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My Father, if it be possible, let this chalice pass
from Me; nevertheless, not as I will, but as Thou
wilt.” (St. Matt. xxvi. 39.)
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Foreword.

TrouGHTS ON THE RELIGIOUS LIFE is primarily
intended as a book of spiritual reading for all our
Sisterhoods without exception. We love them all and
offer them this work as a tribute of our profound
admiration and respect, in the hope that it may prove
a source of encouragement and helpfulness to them
in their life of sacrifice and sublime self-immolation
on the altar of divine and fraternal charity.

The first volume of Basso’'s Vollkommene Klos-
terfrau, which treats of the religious life in general,
forms the basis of the present work. On this basis
we have built a superstructure consisting of a com-
pilation of papers from various Catholic magazines,
and articles from many books, relating to the spir-
itual life, the virtues and devotions belonging to the
cloister. Basso’s second volume, which treats spe-
cifically and in detail of the religious promise, the
vows of poverty, obedience, and chastity, may some
day be utilized by us for the construction of a sequel
to REFLECTIONS FOR RELIGIOUS.

It is over two hundred years since Basso’s excel-
lent work on The Perfect Religious was first trans-
lated from the original Italian into German. The
basis of the present English adaptation is an im-
proved German edition of the work published in
1867, the preface of which reads as follows:

“The Perfect Religious, or True Virtues of the
Cloister, by the Very Reverend Charles Andrew
Basso, Proveost of Trezzo, embodies, in language
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clear and simple, a full exposition of the fundamental
principles of holy Mother Church and the luminous
teachings of her most approved spiritual writers on
the cloistered life and the perfection to which a
Religious is bound to aim; and therefore we deem
it not a superfluous task to place it in the hands of
German readers. It has been enlarged by the addi-
tion of some practical points of the interior life,
taken from the writings of experienced spiritual
directors.

“Although written ostensibly for female Re-
ligious, its pages, with very few exceptions, apply
equally to the other sex, and even devout persons in
the secular life may ﬁnd instruction and edification
in its perusal. The virtues are treated clearly and
practically, and in a manner that incites the soul to
their exercise.

“Confessors, whether intrusted with the guidance
of souls leading the Christian life in the way of the
Commandments, or of those under the holy vows of
Religion, may find in Provost Basso’s work ample
direction for the wise execution of their difficult task.

“May Almighty God bless this work! May it
prove an encouragement to zealous Religious to new
and persevering efforts in the work of self-sanctifi-
cation, and may it reawaken in tepid hearts their
first love, that love which urged them in their early
years to adopt the perfect life!”

Basso’s work is certainly on a level with and
perhaps a little above other well-known, popular
spiritual books of its class. It is evidently from the
pen of a spiritual man of wide experience; it reveals
the author as one who speaks from intimate knowl-
edge of the religious life; it makes no effort save
to enlighten souls called to the state of perfection
along the safe and sure road of humility and self-
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denial. We have, however, excluded from the pres-
ent adaptation a large amount of illustrative ma-
terial, such as anecdotes from the Fathers, tales of
marvelous visions and legends from the Lives of
the Saints, which, though doubtless pleasing to
pious souls, we deemed unsuited to the trend of the
day, and incapable of standing in the searchlight of
Bollandist criticism. It is regrettable that in the
works of so many hagiologists, especially of the
biographies of saints written in the Middle Ages.
there is an overflow of the marvelous without any
essay at criticism. As Giraud says in his Life of St.
Dominic: “The historian should beware of exag-
geration. Without denying the marvelous or the
miraculous, it is his duty to weigh evidence, and,
even though it should be necessary to set aside
poetic and attractive legends, to accept that only
which appears to be authentic.”

The writer of spiritual books of any kind, as well
as the biographer, should heed this admonition and
carefully exclude what seems absurd and unau-
thentic.

We take this opportunity of expressing our sin-
cere thanks to the editors, authors, and publishers,
whose courtesy and generosity enabled us to em-
body in this work the articles credited to them.*

We trust that by gathering these instructive and
interesting articles from so many eminent sources
and adjusting them in the present setting, like
precious stones from many lands, shaped and set in

*We thank, in particular, the reverend editors of The
American Ecclesiastical Review, The Sentinel of the
Blessed Sacrament, and Emmanuel, for the most generous
concessions. We are, however, under the heaviest obliga-
tion to a Visitandine of Georgetown, D. C, who prepared

the first draft of that part of the present work which is an
adaptation from Basso.
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a mosaic, we have done Religious a real service.
In regard to both the compilation and the adapta-
tion, which we regard as equally important features
of the book, we confess that we have allowed our-
selves great liberties in the choice of material and
in the shaping of the same to suit our plan and pur-
pose. Though intended primarily and principally
for female Religious, this work is suited also to
monks and to the various congregations of men that
are bound by the religious promise.

We cherish the hope, moreover, and pray that
since there seems to be a dearth of postulants in
many of our convents, this book may fall into the
hands of many young women, and, by the grace of
God, be instrumental in rousing some from spiritual
torpidity due to the blandishments of the world; in
opening their eves to the grandeur of the religious
life, and the beauty of that enclosed garden of the
Lord, where the fairest flowers of virtue—above all
the rose of charity—bloom in unsurpassed abun-
dance and splendor of development; and in attract-
ing them to that school of sanctity, where, as St.
Bernard says, “Men lead a purer life, fall into sin
less frequently, rise again more easily, walk more
cautiously, rest more tranquilly, die more happily,
and reap a richer reward for eternity.” Where, like
Mary, the soul may nestle securely in sweetest con-
templation at the feet of Jesus, and, again, like
Martha, be active in serving the Master’s interests,
in seeking to satisfy His thirst for souls by minis-
tering to the temporal and spiritual needs of her
neighbor, in imitation of His own example while He
was on earth, when it was said of Him that He did

all things well and went about doing good to all.
EuXale:

Feast oF St. Paur, First HERMIT.
1907.
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PART 1
Vocation to the Religious Life.

CHAPTER I

The Wlords Monk and Mun.

SOULS called to perfection can not fulfil their

vocation unless they understand the duties
and obligations of that vocation. Although the
meritorious works of a Religious must flow from
the will, yet it is for the understanding, as its true
guide, to direct the will in the choice of good and the
avoidance of evil. The will, accordingly, chooses
only after the understanding has shown it that an
action is good or bad. The Royal Prophet prayed
to know the divine law when he said: “Give me un-
derstanding, and I will search Thy law; and I will
keep it with my whole heart” (Ps. cxviil. 34).
God’s revelation of Himself on Mount Sinai (Ex.
xxxiv.) shows how necessary it is to know what He
requires of us when calling us to His service and to
the fulfilment of His holy will, All spiritual writers
teach that, to attain perfection, besides setting high
value on it, we must ardently desire it and &pare no
effort to attain it. But how can anything be valued
at its real worth unless its worth is known?
Precious stones are little prized by him who  does
not understand their value.

God says by the mouth of the Royal Prophet:
“For I am the Lord, thy God, who brought thee out
of the land of Egypt; open thy mouth wide, and I
will fill it” (Ps. Ixxx. 11). The Psalmist signifies
by these words that if the Israelites praise and serve
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the Lord in thankful acknowledgment of His bene-
fits, they will become worthy of new favors. They
may also be applied to the Religious whom God
has led out of Egypt—out of the snares of the world,
so that she may devote herself wholly to Him who
is to be her full inheritance.

A convent may very aptly be compared to the
workshop of a goldsmith or jeweler. The Religious
is a merchant in the business of the spiritual life.
He, above all, must know the worth of his jewels.
Ignorance would injure his business and reduce him
to poverty. A man may be well-versed in rhetoric,
physics, or any other branch of science; but if he is
ignorant of the technicalities of his own special call-
ing, the world will call him a fool. This holds good
in respect to the spiritual life. Ignorance of its
duties must lead to dire results. Dorotheus insin-
uated this to his disciple Dositheus, who was prid-
ing himself on the well-arranged beds of the sick
of whom he had charge. He even hinted that none
other could do these as well as himself. “Yes,
brother,” said Dorotheus, “the beds are done in
masterly style. In case of necessity you would make
an admirable valet. But it takes more than that to
make a good Religious.” And so a nun may be a
good worker, a brilliant teacher, a skilful cook, a
discreet "portress, though she has not yet mounted
the first round of the ladder of perfection. But if
she understands her duties she will aim at the
simple observance of the Rules and customs of her
Order. Her very name, monacha, or nun, imposes
the obligation of treading the way of perfection.

The word monacha, or nun, is derived fromn
monachus, or monk. The ancients applied this
term to a man who had forsaken all intercourse with
the world in order to lead a solitary life. It became



The Words Monk and Nun. 3

customary among Christians, therefore, to designate
as monachi, or monks, those that buried themselves
in distant solitudes for undisturbed communion
with God. Their abodes were called monasteria,
that is, dwellings of solitaries. Although later
these solitaries lived together in greater numbers
and under the guidance of an abbot (which word,
in Syriac, means father), they still retained the
name of monachi, or monks, and their dwellings
were called cenobia, places in which many dwell to-
gether in community, or monasteria, abodes for a
solitary life. Philo says of the Egyptian monks that
they led indeed a community life, but retired, morti-
fied, and heavenly. Hence it follows that the name
monacha, or nun, means a woman living retired
from the world, which she has forsaken not only from
love for the cloistered life, but also through the de-
sire to live in community and devote herself entirely
to God. The names of those who enter a cloister are
changed, the hair is cut, and the religious habit is
substituted for the secular dress—all of which sym-
bolize absolute detachment from the world.

From the foregoing, a nun may readily under-
stand the nature of her duties and the proper regula-
tion of her life. If inclined to harbor distracting
thoughts she should ask herself : “How can you en-
courage thoughts of the world—vou who have for-
saken it to consecrate yourself to God?” The words
of St. Basil will form a fitting conclusion to this
chapter: “A nun must be like a slave after she has
become the property of her purchaser. She must
no longer allow her thoughts to dwell on past free
dom all her efforts must tend to the punctual fulfil-
ment of her Master’s will.” Happy the nun who
serves God in this way, for thus to serve is to reign!



CHAPTER II.

The Essential Chatacteristic of a DPerfect Religious
Consists in a Truly Spiritual Lite.

IF even the word nun carries with it weighty
obligations, that Religious is indeed foolish
who imagines that the mere name and habit of Re-
ligion, without the discharge of the duties they im-
pose, give her a right to eternal salvation.

St. Bernard says on this subject that many Chris-
tians glory in their name, and yet they will not be
recognized by God as Catholic Christians, because
their life does not correspond to the name they
bear. If they do not fulfil the duties of Catholic
Christians, their hope is vain. “I fear,” says the
holy Doctor, “that God will say to many Christians,
‘You honor Me with your lips, but your heart is
far from Me.”” And he continues: “Follow the will
of Jesus Christ, and He will number you among
His own.” Truly spiritual are those Religious who
are not content with assuming the habit and the
vows, but keep the promises they have made and
live in accordance with their state. That person
can not be called spiritual whose morals and man-
ners are not in accord with the name and the habit
of a Religious. Entrance into Religion is a change
from an imperfect to a perfect state. This change
must not be of external appearance only. Interior
conversion must precede it, as God teaches by the
Prophet: “Be converted to Me with all your heart,
in fasting, and in weeping, and in mourning. And
rend your hearts and not your garments, and turn
to the Lord your God” (Joel ii. 12, 13). St.
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Bernard remarks on these words: “God says not
only, ‘Be converted to Me, and change a silken robe
for a rough habit, a costly girdle for a leathern or a
hempen one, worldly titles for a modest religious
name; but He demands an interior change, a true
conversion of heart.” The outward change is of
little worth if not accompanied. by the inward con-
version.

Holy Scripture corroborates this statement.
(1 Kings x.) After Samuel had, with all the accus-
tomed ceremonies, anointed Saul king over the
Israelites, he reminded him that, although the crown
and scepter were his, God did not yet dwell in him.
That distinction was not yet his. “The Spirit of the
Lord shall come upon thee, and thou shaltbe
changed into another man,” said Samuel to him.
Neither the title nor the scepter nor the crown con-
ferred the regal dignity, but only his own change of
life and compliance with the inspirations of the
Holy Spirit.  So, too, neither by the habit nor
by any ceremonies can a nun become a perfect
Religious. Her perfection depends on her fidelity to
the voice of the Holy Ghost and to her obligations.
St. Augustine says: “The place does not make the
saint, but an innocent life sanctifies both us and the
place.” What place is more holy than heaven? And
yet many of the angels in heaven sinned and were
cast into hell. Next to heaven, what place was
holier than the earthly paradise in which so much
happiness and so many blessings were prepared for
our first parents? But despite the holiness of the
place, they disobeyed God’s command and sinned.
A nun must not think her salvation secure because
she has been received into a religious house.

A fur-lined cloak, no matter how rich and elegant,+,
will not keep out the cold unless the body is warmed
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by the natural heat of the wearer. Then it not only
retains, but also increases that heat. No amount of
clothing will warm a dead body, since its natural
heat has departed with life. So the holiest religious
habit will not help to salvation, unless she who
wears it is glowing with the fire of God’s love.
Those Religious who are satisfied' with the name
and habit are a hindrance to others striving after
perfection. It is impossible for them to long hide
the love of the world which still lurks in their
heart. The Spirit of God will not be overcome by
that of the world. As David could not move freely
in the armor of Saul to which he was unaccustomed,
neither can such Religious perform spiritual works,
and their bad example disturbs the other Sisters.
They are like the ape spoken of by Lucian. Some
children had dressed it up in their own clothes, and
taught it to dance so well that many did not know
at first that it was a monkey. But when one of the
children began to dance with it, and accidentally
allowed it to see some nuts, pausing in the dance it
seized upon them, thus manifesting its true charac-
ter. And so it is with the Religious of whom we
have spoken. They wear the religious habit, say the
Office in choir, follow the conventual exercises like
the others, and are sometimes considered to be as
virtuous as they. But because they do not possess
the religious spirit, their hypocritical piety is soon
discovered. They violate the Rule on every oc-
casion, they are sensitive and disobedient, and, be-
ing actuated by worldly thoughts and sentiments,
they find more consolation everywhere than in di-
vine things. Can such Religious expect eternal life
merely because they wear the habit of St. Augustine,
St. Clare, or St. Teresa? In the pure love of God,
in the true spiritual life, and in the practice of the
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duties of her vocation, lies the essential character of
a perfect nun. God is not blind. He can not be de-
ceived. He will judge us according to our deeds.
St. Lawrence Justinian says: “The eternal Judge
will judge every one, not according to his outward
honors and distinctions, but according to his works.
He will examine Religious on their fidelity to the
Rules of their Order, and according to that He will
pass sentence.”

Her name, her religious habit, the very walls of the
cloister will cry to heaven for vengeance against
that nun who has not lived in conformity with her
vocation. Surely a sick man whose evil condition
the best remedies and the most skilful physicians
only aggravate would be pronounced incurable.
Now, every Order approved by the Holy See may be
‘likened to a pharmacy filled with spiritual remedies,
not only for the cure of sick souls, but for the
strengthening of healthy ones in the grace of God.
Some of those spiritual remedies are: The frequent
reception of the holy sacraments, the religious exer-
cises, the innumerable opportunities for the practice
of virtue, the watchful guidance of Superiors, the
Rules and customs of the Order, and the good ex-
ample of others. If, among all this abundance of
remedies, a nun continues spiritually sick, gaining
from the religious life nothing but the name and
garb, she may rest assured that these will procure
her only greater anguish and more severe punish-
ment.

St. Augustine declared after his conversion that
he never knew more virtuous souls than those that
served God in religion with their whole heart; but,
on the contrary, none worse than they who sinned
in the religious life. The truth of his remark is
clear. The greater the obligation and the oppor-
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tunity to do good the graver the fault of omis-
sion.

What fear and confusion will seize the insincere
and faithless Religious when Almighty God, at the
moment of death, will call her to account for her
reprehensible life!



CHAPTER III.

The Mame “ Religious.”—Self=Renunciation.—
Morctification,

‘GHE name and title of Religious is given to one

who is specially pledged to the practice of the
virtue of religion. Religion, in the sense in which
it is here used, may be regarded from two several
points of view, that is to say, either in particular, as
a virtue distinct from the other virtues, or in gen-
eral, as a virtue comprising all other virtues.

Inasmuch as it is a particular virtue, it is thus
defined by St. Thomas: Religion is an interior and
supernatural habit of the soul which inclines us to
render to God the worship due to Him. Regarded
as a general virtue, it comprises the theological and
at the same time the moral virtues. The teaching of
the Angelic Doctor is expressed in these precise
terms: “Religion is a profession of faith, hope, and
charity, by means of which man is brought primarily
into relationship with God; and it calls into exercise
all the other virtues, such as mercy and temper-
ance.” According to these words of St. James:
“Religion clean and undefiled before God and the
Father is this: to visit the fatherless and widows in
their tribulation, and to keep one’s self unspotted
from this world” (James i. 27).

Religion, understood in this latter sense, takes in
the whole Christian life, either because it directs the
intention of all moral virtue to God, its rightful end;
or because the acts proper to religion, the worship of
God in truth and verity, necessitate many funda-
niental virtues such as faith, hope, charity, humility,
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etc. Hence, it results, as a natural consequence, that
every Christian really worthy of the name, that is to
say, one who conscientiously keeps the Command-
ments, and who, therefore, practices the Christian
virtues in the degree required of him, may justly be
called a Religious. He has, in all truth and justice,
every right to this title. It seems, however, more
natural to apply this appellation exclusively to those
persons who aim at the attainment of Christian per-
fection. As St. Thomas wisely remarks: “If any-
thing may be predicated of many persons, those in-
dividuals have the principal claims to it who possess
it in the highest degree, or who practice it in its per-
fection.”

This remark clearly demonstrates how rightly the
name of Religious is given to those persons who are
so happy as to have consecrated themselves to God
in an Order or Congregation approved by the
Church; it also explains why entering an Order or
Congregation thus approved is termed “going into
Religion.” Thus we say of the member of an Or-
der, he or she has been so many years in Religion,
his or her name in Religion is this or that.

But if we keep to the strict sense of the word as
denoting a special and distinct virtue, we shall find
another reason, and a more weighty one, perhaps,
for acknowledging that persons who are consecrated
to God by vows may legitimately be entitled Re-
ligious.

Religion,as we have already said, is the virtue that
induces us to pay to God the homage due to Him.
Now there is one act which, as Father de Condren
asserts, corresponds to all that God is; and that is
the act of sacrifice. Therefore sacrifice is preemi-
nently the act appertaining to the virtue of religion.
“By sacrifice,” says the illustrious General of the
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Oratorians, “we acknowledge God as the Supreme
Being. We acknowledge Him, in His essential and
incomprehensible grandeur and perfection, as being
in very truth above all adoration, all love.” In this
consists the sublimity, the perfection of the act of
sacrifice ; consequently it comprises in itself all the
duty man owes to God. For this reason Our Lord,
wlen He came among us to be Our Redeemer, our
pattern, was above all and before all a living sacri-
fice before His heavenly Father—that is to say, a
victim and an eternal holocaust to His glory.

Now, every soul consecrated to God is also, in
union with Our Lord, a victim, a holocaust before
God. “You are now,” St. Francis de Sales said to a
young nun, after her profession in the Visitation,
“you are now laid upon the sacred altar to be con-
sumed as a whole burnt-offering.”

Consequently, in this state, and by the dispositions
befitting this state, the soul consecrated to God by
vows truly fulfils, in so far as in her lies, all the du-
ties of the virtue of religion. Thus her rightful
name, the title that best answers to her state and
vocation, is the name, the title of Religious.

It may perchance strike the young novice that we
are somewhat premature in dealing with a subject
which in itself seems to imply a certain degree of
perfection. In one sense, it is true, self-renunciation
is peculiarly a characteristic of the perfect; it may
almost be said that in one respect it actually is per-
fection. But this virtue, like every other, is only
acquired by degrees, little by little, and it will be
so with us.  And since Our Lord said to all men—as
St. Luke expressly states: “Dicebat autem ad
ommes,” “He said to all’—“If any man will come
after Me, let him deny himself” (Luke ix. 23), thus
specifying renunciation and self-denial as the first
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condition of walking in His steps, it is only natural
that we should treat of it in the commencement of
the instructions we address to novices,* who have
every right to be regarded as those happy disciples
of Our Lord, who,having abandoned the world, walk
con amore in the footsteps of their divine Master.

Here there are three things that must be atten-
tively considered and thoroughly apprehended in or-
der to form a correct idea of the virtue of self-re-
nunciation. First of all, it is essential to know what
is understood by this self, this ego, which has to be
renounced ; in the second place, to ascertain accu-
rately what are the distinctive characteristics by
which it makes its presence manifest within us;
finally, to learn the way whereby to give it its death-
blow, and that is by the practice of the virtue of self-
denial.

Let the young novice, therefore, pay close atten-
tion to this subject; it is one of very great impor-
tance. It is utterly impossible to advance a single
step in the spiritual life without the knowledge of
what we are ahout to expound, without love for the
means which we are about to point out for the ac-
quisition of so indispensable a virtue. In fact, with-
out self-renunciation what would be the meaning of
that title of victim which we bear in virtue of our
oblation? It would only be a great, a grievous
mockery.

*Father Surin, writing to the Mistress of Novices, says:
“They must be early accustomed to give up their own will,
to die to their passions, to raise their hearts above creatures,
and made to feel ashamed of all the instincts of nature.
This renunciation will lead direct to charity, and render
them obedient to the impulses of grace. for there is no
shorter route whereby to arrive at the love of Our Lord

than the mortification of all our natural propensities, our
desires, our tastes, our pleasures.”
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1. What is the self which we are bound to re-
nounce? The word self signifies a certain life with-
in us which is, to some extent, a part of ourselves,
and which we ought to exterminate. Let us explain
this.

In every man and woman there are three several
lives: the natural life, the supernatural life, the life
of self. The natural life is the life of the senses, by
which we come and go, we see the objects around
us, etc.; it is also the life of the intellect, inasmuch
as its faculties (such as the understanding, will,
judgment, resolution, etc.) are employed in a wholly
natural manner, apart from the supernatural succor
of grace. It is called the natural life because it per-
forms the acts proper to it by the natural means
wherewith God has endowed us, 4. e., the organs of
sense and the faculties of the mind. We possess
this life when we are born into the world. It is
needless to say that our natural life is not that which
we are bound to destroy, for to do so would be to
commit the grievous crime of suicide.

There is within us a second life as real and actual
as the first, but the existence of which can not be
verified by the testimony of the senses; it is the
supernatural life, which we received at our baptism
and which is also called sanctifying grace, or the
life of Christ in our souls. Our Lord referred to
this life when He said: “I am come that they may
have life, and may have it more abundantly”
(John x. 10). St. Paul speaks of it frequently to
the faithful in his epistles; we can not attempt to
quote the numerous passages. Of himself he says:
“I live, now not I, but Christ liveth in me” (Gal. ii.
20). This divine life, which St. Peter designates as
“fellowship with God,” is, therefore, really within
us, if we have preserved our baptismal grace, or if,
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having lost it by mortal sin, we have recovered it
by the Sacrament of Penance. And as life of every
kind makes its existence known by inward move-
ments and outward acts, so the life of grace, the life
of Jesus Christ within us, manifests itself by inward
desires, an attraction for matters of faith, the max-
ims of the Gospel, Christian virtues, and outward
supernatural acts in keeping with those inward in-
clinations.

Happy the souls who live by this holy and divine
life in unbroken continuity! ~All their actions are
meritorious and worthy of Him who died that we
might have life, this supernatural life of which we
speak. It would be absurd, nay impious, to say
that this most excelient life is the one which must
be destroyed in us. We do destroy it if we have
the misfortune to commit mortal sin, and this is so
stupendous a misfortune that no physical affliction
that could befall us on earth is to be compared
to it.

Finally, there is within us a third life, an evil life,
the source and principle of bad inclinations and
bad deeds. St. Paul alludes to this life when he
congratulates the faithful on having extinguished it
within them. “You are dead,” he says—that is, dead
to the life of sin—"“and your life [the new life of
grace] is hid with Christ in God” (Col. iii. 3). And
elsewhere he says: “For we that are dead to sin,
how shall we live any longer therein?” (Rom. vi.
2.) Again he speaks of it under different designa-
tions; he calls it the “law of our members,” because
being utterly corrupt this life seems to act princi-
pally through the instrumentality of the flesh; he
calls it the “old man” because it exists within us pre-
vious to our baptism and has its germ in original
sin. This is the reason why this baneful life is alsa
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spoken of as the life of Adam, as the supernatural
life is termed the life of Jesus Christ.

All this is unquestionably true. Baptism has set
us free from original sin, but it has not taken from
us the tendency to evil which is one consequence of
original sin, and this proneness to evil is precisely
what reveals the existence within us of this third
life which struggles against the life of grace, ever
striving to subdue and annihilate it, whereas it is
itself that must be destroyed and extirpated, if possi-
ble, with the help of divine grace.

But why is this evil life, which we are bound to
destroy, this life of sin (if it may be so called on
account of the work it produces), this fatal life, why
is it called the life of self?

The reason is this. Because just as the life of
grace which was imparted to us in baptism leads us
to make God our center and final end, so that all our
actions are directed to His good pleasure and His
glory, in like manner the life of sin, the life of the
old man, the life of Adam, leads us to make our-
selves our center and our end, and in all things to
seek our own gratification and glory. But this will
be more fully explained by what follows.

2. The general characteristics of the life of self
which we ought to renounce.

These general characteristics are self-love, self-
will, and attachment to one’s own opinion. This
means that the life of Adam within us makes its
presence known by three propensities which it
creates in us. It leads us to love ourselves, to desire
nothing but what pleases us, and to cling obstinately
to our own opinions and our own judgments.

The first destructive characteristic is self-love.
Self-love induces us to conceive a high esteem of
ourselves, to think all that we do is right, to desire
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the good opinion of others, and do all we can to
avoid lessening that good opinion; to give way to
sadness and dejection when we encounter the hu-
miliations inevitable in this life, etc. It also leads
us to seek our own gratification in everything: in
our thoughts, in giving free play to our imagina-
tions, our recollections; in our occupations, our
likes and dislikes, our relation to others, etc. It is
self, always self, on which our thoughts are cen-
tered, and which we seek to satisfy and gratify.

The second characteristic is self-will. This in-
spires us with a habitual abhorrence of restraint, an
inherent aversion to all authority. If we love our
Superiors, we love them for what they are in them-
selves, their pleasing qualities, their virtues; we do
not love the authority with which they are invested.
If we like some particular Rule or the practice of
some mortification, we do so—perhaps uncon-
sciously to ourselves—because it is self-chosen;
those that are imposed upon us are far more difficult
to accept ; sometimes we find them intolerable.

The third characteristic is attachment to one’s
own opinion. The intellect is the highest part of
man, it may be said to be the citadel of self. It will
stand out when all else surrenders. We submit our
external actions to the government of others; we
give up our will, but the mind retains its indepen-
dence. This is the point which must be attacked by
fire and sword, for if this fortress is carried, the vic-
tory will be complete, and divine grace will reign
in us and dominate all its foes. This destruction,
this death, will be our triumph, and we shall be en-
abled to say with St. Paul: “For to me to live is
Christ, and to die is gain” (Phil. i. 21).

3. How to effect this complete death of the ego,
which is perfect self-abnegation.
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It must be acknowledged that this is the work of
a lifetime. Every one has heard what St. Francis
de Sales said concerning self-love: “We ought to
consider ourselves very fortunate if it dies a quar-
ter of an hour before we do.” Oh, what prolonged,
what painful exertion is required to eventually com-
pass this death! It is a Jong, an arduous task, and
must, at the same time, be carried on without cessa-
tion or intermission. It is more easy than one would
think to lose in a single moment all that has been
gained in long months of earnest endeavor. Now,
more than at any time, the Religious appears in the
light of a victim continually dying, and in virtue of
the generosity, the persistency of his self-immola-
tion, enabled to say with St. Paul: “I die daily”
(1 Cor. xv. 31).

Mortification is the usual means whereby we
attain to the death of self. The word mortification
is derived from the Latin miors, death, and, in the
sense in which we employ it, mortification is syn-
onymous with renunciation.

But the virtue of renunciation calls to her aid, in
accomplishing this conquest, several other virtues,
by means of which she attains the perfection pe-
culiar to her, which answer to the general charac-
teristics of this self which we pointed out, viz.: self-
love, self-will, and attachment to one’s own judg-
ment. Thus humility is instrumental in destroying
self-love, obedience effects the death of self-will, and
simplicity that of attachment to our own judgment.

Cultivate these virtues, and then your life will be
truly one of self-immolation and consequently most
pleasing to your divine Spouse. We must die to
self, and live again to God, in order that we may at-
tain to true happiness.

In the eleventh instruction of Thomas a4 Kempis
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to his novices, he takes as his text these words:
Lord, “for Thy sake we are killed all the day long;
we are counted as sheep for the slaughter” (Ps.
xliii. 22), and expounds them as follows:

“Pay great heed, my dear brethren, to the words
vou have just heard. Although they were uttered
by the prophetic lips of the Psalmist long before you
were born, they are none the less intended to afford
you, at the present time, most salutary instruction.

“O my dear brethren, you who are in Religion,
who live under the rule of obedience, if you fulfil
your vows faithfully you are martyrs, or at any rate
you may become martyrs through the sufferings of
each day. As many times as you devote your
powers to the performance of your daily work, so
many times a fresh crown is allotted you as the re-
ward of your labor. And if, stripped of al} self-
will, you offer staunch resistance to your sensual in-
clinations, God will give you abundant consolation.

“A Religious living under obedience, resolved to
break his own will, endeavoring to execute the will
of his Superior in all humility, will become, in a
spiritual sense, a real martyr, although he is not
called upon to bare his neck to the executioner’s
blade. And he who every day of his life seeks to
be perfectly mortified, practicing obedience with
simplicity of heart, imitates the example of Abra-
ham, who raised no objection when commanded to
bind his only son Isaac, to slay him and offer him
as a burnt-offering.

“We read of the holy martyrs that it was through
various kinds of tortures that they reached the king-
dom of heaven. The option as to the sort of death
or torture they were to suffer was not even left to
them, yet with perfect resignation to the decrees of
divine Providence they offered themselves body and
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soul to their Creator, ready to endure any and every
kind of torment. Thus, when any one of you re-
ceives from his Superior’s lips a command diametri-
cally opposed to his own will, and nevertheless pre-
pares to obey that command implicitly, from the
moment when he forces himself to do violence to
himself, and suppresses, stifles the murmur that
rises to his lips, he sacrifices to God, upon the altar
of his own heart, a victim which is well pleasing to
Him. Conquering himself, he gains a triumphant
victory over the enemy after the same manner as
did the martyrs.

