  d iv in e218, and, as a 
result, th a t the  acts of m an even illum inated  by fa ith  do no t 
suffice to effectively d irect the  soul to  its su p ern a tu ra l e n d 219.

211 GAR-TR, 59.
222 Ibid., 60.
213 Ibid., 63.
214 GAR-AM, 584.213 GAR-TR, 727.
216 GAR-CH, 56.
217 GAR-TR, 83, 84. GAR-CH, 223.
218 GAR-TR, 83, 84, 86, 906.
2W GAR-CH, 294.



SANJUANIST DOCTRINE ON THE THEOLOGICAL VIRTUE OF FAITH 287

Seeing th e  insufficiency of th e  acts of such a fa ith  to d irec t m an 
to  his superna tu ra l end, Garrigou-Lagrange has recourse  to  the 
gifts of the  Holy S p irit 220. Faith , in  the th ough t of th is theolo
gian has as its raison d ’être  to  reach  m an 's su p ern a tu ra l end, 
b u t, a t the  sam e tim e, i t  is incapable of doing so. I t  seem s to  us 
th a t w hat logically follow s from  th is is th a t only th e  gifts of 
the Holy S p irit a re  p rop o rtio n ed  to  th is  end and  there  is not 
m uch need fo r th e  theological v irtues.

A rintero also has struggled  w ith  the  problem s involved in 
the  in te rp re ta tio n  of faith . W ith St. John  and  St. Thom as, Arin
te ro  repeats th a t « to opera te  follow s upon being » 221. Since we 
partic ipa te  in  the divine being th rough  the infusion of sancti
fying grace, we also « p artic ip a te  in  th e  corresponding  opera
tions, and  as the  partic ipa tion  in  grace is real and  form al, so 
should the  o ther be » 222. He adds th a t « to  progress in  th e  divine 
life, we ought to execute divine operations ». F o r th is reason, 
w ith  the  infusion of grace th ere  are  also infused « energies of 
the  o rd er », the theological v irtues 223. These v irtues u n ite  us 
to  God 224, m aking us p artic ip an ts  in  H is vital actions 225, and, as 
a result, in the  operations charac teris tic  of eternal life 226. « The 
operations p roper to God », in  w hich w e partic ipa te , « are to 
know  and  love H im self as He is in H im self, in H is abso lu te 
U nity and  in H is ineffable T rin ity  » 227. I t  follow s th a t by fa ith  
« w e know  God in  H is in tim ate  life » 228, and  th a t by  th e  th ree  
theological virtues « w e d irec t and  o rd er ourselves to  God, 
know ing Him  in H im self » 229. « The sup ern a tu ra l life », he says, 
« in its  in tim ate  depth, is identical in  th is exile and  in heaven » 230. 
As in glory w hen in tellects a re  u n ited  im m ediately  w ith  the  
W o rd 231, thus also the fa ith  of th is life « goes directly  to  God 
H im self in His reality  » 232.

A fter having sung these praises to  theological fa ith  and

220 GAR-TR, 116, 906.
221 AR-EV, 112.
222 Ibid., 113.
223 Ibid., 183.
224 Ibid., 291.
225 Ibid., 1 93 .
226 Ibid., 291.
227 Ibid., 113 .
228 Ibid., 131, 191.
2» Ibid., 185.
230 Ibid., 121.
231 Ibid., 118.
232 Ibid., 122.
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having p u t him self in agreem ent w ith  St. Thom as and  St. John  
by so doing, and  a fte r having ad m itted  th a t n a tu ra l know ledge 
and love can only reach  God by « alm ost useless analogical re 
p resen tations » 233, and  th a t any rep resen ta tio n  o r im age is in 
finitely d is tan t from  the divine reality , disfiguring it  and  reduc
ing it « to  the level of o u r capacity  » 234, due to  h is theological 
antecedents, he co n trad ic ts  everything w hich he has sta ted  in 
o u r previous paragraph . He affirms th a t grace accom m odates 
itself to  hum an  n a tu re  235, th a t a lthough  by fa ith  w e know  God 
in  Him self, « faith... rep resen ts H im  to  us as rem ote  o r veiled, 
and  only allow s us to  see H im  enigm atically, as th rough  sym 
bols and  represen ta tions o r  hum an  analogies » 236, operating  ac
cording to th e  hum an  m ode 237. He continues by  saying th a t  al
though we live the  su p ern a tu ra l life of grace, o rd inarily  th is 
superna tu ra l life is lived in a conna tu ra l and  h um an  m o d e 238 
and th a t « no th ing  is changed in  th e  ordinary m ode  w hich we 
have fo r fu n c tio n in g » 239. « The ju s t m an  h im s e lf», he  says, 
« enriched as he is w ith  infused tru th s , continues being the  
tru e  and principal au th o r of these su p ern a tu ra l opera tions »: 240 
th e  supernatu ra l, theological v iru tes, flowing from  and  depend
ing upon the divine n a tu re  partic ipa ted , « are  exercised in  a 
hum an mode, u n d er the  directive no rm  of reason » 241. A fter hav
ing affirmed th a t the theological v irtues d irect and  o rien ta te  us 
to  God, know ing H im  in  H im self, A rintero is fo rced  to  affirm 
th a t « hum an reason, even supported  by the  theological v irtues, 
cannot conduct us efficaciously to  o u r u ltim ate  end » 242.