“You have often read in the Acts of those glori-
ous confessors an account of the bodily torments in-
flicted on them. They yielded their members to the
most cruel tortures. And it behooves you likewise
to chastise your body by fasting, vigils, silence, and
manual labor.

“When any one has got so far as to regard as
sweet what is bitter, to accept contumely as honor,
to bear affliction as something pleasurable, then in-
deed does one truly share with the martyrs Our
Lord’s chalice; then need one no longer dread the
scathing flames of a future life ; then may one enter-
tain the hope, the firm and blissful hope, of being
one day admitted to the company of the saints.

“It was by meditating upon the everlasting pains
of hell that the martyrs obtained courage to bear the
keenest torture as if it were a thing of little moment,
and made choice of .the strait and narrow gate
through which to pass into the boundless realms of
the kingdom of heaven. (And this is what fervent
Religious do who are really worthy of the name
they bear.)

“Each one, in his own Order, may gain the mar-
tyr’s palm by a devout and pious life. He will suc-
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ceed in doing so if he generously resists his evil pro-
pensities, prays for his enemies, displays sufficient
constancy to preserve inviolate the fair flower of
chastity ; if, following Our Lord’s example, he is
obedient even unto death; if in everything he seeks
the good pleasure of God and sacrifices his own
will ; if, finally, he desires always to have less rather
than more of the good things of the world, and that
which is needful for the support of this present life.

“In fact, holy poverty, voluntary poverty, is
looked upon in the light of a martyrdom. To the
poor in spirit, even as to the martyr, the kingdom
of heaven is promised, is given by Our Lord.

“In like manner, when silence is imposed upon a
tongue that loves to speak, when one forbids it to
address a word either to one of one’s fellow-Re-
ligious or to externes, it is equivalent to binding it
tightly with a cord, a species of torture which many
a martyr had to endure.

“And when a subject who is fond of walking, and
likes to go hither and thither, is forbidden to leave
the monastery, when he is even told to remain
quietly in his cell, it is the same as if, with holy vic-
lence, his feet were made fast in the stocks, another
torture inflicted on the martyrs.

“When a Religious who is prone to curiosity
closes his eyes that he may not behold the vain
things of time and sense, he will receive the same
recompense as the saints whose eyes were torn out
by order of the cruel tyrants. And when one who
has a tendency to indolence and loves to be at rest is
made to work hard, if he obeys the orders given him
in a docile spirit, he will receive the reward given
to the holy martyrs, whose wrists were laden with
chains and their limbs stretched upon the rack.

“A virtuous and obedient brother ought therefore
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to consider that his bodily powers are no longer his
own to dispose of as he lists; they are in the power
of the Superior, to whom he has voluntarily sub-
jected himself for the love of God, promising to
conform in everything, even in his every undertak-
ing, his every act, to whatever his Superior may or-
dain for the good of his soul. By thus doing he will
rank with the martyrs, he will receive the palm his
patience has merited, and the crown of eternal life
through the grace of Jesus Christ our Lord, who
lives and reigns forever and ever. Amen.”

Thus the devout & Kempis exhorts his novices.
So excellent an instruction might well be enough
for us; but we can not forego the advantage of hear-
ing what St. Francis de Sales says on this subject.
The nuns who formed the first community of the
Visitation have handed down to us in writing the
following words from the lips of their holy founder:

“My desire for you, my dear daughters, is that
you should be mortified; that you should live day
and night in the spirit of interior sacrifice and com-
plete abandonment to the will of God, which will
serve you in the stead of disciplines, fasts, and hair-
shirts.

“The martyrs drank the sacred chalice of the Pas-
sion at one draught; some in-a single hour, others
in two or three days, others again in the course of
a month. As for ourselves, we may be martyrs and
drink that chalice, not indeed in two or three days,
but throughout the whole course of our life, by con-
tinually mortifying ourselves as all monks and nuns
do, as it behooves those to do whom God has called
to enter Religion with the intention of bearing Hi
cross, of being crucified with Him. Is not this, i
very deed, the greatest of martyrdoms—never to de
one’s own will, constantly to submit one’s own juag-
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ment to that of others, to flay one’s heart, to empty
it of all manner of impure affections, of all that is
not God; to live, not in accordance with one’s own
fancies and inclinations, but in accordance with rea-
son, in accordance with the divine will? That is a
martyrdom which is all the more meritorious be-
cause it is a slow, a lifelong martyrdom. But if we
persevere, and are faithful to our vocation, when it
is ended we shall obtain a glorious crown after hav-
ing crucified ourselves with Our Lord by the un-
flinching suppression of all within us which might
be displeasing in His sight; and in order to stimu-
late us to this, to encourage us in it, He vouchsafes
to prove to us that He died for love of us. While
still hanging on the cross, He permitted a soldier
to wound His side with a spear, and pierce His
Sacred Heart, so that it might be seen that He was
really dead, and that He died of love, the love of His
Sacred Heart for man.”

Such are St. Francis’ words. We do not know
of any other founder of an Order who laid so much
stress on the necessity of life as a victim in the re-
ligious state as did the saintly founder of the Visita-
tion. His spiritual daughters know this; and they
do not forget that the subject which he proposed in
the Book of Customs for their meditation on the
eve of their profession is this: “The Flaying Alive
of the Victim.” What rigor this displays, united
to what incomparable gentleness !*

*From The Spirit of Sacrifice.
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The Terms Religion, Weligious, the Convent, Laurva, Ascetae,
onk, Nun, Relfglous Brvers.

RELIGION—RELIGIOUS.

6 HE word “religion” is often used in a technical

sense by Catholic writers, to denote the virtue
which deals with giving to God the honor which is
His due. St. Thomas looks upon it as a part of the
virtue of justice. God is the supreme Lord of all;
all other beings are entirely dependent upon Him.
Man, by his reason, can know this dignity of God
and his own dependence upon God. He is there-
fore bound to acknowledge this dignity and depen-
dence; to adore, praise, and thank his Creator, and
to ask Him for all that he stands in need of. These
acts of homage are paid chiefly by prayer and
sacrifice.

Religion is sometimes used in a still narrower
sense to designate the state of those who have en-
tirely devoted themselves to God by the three vows
of poverty, chastity, and obedience. Hence the vari-
ous Religious Orders are styled “Religious.”
Trench* infers from this use of the word that monks
and nuns are the only “religious” people among
Catholics. St. Thomas long ago met this objection
in a way that should commend itself to a writer on
language. “A name common to many things is
sometimes appropriated to that one to which it emi-
nently belongs; as, for example, Rome is often
called ‘the city.’ Now, religion is the virtue by
which a man does something for the service and
worship of God. And, therefore, they are said, by
antonomasia, - to be Religious who have devoted
themselves entirely to the service of God, offering,
as it were, a holocaust to Him.”

*Study of Words, p. 9.
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THE CONVENT—“LAURAS.”

The hermitages and “lauras” of the first ages
gradually gave place to the cenobite mode of life;
only in the Orders of Chartreuse and Camaldoli has
the solitary life been partially retained to this day.
Monachism was firmly planted in Western Europe
by St. Benedict of Aniane in the ninth century, and
from that time the name conventus—applied alike to
communities of men and women living under a Rule
and practicing the evangelical counsels—came into
common use.

Different Orders preferred different sites for
their convents. The Culdees of Iona chose islands
or lonely spots, removed from the beaten tracks of
trade and travel; this pious instinct is attested by
the position of Iona, Lindisfarne, and old Melrose.
The Benedictines were said to prefer hillsides; the
Cistercians chose quiet valleys; the mendicant Or-
ders, who depended on alms, and made preaching
one of the great aims of their institution, repaired
to the cities and towns. The Society of Jesus, as a
rule, is found in cities:

Bernardus valles, montes Benedictus amabat,
Oppida Franciscus, magnas Ignatius urbes.

The parts of a convent are: 1, The church; 2,
The choir, viz., that portion of the church in which
the members say the daily Office; 3, The chapter-
house, a place of meeting in which the Rule is read,
elections made, and community business discussed;
4, The cells; 5, The refectory (in old English,
fraitour, or frater); 6, The dormitory; 7, The in-
firmary ; 8, The parlor, for the reception of visitors ;
9, The library; 1o, The treasury; 11, The cloister;
12, The crypt.

The legislation on convents forms a large and im-



The Name Religious. 25

portant section of canon law. Among the chief”
regulations is the law of enclosure, which “separates
the convent from the world by the prohibition or
restriction of intercourse from without.”

The “laura” (Greek Aavpa), properly an alley
or lane, was an aggregation of separate cells, ten-
anted by monks, “under the not very strongly de-
fined control of a Superior.” * Usually each monk
had a cell to himself, but in the ‘‘laura” of
Pachomius one cell was assigned to three monks.
For five days in the week the tenants of the “laura”
remained in their cells, living on bread and water,
and working at basket-making, or some similar em-
ployment; on the Saturday and Sunday they took
their meals together in the common refectory, and
worshiped God in the common church. The dis-
cipline of the “laura” was a kind of intermediate
stage between the eremitical life of St. Antony and
the monasticism founded by St. Basil and St. Bene-
dict. 1t flourished in the fourth and fifth centuries
in the desert country near the Jordan; St. Euthy-
mius, St. Sabbas, and the abbot Gerasimus were its
chief types and promoters. St. Euthymius lived to
be ninety-six years old; just before he died he told
the person whom the monks had designated as his
successor that it was the will of God that the
“laura” should be turned into a monastery, as if
foreseeing that this was the discipline of the future
for the more perfect souls.}

THE ASCETZE.
In regard to the ‘“ascete” (Greek  aockéw,
acknris) it was the belief that through bodily

*Dictionary of Christian Antiq.
tFleury, livr. xxviii.,, xxix., xxx.; Smith and Cheetham.
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“exercise,” and a strict discipline imposed on the
senses, it was in the power of man to perfect his
moral nature and rise to spiritual heights not other-
wise attainable. This belief had been common
both among the Jews and pagans for some time be-
fore the coming of Christ. Philo’s account of the
Essenes is well known—a Jewish sect of mystical
and ascetic tenets, much diffused in Palestine in the
first century before Christ, with its initiations,
grades, and secrets, living in villages because of
the luxury and immorality of the towns, renouncing
marriage, and following rules of strict temperance
in regard to food, sleep, and whatever else nature
craves. The Therapeute in Egypt were a similar
sect. Their name and that of the Essenes is said to
have the same meaning, signifying healing, for they
believed that their discipline healed the concretam
labem of the soul’s impurity.

In the pagan world similar doctrines were widely
held by the Stoics. Both among them and the Es-
senes the doctrine of the two principles, the per-
suasion that matter was essentially evil, and that he
was most perfect who was freest from the blasting
touch of animal existence, colored largely both their
theories and their practices. The Christian ascetes
could not so deem of that fleshly nature of which
Christ, their divine Lord, had deigned to be a par-
taker: to master the lower nature was their aim,
not to eradicate it; desire and fear, joy and grief,
they did not regard as in themselves evil, but as to
he brought by discipline into a strict subordination
to the true end of man, which is to know and love
God, and to do His will. The means which they
employed were voluntary chastity, fasting, perse-
verance in prayer, voluntary poverty, and macera-
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tion of the flesh. In the Apostolical Constitutions*
the “ascet’” are mentioned as an intermediate order
of Christians between the clergy and the laity. As
a general rule, they did not go out of the world,
like anchorites and monks, but strove to live a
perfect life in the world. Abuses after a time
appeared, particularly in regard to the ywvvaikes
ovveioakror, women who lived under the same
roof with ascetes for the benefit of their instructions
and example.

Modern life, especially when permeated with
Baconian ideas respecting the true task of man in
the world, is pointedly unascetic. If we turn over a
series of pictures of eminent modern men, there is
one common feature which we can not fail to no-
tice, whether the subject of the picture be artist,
literary man, or man of action, and whatever intelli-
gence, power, or benevolence may breathe from the
face—namely, the absence of an expression of self-
mastery.

MONK AND NUN.

The ascetics of the first Christian age have been
described (“ascetz”). They did not, as a rule,
separate themselves from men, but practiced a rigid
mortification in the world, and aimed at fulfilling the
counsels of perfection. Monachism commenced in
Egypt. In the middle of the third century the per-
secution of Decius caused many fervent Christians
to leave the cities and flee into the deserts, there to
find that freedom in the divine service which human
laws denied them. For a long time they lived apart,
each in his own cell, supporting themselves by daily
labor. Thus the term monk (Anglo-Saxon munuc,
through the Latin monachus, Greek upovayés,
“solitary”). The anchorites or hermits were those

*Kraus, p. 6.
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who specially desired solitude ; of these St. Paul was
the founder. St. Antony, whose life embraces more
than a hundred years (250-356), chose for a time
absolute solitude, but in his later years he allowed a
number of disciples to gather round him, who,
though living each apart, were eager to profit by the
depth and wisdom of his advice, and ready to prac-
tice whatever rules he might impose. Thus St. An-
tony was the founder of monachism, although the
cenobitic life, which has been a characteristic of
nearly all the monks of later times, had not yet ap-
peared. Of this, St. Pachomius is regarded as the
originator, who, about A.D. 315, built monasteries in
the Thebaid. It is easy to conceive how the com-
mon life should appear, under given conditions,
more suitable as a road to perfection than the sepa-
rate life. How one might pass into the other may
be seen from a passage in the “Orations” of St.
Gregory Nazianzen.* Speaking of St. Athanasius
taking refuge with the contemplatives of Egypt,
who, “withdrawing themselves from the world, and
embracing the wilderness, live to God,” he says that,
of these, “some, practicing a life absolutely solitary
and unsocial, converse with themselves and God
alone, knowing no more of the world than they can
become acquainted with in the deserts; others, lov-
ing the law of charity by way of intercourse, at once
men of solitude and men of society, while dead to all
other men and to worldly affairs in general .

are a world to one another, and by comparison and
contact sharpen one another’s virtue.” Hilarion, a
disciple of St. Antony, is said to have been the first
to introduce communities of monks in Palestine;
Eustathius of Sebaste, in Armenia; St. Basil, in
Cappadocia. St. Athanasius, by making known at

*Or. 21.
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Rome the story of the wonderful life of St. Antony,
is said to have caused a great movement toward
monasticism. In the time of St. Jerome the city had
many monasteries both of monks and nuns. St.
Martin was a strenuous upholder of the cenobitic
life; two celebrated French monasteries, Marmou-
tier, near Tours, and Ligugé, near Poitiers, were of
his foundation. The Rule of St. Augustine was
perhaps rather designed for regular clerks than for
monks, who for a long time after their institution
were all laymen. At first it was nearly true that
every monastery followed its own Rule; gradually,
however, the Rule of St. Basil (Basilians) obtained
a preference, and, after its translation into Latin by
Rufinus of Aquileia, was largely adopted in the
West. Monachism languished in Italy in the fifth
century, owing to the irruptions of the barbarians;
in the sixth (529) the strong but gentle hand of St.
Benedict of Nursia raised it to a pedestal from
which it has never since been dethroned (Bene-
dictines). The Benedictine Rule gradually swal-
lowed up all the others, being found more suitable
than any to the conditions of life in Western Eu-
rope. For several centuries no other Rule was
heard of. In the tenth and eleventh centuries the
Orders of Cluny, Camaldoli, the Chartreuse, and
Citeaux, branched off from the parent stem. In the
thirteenth century appeared the friars, Franciscans,
Dominicans; in the sixteenth, the Jesuits, Theatines,
and other regular clerks; followed down to our own
day by the various congregations of both sexes, the
members of which, under their several institutes, de-
vote themselves to the glory of God and the good of
their neighbor.

A nun (Latin nonna) is a maid or widow who
has consecrated herself to God by the three vows of
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poverty, chastity, and obedience, and bound herself
to live in a convent under a certain Rule. From the
fifth century nonnus and nonna occur pretty fre-
quently in relation to monks and nuns, a sense of
quasi-filial respect being attached to the words.
Compare the Greek vdvwva, aunt, and the Italian
nonno and nonna, grandfather and grandmother.

It may be stated as a general fact, applicable to
nearly all the great Orders of men, that, soon after
the foundation of each, an Order of women, subject
to or in connection with it, was established, in which
the Rule and statutes of the founder were, so far as
the difference of sex permitted, punctually observed.
Even the Society of Jesus is not an exception, for
although the founder obtained a prohibition from
the Pope against the company’s undertaking the di-
rection of nuns, the “Dames Anglaises,” and several
more recent institutes, though not otherwise con-
nected with the Society, follow the Rule of St.
Ignatius.

If we consider the four principal monastic Rules
separately, we find that:

a. The Rule of St. Basil (Basilians) was the ba-
sis of that framed by Albert, patriarch of Jerusalem,
for the Order of Mount Carmel (Carmelites), and
adopted in its original rigor by St. Teresa for the
Order of Discalced Carmelites which she founded
in 1562.

b. The Rule of St. Augustine is followed by
communities of nuns annexed to every Congrega-
tion of Augustine canons and hermits; also by
Dominican nuns and the Ursulines. All, or nearly
all, the communities of women founded since the
Council of Trent follow the Rule of St. Augus-
tine but have in addition a body of constitutions
or customs suited to their special end and spirit,
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and, in some cases, taken from the Rule of St.
Ignatius.

¢. The Rule of St. Benedict is followed by the
nuns of Camaldoli, Vallombrosa, and Fontevrault.*

d. The Rule of St. Francis of Assisi is embraced
by the Order of nuns called Poor Clares, founded
by St. Clare; this is the second order of St. Francis.

The nuns of St. Jerome follow a Rule found in
the works of that doctor; the nuns of the Visitation
(1610), one given them by St. Francis de Sales; it
is the Rule of St. Augustine with a number of slight
modifications.

RELIGIOUS ORDERS.

The conception of Orders of monks did not arise
so long as every monastery was an independent en-
tity, managing its own affairs without reference to
any other authority but the general law of the
Church. Beda speaks of monasteries fcllowing the
Rule of St. Benedict, but he never speaks of the
Order of St. Benedict. It was only when, com-
mencing in the tenth century, separate communities,
stich as those of Cluny, Citeaux, and the Chartreuse,
were formed within the great Benedictine brother-
hood, and these communities, however widely scat-
tered, submitted to the rule of a single superior
(usually the abbot of the mother house), and met
periodically in order to settle their common affairs,
that the term “Order” came into use. A completely
new Order—the Trinitarians—was founded by St.
John of Matha toward the close of the twelfth cen-
tury for the redemption of Christians held in cap-
tivity by the infidels. The institution of Our Lady
of Mercy, founded (1218) by St. Peter Nolasco as
an order of chivalry, but afterward transformed into

*See Helyot.
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a religious order, had the same end in view. Early
in the thirteenth century the mendicant Orders—
Franciscan, Dominican, and Carmelite friars—were
either founded or came into distinct prominence;

in the second half of the century they were joined by
the Augustinian friars. These four Orders, having
no landed property, but subsisting on alms, preached
in all parts of Europe—but especially in cities,
where luxury and civic pride were beginning to
show themselves—the humbling and fortifying
doctrines of the cross. The Servites, founded by
seven merchants of Florence and propagated by St.
Philip Beniti, after a struggling existence of more
than two centuries, were recognized by Innocent
VIII. (1487) as a fifth mendicant Order, with privi-
leges in all respects equal to those of the other four.
The Jeronymites and Brigittines were founded in
the fourteenth century. The founder of the Minims
(1473), a filiation of the Order of St. Francis, was
St. Francis of Paula.

The movement of the Reformation, of which the
mainspring was the rebellion of man’s lower, against
the restraints imposed upon it by his higher, nature,
was met on the Catholic side partly by direct antag-
onism, partly by argument, and partly by the reas-
sertion, under new forms adapted to the altered cir-
cumstances of the time, of the unchanging Christian
ideal of the moral and religious end of man. And
since the spirit of the Church is most clearly seen
in the Religious Mrders, it was to be expected that
the conflict with Protestantism would fall to a large
extent into the hands of men bound by the three
vows. The Society of Jesus (1540) opposed to the
indiscipline and license of Protestantism a more
rigid and unquestioning obedience to authority than
had yet been known in the Church. The Theatines
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(1524), Capuchins (1528), and Barnabites (1533)
were founded in order to wage war against the cor-
ruption of morals which prevailed, and to promote
the religious education of the people. The Dis-
calced Carmelites, men and women (1580, 1563),
practiced the full austerities prescribed by the origi-
nal Rule. In the following century an austere re-
form of the Cistercian Order was established in the
monastery of La Trappe (Trappists) by Dom
Armand de Rancy (1662).

In the Middle Ages, when the power of law was
still weak, and society was often agitated by un-
punished acts of turbulence and injustice, the sight
of the peaceful and orderly life of a monastery,
spent in a round of ceaseless prayer, praise, and
study, was by very contrast deeply refreshing and
stimulative to the higher characters among the laity.
But when in process of time the “reign of law” was
firmly established, this contrast lost much of its
sharpness and, so far as immunity from illegal vio-
lence was concerned, ceased to exist. It was there-
fore fitting that religious society, in order to main-
tain its ground in advance of civil, and not only
“allure to brighter worlds,” but also “lead the way,”
should produce new manifestations of the old en-
deavor after perfection. Coming forth from the
cloister into the world, but still not of the world, the
religious life has sanctified and embraced all those
varied activities which have the relief of human suf-
fering, and the dispelling of that ignorance which is
an obstacle to salvation, as their end. Hence has
arisen the multitude of Congregations which adorn
the Catholic Church of our own day.*

*From The Catholic Dictionary.



CHAPTER 1V.
The Grace of Vocation to the Religious State.

RELIGIOUS may praise the Lord in the words
of the Israelites when, freed from the tyranny

of Pharao, they departed from Egypt: “In Thy
mercy Thou hast been a leader to the people which
Thou hast redeemed: and in Thy strength Thou
hast carried them to Thy holy habitation” (Exod.
xv. 13). As the Jews in the Old Law were the be-
loved people of God, and thus distinguished from
the Egyptians, so in the New Law Religious are dis-
tinguished from people of the world. As the Jews
were led out of Egypt, a land of discord and slav-
ery, in which God was not known, so have Religious
abandoned the world in which God is so little
known, and which rewards its servants with sorrow
and misery. As the Jews were led by a pillar of
fire into the Promised Land, so Religious are guided
by the light of the Holy Ghost into that blessed
state, which is a foretaste of the heavenly country.

The supereminent advantages of the religious
state are well set forth by St. Bernard when he ex-
claims: “Is it not in the holy religious state that one
lives more purely, falls less frequently, rises more
easily, walks more securely, is more plentifully en-
dowed with grace, dies more confidently, is purified
more quickly, and is rewarded more richly?”

That the Religious may clearly understand her
obligation to thank God for the grace of her voca-
tion, we shall enumerate some of the benefits at-
tached to it. Of the verse: “When he came out of
the land of Egypt, he heard a tongue which he knew
not. He removed his back from the burdens”
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(Ps. Ixxx. 6), St. Jerome says: “The great grace
signified is that which the Lord gave to the Re-
ligious whom He freed from Egypt, that is, from
the world.” St. Augustine refers to the sacrifice
of Abraham as a symbol of the complete self-immo-
lation to which Religious are called in the service of
God and in the imitation of Christ. Abraham’s ob-
lation consisted of a cow, a she-goat, a ram, a turtle-
dove, and a pigeon. The four-footed animals,
beasts chained to the earth and typifying the sensual
and the worldly, he divided and cut into many
pieces. “But the birds he divided not” (Gen. xv.
10), but offered them whole in sacrifice. By the
turtle-doves, those gentle and harmless creatures,
are signified spiritual men, Religious, who love soli-
tude and live apart from intercourse with others.
By the pigeons also are symbolized those who
strive after perfection, although they pursue piety
in the midst of men and of worldly occupations.
The doves that are sacrificed to the Lord are not
divided. Religious dedicate themselves whole and
entire to the service of God. To this they are called
by divine grace. They make an absolute sacrifice
of themselves to God. They are pure holocausts.
They have only to aim, day by day, at following the
Lord more closely.

“Behold, now, bless ye the Lord, all the servants
of the Lord, who stand in the house of the Lord, in
the courts of the house of our God” (Ps. cxxxiii. 1).
In relation to these words St. Jerome says that a
worldly master has many who serve him, though
in very different ways. Some are always around
him in the house, others are occupied outdoors. So
the Lord our God has different servants. Some stay
in His house before His eyes and serve Him, but
others are outside in the busy world. Religious are
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they who are always in the house of the Lord.
They stand before His face and may converse with
Him quite freely. They are God’s domestics; they
who live in the world are His field-servants.

The Lord bestows an exceedingly great grace in
taking a soul from the world, and placing her in
religious solitude. But very blind are they who
imagine that everything is done when they leave the
world and enter Religion. They have, indeed, re-
ceived a magnificent grace from God, for which they
are bound to be ever grateful; but that is only the
beginning of a long chain of graces with which they
must cooperate by serving Him with love and ardor.
They have not chosen God; He has chosen them
without any merit of theirs, yes, in spite of their
actual demerits.

A true Religious must give herself entirely to
God, strive after solid virtue and perfection, and
never consider herself safe from the attacks of the
evil one.



CHAPTER V.
Meang of Salvation tn the Religious State.

6HAT the Religious may better understand the

great grace of vocation, we shall touch upon
the manifold advantages by which she may easily
and quickly reach the highest perfection.

Among the means of salvation afforded by the re-
ligious life may be mentioned first of all its sweet
solitude, its silence and retirement; then the holi-
ness of its occupations, its written Rules, its sacred
customs, its poverty, chastity, and obedience, the
good example, which stimulates emulation, the pious
practices, the nameless graces that flow from these,
the numerous spiritual exhortations and instruc-
tions, the zeal of Superiors which spurs all on—
in one word, everything in the cloister tends to for-
ward the salvation and perfection of all those shel-
tered within its sacred precincts.

First, consider the silence and solitude of the
cloister. ‘Not in the throngs of men, not in the tur-
moil of the world, will God treat with His chosen
souls, open their spiritual eyes, fill them with heav-
enly light, and gladden them with His special favors.
No, God chooses solitude for this. “I will lead her
into solitude, and I will speak to her heart” (Osee ii.
14), says the Lord. The solitude for which Al-
mighty God has special preference is that of the
cloister, the gate of salvation. Here reigns un-
broken peace. Here the angry waves of earthly
cares are never heard. Here is the school of holy
instruction, in which the ILord Himself is the
Teacher. Here in silence and retirement He builds
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up and strengthens His beloved ones. The cloister
is the chosen place into which God gathers His souls
of predilection in order to unite Himself to them
most tenderly. It is a lovely paradise, like to that
of our first parents. It is even superior to it, be-
cause in that an innocent man became sinful, where-
as the cloister makes the sinful innocent and holy.
It is the center, the element of holy souls. There
they taste heavenly delights, and commune with
their God in peace and love.

The second means of salvation in the religious
state consists in the holiness of its occupations.
From a religious community all low and worldly
pursuits are banished. All self-seeking, all terres-
trial gains are subordinated to the goods of eternity
and charity. Here a man is, indeed, engrossed in
labor and prayer, but his thoughts and aims are far
from those of the children of the world, whose ener-
gies are directed and expended in the anxious quest
of honor, wealth, and pleasure. Traffic is unknown
here. There is no disquietude about outside affairs
and social demands. No vexing family cares, no
anxious thoughts in regard to one’s support and
one’s environment are engendered in the cloister.
In short, all is holy, all tends to the majesty of the
Lord who is served therein. The soul abandons
itself to His dominion, meditates on His adorable
grandeur and power, sings His praises, thanks Him
for His benefits, averts the divine anger from sin-
ners, casts itself without care into His arms and on
His Heart, and hopes, in' His mercy, to be eternally
united to Him. The cloister reproduces the life of
the saints in heaven. The cloister is the paradise of
earth.

The third means of salvation in the religious life
lies in the established Rules of the Order. By the
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Rules of an Order one aims at two things, namely,
the choosing of good and the rejection of evil.
Man, constantly influenced by his passions, easily
forgets duties irksome to depraved nature. It is,
therefore, most necessary for him to be reminded of
them, spurred on, and encouraged to ' their fulfil-
ment. ]

This is done by the conventual Rules, kept in full
vigor by the watchfulness of Superiors. There is
not one of them that does not continually place some
duty before the eyes of the Religious. The holy
IFathers compare the Rules to the wings of birds
and to the wheels of a chariot. The wings, they say,
are no burden, no hindrance to the bird; on the con-
trary, they help it to rise in the air and fly. Neither
do wheels retard the chariot by their weight. They
serve to set it in motion and to keep it moving.
They lighten and facilitate the labor of the horses
harnessed to it. Without wheels, they would not be
able to draw one-half the weight, but with them
their work becomes play. So is it with the Rules.
Far from being a burden or a hindrance to Re-
ligious, they are wings by which they rise to heaven;
they are the wheels which help them to carry the
yoke of the Lord with admirable facility, that sweet
yoke which worldlings drag with sighs and groans.

The religious Rules are, moreover, a powerful
protection against sin. The Rule guards the Reli-
gious in all his ways, watches over the gates of the
senses, moderates the desires, restrains excesses, bars
the avenues to evil suggestions, and protects the soul
from the attacks of the demon. The holy Fathers
compare the Rule to a fortification. A city, they
say, is in the best state of defence when outer forti-
fications correspond with inner means of security.
By them the enemy will be kept off and his power
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nullified. So, too, Religious are protected by their
holy Rules. By them they are able to resist the
attacks of the devil, because they accord with the
Commandments of God and those of the Church.
The power of the evil one is weakened by the Rules,
for they disrupt the union which exists between him
and the passions.

The fourth means of salvation in the religious life
is contained in poverty, chastity, obedience, morti-
fication, and self-denial. Riches are the greatest
hindrance to salvation. The rich man is occupied
with self and engrossed in selfish pursuits. Forget-
ful of heaven and eternity, he shuns neither trouble
nor labor to increase his riches. His heart is divided
between God and creatures, and most often do the
latter entirely possess it. The Saviour Himself has
declared with what difficulty a rich man enters the
kingdom of heaven. Poverty of spirit confines the
wants and the desires of man to the most necessary
things, subjugates concupiscence, moderates the
yearning after perishable goods, makes it easy for
the heart to adhere to God exclusively, and to hope
in Him for assistance in every trial.

Chastity frees the soul from the servitude of the
senses, leads to its undivided sacrifice to God, and
renders its flight to Him swift and delightful
Obedience binds irrevocably to God, and makes man
an inexpressibly pleasing holocaust to heaven.
Lastly, mortification masters concupiscence and
creates man, so to say, to a new life full of holi-
ness and perfection.

The fifth means is found in the good example af-
forded by the religious life. There are in the clois-
ter none of those scandals which in the world insin-
uate their secret poison into the soul through the
eyes and the ears, and deposit therein the germ of
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death. No, in the peaceful seclusion of the cloister,
the eyes and the ears may open fearlessly. They
rest only on the most beautiful examples of virtue,
they hear only what is elevating, peaceful, and holy.
As there is nothing more injurious than scandal, so
there is nothing more beneficial than good example.
How many thousands among the first Christians
were converted from their worship of idols by the
example of the saints! Did not Jesus Christ and
His apostles, by their example, produce an impres-
sion that prepared the way for their preaching?
The cloister is full of examples that lead to sanctity.

The sixth means may be summed up in the holy
practices and pious exercises of the convent. How
many such exercises and customs form the daily
routine of the religious life! Pious meditations in
which, absorbed in the eternal truths, and nestling
in the Sacred Heart of Jesus, the Religious lovingly
evokes the-holiest affections and the most generous
resolutions. Therein the soul is enlightened by
heavenly inspirations, strengthened by the grace of
God and inflamed with His love. Walking with
God in this earthly paradise, and conversing almost
uninterruptedly with Him, places her duties before
her in their full extent, helps her faithfully to fulfil
them, and animates her to unflagging progress.
Her heartfelt repentance washes away her faults,
and prepares her for new and richer graces. By
frequent confession she is purified from sin, receives
wise instruction, prudent direction in the way of
perfection, and new courage to struggle against the
enemy of her soul. In the almost daily holy com-
munion she is intimately united with her divine
Bridegroom, strengthened against her own weak-
ness, urged on to greater fervor and sanctity, in-
undated with sweetest consolation, and blessed with
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the pledge of immortality. In the holy sacrifice of
the Mass she takes part in the work of Redemption
there daily renewed. Lastly, by means of daily
spiritual reading, her mind is provided with whole-
some lessons in piety and asceticism, while her heart
is inflamed with charity by the sublime examples of
sanctity that are held up to her as models, so that
she may easily and securely reach perfection.

If we add to the foregoing the counsels of en-
lightened directors and the wise admonitions of Su-
periors, we must conclude that the religious state
offers, in abundance, all means necessary for per-
fection.



CHAPTER VI.
Hdvantages of tbe Religious State.

@oo abundantly dispenses His richest graces to

the Religious. Obstacles to her sanctification
are thereby easily removed, and she is endued with
special strength and joy to persevere in her efforts
after virtue and perfection. If all this were fully
comprehended, religious obedience would not ap-
pear so difficult, and greater numbers would aban-
don the world in the desire of possessing the
precious advantages of the cloister. Yes, those rich
graces which God pours upon the Religious not only
extract all bitterness from her life, but impart to it
singular sweetness.

Divine Providence never ceases to supply man
with the grace and strength to fulfil the duties of his
vocation. Here we find an essential difference be-
tween God and worldly rulers. While the latter
grant their favorites offices and employments with-
out regard to their requirements and qualifications
for them, yea, sometimes even despite their known
unworthiness, Almighty God 3s ever mindful of
bestowing the necessary graces for the state and
work to which He has called. a soul. When the
Lord called Peter and Andrew from their fishing-
nets to the priestly office of the apostolate, He said
to them: “Come ye after Me, and I will make you
to be fishers of men” (Matt. iv. 19), which means:
I will give you the grace necessary for your calling.
In like manner did God act toward Moses when He
sent him to Pharao to demand permission to lead
the chosen people out of Egypt. Moses hesitated to
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discharge the commission, and said: “Who am I
that I should go to Pharao, and should bring
forth the children of Israel out of Egypt? They
will not believe me when I say: The Lord has ap-
peared to me.” “I will be with thee,” answered the
Lord. Moses again objected: “Lord, I am not elo-
quent, and I have a slow tongue.” But the Lord
replied : “Behold I have appointed thee the God of
Pharao” (Exod. vii. 1). Moses’ power over
Pharao was such as God Himself possessed.
Grace is always proportioned to the importance and
sublimity of the duties imposed.

What sight more sublime than that of a soul,
called by Almighty God, turning her back on the
world and seeking the cloister, there to serve the
Lord forever in the spirit of self-sacrifice? Such a
sight merits greater admiration and commendation
than that of a general leading armies to the assault
and conquest of strong cities. Great indeed is the
victory of those who enter Religion. In both body
and soul do the wonderful effects of divine grace
appear. In Egypt the first-born were slain. In the
soul of the Religious are slain, by the sword of mor-
tification and obedience, all the first-born, namely,
self-will, self-love, and all other inordinate inclina-
tions. In the sea ‘of self-sacrificing pursuits and
penitential works are buried love of parents and
relatives and the longing after the honors and
pleasures of the world. In respect to the body, it
is well-known that many who, while in the world,
suffered almost constantly from physical ailments,
were, on their retreat into the cloister, freed from
all sickness. They who once were satisfied with
none but choice and dainty dishes, now wish noth-
ing better than the poor and simple food of the con-
vent. Such are the effects of the grace which the
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Lord bountifully bestows on Religious. To it alone
must be ascribed the change that the soul expe-
riences on leaving the world to enter the cloister.
We have called the cloister an earthly paradise,
and St. Augustine agrees with us in his explanation
of the following passage of Holy Scripture: “And
the Lord God took man, and put him into the para-
dise of pleasure, to dress it and to keep it” (Gen. ii.
15). What does the Holy Scripture mean by these
words? asks the saint. And he answers that God
placed man in paradise to fulfil the commands
which the Lord Himself had given him. By such
obedience he would have retained the possession of
that lovely abode, instead of losing it. Applying
this to the religious life, ask yourself : Why has Al-
mighty God put you in this paradise? That you
should fulfil His commands and the evangelical
counsels which the Rule makes a law for you. By
your fidelity you are to guard and keep this paradise,
which many have lost through folly and negligence.
When a soul devotes herself to the spiritual state,
we may justly say that she is born anew. She be-
gins a better life when she forsakes the world to
serve God. Therefore the Fathers call the taking
of the vows a new birth, a spiritual regeneration,
by which Almighty God gives to the soul His
powerful grace, as He gave Eve to Adam for his
helpmate in paradise. To this grace the soul must
unreservedly deliver herself, determined to corre-
spond to the designs of divine Providence in her.
Another reason why God lavishes His priceless
graces on Religious is found in the words of Jesus
to His disciples: “Where there are two or three
gathered together in My name, there am I in the
midst of them” (Matt, xviii. 20). All religious
communities are gathered together in the name of
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the Lord, because their manner of life comes from
God and is approved by the Holy See; confirmed by
the bond of mutual love, with the service of God
alone for end and aim. In the midst of such souls,
God is found with His special graces. If Jesus has
promised His presence to two or three gathered to-
gether in His name, what will He do where so many
in community life have, as it were, but one heart
and one soul? Truly, Religious are favored plants
set in a fruitful soil upon which the heavenly dew
is constantly falling.

The innumerable graces of the feligious life af-
ford, as the saints say, a foretaste of heaven.
Father Charles of Lothringen, a holy Jesuit of royal
birth, used to say that one moment of the God-given
peace which he tasted in his cell richly repaid him
for all that he had left in the world. The joy that
inundated his soul in that little cell was at times so
great that he was forced to leap in the exuberance
of his joy. The Blessed Seraphine of Ascol, a Ca--
puchin, declared that he would not exchange one
inch of his hempen girdle for all the kingdoms of
the world. When Arnulph, the Cistercian, com-
pared the riches and honors of the court which he
had forsaken with the consolation tasted in the
cloister, he used to cry out: “It is true, my Jesus!
Thou dost surely give the hundredfold which Thou
dost promise to those that forsake all for Thee.”



CHAPTER VIIL

The Religious Truly a Bride of Christ : The Religious
Profession the RNuptials witbh Our Lord.

IT would be difficult to enumerate all the gifts
and graces that Almighty God lavishes on a
true Religious. She is, as David says, that queen at
the right hand of the Most High, “clothed with a
robe of gold set round with variety.” She is, in-
deed, richly adorned with proofs of the divine favor,
but her highest prerogative consists in her title of
bride of Christ. When a soul forsakes the world
and consecrates herself to God she becomes a bride
of the Redeemer, and may truly exclaim: “God
alone is my treasure, my only good!” The Re-
ligious, on the day on which she is clothed with the
holy habit, changes her name, thereby proclaiming
that she is dead to the world, to live for Jesus alone,
who died for her. The venerable Sister Frances
Farnese knew no better means to urge on her Re-
ligious than by reminding them that they were the
brides of Jesus Christ. ‘It is certain,” said she,
“that each of you has been chosen by God to become
a saint, since He has honored you by making you
His brides.”

St. Augustine says to souls consecrated to God:
“If you do not yet recognize your happiness, reflect
on what the saints have said on that subject. Re-
member that you have a Bridegroom who is more
beautiful than anything in heaven or on earth.
What a proof of His love He has given you in
choosing you to be His brides! From this you
should understand how you ought to respond to His
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love.” St. Bernard says: “O beloved bride of
Jesus Christ, think no more of self nor of the world!
Thou art no longer thine own, thou dost belong no
more to the world, but to thy God, to whom thou
hast consecrated thyself. Forget all else, and think
only of pleasing and serving more faithfully the
Bridegroom who has chosen thee in preference to
so many others.”

When the world with its blandishments seeks to
ensnare thy heart, O beloved of Jesus Christ, answer
in the words of St. Agnes: “Depart from me; my
heart belongs to God entirely and forever. Thou
desirest my love, but I can love none other than
Jesus Christ, my God, who first loved me.” A Re-
ligious speaks in the same strain on the day of her
profession when the Bishop presents to her the veil:
“My Bridegroom has covered my face with this veil
that, neither seeing nor seen, I may suffer no other
love to enter my heart save that of my Bridegroom
Jesus Christ.”

Praising and exulting in the Lord, say to Him:
“I have found Him whom my soul loveth. I will
embrace Him with my love, and will never let Him
go. My Beloved has given Himself entirely to me,
and it 1s just that I should give myself entirely to
Him.” “My Beloved to me and I to Him”
(Cant. ii. 16).

The children of the world are accustomed to
make grand preparations for a wedding, which they
celebrate with magnificent ceremonies. At the nup-
tials of the heavenly Bridegroom with the Religious,
that is, at the solemnity of the religious vows, we
behold similar preparations. In both cases we find,
first, the irrevocable consent, given in presence of
ecclesiastics and witnesses: secondly, the mutual
surrender of the two parties, one to the other;
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thirdly, the indissoluble bond and the sealed con-
tract; fourthly, the separation and departure from
parents and relatives.

First, the irrevocable consent. A Religious
chooses Christ for her Bridegroom when, in pres-
ence of God’s representative and her fellow-Sisters;,
she vows before the Lord to love none other than
Him. And as in worldly marriages the contract is
sealed by the expression: “I will,” so the Religious
unites herself to Jesus Christ by the words: “I
promise,” or “I vow.” Her consent is not forced,
but voluntary; for, prior to admission to holy pro-
fession, the novice is well instructed in the Rules
and Constitutions according to which she makes her
vows; she understands their extent and conse-
quences even in the least details. At the end of her
probation, she is perfectly free to choose between
the religious state or that of the world.

As regards the consent of the heavenly Bride-
groom there can be not the least doubt. Tell me who
called you to the religious state? Who chose you
for the bride of Christ? Was it because of youw
orudence, your distinguished family, or your engag-
ing manners? O no! The grace of God, regardless
of your want of merit, descended upon you; God
chose you for His bride in preference to many
worthy souls. From God came’ those interior
movements that urged you to forsake the world and
give yourself to Him. That sermon which im-
pelled you to the execution of your project; those
salutary admonitions of your confessor, by which
Almighty God offered you the dignity of the heav-
enly nuptials; that interior strength and courage
which you felt for the accomplishing of your good
resolutions; that special light and consolation by
which you tasted in advance the blissful union witl
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your Beloved—all these came from on high. Do
you ask for. further signs and proofs of Almighty
God’s acceptance of your promise? Be assured that
He was present at your profession, that He heard
your vows as clearly as you can perceive His voice
in your soul. If you still doubt His acceptance of
your promises, recall the reward that He has
promised those that choose Him instead of parents
and brethren and all other things. “Every one that
hath left house, or brethren, or sisters, or father, or
mother, or wife, or children, or lands for My
name’s sake, shall receive an hundredfold, and
shall possess life everlasting” (Matt. xix. 29). God
Himself, eternal beatitude, is promised to those
who, after their entrance into the cloister, live only
for Christ our Lord.

Secondly, the mutual surrender and acceptance
It follows from this agreement, or mutual consent,
that Almighty God does actually take possession of
the Religious, body and soul. St. Augustine, there-
fore, calls religious profession a marriage which
Christ celebrates with the soul, while she, by the
vow of chastity, resigns to Him her person. This
was the thought of that pious Religious who, when
tempted by the impure spirit, used to say: “Never
more shall I open the gates to you. The citadel is
already in the hands of another. I have given it
over to God. I no longer have any command over
it.”  St. John, in his Apocalypse, describes the joys
in store for virgins: “No one can sing the canticle
except those hundred and forty-four thousand who
were purchased from the earth. The brides of the
LLamb bear His name and His Father’s name written
on their forehead, and they follow the Lamb
whithersoever He goes” (Apoc. xiv. 1 et seq.).
Why do those virgins bear the name of the Lamb
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on their forehead? To proclaim that Almighty God
is their only Master. O how joyfully should a Re-
ligious submit to her heavenly Bridegroom, ex-
claiming with all her heart: “I belong to God alone.
He is my only Lord and Master!” The spouse in
the Canticles says: “Our bed is flourishing”
(Cant. i. 15). The weary find their sweetest rest
on their peaceful bed. And the Lord rests nowhere
with greater delight than in the heart of His beloved
bride whose only Lord He is. Jesus, the heavenly
Bridegroom, the Lover of souls that surrender and
sacrifice themselves to Him entirely, will not allow
Himself to be outdone in generosity and devoted-
ness ; He will not fail, on His part, to be their faith-
ful defender and protector, to reward them with
sweetest consolation and manifold graces for their
self-sacrificing labors, to aid and encourage them in
striving after perfection, to enrich them with His
blessings, and finally to receive them into the man-
sions of His heavenly Father, where they shall en-
joy with Him that everlasting peace and happiness,
of which the Apostle writes: “Eye hath not seen
nor ear heard, neither hath it entered into the heart
of man, what things God hath prepared for them
that love Him” (1 Cor. ii. 9).

Thirdly, the irrevocable contract of union. The
Religious, by her profession, forms a contract with
Almighty God that can not be dissolved. The bond
of marriage is loosened only by death, as says St.
Paul: “A woman is bound by the law as long as her
husband liveth: but if her husband die, she is at
liberty” (1 Cor. vii. 39). But the bond of love be-
tween Christ and the soul is, on the contrary, not
broken by death, but intensified and rendered infi-
nitely sweeter by the blessed vision of the Beloved in
heaven. The Prophet Osee foretold this: “I will
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betroth thee to Me forever” (Osee ii. 19). The fol
lowing words of Holy Scripture apply very beau-
tifully to the three vows of religion: “A threefold
cord is not easily broken” (Eccles. iv. 12). The
soul is most intimately united to her Redeemer by
the threefold cord of poverty, chastity, and obedi-
ence. Well may she call that day blessed on which
she laid the foundation of the religious life. She
is bound by a lasting obligation. She can not aban-
don the state imto which she has entered by the
vows. As long as life lasts, the tender union of love
between her and her Beloved must remain uninter-
rupted, and in heaven its sweetest fruits shall be
enjoyed.

Fourthly, the separation and departure from
parents and relatives. The spouse of Christ volun-
tarily abandons riches, social pleasures, worldly
honors, home and relatives, in order to follow her
Lord and to serve Him in the seclusion of the
cloister; ““in the courts of the house of our God.”
To the brides of Christ in particular may be applied
the words of the Psalmist: “Behold now bless ye
the Lord, all ye servants of the Lord, who stand in
the house of the Lord, in the courts of the house of
our God” (Ps. cxxxiii. 1). All God’s servants are
here called upon to praise Him: they who actually
live in His house, His chosen ones, the elect of
heaven, as also those that are standing in His courts.
Religious souls, though not yet admitted to the
celestial paradise, stand near to it. They are in the
outer courts, and are privileged to receive the sweet-
est heavenly favors. They live in constant union
with their heavenly Bridegroom, although they are
not yet actual residents of His celestial palace. To
be more sure of being eternally united to Him, they
have left father and mother, home and friends, and
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all that was nearest and dearest to them in the
world.

Perfect abandonment to the will of God is the
characteristic of the ideal Religious—the faithful
spouse of Christ. Not alone with the mouth, but
truly with her heart, must she utter the prayer:
Fiat wvoluntas tua! Let her make these reflections
with Fra da Bergamo: “The perfection at which I
should aim is this: to keep the inclinations of sense
within me subject to reason, and my human reason
subject to the will of God. This one point gained
embraces all ; therefore this shall be the object of my
care.” ‘With Thomas a Kempis let her pray: “O
Lord, grant me always to will and desire that which
is most acceptable to Thee and which pleaseth Thee
best; let Thy will be mine, and let my will always
follow Thine, and agree perfectly with it. Grant
that I may die to all things that are in the world,
for Thy sake love to be despised and to be unknown
in the world. Grant that [ may rest in Thee, and
that my heart may be at peace in Thee.”

Our Lord said one day to St. Mechtildis of her
sister St. Gertrude: “I have united My heart so in-
timately with hers, through the attractions of My
mercy, that she has become one with Me. On this
account she obeys Me so readily that the relation
and harmony which exist between the members of
the body and the will can not be more intimate than
that which exists between Gertrude’s soul and Mine.
As the hands move without delay on the first im-
pulse of the will, because they are entirely submis-
sive to the dictates of the soul, and as the eyes open
at once to obey, so does Gertrude attend to My pres-
ence, that she may comply with My every purpose.”
O my Jesus, make me another St. Gertrude! All the
powers of my soul long for Thee and desire nothing
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but Thee. All my desires fade into this one—to-pos-
sess Thee and shelter Thee in a loyal heart. Come,
oh, come and dwell in Thy poor servant! She longs
for no other service, no other labor, than the unceas-
ing occupation of living united with Thee and doing
Thy adorable will. She implores Thee to deal with
her as Thou hast done with Thy bride St. Gertrude,
that her poor heart also, when once Thy throne and
dwelling-place, may, in modest measure, be a place
of rest and joy to Thee.

O dear St. Gertrude! perfect spouse of Jesus
Christ, remember the promise thou hast made to
those who confide in thee. Pray that the love and
the grace of God may always be with me.



CHAPTER VIII.

State of Derfection: How to Mecognize Vocation
to the Religious Life.

6}112 members of the Church have each and all

a work to do for God, but not every member
of the Church has a vocation. A vocation is a call
to a state of perfection. A state is a permanent
position, by which one stands on a different footing
from one’s fellows in regard to liberty and right.
The word is a term of the Roman lawyers. Perfec-
tion is the love of God, and is not necessarily
annexed to any state. The collier who loves God
better is more perfect than the monk who loves Him
less. But one state is more perfect than another
state, inasmuch as it carries with it more engage-
ments and more practices that either help to the love
of God (as does the obligation of reciting the Divine
Office), or remove obstacles to that love (as does
the vow of poverty). A vocation is never obligatory
under pain of sin to take up and accept; it is the
voice of God, not commanding, but counseling.
“He that can’ take, let him take,” says Our Lord
in the nineteenth chapter of St. Matthew, which
chapter is the authority in the Gospels for the doc-
trine of vocation. All who enter on a state of per-
fection enter uncommanded and unconstrained. The
special militia of the Church, consisting of the
priesthood and the regular Orders, is a volunteer
army : there is no conscription; but volunteers have
never failed, and never will: the love of Christ cruci-
fied and of the Eucharistic Jesus is a motive upon
the hearts of some of the youth of every generation.
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In this the New Law differs from the Old: the
Levites in the Old Law, by the mere fact of their
being born of the tribe of Levi, were obliged to
dedicate themselves to the service of the altar
(Exod. ii. 1; iv. 14; Numb. iii. §-12) : in the New
Law it is not a question of birth, but of personal
choice. A vocation is well described by St. Ignatius:
“All who have judgment and reason will offer them-
selves entirely to labor: but they who shall wish to
show greater loyalty, and to signalize themselves in
the perfect service of their eternal King and univer-
sal Lord, will not only offer themselves entirely to
labor, . . . but will make offerings of greater value
and greater moment.”* A vocation, then, is a special
call from God to a state of higher perfection than
that of ordinary Christians. This special call,
wherever it takes effect, involves two things: a wish
to follow the call, and fitness to follow it. The
call is heard in the inward sanctuary of the heart.
The wish is not a desire of flesh and blood, but a
grace from our “Father who is in heaven,” often
quite against the natural liking (Matt. xvi. 17, 23,
24). At the first breathings of a vocation the young
soul of the recipient is “troubled at the speech,” as
was Mary at the voice of the angel: then it is bidden
“not to fear,” for it has “found grace with God”;
and that child is “blessed” among all its playmates
(Luke i. 28, 29, 30). Of fitness the person called is
not the judge, but ecclesiastical and religious superi-
ors, to whom he submits himself for probation and
trial. Tt is a piece of Protestantism to scoff at voca-
tions: we should at least praise God’s gift, thotigh
not offered to ourselves. Tt is the glory of a large
and happy Catholic family to produce a vocation.

*Strictly, St. Ignatius is not describing a vocation here,
but the readiness to accept a vocation, if giveu.
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A sound Catholic is glad to have brother or sister,
uncle or aunt or cousin, or child, who has “pleased
God, and is found no more” in the ordinary walks
of life, “because the Lord hath taken and translated
him” to something higher and better (Gen. v. 24).

As regards vocation to the religious life, “though
all in general who worship God may be called re-
ligious,” says St. Thomas, “the name is specially
given to such as dedicate their entire lives to the
worship of God; as the name of contemplatives is
bestowed not simply on persons who contemplate,
but on such as devote their whole lives to contem-
plation.”

A Religious is one who devotes his whole life
to God under a rule approved by the Church. Such
a rule includes the three vows of poverty, chastity,
and obedience; and beyond that each several Order
has its own prescribed way of life.

, This is the first benefit of a religious vocation,
that one knows what to do with one’s self, and has
a regular method of living for God. “I do not won-
der,” said Dr. Johnson in the year 1761, “that where
the monastic life is permitted, every Order finds
votaries and every monastery inhabitants. Men will
submit to any rule by which they may be exempted
from the tyranny of caprice and of chance.” Caprice
and chance, it may be added, are the undoing of all
efforts after piety. A second advantage is that, like
Alpine climbers, religious men are roped together, so
that every man is supported by the rest; and they
have guides. In a religious house one is not lonely,
not without counsel and direction. Nothing shows
hetter how dear the Religious are to the heart of
God than this, that to them above other men has
gone down the legacy which Christ bequeathed to
His disciples: “Ye shall be hated of all men for My
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name’s sake” (Matt.x.22). Whenever tyrants begin
to persecute the Church of God, they strike first at
the Religious Orders: them they fear and detest be-
yond the rest. What Satan so abominates, our divine
Saviour correspondingly loves. When Jesus “looks
upon” a young man “and loves him,” we can not be
surprised if He calls him to the religious life (Mark
X. 21), or to the priesthood (Matt. iv. 19), or to
both together. “But every one hath his proper gift
from God, one after this manner, and another after
that. . . . But as the Lord hath distributed to every
one, as God hath called every one, so let him walk”
(Ml Cor Vil i)

Father Humphrey, in his Elements of the Reli-
gious Life, writes on vocation: “He who enters the
religious state must do so with full deliberation and
sufficient knowledge. This knowledge must be not
merely general and speculative, but particular and
practical, and such as is arrived at by prudent judg-
ment. The religious state must be considered with
special relation to this particular person, taking into
account his powers and capabilities, and other both
intrinsic and extrinsic conditions. It is not true that
everything which is best in itself is best for every
individual.

“Counsel should be sought of good men who are
of sound judgment with regard to what constitutes
and concerns holy and religious life, and, if pos-
sible, of men who have themselves had experience of
religious life.. There should be taken into account
not merely the person’s own unaided powers, but
along with these the divine assistance.

“Desire for the religious state is itself, as a rule,
from the Holy Ghost, and this desire.is to be enter-
tained as coming from Him. The Holy Ghost may,
however, cause the desire of a thing the accomplish-
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ment of which He does not will. He sometimes
instils the desire as a means of merit, even if the
desire is never to be fulfilled, and even if it is not
expedient that it should be fulfilled. Hence, even
if it is morally clear to a Religious Superior that a
particular person has been moved by the Holy Ghost
to ask for the religious habit, he will nevertheless
rightly refuse him if it is not expedient for the Order
that he should be received. The desire is given for
this end chiefly that a man should deliberate, take
counsel, and test his motives. . . . If escape from
temporal annoyances should remain in reality the one
and only motive for leaving the world, it will not
suffice as a reason for entrance into Religion. There
would in that case be no prompt will to aim at the
perfection which is the proper end of the religious
state, no alacrity to bear its burdens, and no confi-
dence in looking for and begging the necessary suc-
cors of divine grace. The man would either not
persevere, or he would not make progress. Re-
ligious life would be to him not a sweet yoke, but a
grievous burden.

“It is not to be supposed that all, or that the
greater number of bad Religious, had never been
called. Tt is one thing to be called and it is another
to follow the calling and constantly to persevere
therein by faithful cooperation with the direction of
the divine grace.

“The common and sufficient signs of true vocation
to the religious life are two in number. These are
found when a man is fitted for the state, being en-
dowed with those qualities which that state demands,
and when at the same time, keeping steadfastly in
view the end for which he was created, he, in serious
deliberation, constantly finds that the religious state
commends itself to him, and he forms a judgment
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that, with the aid of God, he will easily in that
state attain his end. It is in this way that God
is wont to call men to the religious state, by inspiring
both inclination and trustful confidence, there being
always supposed any special fitness which may be
required.”

The points to be considered are fitness, pure in-
tention, internal inspiration, earnest desire, counsel;
seriotts deliberation.

To recognize and to follow one’s vocation, prayer
is important ; humble, persistent, trustful prayer for
light, direction, and strength. Godlends a ready ear
to prayer that is characterized by humility, sincerity,
fervor and childlike confidence. “Ask, and it shall
be given you; seek, and you shall find; knock, and
it shall be opened to you” (Luke xi. 9). Let the
aspirant to the religious life constantly exclaim
with young Samuel: “Speak, Lord ; show me what
Thott hast in store for me; I am ready to hearken
to Thy call and to do Thy will,”” or with the Royal
Psalmist : “Make the way known to me wherein I
should walk, for I have lifted up my soul to Thee,
O my God!"*

*Father Rickaby, S.J. Yé Are Christ’s.



CHAPTER IX.

The Question of a Vocation to the Religious State.

‘GHE question of vocations to the religious state
is sufficiently important to engage the most
careful study of confessors. I distinguish between a
general and a special vocation to the religious life.
By gemeral vocation I understand the invitation of
Our Lord extended to all Christians to follow Him
in the practice of the evangelical counsels. The
special vocation is an act of divine Providence, by
which God calls certain individuals, prompting
them, fortiter et constanter, to embrace the religious
state. In both vocations God gives the necessary,
even superabundant graces, to fulfil the obligations
of the religious state, and to secure eternal salvation.
The general vocation, however, does not of itself
furnish the means to practice the evangelical coun-
sels, nor does it impose the obligation to enter the
religious state; but the necessary graces are to be
obtained by prayer. And it assures an easier way to
be saved than in the world. A special vocation gives
us the necessary graces for the performance of cer-
tain duties, and at the same time imposes a strict ob-
ligation to obey the divine summons, a neglect of
which would endanger our eternal salvation.
Speaking of this special vocation, St. Alphonsus re-
marks: “He who, neglecting a divine vocation to
the religious state, remains in the world, will hardly
be saved, because God will refuse to give him in
the world those abundant helps which He had pre-
pared for him in Religion; and although (absolutely
speaking) he could be saved without these helps, yet
without them he will not in fact be saved.” .
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Could a person having good motives and barred
by no serious obstacles enter the religious state,
without any special vocation, but merely following
the general invitation of Christ which says: “If thou
wilt be perfect, go sell what thou hast . . . and
come, and follow Me”? (Matt. xix. 21.) Most cer-
tainly ; for Our Lord places no restrictions ; His in-
vitations as well as His promise of eternal reward to
those who heed His invitation are universal.

Christ invited all to the practice of the counsels;
He specifies a good will as the only condition: “If
thou wilt be perfect.” But did He not likewise say:
“All men take not this word, but they to whom it
is given . . . He that can take, let him take it”?
(Matt. xix. 11, 12.) Our Lord here refers to the
vow of chastity, which requires self-denial ; yet this,
like the practice of mortification, is possible for
all. The Fathers of the Church, commenting on the
Qui capere potest, capiat, give to it this meaning:
He that is willing to take this counsel, let him take it
courageously, and God will give him sufficient
strength to keep it. Cornelius 4 Lapide sums up the
patristic explanation when he writes: “Here the
evangelical counsel of celibacy is promulgated by
Christ, and proposed to all, nay even counseled, but
not commanded ; for St. Jerome and St. Chrysostom
maintain that the words: ‘He that can take, let him
take it,” are the words of one exhorting and animat-
ing to celibacy. Moreover, it is signified that, as
Christ gives this counsel, it is in our power to fulfil
it if we invoke the grace of God and earnestly co-
operate with it. Nor does the expression ‘He that
can take,” do away with the force of this; for all
that this means is, that continence is a difficult
thing; and he who is willing to put restraint on
himself, let such a one embrace continence, let him
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take it. It must be assumed, therefore, that all the
faithful have power of continence, not proximately,
but remotely.”