However, A rintero, like G arrigou-Lagrange, d id  n o t like 
these conclusions. H e speaks of the hum an  m ode of operating  of 
the  theological v irtues and sees, a t least im plicitly, th a t such a 
conception w ithou t an  add ition  to  take  these v irtues ou t of th is 
m ode of opera tion  falls in to  a type of na tu ra lism . F o r th is  rea 
son, a fte r saying th a t the theological v irtues reveal God to  us 
under images, etc., he adds th a t fa ith  « is com plem ented by

233 ib id ., 112.
234 Ibid., 117.
235 Ibid., 184.
235 Ibid., 190, 191. St. Thomas states that we see God « enigm atically» 

through the contem plation  of this life. See AQ-ST, 2-2, q. 180, a. 4c.
237 Ibid., 200. AR-CU, 487.
238 AR-CU, 487.
239 AR-EV, 202.
240 Ibid., 201-202.
241 Ibid., 186.
242 Ibid., 209.
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the  gifts of science, understanding, an d  w isdom , w ith  w hich 
the Divine Reality itself is reached, is touched, and  is ta s ted  » 243. 
Seeing the  insufficiency of the  h um an  m ode of the  theological 
v irtues as adequate fo r m an  to  reach  h is su p ern a tu ra l end, Arin
tero  adds the need of the  gifts of th e  Holy S p irit w hich opera te  
according to  a divine m ode, according to  a  m ode p roportioned  
to  the being of God 424. In  ou r opinion, A rintero w as struggling 
to  reach  in  its  p u rity  the  theology of St. Jo h n  and  St. Thom as 
on the  theological v irtues. Im plic it in  h is affirm ation of the  
insufficiency of the  hum an  m ode of operation  of these v irtues 
is the re jec tion  of th is theory. H e sees philosophically  th a t in  
o rd er to  be directed  to  a su p ern a tu ra l end, th e  m eans m u st be 
p roportioned  to  th a t end. He sees th a t the  conception  of the 
theological virtues w hich he has does n o t com ply w ith  th is  philo
sophic principle. In  o rd er to  save the sup ern a tu ra l ch arac ter 
of these v irtues and  of th e  Catholic religion, he has recourse  
to  the  gifts of th e  Holy S pirit. B efore h is death, he a rriv ed  a t 
com pletely rejecting  th e  theology of th e  tw o ways of sanctifying 
oneself, calling th is doctrine pseudo-trad itional and  a  g rea t e r
r o r 245. W ith his re jec tion  of th e  ascetic life as a  p ro p o rtio n a te  
m eans to  reach  m an ’s su p ern a tu ra l end, th ere  is im plic it a  com 
p lete  m ystical in te rp re ta tio n  of the  life of grace and of the  oper
ations of the  theological virtues.

A nother m ind w hich has struggled  w ith  th is  p rob lem  is th a t 
of Crisógono de Jesús Sacram entado. Even though he never 
arrived  a t the  re jection  of the theology of the  tw o ways, and, 
on the  contrary , had  becom e one of its  m ost im p o rtan t de
fenders, i t  does n o t seem  to  us th a t he w as com pletely satisfied 
w ith  this theory. Crisógono saw w hat the theory  of the  theolog
ical v irtues ought to  be. He affirmed th a t the  im m ediate ob ject 
of fa ith  is God as the  su p ern a tu ra l end of m an 246, th a t th e  theo
logical virtues illum ine the  soul because they p u t i t  in  direct 
con tact w ith  God 247, and th a t fa ith  com m unicates God H im self 
to  us 248. I t  is even difficult to  see how  his descrip tion  of ascetic