Christ invited all to the practice of the evangelical
counsels, as the Fathers and Doctors of the Church
explain, by imposing upon themselves the obliga-
tion of a vow (per modum voti); for He asks a
complete renunciation of self and earthly goods of
those who wish to follow Him closely. One who
retains the faculty (right) to marry, to possess
property and personal independence, can not be said
to have left all things to follow Christ. To the prac-
tice of the counsels a person is bound only by vow,
that is, by embracing the religious state. It is this
religious state, and no other, to which Our Lord in-
vites all. “If any man will come after Me, let him
deny himself, and take up his cross and follow Me”
(Matt. xvi. 24). St quis vult, St. John Chrysostom
explains, “Sive mulier sive vir, swe princeps sive
subditus, hanc ingrediatur viam.” And every one
that follows the divine invitation shall receive his re-
ward. “And every one that hath left home . . .
for My name’s sake, shall receive an hundredfold,
and shall possess life everlasting” (Matt. xix. 29).
But ‘does not St. Paul write to the Corinthians:
“Every one has his proper gift from God, one after
this manner ‘and another after that”? (1 Cor. vii.
17.) Yes, and in the preceding verse he recom-
mends to all Christians the single life, that is, one
consecrated to God: “I would that all men were
even as I myself.” He counsels such a life
for every one of the faithful. How could he ad-
vise it, if it were not in the power and good
pleasure of every one who asks for the necessary
help from above? The general invitation to em-
brace the religious state is a desire of the Lord ex-
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pressed to all men, a blessing offered to all; yet He
foresees that the majority will pursue another
course, that “not all will take this word, but they
to whom it is given” (Matt. xix. 11). Christ does
not mean to say that it is given to some and not to
others ; but He shows that unless we receive the help
of grace, we have no power at all of ourselves. But
grace is not refused to those who desire it; for Our
Lord says: “Ask and you shall receive.” The gen-
eral vocation does not of itself give the immediate
power to follow the evangelical counsels, as a special
vocation does, soliciting the will by an interior
grace; but every one has the power to obtain it by
prayer and good works. Commenting on the words
of St. Paul, “Every one has his proper gift,” St.
Ambrose says pointedly: “Elige statum quemuis, el
Deus dabit tibi gratiam competentem et propriam
ut in illo statu decenter et sancte vivas.” All the
faithful have the “proper gift” and may follow the
counsels—in actu primo—if they earnestly ask the
grace of God and use the proper means; yet in actu
secundo, all do not make use of it, but prefer an-
other state of life. It is possible for all to keep the
Religious vows. To deny this possibility would
seem to favor the doctrine of Calvinism. The re-
ligious state is accessible to all, and as St. Thomas
of Aquin remarks, “it is a coat of mail which fits
not Saul alone, but is adapted to all ; with it, all may
conquer and obtain the crown of eternal life.”

It is certain, however, that God offers to some a
special vocation to the religious state. Those who
receive such a call can not refuse to heed it without
offending God, and risking their eternal salvation.
Suppose a man in high station and with ample
means extends a general invitation to his friends to
meet him at dinner; to a few he sends a special urg-
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ing by adding a postscript to the printed invitation :
“I want you to be present without fail;” to some
others he sends a carriage to bring them to his
house. While all are welcome at the table, the par-
ticularly invited guests are especially expected;
their absence would be an insult to the host, and
nothing short of a moral or physical impossibility
would excuse them.

Now there are souls who clearly bear the signs of
a special vocation to the higher life. The interior
voice, which is God’s own voice, has been telling
them, since the days of childhood, that they would
do better to enter the religious state and thereby fol-
low more closely in the footsteps of Our Saviour.
In the midst of worldly pleasure and excitement
they feel an aching void in their hearts; the voice
is whispering that they should renounce all and fol-
low Him. To others a special vocation comes sud-
denly, like a flash of lightning ; a sermon, a mission,
the reading of a book, a serious illness, the death
of a dear one, an unexpected misfortune, or a sting-
ing disappointment, is directing the mind and heart
to Christ and His kingdom ; and the serious reflec-
tions thus aroused are sometimes fostered and il-
lumined by divine grace, and produce the solemn
resolve to live for God alone. If the will remains
firm and the motives pure, the marks of a special
vocation are unmistakable. A confessor, though
young in years and without the proverbial ‘“‘expe-
rience,” will have no difficulty in deciding it, pro-
vided there be none of the particular impediments
by which the Canon Law of the Church safeguards
the sanctity of the religious profession.

The question may arise, whether, under such cir-
cumstances, a person would be obliged to follow
without delay the divine voice urging the embrac-
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ing of the religious state. Some writers on the sub-
ject caution against haste in so grave a matter; they
advise long and serious deliberation to make sure of
the heavenly call. They have in mind the injunction
of St. John: “Believe not every spirit, but try the
spirits if they be of God” (1 John iv. 1). But he
who believes the spirit calling him to a religious
state, believes in the spirit of God; for evil spirits
will hardly induce any person to the practice of the
counsels,

Still, Our Lord Himself seems to insist on careful
deliberation. For does He not say in reference to
this higher state: “Which of you having a mind to
build a tower, doth not first sit down and reckon
the charges that are necessary, whether he have
wherewithal to finish it ?” (Luke xiv. 28.) Yes, the
building of a tower here signifies Christian perfec-
tion; the charges necessary are, according to St.
Thomas, renunciation of self and earthly goods.
Although there is no need of deliberation about the
means (which are to renounce all things), if one de-
sires to follow Christ, yet the important question is
whether the person who experiences the divine call
is willing to renounce all, one’s personal will in-
cluded, in order to follow Christ. Is there in the
particular case a firm will to practice the counsels?
When Christ said to the youth in the Gospel, “Fol-
low Me,” the latter answered: “Lord, suffer me first
to go and bury my father.” This was a simple and
apparently just request. But Our Lord allowed him
no delay whatever: “Let the dead bury their dead.”
Nor would He permit another to “take leave of them
that were at his house.” He sternly said: “No
man putting his hand to the plow and looking
back, is fit for the kingdom of God.” The blessed
Master would bear with no delay when He called
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His apostles; they followed Him continuwo—statim.
A fortiori, there is less delay necessary in a voca-
tion to a religious life.

The Fathers and Doctors teach the necessity of
following promptly a special calling from God. St.
Jerome uses strong words when he urges Helio-
dorus to break away from his family and friends:
“Make haste! What are you doing under the pa-
ternal roof, effeminate soldier? . . . Even if your
father were to throw himself across the threshold of
your house, per calcatum perge patrem; siccis oculis
ad vexillum crucis evola. Solum pietatis genus est
in hac re esse crudelem.” He congratulated a cer-
tain Paulinus who had promptly obeyed the call of
God, in the following beautiful words, which I dare
not translate for fear of marring their beautiful
force: “Tu, audita sententia Salvatoris, ‘St vis per-
fectus esse, vade et vende omnia que- habes, et da
pauperibus et veni, sequere me; verba wertis in
opera, et nudam cricem nudus sequens, expeditior
et levior scandis scalam lacob.” Again the great
Doctor says: ‘“Make haste, and rather cut than
loosen the rope by which your bark is bound fast
to the shore.” * The Angelic Doctor treats this ques-
tion ex professo: “Utrum sit laudabile quod aliquis
religionem ingrediatur absque multorum consilio et
diuturna deliberatione precedente.”’t He answers
in his masterly way: “Long deliberation and the ad-
vice of many are required in great and doubtful
matters, but in those things that are certain and de-
termined, no counsel is required. With regard to
entering the religious state, three things may be con-
sidered: First, as to the question itself, it is cer-

*Festina, queeso te, et haerentis in solo navicule funem
magis prescinde quam solve.

tII 2 qu. 189, a. 10.
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tain that to enter the religious state is better than
not to enter it; and he who doubts this, gives the
lie to Christ who has given this counsel. Hence, St.
Augustine remarks: ‘Christ calls you, but you pre-
fer to listen to mortal man subject to error.’ Sec-
ondly, the strength of him who is about to enter the
religious life is to be considered. Here again there
is no room for doubt, because they who enter Re-
ligion do not rely on their own strength, but on di-
vine assistance, according to the words of Isaias,
‘They that hope in the Lord shall renew their
strength, they shall take wings as eagles; they shall
run and not be weary ; they shall walk and not faint’
(xl. 31). If, however, some special impediment
exists, such as corporal infirmity, debts, or the like,
there should be deliberation, and advice should be
taken from those who are favorable to your cause,
and who will not oppose it. Thirdly, the special
Order which one may desire to enter should be con-
sidered. In this case counsel may be sought from
those who do not oppose such a holy project.” St.
Thomas clearly teaches that a special vocation to a
religious life is to be followed without delay or long
deliberation.  “Nescit tarda molimina Spiritus
Sancti gratia.” It is a very strange thing, St. Al-
phonsus remarks after reading St. Thomas, that
when there is question of entering the religious
state in order to lead a more perfect life, and to be
more secure against the dangers of the world, people
pretend that you should have to move slowly, de-
liberate a long time, etc.; but when there is ques-
tion of accepting a higher dignity, for instance, a
bishopric, where there 1s danger of losing one’s soul,
they do not urge delay or inquiry into the reasons
for taking it. We may safely say with the Psalm-
ist to those who have a special vocation: “To-day if



The Question of a Vocation. 69

you shall hear His voice, harden not your hearts.”
The Master is calling ;- hasten to follow Him. Trust
in His all-powerful help.

The priest, be he young or old, who exhorts young
people to enter the religious state is likely to please
God, and merit a great reward in heaven. Inducing
people to quit the world and give themselves to God
by the practice of the evangelical counsels is an act
of supreme charity. “If we knew,” remarks St.
John Chrysostom, “‘that a place was unhealthy and
subject to pestilence, would we not withdraw our
children from it, without being stopped by the riches
that they might heap up in it? . . . This is why
we seek to draw as many as we can to the religious
life.” Let us follow the example of the great Doc-
tor, and gladden the Sacred Heart of the Redeemer
by exhorting willing souls to follow Him in the con-
secrated state.  “Adducentur Regi virgines post
eam: proximae ejus affeventur tibi. Afferentur in
letitia et exultatione: adducentur in templum
Regis.”  Frequent instructions on the religious life,
and private -admonition, will turn young hearts to
the great Lover of souls. It is a false and danger-
ous principle that young people should first get a
taste of “‘real life” and mingle with the world before
entering a convent. “He that loveth the danger
shall perish in it.” Experience of the world is often
gained at the expense of a real vocation.  The flower
should be culled before its leaves begin to fade or
the insects to devour its beauty. Hearts should be
consecrated in the springtime of love. The Council
of Trent permits young persons to take vows in the
religious state at the age of sixteen, after making at
least one year’s novitiate. Youth is the best time to
offer vows unto the Lord, and the prophet says: “It
is good for a man when he has borne the yoke from
his youth.”



y
//

70 The Question of a Vocation.

On the other hand, all those who either directly or
indirectly keep persons from embracing the religions
state injure both their own souls and the souls of
others. St.Alphonsus teaches that parents and others
who, without a justandcertaincause,prevent persons
from entering the religious state, can not be excused
from mortal sin.. The Fathers of the Council of
Trent pronounce anathema against any one who,
without .a just cause, prevents young people from
embracing the religious state.

In certain cases, however, it is not only allowable
to advise persons agamst entering the religious life,
but it is the positive duty of the confessor or spirit-
ual director to keep people from a state for which
they have no aptitude, where they evidently will not
persevere, or from which they are debarred by some
canonical impediment. Moralists, and canonists es-
pecially, give a list of such legitimate impediments
to entrance into Religion. The principal of these

re: defect of mind (unbalanced), ill-health, un-
suitable age, indebtedness, public infamy, necessity
of supporting parents. Some of these are juris
divini; others are juris ecclesiastici. They are all
learnedly discussed and fully explained in the work
on Canon Law for Regulars by Father Piat, the
eminent Capuchin canonist.*

The limitations and restrictions placed by the
Church upon entering the convent will, when rightly
observed, prevent an increasing number of ex-Re-
ligious. . If persons leave a convent, it is not a proof
in itself that they had no vocation for the religious
life; it generally proves that they neglected to pray
fervently for the grace of perseverance, or preferred
a life of ease and comfort to the penitential prac-

*Praelectiones Juris Regularis, auctore F Piato Montensi.
Tornaci: H. & L. Castermann.: °
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tices of Religion, or sought their own will rather
than the will of God. There was nothing lacking
on the part of God, but they failed in the spirit of
sacrifice so essentlal to the religious life, and they
omitted to implore it from the Giver of all good
things. Such defections, however, will not dispar-
age the superior claims of a religious life, which St.
Bernard sketched accurately centuries ago: “Re-
ligious live more purely; they fall more rarely ; they
rise more speedily ; they are aided more powerfully;
they live more peacefully; they die more securely,
and they are rewarded more abundantly.”*

*Bishop Stang in The American Ecclesiastical Review,
September, 1902.



CHAPTER X.
The Love of God.

“‘6 HOU shalt love the Lord thy God with thy

whole heart, and with thy whole soul, and
with all thy strength, and with all thy mind” (Matt.
xxii. 37). The love of God, and of our fellow-men
for God’s sake, is, as we all know, “‘the great Com-
mandment of the law.” “Thou shalt love the Lord
thy God with thy whole heart,” and the rest. This
is, in substance, a precept the observance of which
(with repentance for past sin, which it virtually in-
cludes) is essential to salvation. On the other hand,
the highest sanctity can not reach beyond the per-
fect realization of the ideal expressed in the precept.
The most ordinary Christian is bound, in a very true
sense, to love God ‘“‘with his whole heart;” and the
greatest saint that ever lived could do no more than
to love God “with his whole heart.”

It is plain, then, that the love of God admits of
degrees; and since all our spiritual progress may be
reduced to advancement in the love of God, it is
useful to strive to form some definite notions on the
subject.

1. “If ye love Me,” said Our Lord to His disciples,
“keep My Commandments.” This, which we may
call “effective love,” is the foundation of all. Re-
ligion does not consist, principally and fundamen-
tally, in words, and feelings, and outward observ-
ances (though these have their place, and are
necessary as helps), but in the interior obedience of
the heart, in the resolute submission of the will to
God’s law. ‘“Not every one that saith to Me: Lord,
Lord, shall enter into the kingdom of heaven ; but he
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that doeth the will of My Father who is in heaven, he
shall enter into the kingdom of heaven.” This obedi-
ence must be entire. It will not do to say that we
will keep eight or nine of the Commandments, and
reserve to ourselves the right of transgressing the
other one or two; or to observe the precepts of the
Decalogue, and to neglect the Commandments of
the Church. And again, our obedience, as a rule or
principle of conduct, must be supreme. It will not
do to say that we will obey the Commandments un-
less it hurts too much to do so, or that we will not
break them unless some one should make it well
worth our while. The martyrs suffered death rather
than offend God; and in doing so they were only
acting up to a principle which Our Lord Himself
had repeatedly and most explicitly laid down. Now
it is plain that a man who habitually lives in the dis-
position that for no consideration whatever would
he offend God grievously, can truly be said to love
God with his whole heart. And this degree or kind
of love is necessary for salvation.

2. But we ordinarily associate with the word
“love” some degree of feeling and emotion. And
although feelings and emotions are not of the
essence of religion; and would not of themselves
(any more than mere words) be sufficient to secure
our salvation, yet it is well that our feelings too
should be enlisted in the service of God. And un-
less they are so enlisted, at least to some extent, our
obedience is apt to fail under the stress and strain
of temptation. Moreover, it is plain that God wishes
to be loved not only with the effective love of the
will, - but with the ‘“‘affective love” of the heart.
Already, in the Old Testament, we find expressions
which point to this affective love. ‘“‘Taste and see
how sweet the Lord is,” cries the Psalmist, and: (not
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to multiply examples) the chosen people of the Jews
are repeatedly spoken of ‘as the spouse or bride of
God Himself. Indeed, we may say with confidence
that this desire of God for our heart’s love was one
of the reasons why the eternal Word not only be-
came man, but chose to live such a life and to die
such a death as we know Him to have lived and
died. He knew how difficult it is for us to form an
idea of God, as God, and of His attributes; how
almost impossible to keep such an idea before our
minds; how difficult, again, to love with the love
of affection a Being of whom we can not think
except by means of abstract notions. The effort to
do so is like trying to speak a language with which
we are imperfectly acquainted. But God in His
condescension would, as it were, translate His attri-
butes into the language of human life and action.
He would be born of a human mother; and who
does not know how much of tender devotion and
piety among Christians is due to this blessed choice?
He would take a human Heart to love us with. Not
content with telling us that the lot of the poor
and the mourner is blessed, He would enroll Him-
self formally in the ranks of the poor, and would be
Himself a Man of sorrows. He would be born in
a wayside stable, that all might have easy access
to Him. He would lie as an infant in His crib, that
children might learn to love Him. And then, after
all the moving events and incidents of His life here
on earth, He would die hanging aloft upon the cross,
that He might draw all hearts to Himself. Truly,
in the words of Bishop Hédley, “Jesus Christ makes
worship easy”; and one of the ways in which He
makes worship easy is by providing great abun-
dance of fuel wherewith to kindle the flame of affec-
tive love.
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3. But there is a higher kind of love than this,
and the recognition of the possibility of this higher
kind of love, even for us, may have a most impor-
tant bearing on our choice of a state of life. The
cross of Christ is not so limited in its power that
it can merely arrest attention, or evoke reverent
and affectionate sympathy, or awaken feelings
of compunction.  From the crib to the cross Jesus
was engaged in doing a great work: a work
which is still going forward in the world. Now,
friendship or love, if it rises beyond the level
of mediocrity, is not content with avoiding of-
fence to the person loved, or with affectionate
and tender feelings. It leads us to interest our-
selves in the undertakings of our friends, and
this in no merely speculative and platonic fashion,
but in such practical sort as to desire, if it be possible,
to share in those undertakings, and to help with all
our power in carrying them through. And, in fact,
Our Lord does invite men to share in His great
work, and He has made it possible for us to help Him
in carrying it through. “If you love Me,” He says
in effect to St. Peter, “feed My sheep.” And quite
apart from the dogmatic bearing of these words, as
pointing to the unique position which St. Peter was
to hold in the Church, they express a principle which
is in some degree applicable to all of us, and is
applicable in a special sense to a favored few. “If
you love Me, feed My sheep.” The test of love, of
the higher grades of love, is readiness to cooperate
in His great work for the salvation of mankind.
Are we ready? Are we willing? This is a point
which ‘many persons do not consider half seriously
enough.

But some one may say: “Oh, that is all very well
for people who have vocations to the priesthood ; but



76 The Love of God.

I have no vocation.” Perhaps not ; and he would be
a very foolish director or adviser who should attempt
to induce any one to take up so grave a responsi-
bility as that of the priesthood or the religious life
if he had no vocation for it. But what, after all, is
a vocation? The terms of Our: Lord’s invitation
would seem to be general: “If thou wilt be perfect,
go sell all thou hast and give to the poor, and come,
follow Me.” And again, when He speaks of the
counsel of holy chastity, He says: “Qui potest capere,
capiat”’—"Let him take it who can.” We must not
wait for an express messenger from heaven, or a
special invitation sounding audibly in our ear. Fit-
ness for the work is the main thing; and (assuming
the absence of insurmountable obstacles) fitness for
the 'work and a genuine desire to undertake the
work are in ordinary cases the' two elements that
go to the making of a vocation; and the desire may
be regarded as the special and particular sign of the
working of divine grace in the soul, assuring one,
who is otherwise fit,’ of God’s call to himself indi-
vidually. Now from what has been said it is plain
that a vocation does not always come to a man, as it
were, ready made. It is not like a parcel tied up,
and addressed, and laid on our table. Rather it is
like a delicate and tender seedling which, if we tend
it carefully, will grow to maturity, but if we neglect
it, will wither away and die. It is plain that one
who is not yet fit may render himself fit; and, on the
other hand, that one who has all the promise of fit-
ness, may, by wasting his time, by indulging frivo-
lous habits, or by yielding to grosser temptations,
very effectively spoil his own character, and quite
disqualify himself for the work of the priesthood.
And so, too, as regards the desire to serve God
in the priesthood or in the religious state. It may
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be neglected and allowed to languish till it dies away
altogether; or it may be cultivated by meditation
and prayer till it matures into a firm determination.
And by the same means it may often be acquired
where not even the germ of it might have been
previously detected. Practically, the course to be
followed when we are considering the question of
our state of life is, first, to pray earnestly, and seri-
ously to consider the true end and purpose of human
life;; secondly, to write down our reasons on either
side, and carefully to ponder them; then to form
our decision, at least provisionally, and again com-
mend it to God in prayer ; and finally, to ask advice.
And it is to be observed that the stage at which
advice is, ordinarily speaking, most likely to be
profitable comes after and not before we have taken
the trouble to think the matter out for ourselves;
and—be it repeated—in thinking the matter out for
ourselves, we should by no means grudge the use
of pen and paper. “Writing,” says Bacon, “maketh
an exact man;” and it will not unfrequently be found
that reasons which had loomed large in our im-
agination shrivel up into very modest dimensions
and look rather foolish when the attempt is made
deliberately to write them down.

It may seem that we have wandered a long way
from the subject with which we started, wviz., the
love 'of God. Yet it is not so if it be true—as it
unquestionably is—that the supreme test of love is
generosity toward Him whom we love; and if the
best kind of generosity is willingness to give up all
things, including our own liberty, for His sake, in
order that we may follow Him—if He should be
pleased to allow us so to do—even in much labor,
and in many privations and sufferings, until death.
For of this we may be sure, that a desire for the
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priesthood or the religious life is not quite genuine—
or, at best, not quite fully mature—unless it includes
a determination to face, for Christ’s sake, a good
deal that is unpleasant to nature and contrary to our
inclinations. But we may be sure of this, too, that,
notwithstanding all hardships, disappointments, or
drudgery incident to his condition, there is no happi-
ness in this world like that of the man who knows
that from morning till night and from year’s end to
year’s end he is engaged in carrying out, to the best
of his ability, the work which Christ our Lord came
on earth to do.

But it would be a very great mistake to suppose
that this higher kind of the love of God, which
manifests itself in a desire to imitate Our Lord as
closely as possible, and to share His work, is to be
found only among priests and Religious, or that it
is not attainable in its degree by every one of us.
Many circumstances may concur to make it clear
that any particular person is not called to the priest-
hood, or to the religious state. He may have the
duty of supporting, or helping to support, his parents
or other members of his family ; he may be physically
unfit, or unsuited by natural disposition, for the
duties of a priest. But no disability, financial, physi-
cal, inteltectual, or moral, can hinder him from lov-
ing Our Lord with all his heart. No obstacle can
prevent him from taking, as his rule of conduct, not
the law of parsimony, the principle of the man who
asks: “How little can I do—what is the least that
I must do—in order to save my soul?” but the law
of generosity, the principle of the man whose ques-
tion is always: “Is there anything more that I can
do to please Our Lord hetter, and to follow Him
more closely than T have hitherto done?” There is
plenty of work for God and the Church to be done
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by laymen; and the law of generosity is aptly ex-
pressed by our Stonyhurst motto: Quant je puis:
“As much as I can,” Whether we be priests or
whether we be laymen, in generosity toward God,
at whatsoever apparent or momentary cost to our-
selves, lies the secret of true joy and peace. Quant
je puts;mot “as little as I am obliged,” but “‘as much
as I can.” * :

*From Rev. Herbert Lucas, S.J., In the Morning of
Life, second revised edition.



CHAPTER XI.

The Vows.—The Rules.

Divinely Appointey Feans for Felping the Soul Onwards,
Bay by Pap, to its HLife of Pexfect Chaxity.

Hose who dedicate themselves to God in the
religious life do not thereby change the end of
their creation. That remains forever the same, in
every state of life. Union with God is the common
end of all: and charity, as the mutual love between
the soul and God, is the only bond of union. As,
therefore, charity unites with God, even in this life,
so the perfect union with God in the future life is
attained by perfect charity. Consequently, it is per-
fect charity that brings us at once to our end and
our perfection. What the religious life does for us,
over and above the Christian life, is to supply us
with the perfect means for gaining the end, binding
us through life here below to the use of these means.
This is why it is called a state of perfection; because
it binds us always to tend to perfect charity, and
gives us the perfect means for doing so. These
means are found in the three vows of the religious
life, which are instrumental to perfect charity by
removing from the soul three distinct impediments
thereto. These impediments to perfect charity are:
1. The love of earthly possessions.
2. The love of carnal pleasures.
3. The love of our own will,
The vow of poverty removes the impediments to
perfect charity which arise from affection tc
external things.
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The vow of chastity removes the impediments to
perfect charity which arise from fleshly pleasures
and creature loves.

The vow of obedience removes the impediments to
perfect charity which arise from our own self-will.

In this way we see how the three vows are means
to the end—or, in other words, the instruments to
perfect charity. This is the distinct and repeated
teaching of the Angelic Doctor.*

We all know how the view of the end, and the
constant desire to attain it, moves any one to use
the proper means thereto. An artisan, bent on pro-
ducing a richly adorned cabinet, must have his
hammer, chisel, nails, and all other needful tools.
A scholar wants his books and masters; a husband-
man his plow and horses; a housewife her needle
and thread. It is the same with us in Religion. Our
work is the formation of perfect charity to God and
to our neighbor ; and for this work the vows are the
instruments in hand. Let every Religious, there-
fore, see that he uses his vows in reference to this
end.

The view of this most desirable of all ends will
constantly show him the need of, and spur him on
to the practice of, poverty and detachment of spirit.
For his great aim is to have his heart free for the
life of love with God. But how can he be free if he
is held by affections for, and attachments to, the
things of earth? How will an eagle fly if its foot be
chained? “Behold we have left all things, and fol-
lowed Thee.” Let them all go. By a single stroke
the vow of poverty cuts them away from the soul.

*“Patet quod consilia ad vite perfectionem pertinent, non
quia in cis principaliter consistit perfectio, sed quia sunt
via quwdam vel mstmmema ad 'perfectionem caritatis
habendam.”—Opusc., “Cont. Retrah.,” 6.
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How freely now the soul, disengaged from things
of earth, turns to the divine Lover! And as its work
is to progress in love, so, day by day, it keeps itself
poor—*"poor in things, but poorer still in affection to
things.”* Thus it is that poverty is instrumental to
perfect charity; and we practice it in all its details,
that by its help the soul may go on and on, day by
day, more and more, to perfect love. For as we are
set on gaining the end, so we are set on using the
means. [f we deflect from the practice of poverty,
we thereby deflect from the way to the end.

But when external possessions are given up for
whole-hearted love, fleshly love is there to engage
the soul. Here comes in the vow of chastity, and all
for the same end, to clear the heart’s affections of
lower love—to remove the hindrances to the divine
light and love that rise from fleshly passion—that
the heart being thus free and empty, the divine
Lover may Himself engage it, and gradually purify,
illuminate, and perfect it. Thus chastity is seen as
instrumental to the main work of our perfection by
perfect charity. Nor is it hard to part with human
loves and lovers, to gain the divine love and the
divine Lover.

But even with poverty and chastity, God’s love
within can not get full possession of the soul as long
as self-will is the manager of things. The soul,
therefore, bent on getting to perfect charity, finds it
necessary to remove the impediments thereto arising
from its own self-moving principle. As long as it
moves even to good things by self-love and self-will,
it moves not by love to God. And therefore its
charity is far from perfection. A change of prin-
ciple is needed. Obedience it is that supplies this
change, by giving us the will of God to be done.

*Blosius, Spec. Monach. C. de Mortif.
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And therefore the loving soul takes it as its third
vow, by which to clear away the remaining hin-
drances to perfect love, arising so plentifully from
its own natural will and selfish love.

As the civil power is from God, so is the spiritual
power. Hence we yield our obedience to every
rightly constituted Superior, both in the temporal
and the spiritual order, since the divine authority
is represented in both.

Thus in Religious life the local Superior repre-
sents the higher Superior, such as the Provincial or
General of the Order. The General represents the
Holy Father, and the Holy Father Our Lord’s own
presence and authority.

This is why our vow of obedience is taken directly
to God Himself—Promitto Obedientiam Deo—the
living Superiors representing the divine authority.
This it is that gives us in Religion the ever-priceless
assurance that every obedience to Rule and the
living Superior is the distinct fulfilment of the
divine will—and this doing of the divine will
is a direct exercise of divine charity, which
ever moves us to do the will of the Beloved.
And as in Religion we are moving from obedi-
ence every hour of the day; we see how the
divine will and love are thus brought directly to
the soul, giving to us the divinely appointed means
of progressing day by day in the life of charity,
which always remains the essential perfection of the
soul.

Over and above the vows, which appertain to
religious life in general, each Order holds certain
other instrumental means of perfection in hand, in
the Rules proper to its own Institute.

Let it be well remembered at the outset, that these
Rules are, in addition to the three vows, the divinely
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appointed means for helping the soul onward,
day hy day, to its life of perfect charity.

We have seen how the three vows serve their
purpose as means to this end, by removing three
sets of impediments thereto. Now, the Rules, as
St. Thomas tells us, are arranged in order to help
us effectually to the keeping of our vows. Thus
the vows and the Rules are all meant to serve the
main purpose of helping us on to the life of perfect
love with God and with our neighbor.* Who that
lives in Religion will not feel the truth of this?
“Thou art called a Religious,” says Blosius. *‘See
that thou art truly what thou art called.”

We all know the difference between the pro-
fession of a religious life and the practice of it.
We make our profession; we have the habit; we
live in a religious house ; we are called in name after
the Order we profess; we follow the daily routine
of the house. But are we inwardly and practically
true religious men and women?

The meaning of the word religious is “bound
again”—that is, bound again to God. A Christian
is bound to God by faith, hope, and charity. A
Religious is hound again to Him by the bond of
special love, by which He, the divine Friend, Father,
and Lover, lives a life of friendship and union with
the soul of His choice; and this, by the additional
triple bond of the three vows—and these well
secured by the daily observances of regular life.

All this being understood, why should we not
give ourselves, heart and soul, to the duties of our
profession? Much will depend upon our keeping

*Votum religionis orvdinatur sicut in finem ad perfec-
tionem caritatis: et omnes alie Religionum observantie
ordinantur ad tria vota”’—St. Thom., 2, 2, Q. 186, Art. 7
ad 1 & 2.
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the main work steadilv in view. The children of
the world do all this in the business of life. Their
main work is clearly before them. They want posi-
tion, science, art, or gain: they know the means to
the end, and know- how to use them thereto; and
right well do they use them. Reason, instinct, tell
them to do it. Why are we not as wise in spmtuals
as they are in temporals? Our end is union with
God by perfect love. Our means to this end, the
vows and Rules. Do we love our poverty, chastlty,
and obedience? Do we love our Rules? And are
we, by their means, constantly progressing toward
the life of perfect love with God? The plan is
simple enough; it just requires that amount of
earnestness that people of the world give to their
temporal concerns.

Who, then, will be found to say, “The Rules are
small—and not binding under sin”'?

Small, perhaps, just considered in themselves.
But the point is, they are means to the great end—
means, too, given us by the Church, representing
Our Lord’s authority and will—and when carried
out in view to perfect love, they assuredly become,
every one of them, distinct acts of love, gradually
forming the corresponding habit. And, after all, the
spiritual life is ‘the formation of a habit, and the
habit of love is formed by its acts. Each act may be
small ; but the repetition of acts makes the habit, and
the hablt makes the character.

Therefore let us mind what we are about. In
divine things ‘nothing is small. The value is from
the Spirit of God, and from the progress to the
end. God does not regard just how much we do,
but with how much love we do it. As The Imitation
says: “He does much, who loves much.”*

*From Rev. H. Reginald Buckler’'s A Few First Princi-
ples of the Religious Life.



CHAPTER XII.
The Religious Promise.

IN the life of a Religious there is nothing more

important, more truly serious, than the pr¥mise
he has made to God in taking up the obligations
of the religious state. St. Mary Magdalene of Pazzi
used to say that it was the “‘greatest grace, after
baptism, that God could bestow.” If a Religious
fails in his religious obligations, he fails utterly;
if he is faithful to them, he is God’s faithful
servant.

Let us consider that the religious state is a means
to an end, not an end in itself. It is a means
adopted in order to love God with the whole heart.
There are those who have been, in a sense, driven
into Religion by the thought of their obligation to
love God with all their strength, mind, and heart;
and by the conviction that, being such as they were,
they could not fulfil this terrible obligation in the
world. There are others who, without feeling so
deeply or so acutely as this, have entered Religion
because they longed to love God more intensely and
more continuously. “Blessed are they that dwell in
Thy house, O Lord; they shall praise Thee forever
and ever” (Ps. Ixxxiii. 5).

Everything that tends to keep the heart from crea-
tures, and to diminish the power of temptation, is
a means to love God more perfectly. But the re-
ligious state has the advantage of being more than
an isolated attempt, or an unconnected series of



The Religious Promise. 87

attempts, in this direction ; it is what is called a state.
That is to say, it sets up a stable condition of things,
such as is adapted of itself, to keep off all that would
interfere with God’s love. Thus it is a state of per-
fection; for it is a state which, by its very existence,
necessitates to a great extent the absence of tempta-
tion and makes detachment permanent—these two
conditions being conditions which, as a rule, ensure
the perfect love of God. A soul not bound by re-
ligious vows may be personally more perfect than a
Religious, if it loves God more ; but the Religious is
in a more perfect “state.” Happy is he if he lives
up to it! He dwells in a “House” with a roof over
his head against the elements, and strong walls
against hostile attack; but the house itself with all
its bolts and barriers will not make him holy unless
he loves it.

Reflect, then, that God’s love has drawn thee into
this holy state; where, as St. Bernard says, we fall
more rarely, we rise more quickly, we live with
greater restraint, and we arrive at detachment more
rapidly.* Nothing but His love has drawn thee.
In childhood, thou wert as others; perhaps more in-
different, more intemperate, more sensual. Or if,
by God’s grace, thou didst awake early to His call,
yet it was He who called, and no other. It was He
who whispered in thine ear when thy head was bent
down in recollection before the altar where thou
hadst first received thy Saviour. It was He who
led thee to directors who made thy way plain before
thee. It was He who breathed generosity into thy
young heart, urging thee to mortification and de-
tachment. Or, perhaps, it was otherwise with thee—
and it was He who lifted thee from the slough of

*“Cadit rarius, surgit wvelocius, vivit parcius, purgatur
citius.”
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thy sins, to conversion and to the knowledge of thy
Redeemer. However it was, it was not for any
merits of thine that He drew thee to Himself.
Nothing can account for it except His love. *I have
loved thee with an everlasting love ; therefore have
I drawn thee, taking pity on thee” (Jer. xxxi. 3).
Can any thought be better adapted thaa this to make
thee feel that thou hast a Father in heaven?
Reflect, again, that that with which He inspired
thee, and which was in thy thoughts when thou
didst utter thy vows, was nothing less than a total
and absolute sacrifice of thyself to His love and ser-
vice. Itis called “total and absolute,” because what is
given up by the vows of poverty, chastity, and
obedience goes very far indeed to cover everything
which could be given up. True, it is impossible to
make vows which shall literally include every pos-
session and every liberty. But, substantially, we do
make a total renunciation; and, what is more, we
wish and intend, as far as human weakness permits
and the grace of the Holy Spirit enables us, to give
up to God’s love really and truly everything. The
vow of poverty covers every item of worldly prop-
erty which we have or shall ever have. The vow of
chastity not only detaches us from a life which
would have been sure to make us, to a greater or less
degree, neglect “the things of the Lord,” but it
places a double restraint upon us, in a thousand
matters which the infirmity of human nature makes
exceedingly dangerous to our sovereign love of God.
And the vow -of obedience affects the very well-
spring of our self-love, with all its innumerable
streams and channels. Thus, we have made a sac-
rifice of freedom, power, affection, proprietorship,
ease, and enjoyment. ‘“With burnt-offerings” God
has declared He “will not be delighted” (Ps. 1. 18),
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that is, with the burnt-offerings of the ceremonial
law ; but there is a kind of holocaust on which He
will look with divine approval. He will not despise
“a contrite and humbled heart.” This is the offer-
ing of the Religious—a heart which is “broken” by
the renunciation of pleasure, and “humbled” by
parting with that which is dearest to man—the sense
of being one’s own master.

It is not difficult to understand how a life of this
kind tends to intensify the act of charity. First of
all, it 1s a life of sharp pangs of endurance; and, all
pain, lovingly accepted, intensifies our love of God
and our adherence to Him. How mistaken, there-
fore, art thou, O religious man, if thou dreadest, or
triest to avoid, the rough things of thy religious life!
For it is just these things which thou camest to Re-
ligion to find. To be a Religious, and to spend one’s
days in avoiding all that is irksome to the flesh or
annoying to the spirit, is to be foolish and incon-
sistent to the last degree. Far better not to have
left the world. The same may be said of him who
seeks to weaken religious discipline, or to escape
from rule and routine; for rule and discipline, en-
closure, silence, and separation from the world, are
the necessary consequences of the vows; they are
the vows reduced to practice. Now, the object of
the vows, as we have seen, is to put barriers between
ourselves and the first shock of temptation. Who-
ever, therefore, withdraws himself from regularity,
withdraws himself from the beneficent influence of
his vows, and to that extent weakens the bulwarks
which he himself erected with his own hand in or-
der to be more constantly near to his God. ‘“Redde
Altissumo wvota tua!” Pay thy vows, O Religious!
Remember thy vows! Mock not thy God! Thou
hast promised, and even in thy tepidity thou wouldst
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not wish to unsay thy promise. Shake off thy
tepidity, then, and understand that the life of him
who schemes to escape rule is the life of one who is
in the way to be unfaithful to his vows.

Ah! when thou didst make those holy promises
how filled with horror would thy soul have beer
hadst thou foreseen the indifference and the sloth
that were to come! For thou madest that promise
in thy fervent youth; nay, perhaps thou hadst vir-
tually made it from thy childhood, and it had led
thee on, like the pillar of the Lord, to the land of
milk and honey, the land of the religious life.
Thou didst make that promise in the fear of God,
filled with the awe of thy Creator, impressed by the
inevitableness of His power, and by the majesty of
His immensity. Thou didst make it with the
thought of thy deathbed before thee, and of what
thou wouldst wish thy life to have been when thou
camest to be stretched thereon. Thou didst make it
in the fervent love of God above all things, with
the feeling of His beauty and the conviction that He
was thy only good, thy last end, and thy all. Thou
didst make it in the joyousness of divine grace, in
the impulse of the Holy Spirit, in the magnanimity
of His sovereign gifts, looking forward to the fu-
ture as one looks forward to a pleasant journey.
Thou didst make it in the hatred of sin, the loathing
of its filthiness, the dread of its contamination;
feeling that nothing could be sweeter or more de-
lightful than to live pure and innocent all thy days.
Thou didst make it in the ardor of the desire of per-
fection ; in the fervor of the emulation of the saints.
Thou didst make it with the anticipation of thy
heavenly country, where for endless ages the base
and trivial things thou didst trample upon would
be repaid thee with inconceivable bliss.
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At first, perhaps, these impulses continued and
grew stronger. The sweetness of divine love led
thee on—the fervor of a beginner made burdens
light and the rough way smooth. But by degrees
unfaithfulness crept upon thee. When the impulse
of fervor was wanting, thy efforts grew slack.
Having trusted, perhaps, more to thyself than to
the grace of thy heavenly Father, thou didst fall—
fall in little things, perhaps in greater. Thou didst
begin to keep things back from thy sacrifice. Thou
didst allow thyself to scrutinize, and hesitate, and
even refuse. The holy strictness of the Rule began
to displease thee. Thou didst not accept, as here-
tofore, the common life, the common food, the lodg-
ing, the work; thou didst fail in loving all persons
equally for Christ’s sake; thou didst try to cheat thy
Saviour in those things which are intended to make
the Religious like unto Him who bore the cross.
Perhaps thy vows at that time were little before
thy mind. For from renewing them with a warm
heart every day, thou didst hardly remember to re-
call them at weekly or even monthly intervals.
More than once thy conscience has surprised thee in
dislike of thy vows. There were temptations to re-
gret having made them ; temptations which were not
rejected, but allowed to lie in the heart and poison
its life. Dangerous thoughts, of instability—even
of apostasy—were not by any means strange to thee
in thy hours of sadness or of sloth. Thou didst
come to neglect the observances and “little things”
of thy community life. Thou didst grow to be slow,
unpunctual, lax, and self-seeking; to love distrac-
tions and outside work or recreation ; to disturb thy
brethren by singularity, by the seeking of exemp-
tions, the contempt of observances, the criticisms of
Superiors, and general discontent with the religious
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life. Whither does all this lead? Canst thou doub:
it? It leads to the abandonment of the religious life;
and, therefore—since it seems that God intends thee
to save thy soul by the religious life—to thy eternal
ruin. Even if this thought should shock thee, and
thou shouldst refuse to allow thy apostasy to be in-
ferred from thy laxity, there is another considera-
tion. Such a life as is here described leads to the
abandonment of the desire of perfection. Nay, it is
the abandonment of that desire and purpose. No
one can be relaxed, unmortified, and lazy and at the
same time desire to love God with such a whole
heart as thou didst once long to do, and as every
Religious ought to long to do. But this is a miser-
able and lamentable condition to be in. Those who
are in the world, though they be not fervent, yet as
long as they keep from mortal sin fail in fervor
chiefly through their lawful occupations, their want
of thought, their deficiency in spiritual instruction,
and their low standard of supernatural aims. But
it can not be so with the Religious. He has lei-
sure for thought; he has been drawn into the sanc-
tuary of God; and he has taken upon himself obliga-
tions grounded precisely on his appreciation of the
supernatural. He has understood that nothing on
earth is equal in value to one step of greater near-
ness to Christ. He has not only understood this,
but has, to some extent, lived and acted up to it; so
that if he abandons the desire of perfection, he aban-
dons it through sloth, selfishness, and deliberate
choice. To do this, and to continue to wear the
habit and tread the cloister, is to be a cheat and a
liar. No true and genuine heart could long endure
to be in such a condition. There must be con-
version, or there wili be desertion. O my Lord and
Saviour! Thou who didst inspire me to pronounce
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my vows before Thy altar, give me light and the
force of Thy powerful grace, that [ may understand
how contemptible and pitiable a thing is a Religious
who makes no effort to live up to the life of
Religion!

Every Religious, then, is bound to aspire to per-
fection. Nor need this thought disturb any anxious
heart. What he is bound to aspire to is not perfec-
tion in any absolute or transcendental sense; but
such perfection as is naturally attainable by those
who employ the means placed at their disposal by
the religious life. That life, by its vowed renuncia-
tions, and by its consequent practical course—its
prayer, its humility, its subordination of act and will,
and its holy occupations—is quite certain to estab-
lish in the heart a progressive state, which may,
without exaggeration, be called perfection; that is,
a remarkably close union with God, through Jesus
Christ. This the Religious is bound to desire; for
such a desire is implied in the acceptance of religious
obligations; because, if a Religious really accepts
the obligations of his state, he either does so with
the object of making himself perfect—as just ex-
plained—or he accepts them out of mere supersti-
tion, as a Stoic might have done, or even an Indian
fakir. In order, therefore, to be sure that thou dost
aim at perfection, thou needest to do no more than
live with exactness thy religious life.

But it is to be feared that many Religious fail to
make the most of that holy life to which they have
had the grace to be called. There is, in their habit-
ual way of living, a want of intention, a want of ap-
preciation—in other words, a want of solicitude,
about their love of their Father in heaven. The
vows and the practices of Religion are helpful and
salutary—but only .to those who put some energy
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into their use. They are divinely adapted to in-
tensify the acts of the heart toward God, but only
if the Religious thinks of it. They are most valu-
able in making our life one continuous lifting up
of the soul toward its Creator—O happy condition!
—but only if each hour is consciously used, and each
act and hardship separately infused with spiritual
intention. The Religious who lives his life mechani-
cally is losing his time, and squandering precious
moments which might merit for him the highest
and the innermost heavens. My Father! open my
eyes, that I may see light! Grant me, that from the
morning, when I am summoned to prayer, till the
evening, when I lay down my head in prayer to
rest, I may use to the full every moment of prayer,
every word of reading, every slightest Rule, every
order of my Superior, every encounter with my
brethren, every step in the cloister, every touch of
the outward world, every vicissitude of my spirit
and my flesh, every visitation of the cross—to draw
me to the lifting up of my heart, and to greater
nearness to Thee !*

*From Bishop Hedley’s Retreat.



CHAPTER XIII.
General Drinciples of the Religious Lite.

I.YOU have been so fortunate as to heed the voice

of Jesus; you have manfully overcome the
obstacles that faced you on your entrance into the
sacred enclosure of the monastery ; you were burning
with zeal to embrace the religious exercises there
practiced. But remember, it is not enough to have
begun well: you must also persevere and end well;
otherwise vou will expose yourself to great danger
and will merit greater disgrace than the man we
read of in the Gospel, who, after he had successfully
laid the foundation of a grand edifice, had not the
perseverance to finish it. “He that perseveres to the
end shall be saved.”

2. Often consider what singular grace God be-
stowed on you in choosing you from among thou-
sands who were much more zealous in His service
than you, and who had not offended Him so often,
in order that He might lead you out of the world,
as He led His chosen people out of Egypt, and might
conduct you into a God-fearing community as into
the Promised Land. Thank Him from your heart
for the great things He has done to you; thank all
those who have assisted you; above all, be thankful
to God’s Virgin Mother. How grateful you would
be to those who had saved you from shipwreck and
had brought you safely to land! The Religious
who does not thank God daily for the grace of voca-
tion shows that he does not know its value, and no
longer deserves it.

3. In all your actions keep in sight the purpose
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for which you entered the Order. You took this
step because you did not wish to rest satisfied with a
common grade of virtue acquired by faithfully keep-
ing God's Commandment—this grade of perfection
is common to many people out in the world—but you
desired to become a truly devout Religious, aiming
after the highest perfection attainable here below.
With the assistance of grace your soul desires to
enter into close union with God. Encourage your-
self in this, then, as St. Bernard used to do, by ask-
ing yourself with deepest recollection of soul as he
did: “Bernard, why did you come here? Why did
you choose this kind of life?” TUnless you take
close aim you will shoot wide of the mark.

4. This intimate union of the soul with God is
interior rather than exterior, and is reached by fre-
quent interior acts of faith, hope, and charity, and
similar acts of virtue, joined to praise, adoration,
and humility. You must do what Jesus Christ has
done, and all the saints after Him: namely, per-
form all your exterior actions with perfect interior
recollection of soul, with devout intention, and with
entire conformity of your will to the divine will.
Union with God, who is a pure spirit, can take place
only with a perfectly purified soul. -

5. Learn from Jesus Himself the way to become
truly interior. “Deny yourself,” He says; that is,
combat the cravings of nature which, however harm-
less and pardonable in appearance, are still punish-
able and tainted with self-love, unless they are
purified by a good intention. “Take up your cross”
—that is, overcome your natural heaviness and dis-
like, so as to maintain yourself in the practice of the
duties to which your newly-chosen state obliges
you; “and follow Me”—that is, strive always to do,
not your will, but His. Self-will and unmortified ap-
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petites as truly hinder perfection as the broad and
pleasant way prevents entrance into everlasting life.

6. If perfection, as I have pictured it, appears
difficult—and it is difficult, indeed, if measured only
by your strength—then excite yourself to confidence
in the goodness and power of God, who in His
mercy called you. He will never let you want the
strength necessary to accomplish what He requires
of you. See how many have happily reached the
goal who were weaker than you are and had less
assistance. Therefore, do not invent excuses to
defend your timidity: on the Day of Judgment no
excuses will be accepted. He that does his best and
trusts in God always attains the end in view.

7. It is a painful surprise to meet Religious who
have spent ten and twenty years in a monastery and
still cling to the world, are still slaves to their whims,
touchy under the slightest difficulties, more luke-
warm in their devotions and unsteady in their habits
than people out in the world. Alas! to lead such
lives—is it not to abuse the vocation we profess?
Is not this, in very truth, making sport of Religion,
and deceiving one’s fellow-man? In such a pass are
we not in danger of losing our souls? Our Saviour,
though meekness itself, called down a terrible curse
upon the barren fig-tree. Think you He will not
pass a much more severe sentence on souls who in
the sacred habit of Religion fail to practice the genu-
ine virtues of Religion? Therefore I feel compelled
to cry out with Moses (Deut. xxxii. 29), Oh, that
persons favored by God in so extraordinary a man-
ner would be wise and would understand! Would
that they understood the singular grace which God
bestowed upon them by inviting them to His divine
espousals. Merciful God, grant them the grace that
henceforth they prepare themselves with scrupulous
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care for the strict account which Thou wilt require
of them on Judgment Day for all the graces which
Thou hast conferred upon them. Not change of
dress, but change of manners, constitutes true re-
ligious life.

According to Father Dirkink, S.J., a perfect
novice, who in time will become a true Religious,
may be known by the following signs:

I. He never commits a venial sin with full delib-
eration.

2. He conceals nothing from his Superiors, nor
does he wish that they should remain in ignorance
of anything about him whatever.

3- He bears it without bitterness if upbraided for
his faults.

4. He cheerfully does penance for failings which
scarcely deserve a punishment,

5. He takes advantage of every chance to deny
and mortify himself.

6. He always speaks of matters that are in keep-
ing with his vocation.

7. He keeps so close a guard over his external
conduct that a searching eye finds hardly anything
to blame.

8. Books that excite virtuous resolutions he reads
with greater fervor and relish than those which
merely satisfy curiosity and engage the mind.

9. He entertains no special friendship that rests
on purely natural grounds.

10. He steadily combats self-love by undertaking,
with the consent of his Superiors, whatever he dis-
likes.

11. He struggles with success against weariness
at prayer, reading, and other spiritual exercises.

12. He estimates the practical value of meditation
not by the consolations he experiences, but by the



General Principles of the Religious Life. 99

amount of love he acquires for virtue and the care
he takes to avoid wilful imperfections.

13. He longs for perfection, not to benefit self,
but to please God.

14. He avoids the smallest violation against the
Rule and holds nothing unimportant that bears on
perfection.

15. He frequently consults his novice-master and
submits to his guidance to the intent:

(@) That he may be protected against the danger
of mortally offending God, and lessen the number of
venial sins and imperfections.

(b) That he may practice virtue with safety.

(¢) That he may learn to perform his interior
and exterior actions more perfectly from day to
day.

16. Of several good works he aims to choose the
more perfect.

17. He shows no preference for any occupation,
office, or place, but simply accommodates himself to
every situation and circumstance.

18. He is always satisfied and cheerful, never ill-
humored or self-willed.

19. He is not easily worried about anything, and
construes matters in the best light; but things that
may injure the community, a wrong-doer, or a
neighbor, he does not fail to report.

20. A novice fashioned in this mould and rooted
in solid virtue leaves the novitiate with such a dread
of sin and imperfection, and such a love of virtue
and perfection, that all alone and without fear of re-
proof he will lead a life as virtuous, pure, and
guarded, as if he were constantly under the ob-
serving eye of a most venerated Superior.

I conclude with the short advice, “Do this and
thou shalt live.” Yes, you will live in your com-
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munity with pleasure, your life will be blameless,
godly, and perfect, as becomes a true follower of
Christ. [ entreat you, only make a brave start; for
“well begun is half done.” “When you begin,” says
St. Bernard, “begin well; if you do, you will soon
reach the end.” And when, like the angels ascend-
ing, you have mounted, as up a Jacob’s ladder, the
rounds of virtue, vou will find the Lord leaning
upon the topmost round, and you will be clasped in
the blessed outstretched arms of your God.*

Perseverance in prayer is a means to perseverance
in one’s vocation. The novice must have frequent
recourse to God, imploring the grace of persever-
ance, for that grace, says St. Augustine, is not ob-
tained without prayer. But the novice tempted to
leave the Order into which God has lovingly intro-
duced her, ought not to be satisfied with saying:
“O God, enlighten me, that I may know what I
must do!” No, let her pray with confidence in this
way: “After giving me the vocation, O my God,
give me also the strength to persevere in it!”
Let her pray that God may confirm her in her voca-
tion, that she may ever know and love God, and
that she may, to the end of life, abide in His grace.
Let her be very candid with her Superiors in regard
to her interior struggles, and humbly submissive to
their directions. Childlike obedience will bring peace
to her soul in connection with the divine Master’s
prayer: Fiat voluntas Tua.

L_’;From Verheyen’s General Principles of the Religious
ife.



CHAPTER XIV.
The Renewal of Vows,

s we read in Father Humphrey’s Elements of
the Religious Life: **St. Thomas attributes to
religious profession, and as an effect of religious
profession, remission of all punishment which is due
for sin, and this as it were ex opere operato. He
does so on the ground that if a man by means of
some alms can satisfy for his past sins, that man
can satisfy for all his past sins who gives himself
wholly and without reserve to the service of God.
Such an offering exceeds every kind of satisfaction,
or even of public penance, in the same way as a
holocaust exceeds a sacrifice.

“Religious profession 1s, according to St. Thomas,
an act which is so excellent that, if it is made in an
ordinary way from an affection of charity, even if
without extraordinary fervor, it suffices, as a rule,
to satisfy for all sins of the past. This effect, there-
fore, would follow, not from extrinsic privilege, but
from the perfection of an act which is such as is
religious profession. Besides this, however, there
has been granted to some Orders, by concession of
the Sovereign Pontiff, a plenary indulgence at en-
trance into the Order, and another at the hour of
death.”

Religious profession is called a second baptism by
St. Jerome, St. Cyprian, and St. Bernard, and be-
cause the act of consecrating one’s self entirely to
God by the three vows of poverty, obedience, and
chastity is so noble and heroic, the saints also com-
pare the religious life to martyrdom. The religious
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life is indeed one long, incessant martyrdom. Av
first glance, as St. Bernard observes, nothing ap-
pears to us so frightful as those early martyrdoms
by fire and sword, rack and cross, and other instru-
ments of torture. But the martyrdom of the Re-
ligious, in respect to its duration at least, is much
more severe and painful. The martyrdom of those
heroic witnesses to Christ often ended with one
stroke of the sword. The suffering of the Religious
ends not with one blow. Day after day and year
upon year she is kept upon the rack of humiliation
and mortification ; her own will and judgment are
consumed by the fire of obedience; she must die to
self-love by the crucifixion of the spirit. The mar-
tyrs, according to the saints and Councils of the
Church, obtained pardon of all their sins by their
martyrdom, and straightway entered heaven without
passing through purgatory; for martyrdom is a
supereminently excellent and heroic act, as Christ
Himself tells us: “Greater love than this no man
hath, that a man lay down his life for his friends”
(John xv. 13). More than his life a man can
not give. The giving of one’s life to God in a
Religious Order, the absolute and complete sacrifice
of one’s self by the perpetual vows, is a work so
excellent and so heroic that a man by it gives to
the Lord all that he has, all that he is, and all that
he can give. By that act, saints and theologians
teach us, he obtains pardon and exemption from the
punishment due his sins. He stands before God
very much like one newly baptized or as a martyr.
Hence the profession of the vows is likened to bap-
tism and martyrdom.

From the excellence and perfection of the religious
profession we can understand how very advan-
tageous it is frequently to renew the holy vows.
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New obligations are not assumed by this renewal,
but what has already been undertaken is commem-
orated and confirmed. By the renewal of her vows,
the Religious gives expression to her gratitude, her
joy and exultation. She proclaims by it that she
does not find the religious life a burden, and that
she does not regret having assumed it.

The vows should be renewed, first, to increase de-
votion, an end to which the renewal very powerfully
contributes, as is the experience of all who do so
with fervor and sincerity. It should be made to
recall the obligations taken to God. It should tend
to keep constantly before one’s eyes the promises
made on the day of profession, and to reanimate
one’s zeal in striving after virtue and perfection.
Lastly, the renewal of the vows should be made as a
protection against temptation, especially that which
leads the soul to become weary, disheartened,
gloomy, and fretful.

This renewal of vows should be made especially
on the anniversary of profession. On that day the
Religious should seriously remind herself of the
offering that she made to Almighty God; she should
reflect on His design in calling her to the religious
vocation, and with new zeal pursue the work of her
sanctification. What the Lord wished the Israelites
especially to lay to heart on their departure from
the land of Egypt was the memory of the day on
which He had shown them so great mercy. So
earnest was He on this point that He commanded
them to celebrate an annual festival of eight days in
remembrance of it. They were to eat on that day
with festive ceremonies a lamb in memory of the
lamb which had been slaughtered when they were
freed from captivity. God ordained this in memory
of their liberation from corporal captivity, though
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they were not thereby made spiritually better. How
much more reason has the Religious to celebrate that
day on which the mighty and merciful hand of God
liberated her from the bondage of the world, the
captivity of the soul, and led her on the way not
to the earthly but to the heavenly land of promise!
But this renewal of vows should be made, according
to the exhortation of St. Francis Xavier, not only
on the anniversary of profession, but daily. This
great and zealous apostle says: “There is scarcely
any means so efficacious, any weapon so powerful
for Religious in their combats against the tempta-
tions of the devil and the flesh, as the renewal of
the vows.” He advised us to arm ourselves against
the enemy of our soul by making this renewal every
morning after prayer and meditation. It is a very
excellent devotion in connection with Mass and holy
communion.

The renewal of vows should be made, moreover,
in gratitude to Almighty God for the grace of voca-
tion and for all other favors and blessings. The
Church annually solemnizes the dedication of her
material temples; and it is expedient that ~you
should celebrate the feast of the consecration of your
soul, that living temple of God. Gratitude expressed
by works is the best. This renewal, therefore, must
be very pleasing to God, provided that it is made
with the intention of confirming one’s vows and
gaining strength to observe them more perfectly in
the future. The Apostle Paul admonishes to this
when he says: “Be renewed in the spirit of your
mind” (Ephes. iv. 23). The renewal must be not
only verbal, but spiritual. Recall the zeal, the fer-
vor of your first day in the novitiate. Begin anew
with the same zeal, the same firm resolves. That is
really a renewal, a self-renewal, highly pleasing to



The Renewal of Vows. 105

God, and an excellent act of thanksgiving for graces
received.

Sigh with holy Job: “Who will grant me that I
might be according to the months past, according to
the days in which God kept me? When His lamp
shined over my head, and I walked by His light in
darkness?” (Job xxix. 2, 3.) Are you troubled and
disheartened? Think of the magnificent recom-
pense in store for you. “Lose not your confidence,”
says St. Paul, “which hath a great reward” (Heb. x.
35)-

The evil one is apt to tempt and torture young
Religious when they are in a state of desolation.
“Do you not see,” he says, “that you have no peace
in this house? You have lost all devotion. Every-
thing inspires you with disgust—prayer, spiritual
reading, holy communion, yes, even the community
recreations. Is not this a sign that God does not
want you here?” Ah, how dangerous is such a
temptation, especially in the beginning of the noviti-
ate, when the poor soul has had no experience! To
emerge victorious from the struggle, let the novice
reflect in what true joy of heart consists here on
earth, where she is to lay up treasures of merit by
much suffering. It consists in absolute conformity
of one’s will with the will of God. In this, also, is
found the highest peace. Whether God leaves the
soul in darkness, or whether He gives it consola-
tion, peace is found only in perfect submission to
His holy will. With Thomas a Kempis let the novice
say : “Lord, Thou knowest what is best. Do with me
as Thou knowest, and as best pleaseth Thee, and is
most for Thy honor. Put me where Thou wilt, and
do with me in all things according to Thy will. I
am in Thy hand; turn me hither and thither as
Thou choosest. Lo, I am Thy servant, ready for all
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things ; for I do not desire to live for myself, but for
Thee. Oh, that I could do so in a worthy and per-
fect manner!

“Grant me Thy grace, most merciful Jesus, that it
may be with me, and labor with me, and continue
with me unto the end. Grant me always to will and
desire that which is most acceptable to Thee, and
which pleaseth Thee best. Grant that I may die to
all things that are in the world, and for Thy sake
love to be despised, and to be unknown in this world.
Grant unto me, above all things to be desired, that
I may rest in Thee, and that my heart may be at
peace in Thee.”

FEvidently one of the favorite prayers of a fervent
Religious should be the Suscipe of St. Ignatius:
“Take, O Lord, and receive all my liberty, my mem-
ory, my understanding, and my whole will. Thou
hast given me all that T am and all that I possess;
I surrender it all to Thee, that Thou mayest dispose
of it according to Thy will. Give me only Thy love
and Thy grace; with these I will be rich enough, and
will have no more to desire.”

In The Following of Christ the Lord admonishes
the soul thus: *“The purer the eye of thy intention is,
with so much greater constancy wilt thou pass
through the storms of life. Direct thy whole atten-
tion to this, that thou mayest please Me alone, and
neither desire nor seek anything out of Me. But
never to feel any grief at all, nor to suffer any
trouble of heart or body, is not the state of this
present life, but of everlasting rest.

“Think not, therefore, that thou hast found true
peace if thou feel no burden; nor that then all is
well, if thou have no adversary; nor that thou hast
attained to perfection if all things be done accord-
ing to thy inclination.
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“Neither do thou conceive a great notion of thy-
self, nor imagine thyself to be especially beloved if
thou experience great devotion and sweetness; for
it is not in such things as these that a true lover of
virtue is known. The progress and perfection of
a man do not consist in these things.”