243 Ibid., 190.
244 Ibid., 209.
245 His complete rejection of the ways is found throughout his book entitled  

Cuestiones m ísticas and especially in pages 8-66. He calls the two ways pseudo- traditional on page 39.246 CR-CO, 20.
247 Ibid., 1 1 3 .
24« GR-SA, 323.
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fa ith  is distinguished from  m ystical fa ith  249. He adm its th a t in 
the thought of St. John, « the  only p rox im ate  m eans fo r  th e  
union of the  understand ing  w ith  God is fa ith  » 2S0, th a t « th e  n a t
u ra l w orld  does no t serve as a p roxim ate  m eans to  arrive  to  
God » 251, and  th a t all d iscursive exercise, even philosophic con
tem plation , is insufficient « to  arrive  to  God » 252. However, try ing  
to  m ake the though t of St. John  conform  to  w hat Crisogono con
sidered  to be orthodoxy, Crisogono affirmed the division of the  
sup ern a tu ra l in to  quoad substan tiam  and  quoad m o d u m  253, m ain 
tain ing th a t « th e  fa ith  concerning w hich St. John  speaks is no t 
the hum an m ode of com m on o r o rd inary  fa ith  [realizing  in  th is 
way, im plicitly  a t least, its  lack of p ro p o rtio n  w ith  the divine 
being], b u t illu stra ted  fa ith »  254. In  o u r opinion, Crisogono, like 
Garrigou-Lagrange and A rintero, w as struggling w ith  th is p rob 
lem. On the one hand, he saw  w hat the  theory  on fa ith  should 
be; and, on the o ther, he tried  to  m ain ta in  th e  theology w hich 
he had  inherited , falling, fo r  th is reason, in to  the  contrad ictions 
w hich we have seen.

Garrigou-Lagrange, A rintero, and  Crisogono a re  n o t th e  only 
ones who have struggled w ith  the  difficulties involved w ith  the  
concept of the hum an  m ode of opera tion  of the  theological 
v irtues. The sam e con trad ictions of a fa ith  p rop o rtio n ed  and  
a t the sam e tim e no t p roportioned  to  the  divine being, o f a 
hum an  m ode of operation  w hich is superna tu ra l, of a  fa ith  w hich 
partic ipa tes in the divine self-knowledge, b u t in  an  analogous 
and hum an m anner, etc. is found in  Jim enez D uque 255, Mari- 
ta in  256, G abriel de S an ta  M aria M agdalena 257, B rice 258, and  M er
to n 259, ju s t to  nam e a  few. All these au thors, w ith  th e  exception 
of Crisogono, try  to  overcom e the con trad ic tion  of a  theologi
cal faith , a t one and the sam e tim e proportioned  and  n o t p ro 
portioned  to m an 's su p ern a tu ra l end, by recourse  to  th e  di

249 CR-CO, 114-115.
250 CR-SA, 320.
251 Ibid., 321.
252 Ibid., 143-144.
253 Ibid., 154-155.
254 Ibid., 328.
255 JI-TE, compare 89, 90, 91, 92, 93, 249, 422 with 5, 6, 9, 88, 258 ; 293. See 

also JI-PE, 313.
256 MA-DI, compare 494-495, 513, 645, 658 with 495 and 497.
257 Compare GAB-IN, 254; SA, 72, 105-106; DN, 75, 159, 176 w ith  GAB-UN, 

60, 161, 272; AQ, 164-165.
258 BR-SP, compare 13, 35, 60, 62 with 30, 99, 281, 282.
259 MER-AS, compare 30, 92, 93, 253, 254, 264 with 183, 184, 210.



SANJUANIST DOCTRINE ON THE THEOLOGICAL VIRTUE OF FAITH 291

vine m ode of operation  of the gifts of th e  Holy S p irit 260. Criso
gono also m ain tains th a t, besides the influence of a  special 
actual grace, m ystical experience is due to  the  divine m ode of 
opera tion  of the  g if ts 261. B u t his thesis is d istinguished from  the 
o th er au tho rs m entioned in  so fa r  as he holds th a t th e  hum an  
m ode of operation  also applies to  the gifts, w hile th e  o thers 
m ain ta in  th a t the  la tte r  only have a divine m ode of operation . 
U nfortunately , we cannot discuss th e  gifts and th e ir  re la tion  to 
the theological virtues in  th is article. B ut, as can be seen from  
all of o u r an te rio r developm ent, we affirm th a t the  concept of 
a hum an  m ode of operation  of th e  theological v irtue  of fa ith  
denudes fa ith  of its  basic su p ern a tu ra l character. Such a  con
cept reduces the su p ern a tu ra l to  the  n a tu ra l and  inadverten tly  
falls in to  Pelagianism . I t  m ay well be th a t today’s crisis of fa ith  
w ith in  the  C hurch is due to no t understand ing  the  tru e  n a tu re  
of theological faith . To o rien ta te  the  C hurch along th is  road, 
St. John  of the  Cross is th e  Providential D octor 262.

Dr. J o s e p h  F erraro  
University of th e  Americas 

Puebla

260 AR-GU, 536; AR-EV, 122, 209, 212; GAR-TR, 116, 181, 906, 915; JI-TE, 293, 
294, 443; MA-DI, 524, 645, 672; GAB-IN, 255, 256; GAB-SA, 72, 105-106, 124, 127; 
GAB-UN, 60, 169, 175, 272; GAB-DO, 57; BR-SP, 30, 88-89; MER-AS, 183, 184, 210.261 CR-CO, 175.

262 SI-FR, 332-371. The expression « Providential Doctor » is Fr. Silverio’s.
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