“In what, then, O Lord?”

“In offering thyself with thy whole heart to the
divine will, so that with the same equal countenance
thou continue giving thanks both in prosperity and in
adversity.” In other words, liberty of spirit should
be the aim of a Religious, and this she achieves by
doing all things simply Ad majorem Dei gloriam.



CHAPTER XV.
Christfan Fsceticism and Common Sense,

“:EET us bring common sense to bear upon re-
ligion as upon other departments of life.”
This is a piece of -advice, excellent as far as it
goes, which we read the other day in a Catholic
publication, and made a note of, though indeed we
rather think we have heard something like it before.
Common sense is a valuable gift, or an equally valu-
able acquirement. To lack common sense were in-
deed a misfortune; to possess it, and habitually to .
use it, is to have laid a foundation on which a whole
edifice of good qualities and habits, psychological
and moral, may be reared.

But the foundation of a house is not the peak of
its roof, the basement is not the topmost story; na-
ture is not grace; and common sense is not heroism.
A hero may be, and ought to be, a man of common
sense; but it is not common sense that makes a
hero. And when some one proclaims that religion
ought to be characterized by comunon sense, we do
well to be on the alert lest perchance he should
quietly proceed from this sound principle to the
mischievous assumption that in matters of religion
plain common sense—or what he understands to be
such—is to have the last word. Any account of vir-
tue that seems to bring its soaring heights down to
the modest level of our own eyes is more or less
gratifying to our self-love.

“ILet us bring common sense to bear upon re-
ligion.” By all means, if by this be meant—Iet us
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take care that our religion at least does not fall short
(as it may easily do) of the common sense stan-
dard. *‘The children of this world are wiser in their
generation than the children of light.” The chil-
dren of this world go about their worldly business in
a common sense fashion, adapting means to ends,
and taking care not to let opportunities slip; and
we do well to look to it that in religious matters we
at least reach this degree of practical wisdom. But
if by “bringing common sense to bear upon re-
ligion,” it is meant that common sense is to pre-
scribe limits to religious perfection, then the exhor-
tation seems to smack of a kind of rationalism, and
is hardly in harmony with the lives and teachings
of the saints. Of course it may be said that all de-
pends on your definition of terms; and if the mean-
ing of “common sense” be so stretched and en-
larged as to include, or at least to imply, faith, hope,
and charity in their highest manifestations, no one
could wish for a more perfect test by which to try
any kind or form of religious exercise. But such
is not the usual connotation of the term, and prac-
tically the stickler for common sense in religion will
often be found to be one who would damp enthusi-
asm, pour cold water on zeal, and set bounds—un-
intentionally, of course—to heroism.

These remarks are suggested, not merely by the
few words which we have selected as a kind of peg
on which to hang them, but still more by the con-
text in which the words occur. The writer who
pleads for the application of common sense to re-
ligion does so by way of clinching an argument, or
of putting beyond dispute the truth of a theory
which he has just been expounding, concerning the
true principles of Christian asceticism. And the
theory is worth discussion, because it is one which
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is, we fear, gaining ground, even among Catholics,
at the present day. The writer’s view of asceticism
is a common sense view, and so far is good. It is
too exclusively a common sense view, and so far is
inadequate, and unless supplemented by further
considerations tends to become mischievous, and all
the more mischievous by reason of its specious ap-
pearance, and the somewhat oracular. tone with
which it is put forward. ‘The Christian fasts,” we
are told, “not to appease an angry Deity by suffer-
ing; this were a relic of heathen superstition, dis-
honoring to God and degrading to man; but that
the whole man, body and soul together, may be more
active in the service of God and his neighbor, his
thoughts quicker, his hand stronger.” And again:
“It is temperance, not abstinence, the state of the
trained athlete, tense, alert, vigorous, not that of
the sickly starveling, faint for want of food,” that
“the Fathers of the Church . . . commend.” And
once more : “What is important is that people should
be in what is called a state of training: the means
are of less moment, so long as the end is attained.”
The writer further illustrates his principle by ob-
serving that “‘the cold bath, the dumb-bells and the
bicycle are remedies against vice and incentives to
virtue (?), as efficacious, perhaps, as the haircloth
and the scourge.”

Now, apart from the offensive words about ap-
peasing “‘an angry Deity by suffering,” to which we
shall hereafter recur, there is much that is true in
the remarks we have quoted; much that belongs to
the legitimate domain of common sense brought to
bear on religion. There are plenty of people for
whom under ordinary circumstances, and apart
from what the Church prescribes, no higher kind of
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asceticism is reasonably feasible, so far as external
acts are.concerned, than “the cold bath, the dumb-
bells, and the bicycle,” coupled with the intention to
use them for the purposes of keeping a sound mind
in a sound body for the service of God and of man
for God’s sake. But here a distinction must be ob-
served. It is quite true that, in a well-known pas-
sage of the first epistle to the Corinthians (1 Cor.
ix. 24 seq.), St. Paul compares Christian asceticism
to the training of the athlete. This training, how-
ever, is to fit the Christian athlete for the exercise
not merely of head and hand, but more especially of
the heart; it is a training for the exercise not merely
of natural faculties, but of supernatural virtues.
Still, the same degree of training is not exacted of
all; and the devout bicyclist, faithful to his morning
prayers, and also to his morning tub, is a type of
Christian not by any means to be despised. He is
doing his best according to his light; and very com-
mendably makes use of natural means to keep out
of mischief. But he is hardly a saint, and makes no
pretence to exhibit in his more or less blameless life
the highest ideal of Christian perfection.

To return, however, to the subject of fasting.
Fasting and other austerities are, indeed, primarily
intended to keep under control the passions and the
animal impulses of man's composite nature. This is
undoubtedly the purpose which is most frequently
insisted on in the Collects of the Lenten Masses in
the Roman Missal. And unless this primary pur-
pose be achieved, there is abundant room for self-
delusion in asceticism. Moreover, this particular
lesson is one which always needs to be enforced,
and at no time more than now. We are told (by the
same writer from whom we have already quoted)
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that “the dressing-gown-and-slippers idea of life is
gaining ground among us;’ and, with every allow-
ance for epigrammatic exaggeration, the imputation
may be admitted at least to this extent, that peace
and prosperity necessarily bring with them more or
less of danger lest men should settle down to such
a bourgeois standard. In all ages, not excluding
our own, men need the warning to keep them-
selves “in what is called a state of training.” And
provided the ‘“state of training” be rightly under-
stood, viz., as having reference to distinctively re-
ligious activities, nothing more than this can be
either required or expected from the great majority
of Christians.

But the laudable desire to keep one’s self “in what
is called a state of training” is far from being the
only motive which has led the saints of God’s
Church to engage in penitential exercises. The no-
tion of “‘a state of training” is one which of itself
involves no special relation to the central mysteries
of the Christian faith, the Incarnation and death of
Christ our Lord. Again and again throughout the
New Testament men are either bidden or encour-
aged to take up the cross and follow Our Lord and
to rejoice that they are privileged to share in His
sufferings. It is true that suffering is not put forward
as an end in itself, and no sound system of asceti-
cism could represent it as such. But although it is
not an end in itself, it is, or may rightly be called,
a means in itself. That is to say, the endurance of
pain or privation is not merely a means whereby a
man may fit himself to perform certain actions which
are meritorious of life everlasting. It is a means
whereby—without the intervention of any ulterior
means—merit may be gained, provided, of course,
that the pain or the privation is endured, and volun-
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tarily assumed, with a right motive.* That this is
the case with suffermgs encountered in the pursuit
of duty, or under stress of persecution, or as the re-
sult of works of charity, zeal, and the like, needs
no proof for a Catholic. But, as in the case of these
sufferings, this special motive is set before Chris-
tians, that in undergoing them they are made par-
takers in the sufferings of Christ, so this same mo-
tive has in all ages led the saints, and thousands of
fervent Christians who have not been saints, to de-
sire to be as far as possible “made conformable to
the likeness” of Christ suffering. To take only a
few instances, which ought indeed to be superfluous,
we read that St. Vincent Ferrer, from his earliest
youth, practiced certain austerities “in order to
bring the flesh into subjection and in memory of the
Passion of Christ;” and we are told that the Blessed
Henry Suso ‘“‘was vehemently led on by his desire
to bear in his body some sensible mark of his com-
passion (condolenti@) with the most bitter Passion
of Christ.”f “The violence of persecution has
ceased,” says St. Peter Damian in effect; “why
should 1 therefore be defrauded of the pains which
I desire to undergo for the love of Christ?”’f And
he speaks of the “sweet punishment” which is borne
for His love. ‘“Christ,” says Gretser, ‘“‘bound to the
pillar and nailed to the cross, invites all to consider
and contemplate the pains which He thus endured.”
And who, he asks, will better bring home to himself
the bitterness of those pains than he who voluntarily

*“Deus qui corporali jejunio wvitia comprimis, mentem
elevas, virtutem largiris et premia.”—Pref. Misse temp.
gquadrag. Cf. Gretser, Opera 1V., 1

TGretser, ibid., p. 20.

1Epistola ad Petrum Cerebrosum, monachum, apud Gret-
* ser, loc. cit., p. 69



114 Christian Asceticism and Common Sense.

inflicts pain upon himself?* Now this desire to
partake, in however small a degree, in the sufferings
of Christ, and the penitential acts whereby this de-
sire is in a measure fulfilled, are plainly meritorious.
Nor are they meritorious alone, but they are also
available for expiation. Even antecedently to any
explicit knowledge of a coming Redeemer, the fast-
ing and the sackcloth of the Ninivites were pleasing
to God and moved Him to forgiveness. Not, of
course, that God (or “‘an angry Deity”) takes de-
light in suffering as such. But that He is appeased
by acts of penance, whereby man forestalls, as it
were, the punishment due to his sins, is the plain
teaching of Holy Scripture.t It is not the pain as
such which pleases Him, but the dispositions with
which the pain is endured. And without the pain
the dispositions would at least be less intensely real-
ized or actuated.

It is true, of course, that asceticism, like other
good things, may be carried to excess. Neither the
Fathers of the Church, nor any other sensible per-
son, would commend “the state . . . of the sickly
starveling, faint for the want of food.” But, in the
sentence from which we have taken these words,
there lurks a fallacy, unless, indeed, it ought rather
to be said that the fallacy obtrudes itself on the no-
tice of the attentive reader. It lies in the calm as-
sumption that no middle term can be found between
“the state of the trained athlete” (fresh from his

*Gretser, loc. cit., p. 62; similarly, p. 201.

t“Quod si vernuum et absurdum est credere illud poeni-
tentie genus Dewm in afflictione nostra despicere quod in
semetipso dignatus est pro nostra salute perferre, quid
mirum, si puniendo commissa suimet se exhibeat homo
tortorem, et ad evadendum judicium sibi se constituat
judicem.”—Gretser, p. 67.
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tub, or his dumb-bells, or a spin on his bicycle) and
that of the “sickly starveling”’; or, rather, that no
third or intermediate condition can be worthy of
commendation. And yet there undoubtedly is such
an intermediate condition. It is that of those who,
without in any degree incapacitating themselves for
the work which it is their duty or their vocation
to perform, yet seek to share as far as may be the
pains of their suffering Saviour, and who, in so
doing, pass far beyond the limits of anything that
could reasonably be called mere spiritual “training.”
“T do not know,” wrote Father Thurston a few
years since, in reply to a distinguished Anglican di-
vine, “if Archdeacon Farrar chances to be ac-
quainted with the life of St. Francis of Assisi, or
of St. Peter Claver, or of St. Vincent of Paul, or
the countless other Lizes in the annals of Christian
charity. Probably he looks upon these apostles as
drones in the world’s hive, ‘half-dazed Spanish friars’
exulting in the unnatural, self-macerating misery of
convulsionnaires. Yet these were men who gave
their days to toiling for their fellow-men, and their
nights to meditating upon their crucifix, inflicting
pain upon themselves” [not merely that they might
keep themselves “in what is called a state of train-
ing,” but] “that they might resemble their Saviour
more closely.”* And, to borrow another illustra-
tion from the article we have just quoted, the pro-
tracted fast of those Christians, both residents and
pilgrims, whose Holy Week devotions are so graphi-
cally described in the Peregrinatio Silvie, was as-
suredly no mere exercise of spiritual drill. It was
a spontaneous act of loving devotion, born of the

*Thurston, Archdeacon Farrar on the Observance of
Good Friday, in The Month, May, 1895 (subsequently re-
published by the C. T. S.). p. or1.
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desire to keep company with Jesus, as closely as
possible, during the days of His Passion.*

It may indeed be alleged that the penitential prac-
tices of the saints should be regarded as, in their
case, a means toward the kindling and keeping alive
of the flame of charity; that, without such practices
in some shape or form, that passionate love of Christ
crucified, which is the distinguishing mark of Chris-
tian holiness, can hardly be maintained, unless un-
der circumstances in which persecution or the call
to extraordinary labors abundantly supplies the
place of self-inflicted pain and privation. But peni-
tential practices are not merely means toward the
attainment of divine charity ; they are also the fruits
of that virtue, and when informed thereby, they are
not merely useful as part of a course of spiritual
athletics, but are in themselves in the highest degree
expiatory and meritorious.f

*Thurston, loc. cit., pp. 08 ff.

tFrom Christian Asceticism and Common Sense, by
Rev. Herbert Lucas, S.J., in The Awmerican Ecclesiastical
Review, March, 1901.



CHAPTER XVI.
Was Cbrist an Hscetic?*

IN a charming and commendable work from the

pen of a scholarly Catholic priest there is one
passage which has given rise to some misgiving.
In a meditation on the words, “Let your moderation
be known to all men,” the clever writer says:

“Our Lord was no ascetic; His great Apostle,
Paul, who has best interpreted His spirit to the
Western world, was no ascetic, though he chas-
tised his body and brought it into servitude to the
reasonableness of the New Law. Asceticism serves
a purpose in the Church, and may be said, without
exaggeration, to have been baptized by her spirit;
yet of itself it is no essential part of the soul of
genuine religion, and does not necessarily reveal the
lineaments of the truer Christ, who in His earthly
career was at once manly and tender above all His
saints’ imaginings of Him, and who had, moreover,
a curiously every-day note about His exterior con-
duct that rebuked the intolerant austerity of the
Pharisees and formalists of the towns, as well as the
aloofness of the dwellers in the desert. And yet
asceticism has played a large part in the history of
the Church, and has, if possible, a graver role to ful-
fil in an age which threatens to be emasculately
enamored of the material comforts of existence. But
its functions will ever be remedial and transitional.
Certain types of temperament will be saved by it as
long as the Gospel will be preached.”

*For reasons that seemed good to him, the introductory
sentences of this article were changed by the Editor.
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About seven years ago there appeared in The
Spectator an article containing a passage remark-
ably like the one just quoted. It runs thus:

“Asceticism is neither the cause nor the effect of
holiness, nor even its proof and sign. . . . Per se
and in its essentials, Christianity has nothing to
do with asceticism. Our Lord was not an ascetic,
and showed no special favor to ascetics. Indeed, He
may be said by His teaching and example to have
put a curb on the tendency of the Hebrews (like all
other Asiatics) to overrate asceticism, and to con-
sider those who ran into extravagances of bodily
mortification as especially holy. . . . The ascetic
is not necessarily a Christian, or the Christian an
ascetic; but for all that, the ascetic habit has a good
deal to be said for it.”

Now, while granting that these statements contain
much truth, we are bound to say that we think that
both their substance and their tone are apt to sug-
gest what is not truth. In warning us of one danger
we fear the writers have incurred the opposite
danger. Let us, then, try to discuss the matter in-
telligently; and even if we do not arrive at cer-
tainty, we may help somewhat to clear the atmos-
phere.

To go to the root-meaning of asceticism: it is
acrée, to practice or to exercise; dornycis, exer-
cise or training; doknrijs, an athlete. From time
immemorial, and among all classes of people, bodily
exercise and discipline have ever been held and felt
to be a means of acquitring moral and spiritual per-
fection. Among various classes of men there have
been varying degrees of strictness in this self-dis-
cipline, ranging from those who sought nothing
more than mere temperance to those who inflicted
themselves with extremest austerities. So, too, have
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men carried on this discipline from motives of the
widest diversity—the saint, the stoic, the athlete, or
the fakir. But always the general and primary end
in view was to subdue the material to the spiritual.

In the early Church there was a body of fervent
Christians known as the Ascetes. According to the
apostolic canons they were placed as a class between
the clergy and the laity. They did not leave the
world, like monks or hermits, but tried to carry
on their lives of self-discipline in the world, using as
means thereto fasting, prayer, chastity, and casti-
gation of the body. The predominant idea of their
exercise and training seems to have been simply the
subduing of their lower nature. Here we have the
embryo of asceticism. Along with the development
of the Christian religion the ascetical idea and prac-
tice developed also. The ulterior motive for sub-
duing the lower nature was love of God. When
once the line of mere temperance had been passed,
the motive of love of God would naturally seek other
means to express itself. Thus the motives of expia-
tion of sin and of obtaining favors from God became
more and more explicit. But as bodily pain, whether
of renunciation or of endurance, had come to be
acknowledged as the ordinary means of expressing
love for God, it thus became the recognized means
not only of subduing the lower nature, but also of
atoning for past sin and of supplicating for future
needs. This, then, was the development and the
scope of Christian ascetics. :

We confess at the outset that we know of no
intrinsic reason why suffering should be a necessary
companion of love. We merely state the fact that
it is so; and we appeal to the whole of human ex-
perience to support the assertion. It may be that
the renunciation and endurance necessary for the
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due observance of the natural law and the ten Com-
mandments fostered the conviction that pain was the
companion of love; it may be that the human soul,
since it was naturally Christian from the beginning,
sought to anticipate the Christian doctrine of love
and suffering ; it also may have been part of a divine
primitive revelation. Our first parent, indeed, seems
to have needed to pass through the fires of violent
temptation and renunciation before he could be estab-
lished in his eternal joy. But whatever may have
been the origin of the law, a law it is, and a law
which all must recognize. It is the very foundation
of asceticism, and once clearly apprehended, it saves
us from the Scylla of superstitious pain-worship on
the one hand, and the Charybdis of hedonistic indul-
gence on the other.

We must recognize at once that our present life
is complex in the extreme, and cramful of conflicting
interests. The Christian doctrine of the effects of
original sin asserts and accounts for all this. If one
interest must be followed, another must be aban-
doned ; and it is the wrench from the interest which
must be abandoned which causes pain. The more
interests that have to be cut away, the stronger is
the attachment to the interests that remain. The
process is one of concentration of will-strength by
the destruction of the dissipations of will-strength.
Hence the man who has thus exercised himself in a
high degree is to be admired, not so much for the
amount of suffering he has undergone, but for the
amount of will-strength that he has acquired. The
essential and per se element in the process is the
will-power or love put forth; the pain caused by
detachment is what we may call an “inseparable
accident.”

With this important distinction before our minds,
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then, it is easy to see how self-inflicted suffering is
effectual both in subduing rebellious nature and in
obtaining forgiveness of past sins and in pleading
for future favors. It is not that Almighty God
derives any pleasure at the sight of suffering; that
would show Him to be the most cruel of all beings.
No; God dislikes and hates the suffering as much
as any one, but He allows it because, from the na-
ture of the case, it is necessary for the generation,
the strengthening, and the perfection of love. The
perverse promptings of lower nature are obstacles
to the free exercise of love; sin is the actual with-
holding of love; the request for future favors is
merely asking for more love; therefore it is that Al-
mighty God, while regretting the contingent suffer-
ing, allows it for the sake of the love of which it is
the condition, the measure, and the expression.

The neglect of this distinction is the source of
false asceticism ; while much of the unpopularity of
true asceticism is traceable to the same cause. But
the Church has ever been on her guard lest a per-
verted system should obtain within her fold. The
history of the Flagellants in the thirteenth and
fourteenth centuries suffices to show us the mind
and attitude of the Church with regard to self-in-
flicted suffering. These misguided zealots in their
bodily mortifications were not doing more than the
saints had done, but their motives were wrong, and
so they brought upon themselves the condemnation
of Pope Clement VI.

Asceticism of this kind is nothmg else but a su-
perstitious pain-worship. On the part of the suf-
ferer the motive is pride; on the part of the on-
looker, morbid curiosity. It was an asceticism
something like this which Our Lord rebuked in
the intolerant austerity of the Pharisees and formal-
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ists of the towns as well as in the aloofness of the
dwellers in the desert. It was also an asceticism
something like this to which Our Lord showed no
special favor, the exaggerated asceticism on which
Our Lord may be said by His teaching and example
to have put a curb, the overrated asceticism to which
the Hebrews (like all other Asiatics) have a ten-
dency, and which considers those who run into
extravagances of bodily mortification as especially
holy. It was not fasting that Our Lord rebuked,
but the perverted motive of fasting. “And when
you fast, be not as the hypocrites, sad. For they
disﬁgure their faces that they may appear unto men
to fast.” Hence, too, when Christ was asked:
“Why do the disciples of John and of the Pharisees
fast, but Thy disciples do not fast?” He replied:
“Can the children of the marriage fast as long as the
Bridegroom is with them? As long as they have
the Bridegroom with them, they can not fast. But
the days will come when the Bridegroom shall be
taken away from them, and then they shall fast in
those days.” It would be, perhaps, more true to
say that it was a sense of proportion that Our Lord
insisted upon rather than a sense of moderation;
for occasions might arise in which very extreme
mortification would be necessary: “If thy right eye
scandalize thee, pluck it out . . . and if thy right
hand scandalize thee, cut it off.”

Indeed, if Our Lord had looked upon suffering
as something good, beautiful, or admirable in itself,
He would not have exercised His divine power so
often in relieving and destroying it. It was always
with Him a means subordinated to an end, and in
so far as its infliction was good for the perfection of
a soul, He counseled it; but also in so far as its
removal was good for a soul, He removed it. Thus,
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in the miracle of the multiplication of the loaves,
Our Lord would have compassion on the multitude
and would not send them away fasting, lest they
should faint by the way. But He made the oc-
casion an opportunity of showing His power over
the physical laws of bread, and so prepared the
minds of the people for His teaching on the Holy
Eucharist. Similarly He healed the man at the
pool Probatica, to illustrate His power to give spir-
itual health and strength. Likewise He healed the
man born blind, to manifest His office as the Light
of the world.

No. Health or sickness, joy or sorrow, suffering
or pleasure may be equally efficient as means of sal-
vation. They are all God’s gifts and must be used
so far, and only so far, as they are helpful to salva-
tion. This sounds something like the teaching of St.
Ignatius, and also, we trust, not unlike the teaching
of St. Paul.

When we take up a spiritual book we naturally
expect to find theological terms used in their true
meaning. Having in view, then, the sense of the
word “asceticism” as we have tried to define and
explain it, we venture to say that the expression
“Our Lord was no ascetic” is decidedly misleading.
Our Lord surely was, par excellence, the great
Ascetic, the Model of all ascetics.

The very reason of His assuming human flesh was
to raise human nature from the depths into which
it had fallen through Adam’s sin. The crucifixion
was the great act by which the sins of all time were
atoned for. The sacrifice of the cross was the one
act by which all divine graces and favors were to be
applied to the souls of men. And not only in these
final and more prominent acts of His life did Our
Lord show Himself to be the great Ascetic, but also
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in the daily acts of His life. We are told expressly
that He fasted forty days and forty nights. *“And
He ate nothing in those days; and when they were
ended He was hungry.” True, we do not read that
Our Lord scourged Himself, or wounded Himself,
or crucified Himself. But, according to the theology
of St. Thomas, Our Lord was at least the indirect
cause of all these sufferings, in so far as He could
have hindered them and did not do so. Our Lord
had the power to frustrate the efforts of His perse-
cutors, first, by rendering them unable or unwilling
to kill Him, secondly by rendering His own body
impassible. However, as He did not choose to use
this power, He is said to be the indirect cause of
His own Passion and death. This aspect of His
life is especially marked in the fourth Gospel. Our
Lord, of His own accord, goes to Gethsemane be-
cause He knows that Judas will come there to seek
Him. He will not allow St. Peter to do anything to
hinder His sufferings: ‘“The chalice which My
Father hath given Me, shall I not drink it?” He
allows the charges of being a blasphemer and false
prophet to fall through, because He wishes to escape
death by stoning, in order to obtain the more painful
death by crucifixion. Indeed, He expressly claims
this office of self-immolation when to Pilate He
says: ‘“Thou shouldst not have any power against
Me, unless it were given thee from above.” And so
He carries out His design from the moment when
He spontaneously sets forth on the Via Dolorosa,
to the moment when He deliberately bows His head
and gives up the ghost. Surely all this is but asceti-
cism, in the sense we have here set forth. And
surely the life of St. Paul, who has best interpreted
the spirit of Christ to the Western world, exhibits but
the same principles. Indeed, have not the saints of
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all ages since Our Lord been merely endeavoring
to walk in His footsteps and imitate His Passion?
And what is this but the ascetic life ? The real differ-
ence between the asceticism of those saints who prac-
ticed great austerities and that of the ordinary Chris-
tian is not one of kind, but of degree. The objects
and motives are the same; only the manner and
extent are different.

Herein, perhaps, we may recognize the truth which
the writer aims at. We are living in an age which
is not attracted by the methods of an Antony, a
Stylite, or a Benedict Joseph Labré. The life of a
pillar-saint excites no emulation in a people pos-
sessed of a strong devotion to hygiene and cleanli-
ness. Therefore it is that, while insisting on the
motives which give the essence to asceticism, we
counsel and practice a modified form of it. “Quid-
quid recipitur, recipitur secundum modum recipi-
entis.”  What is moderate in one age is excessive
in another; and we venture to think that the mod-
eration taught by St. Ignatius in the sixteenth cen-
tury would scarcely pass as such in the twentieth;
for instance, where the saint advises that, in afixing
the catenella care should be taken that it pierce not
to the bone, and in taking the discipline that no
bones be broken. The principle, however, of St. Ig-
natius is the only key to life’s problem and must
eventually prevail.

A recent writer* has drawn a striking compari-
son between the saint of Loyola and Count Leo
Tolstoi. The two men stand for the two predom-
inant theories of life which are now struggling for
the ascendancy. The asceticism of Tolstoi 1is
Buddhistic. His ideal is the extinction of the race.

L;Mrs. Craigie (John Oliver Hobbes) in The Science of
ife.



126 Was Christ an Ascetic?

“He entreats the minister of state, the man of learn-
ing, the doctor, the lawyer, the professor, the artist,
the clerk—not to think, not to argue, not to analyze,
but to dig in the fields. . . . Tolstoi is a disillusioned
man. There is disillusion in every line of his
masterly novels, and it is disillusion which even the
saddest of us can not always accept.” His exaggera-
tions may be said to culminate in his views on mar-
riage, the very substance of which he regards as so
much unchastity. The asceticism of St. Ignatius is
Catholic. His ideal is the perfection of the race.
The intelligence and will are to be used, developed
to their fullest capacity, and directed to the service
of God. Man is to cultivate an indifference so that
he wish no more for health than for sickness, for
riches than for poverty, for a long life than for a
short one. To acquire this indifference, dornois
is absolutely necessary. From the days of John the
Baptist until now, “the kingdom of heaven suffereth
violence and the violent bear it away.” These are
the words of Christ. Asceticism certainly has a
grave role to fulfil in this age, and there is not much
danger of its value being over-estimated either in
England or America. “Its functions will ever be
remedial and transitional.” Yes; remedial just in
so far as the whole of this life is remedial of sin
and sinful inclination; transitional in so far, and
only in so far, as this whole miserable life of ours
is transitional.*

*Rev. Thomas J. Gerrard, in American Ecclesiastical
Review, September, 1904.



CHAPTER XVIIL

The Duties of a Religious toward God.—A Meligious
Sbould IBelong Entirely to God.

:@LUTARCH tells us that in ancient Rome, when
a bride entered the house of her spouse, she
spoke these words: “Where Caius is, there is Caia,”
as if to say: “Where thy will is, O my bridegroom,
there is mine.” Jesus Christ demands the same of a
soul whom He has chosen for His spouse: “Son,
give Me thy heart” (Prov. xxiii. 26). My daugh-
ter, My spouse, all that I ask of you is your heart,
your will. When God created our first parents,
He turned His eyes not on their hands, but on their
hearts: “He set His eye upon their hearts” (Ecclus.
xvii. 7), because exterior works, if they do not
spring from the heart, if they are not animated by
love, are of no value in His sight. The sanctity of a
spouse of Christ consists in the union of her heart
with the Heart of God. All her beauty is within.
St. Bernard says that Almighty God wills fo be
feared as our King, honored as our Father, and
loved as our Spouse. Hence, it follows that, from
a consecrated virgin, His spouse, He will bear any
shortcoming rather than a defect of love, that is, the
cherishing of any inclination not for Him. This is
what is meant at the profession of the vows when
the Bishop gives the blessed veil, saying: “Receive
this veil that henceforth you look no more upon
creatures, and banish from your heart every inclipa-
tion and desire that has not God for its object.”
The human heart can not exist without love. It
must love either God or creatures. Detached from
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creatures, the soul will love God. The Holy Ghost
admonishes us, therefore, to keep our heart free
from every inclination not for God: “With all
watchfulness keep thy heart, because life issueth out
from it” (Prov. iv. 23). To become holy, the soul
must banish from the heart whatever is not God.
She should pray with David: “Create a clean heart
in me, O God!” (Ps. 1. 12.) Give me a heart that
is empty of all inclinations to creatures. “Woe to
them that are of a double heart!” (FEcclus. ii. 14)
says God in Holy Scripture. In The Imitation we
are admonished: “Son, if thou placest thy peace in
any person, for thy own gratification, thou shalt be
unsettled and entangled. In Me the love of thy
friend ought to stand, and for Me is he to be loved.
How little soever it be, if anything be inordinately
loved and regarded, it keepeth thee back from the
sovereign good, and corrupteth the soul.”

God can not reign perfectly in a heart as long as
even a spark of inordinate desire is habitually cher-
ished therein. The least earthly attachment hinders
the creature from belonging entirely to the Creator.
As long as St. Teresa kept a little disorderly affec-
tion in her heart for one of her relatives, she could
not belong wholly to God; but after she had re-
nounced every inordinate inclination to creatures,
and consecrated her heart solely to God, she became
worthy to hear the following words from the Lord:
“Teresa, now art thou wholly Mine; now am I
wholly thine!” Our one heart and our one soul
ought to be given whole and entire to Him who
alone deserves all our love, who has done and suf-
fered so much to gain that love. “One to One!”
exclaims St. Egidius. God wishes all men to love
Him with their whole hearts. His command is ad-
dressed to all: “Thou shalt love the Lord thy God

.
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with thy whole heart” (Matt. xxii. 37). But espe-
cially is this command directed to those souls that
have chosen the religious life. A Brother once told
St. Joseph of the Cross that he had become a Re-
ligious in order to save his soul. “No, my son,” re-
plied the saint, “you have come to the convent not
only to save your soul, but also to become a saint;
for it ought to be the aim of a Religious to love God
as much as possible.” Ah! if the Religious does not
love God with her whole heart, if she does not be-
long entirely to Him, where shall He look for one
who has given her whole heart to Him? “This is
the generation of them that seek Him, of them that
seek the face of the God of Jacob” (Ps. xxiii. 6).

Forget everything else, and think only of keeping
your whole heart for that Lord who has chosen you
from among so many, and indeed, only that you
may love Him. Yes, love Him with your whole
heart, for Jesus wills that His spouse should be “a
garden enclosed, a fountain sealed up” (Cant. iv.
12) ; a garden whose entrance is closed to all but
the heavenly Bridegroom, a sealed fountain, for this
Bridegroom is jealous of the love of His bride. He
commands her: “Put Me as a seal upon thy heart,
as a seal upon thy arm, for love is strong as death”
(Cant. viii. 6). O religious soul, do not divide your
heart! Belong entirely to Him who alone deserves
an infinite love. Say with the Psalmist: “What
have I in heaven? and besides Thee what do I de-
sire upon earth? Thou art the God of my heart,
and my portion forever!” (Ps. Ixxii. 25, 26.)

A Religious whose aim is to become a saint, and
who loves God above all things and with her whole
heart, will not be found wanting in fraternal char-
ity ; for the LLord Himself has given the command:
“Thou shalt love thy neighbor as thyself.”
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The saints love God. Nobody doubts that fact,
but there is a tendency to exaggerate it and to say
that the saints love nobody but God. We read in
The Psychology of the Sainis:* “‘On the day after
her clothing, a nun wrote as follows: ‘In obedience
to the rule of the Novitiate I have dropped all my
correspondence. Sacrifices of the heart and uni-
versal detachment are what God chiefly requires of
us, poor women, who have nothing left on this earth
(having relinquished all—country, home, parents,
friends).” Having got that far, she pulls herself up
and continues without even beginning a fresh sen-
tence: ‘Or rather, I ought to say, the whole world is
ours; for, according to St. Vincent de Paul, our
love embraces the entire world.’

“This young Religious was speaking in the lan-
guage of the saints. Before St. Vincent de Paul,
St. Catharine of Sienna used to say: ‘The reason
why God’s servants love creatures so much is that’
they see how much Christ loves them, and it is one
of the properties of love to love what is loved by the
persons we love”” Many other saints, whose lives
and actions were more hidden than hers, have said
the same thing, that when Christ crucified takes pos-
session of a soul, He inspires it with a very great
tenderness for the humanity for which He died.
Sanctity demands complete detachment from all
pleasures which are derived from seli-love. This
is a rule which admits of no exception, and it applies
to spiritual as well as earthly consolations. Ac-
cording to the great mystics, the end, the chief use
of dryness and aridities is to detach the soul, not
from spiritual benefits, but from a selfish and
sensible love of them. Once self-love is destroyed,
the barrier is done away with, and not only is there

*Vide Henri Joli, The Psychology of the Saints, o. 150 ff.



The Duties of a Religious toward God. 131

no law of detachment from all things, but the soul
is enjoined to love everything, provided that it does
so ‘for the love of God.’

“I foresee an objection. 1 shall be told that loving
the whole world really means loving no one, and
that this universal love is precisely what kills the
natural affections. But is it loving no one to do as
the saints did when they deprived themselves of
food and clothing for the sake of the poor; when
they nursed the sick and even kissed their wounds;
when they entertained pilgrims and strangers gra-
tuitously ; when they founded homes for orphans
and children; when they braved the contagion of
lepers and the plague-stricken with no other pro-
tection than faith and prayer; when they freed cap-
tives at the price of their own liberty, and enfran-
chised slaves; when they defended negroes against
the tyranny of their masters, and, like St. Catharine
of Sienna, assisted convicts at the hour of death;
when they founded refuges for young girls whose
poverty exposed them to evil, and opened their arms
to the afflicted and to sinners, for whom they felt
all Christ’s passionate pity and mercy? There is no
priest, no apostle worthy of the name, who ought
not to be able to cry out at every hour of the day
with St. Paul: ‘Who is weak and I am not weak,
who is scandalized and I am not on fire?” Who
suffers in any way, and I do not suffer with him?

**Some people will say : How about the saints, who
left their families and the world? 1 answer that
they broke their dearest ties only in order to renew
them in a different manner, and that this renewal
was voluntary on their part and in obedience to a
want of their very nature. St. Catharine of Sienna
tells us emphatically that nothing has so great an
influence over the heart of man as love, ‘for man
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was created by love and therefore it is his nature to
love. Man was created body and soul by love, for
out of love God created him to His own image
and likeness, and out of love his parents gave
him being.” Most of those who have left father
and mother could re-echo these words of St. Teresa:
‘T am only telling the truth, for I remember it dis-
tinctly, that when I left my father’s house I felt pain
like that which one feels in one’s agony, and I do
not believe that death itself can be more painful. 1
felt as if all my bones were being torn apart.’

“The great Carmelite saint followed the fortunes
of her brothers and sisters from the seclusion
of her cell, took interest in their lives, and gave them
good advice. If faith does not loosen family ties
with the ordinary believer who knows that they will
be continued in the next world, how could it do so
with a saint like Teresa, who lets us into the secrets
of her heart when she tells us: ‘I was carried up to
heaven, and the first persons I saw there were my
father and mother.’

“Souls like hers are convinced that not only can
‘no one have too much intelligence,” but also that
‘no one can have too much heart, and that if only
the intention is pure we should love every creature
on this earth.’

“The friendships of the saints are no matter for
astonishment. Neither is it surprising that ‘in the
history of most of those saints who have re-formed
or founded religious institutions, we find that the love
and devotedness of a holy woman exercised a great
influence over their lives and work.” St. Paula
stands beside St. Jerome, the Countess Matilda be-
side St. Gregory VII., St. Clare beside St. Francis
of Assisi, St. Teresa beside St. John of the Cross,
St. Jane de Chantal beside St. Francis de Sales.”
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The author of The Imitation says: “By two
wings is man lifted above earthly things, namely,
by simplicity and purity. Simplicity must be in the
intention, purity in the affection. Simplicity aimeth
at God, purity apprehendeth Him and tasteth Him.
No good work will be a hindrance to thee provided
thou be free interiorly from all inordinate affec-
tion. If thou aim at and seek after nothing else
but the will of God and thy neighbor’s benefit, then
shalt thou enjoy interior liberty. If only thy heart
were right, then every created thing would be to
thee a mirror of life and a book of holy teaching.
There is no creature so little and so vile that it show-
eth not forth the goodness of God.” Simplicity
and liberty of spirit are characteristic of the ideal
Religious, who loves God above all things and with
her whole heart.

These virtues are praised most highly by St.
Francis de Sales, as we read in The Spiritual Di-
rector: “Liberty of spirit consists in keeping the
heart totally .disengaged from every created thing,
that it may follow the known will of God. The
soul which has attained this liberty seeks only that
the name of God should be sanctified, that His maj-
esty reign in us, and that His will be done. The
first mark of this liberty of spirit is not to be at-
tached to any consolation whatever, but, having
done our duty, to remain indifferent to everything
else. Another mark is, that we do not upon any
account lose our joy and content of mind; for the
loss of nothing can make him sad who is not fondly
addicted to anything. The effects of this liberty of
spirit are a great sweetness of temper, a gentle com-
plaisance and condescension to whatever is not sin,
and a disposition easily moved to all actions of vir-
tue and charity.
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“Simplicity is an act of pure charity which has only
one end, which is to acquire in a perfect manner the
love of God; and our souls have obtained this sim-
plicity, when we have no other object in all we do
but that. It is an act of refined and unmixed char-
ity. It is that unum mecessarium, that one thing
necessary recommended by Our Saviour. Lastly,
it is an inseparable companion of charity, since it
aims directly at God, and is inconsistent with any
mixture of self-interest, for in that case it were
rather to be called duplicity, which looks two ways,
than simplicity, which confines and rivets its whole
view on one only; that is, it so looks to God, that it
lends not a glance to any creature.

“Simplicity quite banishes out of the soul that care
and solicitude with which many perplex themselves
unprofitably, in seeking out a great number of
exercises, and (as they call them) means how they
may come to love God ; and they imagine that unless
they do all that the saints have done before them,
they can never think they have done enough to ob-
tain it. Poor souls! they torment themselves to
find out a kind of art how to come at the love of
God, and do not consider that there is no such art
—we have merely to love Him; they imagine that
there is a kind of mysterious method of gaining this
love, when plain and artless simplicity alone does
the whole business. :

“After a soul endowed with simplicity has done
any action which she judges it is her duty to do, she
thinks no more of it; and if it slip into her thoughts
what others will say or think of her, she endeavors
to repress that thought and stop the progress of it,
because she can not endure that anything should
impede her aim, which is to keep an attentive
eye to her God, and to increase the love of Him in
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her heart. The consideration of creatures is the
least part of her motive, because she reserves all to
her Creator. If she see it expedient to do this or
that, she sets about it, let what God pleases be the
success of it. Having once done her duty, all her
care is over; yet, notwithstanding all this, she may
perhaps feel some kind of trouble, but let her not
fear it, nor regard it. It is only in the inferior part
of her soul, nor ought it to shock us as long as we
do not deliberately consent to the suggestion.”

The Blessed Mother Julie Billiart, foundress of
the Institute of the Sisters of Notre Dame, possessed
this simplicity and spiritual liberty in a remarkable
degree. This liberty of spirit in the blessed ser-
vant of God is one of the points to which Mére St.
Joseph, in her Memoirs, calls special attention:
“Our Mother,” she writes, “was by nature exceed-
ingly ardent and active, full of life and fire; she suf-
fered, moreover, from an affection of the nerves
which generally gives rise to reverie and imagina-
tions; yet she was absolutely free from such influ-
ences; her mind was clear, accurate and singularly
free. She was never preoccupied, never lost in her
thoughts. No matter at what moment you accosted
her, you were sure to find her at liberty; the busi-
ness on hand was always welcomed by her, if it re-
lated to God’s interests. The lively faith which ani-
mated her filled her with sentiments of the deep-
est respect and veneration for bishops and priests,
but the simplicity of her soul never allowed her to
give way to bustle or anxiety when she was treating
with prelates or the great ones of this world. How
often have I seen her on such occasions keeping her
mind fixed on God, awaiting the favorable moment,
as peaceful under contradiction as though all had
gone well with her. And if she were obliged to
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offer some explanation, it was easy to see by her
limpid and facile language, and by the Very expres-
sions she used, that she had but one object in view—
the glory of God and the salvation of souls.”

As her biographer writes: “Her solid faith and
her ardent charity were the basis of her unshaken
confidence. Neither the sufferings of a long and
cruel infirmity, nor the privations of poverty, nor
the unjust treatment of those who ought to have
been her friends and protectors, could trouble the
peace of her soul, or shake for an instant the trust
she had placed in God alone.”

We read in The Imitation: “Some there are that
resign themselves, but it is with some exception;
for they do not wholly trust in God and therefore
are busy in providing for themselves. Some also
at first offer all, but afterwards, being assailed by
temptation, they return again to what they had left,
and therefore make no progress in virtue. These
shall neither attain to the true liberty of a pure heart,
nor to the grace of a delightful familiarity with Me,
unless they first entirely resign themselves and offer
themselves a daily sacrifice to Me, without which
union of fruition neither is nor shall subsist. For-
sake thyself, resign thyself, and thou shalt enjoy a
great inward peace. Give all for all; seek nothing ;
call nothing back ; stand purely and with a full con-
fidence before Me, and thou shalt possess Me. Thou
shalt be free in heart, and the darkness shall not
weigh thee down. Aim at this, pray for this, de-
sire this, that thou mayest be divested of all self-
seeking ; that thou mayest die to thyself, and eter-
nally live to Me.

“O Lord, true glory and holy exultation are to
glory in Thee and not in one’s self ; to rejoice in Thy
name, not in one’s own strength; to find pleasure
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in no creature, save only for Thy sake. Let
Thy name be praised, not mine; let Thy work
be magnified, not mine. Thou art my glory; Thou
art the exultation of my heatrt. In Thee will I glory
and rejoice all the day; but for myself, I will glory
in nothing save in my infirmities.”



CHAPTER XVIII.

Thbe Essence of Perfection.—The Wnion of all
Virtues in Charity.

ST. CATHARINE OF SIENNA says in her Dialogue
on Consummated Perfection:

“l saw that many say many things, and speak
differently of the virtues by which God is to be
worthily served. And yet man’s capacity is but
small, his understanding dull, his memory weak.
So that he can not comprehend many things, or
retain those he is able to perceive. And hence,
although many set themselves to learn perfection,
few are found to reach it.”

Truly, when the soul is still young and unformed
in spirit—having withal many duties to attend to
that divide its attention, yet aspiring to the best
things—it is apt to turn with anxious heart to the
masters of spiritual life, and would fain know from
them in one brief sentence the work it has to do for
God. “Vidi multos multa dicere”” Many authors
say many things. Who will give me in one word
the essence of perfection? I have not time to read
long treatises with the care which they require; yet
my mind wants a principle, a light within, by which
to see my way, to judge, to order and regulate the
works of life.

Sometimes it seems that the will of God will suffice
for everything, and that conformity and abandon-
ment thereto will carry me through all duties and
difficulties. But grave authors speak of the restora-
tion of the divine image and resemblance in the
soul as bringing to man the reformation and perfec-
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tion of his nature* Then there is the principle of
conformity to Christ our Lord, as the model of per-
fection. Again, St. Paul seems to make the work of
spiritual life consist in putting off the “old man” and
putting on the “new man,” by mortifying the life of
the flesh, and living according to the Spirit (Eph. iv.
22). St. Augustine’s view of Christian virtue is that
love is everything, and the other virtues but different
forms of the one love. Accordingly he defines virtue
as being simply “the order of love.”t St. Thomas
and St. Bonaventure place our perfection radically
and essentially in charity, as being the bond of divine
union and the principle of supernatural action.i
Lallemant considers purity of heart and the guidance
of the Holy Spirit as “the two poles of all spiritu-
ality, by means of which souls attain to perfection,”§
while Rodriguez places perfection in the ordinary
actions of life.{

Are all of these right together, or are there differ-
ent plans of perfection? How much should I like to
see, as on a target, the one point to aim at and to
gain!

Thus might a young soul, high in its aspirations,
ardent in its affections, hungering and thirsting for
spiritual life, say when it first turns itself in earnest
to higher things, and seeks with a kind of avidity

*Albert Mag., “de adher. Deo,” C. 3; Denis Carthus.,
“de laude Vite Solit.,” A. 1; Walter Hilton, The Scale of
Perfection, B. i, P. 3, C. 2 & 3, etc.

T“Virtus est ordo amoris.”—St. Aug., “de Civ. Dei”
L. xv., C. 22. See also St. Aug., “de Morib. Eccles.,” L.

., C. 15, and “de doctrina Christiana,” L. iii,, C. 10.

iSt Thomas, 2 2, Q. 184, Art. 3, and Quode “de Carit.,”
Art. 11, ad. 5. St. Bonav., “Adpol. paup.,” R. i, C. 3, and
”Cennlog, P. 3, S. 40.

§Lallemant, Spir. Doctrine, P. 4, C. 2.

fiRodriguez, Christian Perf., Vol. i, T. ii,, C. 1.
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to satisfy its desires, by drawing from the rich and
varied stores deposited by the saints and holy writers
in the treasury of the Church.

Without doubt there is a central point in spiritual
life to be aimed at and to be gained, wherein con-
sists the essence of our perfection. And however
much spiritual writers may develop their principles,
and draw out the manifold operations of the Chris-
tian and religious virtues, unquestionably they point
tothesame center, and that center is undoubtedly the
love of God, or divine charity.* All the great prin-
ciples tend to this or emanate from it. Virtues either
lead to divine love or proceed from it. Charity is
the central sun that attracts and quickens them.
“What the root is to the tree, what the soul is
to the body, what the sun is to the world, all this
is charity to the Christian heart,” says Lewis of
Granada.t

For instance, it must needs be true that all our
perfection is found in the divine will. For nothing
is good or desirable apart from the will of God ; and
the will of man must necessarily derive its perfec-
tion from union therewith, since “none is good but
God alone” (Luke xviii. 19), and we are the recipi-
ents of His goodness. But the question at once
occurs, Where is the divine will to be found? The
answer is, in charity. There can be no doubt of this.
The will of God is either expressed in His Com-
mandments or signified by His good pleasure. But in
either way it is embraced and perfectly fulfilled by
charity alone. For certain it is that charity itself
is the greatest and first of all the Commandments .
“Thou shalt love the Lord thy God with thy whole
heart and with thy whole soul, and with thy whole

*St. Aelred, Spec. Caritatis, L. i., C. 16.
tLewis de Gran., “de perf. amor. Dei” C. 1.
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mind. This is the greatest and the first Command-
ment” (Matt. xxii. 37). Further, Our Lord declares
that the keeping of the Commandments is the result
of our love; so that by rightly loving Him we do
the divine will, and we deflect from that divine will
when we fail in our love. “If any one love Me, he
will keep My word. . . . He that loveth Me not,
keepeth not My words” (John xiv. 23, 24). Hence
“all the Law and the Prophets depend upon the law
of love” (Matt. xxii. 40) ; that is, the teaching of
the Prophets and the details of the Law are ordained
to the love of God and of our neighbor, which is
charity; or when this is perfect, they proceed from
its principle, and become so many different opera-
tions of the one love. And the words of the Master
are echoed by the disciple. St. Paul declares charity
to be the fulfilment of the Law. “All the Law is
fulfilled in one word” (Gal. v. 14). “Love is the
fulfilling of the Law” (Rom. xiii. 10); the reason
of which is that love is the spring of our actions;
and if it is only rightly ordered love it moves us to
the observance of every law. Who is more obedient
to the law than a loving soul? Its love it is that
moves it to obey. So well did St. Augustine under-
stand this that he hesitates not to say, “Love, and
do what you will,”* being persuaded that we shall
not be moved to act wrongly while our love, which
is the spring of action, is right. Moreover, “the
end of the Commandment is charity” (1 Tim. i. 5) ;
which tells us that the various declarations of God’s
will all point to divine charity as their one object.

If we consider the will of God as signified by His
good pleasure in the occurrences of daily life, what
is it but charity that brings us into prompt, easy,

*“Dilige, et fac quod wvis.”—St. Aug., Tract 7 in Ep.
Joan.
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and sweet compliance with this holy will? Who
seeks to please the Beloved more than a loving soul ?
It is the “‘true lover,” as St. Teresa says, who “loves
everywhere” ;* and it is this very love that leads it
to seek the divine will, and to embrace it in what-
ever way it comes. For “love spurs us on to do
great things, and makes all that is bitter sweet and
savory.”t Let us listen again to the teaching of
St. Catharine of Sienna. Seeing that many teachers
say many things, she humbly asks of God that she
may receive some brief instruction in the way of
perfection that will embrace in a few words the
doctrine of the inspired books and holy writers, and
so help her to serve God worthily, and thus attain
to eternal happiness. The divine Teacher then ad-
dresses her : “Know that the salvation and perfection
of My servants stand in this one thing, that they
do My will alone, ever striving to fulfil it in all
things; that they attend to Me, and serve Me every
moment of their lives. The more diligently they
apply themselves to this, the nearer they approach
perfection, since thus they are in union with Perfec-
tion itself.”}

She then ardently desires to do the divine will;
but knows not clearly in what things it may be found,
and therefore beseeches that she may be informed of
this also; in answer to which it is said to her: “If
thou seekest to know My will, that thou mayest per-
fectly fulfil it, behold in one word that which it is:
that thou shouldst love Me to the utmost of thy
power without ceasing; that thou shouldst love Me
with all thy heart, and all thy soul, and all thy
strength. On the fulfilment of this precept thy per-

*St. Teresa, Foundat., C. 5.
+The Imitation, B. iii., C. s.
iSt. Cath. Sfen., Dial. on Consum. Perfection.
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fection depends; and therefore it is written that ‘the
end of the Commandment is charity,” and ‘love is the
fulfilling of the Law.” ”*

Understanding from this that the divine will and
her own perfection are to be found in the perfect
love of God, she desires, in the ardor of her soul,
to give herself to this perfect love. She is then
instructed in the means of attaining to the perfection
of charity, by entire mortification, purity of heart,
and total abandonment to God. Enlightened by this
heavenly doctrine, she acknowledges that which is
the practical point in spiritual science, namely, “By
how much the more a man dies to himself, by so
much more he lives to God.”f This is the “game
of love.”{

If, again, we place perfection—as we must—in
conformity to Jesus Christ our Lord, as the model
of perfection, we are at once led to inquire by what
means we are to attain to this conformity. When
Our Lord says, ‘Learn of Me,” “He that followeth
Me walketh not in darkness,” the question immedi-
ately arises, How are we to follow Christ? The
answer is, that OQur Lord’s way is the way of perfect
love. He is the divine Lover of God and of men.
For the love of God and of men He became incar-
nate, lived on earth, taught the law of love and
the life of love, suffered for love, and died for love;
sent down the Spirit of His love upon the Church,
to be the ruling power of our lives and actions, by
“the charity of God poured forth in our hearts”
(Rom. v. 5), and left us the marvelous gift of Him-
self to the end of the world, in the mystery of love
on the altar, wherein He dwells as the divine Lover

*ISbt..dCath. Sien., Dial. on Consum, Perfection.
id.
iSuso, Etern. Wisd., . 9.
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in the midst of those He loves—working with us,
nourishing and perfecting His life of love in the
souls of men. When, therefore, Our Lord says,
“Follow Me,” it is not with the steps of the body,
but with the love of the soul, that He desires to be
followed, as St. Ambrose tells us.* As St. Paul had
also said, ““Be ye followers of God, and walk in love,
as most dear children” (Eph. v. 2). Truly, Our
Lord, in His sacred humanity, is the perfect model
of perfect love: whether we consider Him in His
joyful, sorrowful, or glorious mysteries, perfect
charity reigns throughout all. The faculties of His
human soul ever maintain themselves by the power
of the love that governs them, in subjection to the
Divinity ; so that in all their operations the love of
God 1is their ruling principle. This, indeed, is the
life of charity—for God’s will and love to govern
the human will and love, His light to illumine the
intelligence, His remembrance to fill the memory,
and then for the operations of the entire man to
proceed under the influence and guidance of the
Divine Spirit: so that thus the creature becomes the
recipient of God’s life, light, love, and movement,
and is made a sharer in His blessedness, and a fit
instrument in His hands for the good of others.
Happy the life which is thus pervaded in all its
parts by the Spirit of God. “Whosoever are led
by the Spirit of God, they are the sons of God”
(Rom. viii. 14). Thus it is by charity that we fol-
low Our Lord in the way of perfection. “I in
them, and Thou in Me, that they may be made
perfect in one” (John xvii. 23). “If you speak to
Christ,” says St. Catharine of Sienna, writing of
a good Religious, “‘and say, ‘Who is this soul?” He

*“Sequi jubet, non corporis gressu, sed mentis affectu.”
St. Amb., n Lucam, C. 5, v. 27.
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will answer, ‘It is another Myself, made so by per-
fect love.” *

If, again, we take perfection as shown forth by
a full and faithful exercise of the Christian virtues
and counsels, so that the life of a man is seen to
be justly balanced, rightly ordered, and adorned with
Christ-like virtues, each in its proper time and
place, we are obliged to own that the supernatural
beauty of such a life is the effect and consequence
of a vivifying charity within the soul. Charity is
to be reckoned as the motive-cause of all such
virtues, in so far as they are worthy of God and
heaven. As St. Thomas says, “Charity, aiming at
the ultimate end as its object, moves the other virtues
to action. For the virtue which regards the ultimate
end always commands the virtues which have regard
to the means. And therefore the merit of eternal
life first belongs to charity, then to the other virtues,
according as their acts are prompted by charity.
Hence charity is the principle of all good works
referred to the last end.”

It is true, indeed, that the natural virtues may
exist apart from charity, at least in an imperfect
degree ; but we are considering ourselves now in the
supernatural order of the Christian life, incorporated
with Christ, participating, therefore, in His Spirit,
and living in reference to our ultimate end. As
such, charity becomes “soul of our soul,” “life of our
life,” and consequently the principle and form of
the soul’s virtues, when we are true, that.is, to the
supernatural principle ; for the natural principle still
lives, and often hinders the force of charity by mov-
ing preter finem. But if, as true Christians, we
move by the Spirit of Christ (Gal. v.) ‘“in ordine
ad finem,” charity hereby becomes our moving-prin-

*St. Cath. Sien., Letter, 129.
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ciple, the life and soul of our actions. The reason of
this is that God is our ultimate end ; and the love of
Him as such moves us to acts of virtue, as means
by which we may advance to Him. This love is
charity. By charity,” says St. Thomas, “the acts
of all other virtues are ordered to their last end; in
virtue of which charity becomes the form of the
other virtues, extending itself as the ruling power
to all the actions of human life.”

It would seem, however, that, ordinarily speak-
ing, years of faithful practice of the moral virtues
as opportunities occur would be required before
charity holds them as with reins in her hand,
governing thereby the whole man, and moving him
to action promptly, easily, and sweetly. And there-
fore the majority of those who exhibit in a fair
measure the Christian virtues in daily life would
perhaps rather be tending, by the practice of these
virtues, toward the perfection of charity than enjoy-
ing their exercise as the results of such charity, in
calm and sweet possession of the soul. This agrees
with the teaching of the Abbot Moses to Cassian:
“Fasting, watching, meditation, privation, are not
themselves perfection, but the instruments by which
we may acquire perfection. They are not the object
of our profession, but the means by which we may
obtain it. It becomes us, therefore, to use these
means with reference to our end, which is charity.
What will it avail us to perform with punctuality our
ordinary exercises if the main purpose for which we
perform them is eluded? To this end, therefore,
should be referred our solitude, our fasts, our daily
employments—yea, every penitential exercise, and
every virtue, that by these means our hearts may be
preserved in calm, and thus we may ascend to the
perfection of charity.”
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St. Thomas also points to this in his teaching on
the active and contemplative life; taking now with
St. Gregory the contemplative life for the loving
adherence of the soul to God by charity, and the
active life for the exercise of the moral virtues*
The Angelic Doctor says: “The active life is a
preparation to the contemplative; and therefore
until one has attained to perfection in active life he
can not reachito the contemplative, except in its
commencement, and imperfectly. For as long as a
man has difficulty in practicing the moral virtues,
his attention is anxiously engaged with them, which
hinders his devotedness to' contemplation. But
when his active life is perfect, then, having the
moral virtues in command, he is able without im-
pediment to give himself to contemplation. And in
proportion to his perfection in active life he is able
to unite both action and contemplation together.”t
“In this way we proceed from the active life to the
contemplative; and from the contemplative life we
return to the active, that action may be directed by
contemplation.”f Hence St. Gregory says that “he
who desires to gain the citadel of contemplation
must first prove himself in the field of action.”§

From this we see that charity, while yet im-
perfect, moves us to the exercise of the Christian
virtues, in order to gain her own perfection; and
when she has attained to the repose of contem-
plative love, she returns to the domain of activity in
calm and sweet possession of the soul, to animate,
direct, sustain, and govern the occupations of the
active life. Thus she brings to man hoth his essential

*St. Thom., 2 2, Q. 181, Art. 1.
Tlbid. 137 Sen. SIDIE SERTATFHa I G
lbid., 2 2, Q. 182, Art. 4 ad 2.
§St. Greg., Moral., Lib. vi., C. 17.
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and accidental perfection, and the beginning of his
future beatitude in heaven. “Godliness is profitable
to all things; having promise of the life that now
is, and of that which is to come™ (1 Tim. iv; 8).
Happy is the soul which thus attains to the habitual
union of its powers in God! ““They now unite to pro-
duce one harmonious sound,” says St. Catharine of
Sienna, “‘like the chords of a musical instrument. The
powers of the soul are the great chords, the senses
of the body the smaller ones. And when all these
are used to the praise of God, and in the service of
our neighbor, they produce one sound, like that of
a harmonious organ. All the saints have touched
this organ, and drawn forth musical tones. The
first who sounded it was the sweet and loving
Word, whose humanity, united to His Divinity,
made sweet music on the wood of the cross, and
all His servants have learned of Him, as of their
Master, to give forth similar music, some in one
way and some in another, divine Providence giving
all the instruments on which to play.”*

What, now, shall we say to Rodriguez when he
places our perfection in the ordinary actions of life?
It is clear when he says this that he speaks of the
material of our perfection, and that he presupposes
charity in our actions as their form or animating
spirit. ““All our actions,” says he, “be nothing else
but the effects of the divine love that animates us.
And as in the Temple of Solomon there was nothing
but what was of gold, or covered with gold, so let
there be nothing in you which is not either an act or
an effect of the love of God.”}

Further, as already said, charity as a habit, being
our animating principle, has for the gaining of its

*St. Cath. Sien., Dial., C. 147.
tRodriguez, Christian Perf.. Vol. i, T. iii, C. 8.
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own perfection to put itself forth to action; and
if it act not, it is not true charity. The perfection
of virtue is not its habit, but its act.* The habit is
ordained to its act, as the sword to its use. A man is
virtuous not because he can act virtuously, but be-
cause he does so. And the habit of virtue, to insure
its perfection, must produce its acts as readily and
perfectly as possible. Rightly, therefore, does Rodri-
guez make perfection reside in our ordinary actions,
as the form resides in the matter, the soul in the
body, and the kernel in the shell. But the essential
constituent of perfection ever remains in the inherent
habit of habits, disposed to its acts, viz., charity
uniting with God, and proceeding to action from its
principle of love. This is the assimilation of the
creature to the Creator, apart from which there
can be no perfection. The ordinary works of life
are thus the divinely appointed means and ways by
which and in which the habit of love energizes and
reduces itself to act, thus exercising and expanding
its life and power, intensively and extensively, and so
enabling the soul by repeated acts to develop the
habit of love, by means of which it advances to
and finally attains its perfection.

Although, therefore, perfection is to be found in
our ordinary actions, they depend for this perfection
on the charity that animates them; and without
this it is certain that they are worthless, so far as
supernatural worth and merit are concerned. Who
teaches this more emphatically than the inspired
Apostle? “If T speak with the tongues of men and
of angels, and have not charity, I am become as
sounding brass or a tinkling cymbal. And if I
should have prophecy, and should know all mys-
teries, and all knowledge; and if I should have all

*St. Thom. I 2, Q. 3, Art. 2.
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faith, so that I could remove mountains, and have
not charity, [ am nothing. And if I should dis-
tribute all my goods to feed the poor, and if T should
deliver my body to be burned, and have not charity,
it profiteth me nothing” (1 Cor. xiii. 1). Here we
see that not only ordinary actions, but those the
most exalted, reckon for nothing apart from charity,
that is, in supernatural worth and merit; which is
not difficult to understand, for an action without Jove
is a body without a soul. Hence St. Augustine said
that “where there is no love, no good work is im-
puted, nor is a work rightly called good” ;* as on the
other hand he says, “‘Love, and do what you will;
keep to the root of love; from this nought but good
springs forth.”t St. Gregory also tells us that it is
not the outer substance of our actions that God
regards, but the inner love that animates them.
“God regards the heart rather than the external
work. Nor does He ‘consider how much a man
does, but with how much love he does it.”f The
Imitation says the same, in the self-same words.§
St. Thomas enters carefully into the consideration
of this point, and teaches that the merit of our out-
ward actions wholly depends on the charity they
contain ; speaking always of supernatural merit, in
reference to the rewards of heaven.| It is the

*St. Aug., de Gratia Christi, C. 26,

1St. Aug., Tract 7 in Epist. Joan.

1St. Greg.,, Hom. 5 in Evang.

§The 11mtat10n e 15.

“Radix merendi est Caritas”—St. Thom,, 2 2, Q. 182,
Art. 2. The influx of charity into our actions varies in-
definitely in degree, according as the habit of charity is
more or less developed and disposed to its acts. In general
the influx may be actual or virtual. Actual, when we are di-
rectly prompted by divine love, as our principle and our end;
virtual, when charity’s virtue continues in our actions from



The Essence of Perfection. 151

inward spirit which is the test and measure of merit
in the outward act. So that the active or the con-
templative life respectively will be the more meri-
torious according to the degree of charity either
may contain. A small action done with great charity
is more meritorious than a great action done with
small charity; and the degrees of glory in heaven
will be according to the degrees of charity on earth.

Therefore if a man’s life and actions are to be
accounted #ruly great, and worthy of God and
heaven, whatever their outward appearance may be,
they must proceed from a heart animated by the
principle of divine charity.* The love of God is to
be the soul of our actions. As the soul moves the
body, so divine charity is to move the soul. Is it
not the inward love of the heart that God requires
before all things? “Thou shalt love the Lord thy
God with thy whole heart, and with thy whole soul,
and with thy whole strength.” And even in His
servants of the Old Law, was it not the “perfect
heart” that He looked for? Thus we read that King
Amasias “did what was good in the sight of the
ILord, yet not with a perfect heart” (2 Paralip. xxv.
2). And again: “Solomon’s heart was not perfect
with the Lord” (3 Kings xi1. 4). But “‘the heart of
Asa was perfect with the Lord all his days” (3 Kings
xv. 14). Let us not imagine, then, that God will

the force of its previous act, and practically influences them
from its habitual power in the mind and heart. Then, al-
though not adverted to, charity enters into our actions by
a virtual inflow, and is therefore still our principle and
our end. So it remains until revoked by some subsequent
act incompatible with it, such as a venial sin, which substi-
tutes a natural principle and end for charlty which princi-
ple is cupidity, or self-love, the antagonistic principle to
charity in the soul.

*St. Thom., 3 Sent., D. 29. Q. 1, A. 2.
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be satisfied with any amount of customable external
service, if we withhold that which He desires more
than all. **My son, give Me thy heart” (Prov. xxiii.
26). How could it be otherwise? Why should
God be expected to reward actions which are not
done for Him—which flow from a simply human
principle? For natural actions there are natural
rewards. But if we aim at supernatural rewards,
then our principle of action must be in proportion
thereto.* This supernatural principle we have in
charity, as giving us a participation of God’s own
holy spirit and love. And as we act by it, it com-
municates its divine virtue to our actions. Thus
God enters into them, and makes them good, and
worthy of Himself; since He is the only Good, and
we are the recipients of His goodness.

If, then, we live in charity, let us see that we act
by it. “Without actual exercise all virtue vanishes,
and only a self-pleasing conceit remains.” ¥ “If we
live in the Spirit, let us also walk in the Spirit”
(Gal. v. 25).f Let us learn to separate the precious
from the vile. If the higher principle of divine love
has been planted within us, how can we turn from
it to follow instead the biddings of natural and
fleshly love? We ought to beware of withdrawing
ourselves from the action of God and betaking our-
selves to independent movements of our own. For
“every plant which My Father hath not planted
shall be rooted up” (Matt. xv. 13). We ought to
fear lest, having received so great a power, we neg-
lect to use it; remembering Our Lord’s impressive
teaching and warning in the parable of the talents,
and the condemnation of the servant who neglected

*St. Thom., 3 Sent., D. 18, Art. 2.

tBalduke, Kingdom of God within the Soul.—Preaf.
iSt. Thom., in Pauli Epist. ad Galat. s.
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to turn his talent to account. ‘“Lord, Thou didst
deliver to me five talents; behold, I have gained
other five” (Matt. xxv. 20). Grace must gain more
grace; light more light ; love must advance to higher
love ; strength get greater strength; and progress
serve to further progress. Everything must move
according to its nature. Every power must put
forth its proper operation: the mind by thinking,
the eye by seeing, the hand by working, the foot by
walking. See in like manner the vast power of
charity : the power of loving God and doing great
things for Him; the power of governing our souls,
our lives, our actions, according to Him. Do we use
this power of love as rightly and readily as our in-
ferior powers? Does it operate? Does it put forth
its acts, governing us, leading us on, and moving us
according to God? “What more could I do to My
vineyard that I have not done to it?” After all that
Our Lord has done to give us His love; after plant-
ing us in His choice vineyard of Religion: tending,
training, nourishing, cultivating our souls, so fitting
them to yield to Him sweetly and abundantly the
fruits of pure charity—are we to be found now
bringing forth the “wild grapes” of our own
“fleshly loves and fears”?

The power of charity is for the act of charity, since
cvery power is for its proper act.* “A good man,
out of a good treasure, bringeth forth good things”
(Matt. xii. 35). Ought we not, then, from the di-
vine treasure of charity to bring forth divine things,
2is., charity’s own proper, full, and perfect acts?
Thus perfection resides in the ordinary actions of
life, in so far as they are animated, prompted, and
regulated by the principle of charity. And when
in due time, by great fidelity to the lights and

*St. Thom., 1 2, Q. 49, Art. 3.
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movements of the Holy Spirit, charity has attained
her full sway within the soul, and moves the facul-
ties and bodily powers to act promptly, easily, and
sweetly, then is brought about that happy harmony
within, whereby the natural man is subdued to the
spiritual, and the spirit is subdued to God, and we
live and act no longer according to man, but accord-
ing to God. Then shine forth the gifts and the
fruits of the Holy Spirit in the soul wherein the
divine image is now restored. It has given “all
for all;” and God delights to manifest again the
life of Christ in mortal flesh.

Thus writes the illustrious and erudite Domini-
can, Father Reginald Buckler, in his luminous
treatise on The Perfection of Man by Charity.*

On this same subject Basso says: ‘‘Since God
loves us so intensely, He wills that we should love
Him in return with our whole heart, with all our
love.” *“What doth the Lord thy God require of
thee but that thou love Him and serve Him with thy
whole heart?” says Moses (Deut. x. 12). He prom-
ises to be Himself our reward if we love Him: “I
am thy protector, and thy reward exceeding great”
(Gen. xv. 1). The princes of this world reward
their faithful servants with honors and estates; but
Our God bestows on them that love Him nothing less
than Himself. If we had no other reward to expect,
would it not be enough for us to know that we shall
be loved by God in return for the love that we give
Him? We are assured in many passages of Holy
Scripture that God loves those that love Him: “I
love them that love Me"” (Prov. viii. 17). Again,
“He that abideth in charity abideth in God, and God

*By special permission of Father Reginald Buckler, this
chapter on “Charity: The Essence of Perfection,” has been
inserted here.
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in him” (1 John iv. 16). And again Our Lord
promises: “He that loveth Me shall be loved of My
Father, and T will love him” (John xiv. 21).

Our whole perfection consists in the love of God,
for love is that virtue which unites us to God. As
St. Augustine says: ‘“‘Love is the bond that unites
to God.” All other virtues avail nothing if not
accompanied by love. *‘Love is the fulfilling of the
Law” (Rom. xiii. 10). St. Augustine is safe, there-
fore, in saying: “Love, and then do what you will.”
We must observe that perfect love consists in loving
God for Himself. The love that is given to God
because of the happiness that is in store for us
on account of it is a selfish love. It is not love,
properly speaking ; rather does it belong to the virtue
of hope. But the love of God for God Himself,
because He is the everlasting Good, is the love of
benevolence, and that is the true love of God. A
story is told in the lives of the Fathers of two broth-
ers who lived as hermits in the desert. The evil
spirit inspired one of them with the thought that
his brother was condemned by God. The simple
man believed it, and he was so distressed that the
other asked him the cause of his trouble. On hear-
ing it, the humble brother replied : “God be praised,
if such he His holy will! But I shall, notwithstand-
ing, love Him as tenderly as I can in this life, for I
do not love Him through fear of hell or hope of
heaven, but purely because He deserves to be loved
above all things.” Not long after an angel appeared
to the deluded hermit, and told him that his brother
was, indeed, among the number of the elect.

We, too, must love God for Himself, and because
He deserves our love. If we recall the tokens of
His great love for us, we must, at least, love Him
out of gratitude. “I have,” says He to every one
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of us, “loved thee from all eternity, and out of love
have I created thee.” ‘“Yea, I have loved thee with
an everlasting love” (Jerem. xxxi. 3). With an
everlasting love! A love as old as God Himself!
And through love for us He has created so many
beautiful things, the heavens with all their glories
by day and by night, the mountains and seas in
their sublimity, hill and dale, forest and field, fruits
and flowers, and all the beauties of the vegetable
kingdom. But all these magnificent gifts could not
exhaust His love and kmdness——He must needs give
us Himself! St. Paul says: ‘‘He hath loved us, and
hath delivered Himself for us, an oblation and a
sacrifice to God” (Eph. v. 2). The chance to make
that offering of Himself for us was afforded Him by
the ruin into which sin had hurled us. It had robbed
us of divine grace, excluded us from heaven, and
made us slaves of hell. Almighty God could have
freed us from these evils in a very different manner.
But such was His love that only by coming on earth
Himself, by taking the form of man, by suffering
and death, could it be satisfied. It -was that love
which urged Him to free us from eternal death,
to restore us to the friendship of God, and to the
heaven that sin had lost. ‘“He emptied Himself, tak-
ing the form of a servant, being made in the likeness
of men, and in habit found as a man” (Phil. ii. 7).
Infinitely great must have been the love that led a
God to clothe Himself with our flesh! “And the
Word was made flesh” (John i. 14).

Still greater must be our amazement when we
consider what the Son of God has done and suffered
for us, miserable worms of the earth. He would
not only redeem us, but, by magnificent proofs of
His love, He would strive to win our love in return.
For this He chose to lead a poor and despised life, to
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die a bitter and shameful death. “He humbled Him-
self, becoming obedient unto death, even to the death
of the cross” (Phil. ii. 8).

Recall the special graces, denied to many others,
that have been imparted to you by His loving provi-
dence. To you He gave the grace to be born in the
bosom of the true Church. He has chosen you for
His bride, thus withdrawing you from the dangers
to salvation to which so many others remain exposed.
And now that you are in the blessed asylum of holy
Religion, does He forget you, does He neglect you?
Ah, no! How kindly, how generously He provides
for you! He is constantly encouraging and strength-
ening you by His interior lights and inspirations, by
the sacraments, the counsels and admonitions of
Superiors, the good and edifying example of your
fellow-Religious, and by many other means of sal-
vation. Hesitate no longer to sacrifice yourself com-
pletely, but say with all your heart: “Thee alone
will T love, my God and my all! Do Thou assist me,
and in Thy mercy grant that I may love Thee per-
fectly!” A good watchword is that of St. Francis
of Assisi: “Deus meus et omnia!” “My God and my
alll”



CHAPTER XIX.
The Love of a Religious tor Fesus Christ.

E read in the Franciscan chronicles that the
saintly Brother Egidius once said to St.
Bonaventure, General of the Order: “To you, wise
and learned ones, God has granted many graces with
which you can serve and glorify Him. But what
can we, ignorant and unlettered, do to please the
Lord?” St. Bonaventure answered: “Had Our
Lord given you no other grace than to be able
to love Him, that would be sufficient. By love
we can render Him far greater service: than by
all other gifts.” Then Brother Egidius asked,
“Can an ignorant man love Our Lord Jesus as much
as a learned one?” The saint answered: ‘“A poor,
simple, old woman may love Our Lord far more
devotedly than a master of theology.” Inflamed
with holy zeal, Brother Egidius ran to that part of
the garden which lay nearest the city and cried in
a loud voice: “Come, poor, ignorant, simple one!
Love your Lord Jesus Christ, and you may attain
to a higher degree of sanctity and happiness than
Brother Bonaventure with all his learning!” Then
suddenly falling into ecstasy, he did not stir from
that spot for three hours.

_The Religious above all others must hearken to
this call of Brother Egidius to love the Lord. God
desires to be especially loved by those whom He
has chosen for His spouses and whom He has
favored with so many graces and privileges. The
first means to acquire the love of Jesus Christ is to
desire most fervently that your heart may belong
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to Him alone. Desires are the wings by which the
saints mount to perfect union with God in holy
love. St. Teresa left to her daughters several beauti-
ful instructions on this subject. “Our thoughts
ought to be great and magnanimous, for on them
depends our spiritual advancement.” Again she
says: “Our desires must not fly low. We must place.
all our confidence in God. If we use force with our-
selves, we shall gradually reach the point to which
the saints attained.” She tells us, from her own
experience, that she had never seen a timid soul ad-
vance as far in many years as a magnanimous one
in a few days, for Almighty God, as she says, is as
much pleased with our desires as with their ful-
filment. St. Gregory says that the soul that longs
for God with her whole heart already possesses Him.
A whole heart means a heart that is emptied of all
earthly things, of all earthly love.

The second means to acquire the perfect love of
God is to renounce all love that has not God for its
object. God wishes the sole ownership of our heart
—He can not brook a rival. St. Augustine relates
that the Roman Senate, after recognizing three thou-
sand gods, refused adoration to the God of the
Christians ; for, as they said: “He is a proud God,
who alone wants to be adored, and who suffers no
god but Himself.” Our God has a right to demand
our whole heart. He is the only true God. He is
Our Iord, Our Creator, who has loved us from
eternity, and desires our perfect happiness. To love
God with our whole heart we must banish from
our heart every inclination that has not God for its
object. St. Francis de Sales, so inflamed with the
love of God, says: “If I knew that in my heart there
was a single fiber not for God, I would immediately
pluck it out.” The love of God can find no entrance
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into a heart trammeled by earthly desires. But, on
the contrary, in a heart perfectly free from worldly
influences the fire of divine love constantly burns
more brightly. St. Teresa exclaims: “Tear your
heart from all creatures, seek God and you will find
Him.” Remember, beloved soul, that you espoused
vourself to Jesus Christ at your holy profession.
You then said: “The kingdom of this world and all
temporal treasures I despise for the love of my
Lord Jesus Christ, whom I recognize as the most
lovable and adorable of bridegrooms. I have, there-
fore, given Him all my love; in Him I have placed
all my hope ; in Him I believe, and Him I love above
all things.” If creatures try to enter your heart,
drive them back with the words: “It belongs to
Jesus. There is no room for you.” Divine love
makes of the cloister a place diametrically opposed
to the world. In it we hate what the world loves,
and love what it hates. To love Jesus above all
things and with our whole heart we must deny our-
selves; that is, we must willingly accept all that is
contrary to self-love, and mortify it in all its de-
mands. Once when St. Teresa was sick they offered
her some nourishment, or rather some delicacy,
which the saint did not wish to accept. To per-
suade her to eat of it the nurse assured her that it
was very good and well prepared. The saint re-
plied: “Just because it is good I will not eat it.”
And so we too must resign what pleases us just be-
cause it does please us. - We must break off all
earthly attachments and desires, convinced that no
one on earth is more content than he who despises
earthly goods and pleasures and longs only for God.
In this spirit of renunciation be mindful, beloved
soul, to renew every day the vows of poverty, chas-
tity, and obedience. These three vows remove the
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impediments to perfect charity and union with God,
which arise (1) from affection to external things;
(2) from carnal pleasures and creature loves; and
(3) from the love of our own self-will.

To know God means to love Him. To know our-
selves means to despise ourselves. Whatever is good
in us belongs to God, but nothingness, misery, and
sin belong to ourselves. Charity rests on humility.
Humility of mind leads to humility of heart, which,
as Father Buckler says, “‘Moves us ever to be
humble before God, being well content with our
littleness and nothingness, that He may be our all;
and which further moves us to be humble before
others, when the right occasions come. Then it is,
when we are humbled, that we have to act upon our
humility of mind, and humble what is of ourself
in us, to what is of God in the other. This twofold
knowledge—the knowledge of God and the knowl-
edge of ourselves—helps gradually to breed and
form within us the two blessed habits of humility
and charity, humility forming the safe foundation
for charity; humility the groundwork and charity
the lifelong work.”

To love God, then, means to be truly humble, to
love prayer and mortification, to be faithful to the
vows and the Rules, to be exact, . e., very conscien-
tious in the performance of every duty. If you love
God truly, prove your love by your actions. Let
your watchword be, “All for Jesus!”

The third means to obtain the perfect love of
Jesus Christ is frequent meditation on His sacred
Passion. St. Magdalene of Pazzi says: “A Religiots
who has consecrated herself entirely to the love of
her crucified Saviour ought in every action to glance
at the cross, that the thought of the everlasting love
which He has borne her may never be absent from
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her mind.” It seems that our divine Saviour willed
to endure so many different kinds of suffering and
outrages—chains and blows, scourging and thorns,
spitting, reviling, and the crucifixion—in order that
His beloved ones should have various mysteries for
their meditation. In pondering upon the Passion of
Our Lord we should not seek spiritual consolation
and sweetness, but only a more ardent love for Jesus.
The fruit of such meditations should be the
resolution to suffer everything for love of Him
who suffered so many and so bitter things for love
of us.

The fourth means to obtain the perfect love of
God consists in frequent acts of that virtue. As fire
is fed by fuel, so is love by acts of love. By day
and by night, express your love for your crucified
Saviour by fervent aspirations like these: “I give
myself entirely to Thee, my God! I will all that Thou
dost will. Do with me what Thou pleasest. I desire
nothing but Thee!” *“My God, I love Thee!” “My
love, my All"” Yes, a loving sigh, an elevation of
the heart, an aspiration with a glance toward heaven,
on the Blessed Sacrament, or on a crucifix, ascends
as an odor of sweet incense to the throne of God.
These loving acts are, perhaps, the very best because
more easily made. They can be more frequently
renewed, and they are generally pronounced with
greater fervor. One of your favorite aspirations
should be: “Heart of Jesus, inflamed with love
of us, inflame our hearts with love of Thee.” Make
frequent use also of the following antiphon, with
its versicle and response from the Little Office of
the Sacred Heart:

Antiphon. O Sacred Heart of Jesus, full of lov-
ing kindness for those who love Thee, may our
flesh and our heart be absorbed in Thee, that Thou
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mayest be the love of our heart and our portion
forever.

V. My heart is ready, O God of my heart, to do
Thy will.

R. My God, I have willed it, that Thy law be ever
in the midst of my heart.

O Religious soul! love your divine Spouse not
only in word and in sentiment, but in deed and in
truth.



CHAPTER XX.
Conformity witb the ®ivine WlL.—Ebandonment.

ST. CuRrysosToM holds that the perfect love of

man for God consists in conformity with the
divine will. The - Wise Man. says: “They that
are faithful in love shall rest in Him” (Wisd. iii. 9).
Souls that love God truly rest in Him ; they desire all
that He wills. The sacrifice of self-will is the most
agreeable offering that can be made to God, since
nothing is dearer and sweeter than one’s own will.
Blessed Henry Suso says: “That you are inundated
> with spiritual light and consolation does not honor
God so much as your submission to His divine will.”

The heinousness of sin consists in willing what
God does not will. Samuel told Saul that it was a
species of idolatry for a man to resist the will of
God, because in that case he adores his own instead
of the divine will. As the wickedness of the creature
lies in his opposition to his Creator, so his perfec-
tion consists in conformity with His will. He who
tries to conform to the will of God is a man accord-
ing to the Heart of God, as He Himself says: “I
have found a man according to My own Heart, who
does all My will.” He says the same of a soul who
abandons herself to His will: “Thou shalt be called
My pleasure in her” (Isaias Ixii. 4). Happy she
who with the bride in the Canticles can say: “My
soul melted when my Beloved spoke” (Cant. v. 6).
Why does she say melted? Because melted things
no longer retain their former shape. They take the
form of the vessel into which they have been poured.
So loving souls no longer preserve their own will,
but resign themselves to whatever their Beloved
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wills.  All that they do for the good pleasure of
God is an evidence of their perfect submission to
His holy will, quite unlike those who oppose their
own obstinate will to His. An instrument is good
only when it serves the workman. Of what other
use is it? If, for example, the brush would resist
the hand of the artist, of what good would it be to
him? Would he not cast it away?

When all things go according to their will, men
resign themselves to the divine will, but in contradic-
tions they rebel. This is folly. To act in this
manner is to suffer doubly and without merit, be-
cause the will of God, whether we like it or not,
must be accomplished. God takes His delight in
those who, in the time of trouble, say with David:
“I was dumb, and I opened not my mouth, because
Thou hast done it” (Ps. xxxviii. 10). Many things
appear to us evil, and we call them misfortunes; but
if we knew God’s designs in them we should see
clearly that they are blessings in disguise. Manasses,
deprived of his kingdom and led into captivity by
the Assyrians, certainly regarded it as a great mis-
fortune; and yet it was for him the greatest advan-
tage, for he turned to his God and did penance:
“And after that he was in distréss, he prayed to
the Lord his God, and did penance exceedingly be-
fore the God of his fathers” (2 Paralip. xxxiii. 12).

No one is more solicitous for our well-being for
time and eternity than the great, good God. To
make us understand this truth, He compares Him-
self to a shepherd seeking the lost lamb in the desert,
and again to a mother, who can never forget her
child: *“Can a woman forget her infant, so as not to
have pity on the son of her womb? and if she
should forget, yet will not I forget thee” (Isaias
xlix. 15). Again, He compares Himself to a hen



166 Conformity with the Divine Will.

which shelters her young under her wings: **Jerusa-
lem, Jerusalem, thou that killest the prophets, and
stonest them that are sent unto thee, how often
would I have gathered together thy children as the
hen doth gather her chickens under her wings, and
thou wouldst not!” (Matt. xxiii. 37.) God en-
compasses us, as David says, in order to turn away
from us every danger on the part of our enemies:
“O Lord, Thou hast crowned us as with a shield
of Thy good will” (Ps.v. 13). Ah! why do we not
abandon ourselves entirely to the guidance of so
good a father? Happy are they who allow them-
selves to be led by Almighty God as He wills and
where He wills! Father Saint-Jure tells us of a
young man who greatly desired to enter the Society
of Jesus. But owing to the fact that he had lost an
eye he was rejected. Who would not look upon
this as a grievous misfortune for that young man?
And yet it was the cause of his supreme happiness,
for he was at last received into the Society on con-
dition that he would preach the Gospel in India. He
went to that heathen country, and there died a martyr
for the Faith. Like the blind man in the Gospel,
let us allow ourselves to be led by God, being firmly
convinced that only in this manner can we attain eter-
nal salvation. Everything comes from God: “Good
things and evil, life and death, poverty and riches,
are from God” (Ecclus. xi. 14). God permits the
actions directed against you by your persecutors,
though He does not will the sin that accompanies
them. But of you He expects patience in suffering
and persecution ; for it is He who sends these trials.
When Job was robbed of all his herds God did not
will the sin of theft, but He did will that Job should
bear his loss patiently. He did so, as we are told by
his own words in Holy Scripture: “The Lord gave,
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and the Lord hath taken away. Blessed be the name
of the Lord!” (Job. i. 21.) St. Augustine, com-
menting on this passage, says: “Job did not say,
‘The Lord gave, and the devil hath taken away.’
No, he said, ‘The Lord hath taken away.”” In like
manner God did not will the sin of the Jews when
they crucified the Saviour. And did not Jesus Christ
say to Peter: “The chalice which my Father hath
given Me, shall I not drink it?” (John xviii. 11.)
By these words Christ gives us to understand that
although the Jews would indeed kill Him, yet it was
His heavenly Father who had prepared that chalice
for Him. In every contradiction we should behold
the hand of God, and submit to His holy will.

St. Teresa says: “We deceive ourselves greatly if
we think that union with God consists in ecstasies,
ravishments, and spiritual consolations. It consists
alone in thinking, saying, doing that which is in con-
formity to the will of God. This union is perfect
when our will is detached from everything, attached
but to God in such a manner that it breathes but His
pure will. This is the true and essential union that
I ardently desire, and continually ask of Our Lord.”

St. Francis de Sales never ceased to admire in
St. John the Baptist his perfect conformity to the
will of God. ‘““The holy precursor,” said he, “dwelt
twenty-four years in the desert, and God alone knew
the great love he had for the Saviour from the time
he was sanctified in his mother’s womb, and the
longing he had to enjoy His presence; nevertheless,
he remained so devoted to his work, doing the will
of God, that he quitted it but once to see Him. Hav-
ing .baptized Him, he did not remain among His
followers, but continued to exercise the ministry con-
fided to him. O God, what is this, if it be not to
hold one’s spirit detached from all, and attached to
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the will of God alone! This example delights me,
overwhelms me with its grandeur.”*

The wife of St. Francis Borgia, who was very
dear to him, being dangerously ill, Our Saviour gave
the saint the choice of her life or death. He replied,
“Lord, why leave to me a choice which is in Thy
power alone? That which I desire most is to do in
all things Thy will ; Thou alone knowest what is best
for me. Do, then, as pleases Thee best, not only
with my wife, but with my children and myself.
Fiat voluntas Tua.”

St. Vincent de Paul tells us: “One act of resig-
nation to the divine will in that which is contrary
to our inclination is of more value than ten thousand
words of thanks for that which conforms to our
taste.” St. Vincent showed by the sweetness of
his words and the serenity of his countenance that he
looked upon all the events of life with equal indiffer-
ence. He never lost sight of his great maxim,
“Nothing happens in the world but by the order
of divine Providence.” Into the arms of Providence
he threw himself and abandoned himself entirely.
A worthy prelate, who was struck with admiration
at his constant sweetness, which nothing could
disturb, said, “Father Vincent is always Father
Vincent.”

The saint, learning that a suit was about to be
commenced to deprive several houses of his Congre-
gation of some land, replied to those who spoke
of it: “Whatever is pleasing to God will take place;
He is Master of all we possess; may He dispose of
it as He wills.” :

The prayer of St. Gertrude to God must have been
agreeable to Him. She said with greatest fervor:
“Lord, I beg Thee have no regard for my will, but

*The Spiritual Director.
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only for Thine. Do with me what Thou knowest
will tend most to Thy glory and to my good. I
have no other desire but to be and to do what Thou
wilt. Nown mea, sed Tua voluntas fiat, Jesu aman-
tissime.”

As conformity with the divine will is a sure means
for attaining perfection, we must exercise it at every
opportunity. We shall say a few words on its prac-
tice, that is, in what events, and in what manner we
ought to conform to it.

We should be submissive to the divine will espe-
cially in the time of sickness, for sickness, as well
as health, comes from the hand of God. He sends
it for our correction and amendment and as a means
to our sanctification. It may be a source of much
merit and great blessings. The Wise Man says:
“A grievous sickness maketh the soul sober”
(Ecclus. xxxi. 2). In sickness as in health we must
preserve the same conformity to the will of God.
Does it please the Lord our God to afflict us with
some bodily ills, we must receive them from His
hand with equanimity. St. Francis de Sales says:
“There are many who say to God, ‘I give myself to
Thee without any reserve,’” but there are few who
practice this abandonment. It consists in re-
celving from the hands of God with a certain indif-
ference all things according to the order of His
providence.”

In the life of St. Clare, by Surius, we read that
for thirty-two years she endured the most grievous
maladies ; yet in all that time she was never heard
to utter a single word of complaint. Expressions
of thanksgiving were always on her lips. In the
life of St. Lidwina also we have a rare and most
wonderful example of patient endurance. From it
the sick may gain courage and consolation. For
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thirty-eight years, without intermission, this "saint
endured a complication of the most severe and ex-
traordinary pains and afflictions. For thirty of
these years she could not rise from her couch nor
stand on her feet; but in all that time Almighty God
showered on her the most signal graces. Her sub-
lime and perfect abandonment to the divine will was
a source of great mierit to herself and of constant
edification to others. Now some Religious may
say: “I would not be troubled about my sickness
if I were not such a burden to the community.” A
complaint like this is not becoming to a Religious,
for it reflects upon Superiors as if they were want-
ing in charity. Superiors, as well as their subjects,
are striving after perfection. They, too, are obliged
to receive things as coming from the hand of God,
and resign themselves to His will. God wills that
you should be sick, and that others should undertake
the care of you. It is your duty to bear the cross of
sickness with quiet resignation, and it is the duty of
your Sisters and Superiors to accept their share of
the cross with patience and cheerful submission.
Again it may be said: “I acknowledge the great
charity that reigns in the convent. What troubles
me is this, that I can not, on account of my illness,
be of any use to the community.” To this the vener-
able Father Avila replies: “Do not think of what
vou would do if you were well, but of how much
vou will please God if you are contented in your
sickness. If vou seek only the will of God what
matters it whether you are sick or well? His will is
our highest good.” = Another, perhaps, owing to a
chronic affliction or on account of long and tedious
illness, finds it difficult to follow the community in
many points of the common life. She requires many
exemptions and special favors; this saddens her,
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and makes her feel as if she were not a real Re-
ligious like her fellow-Sisters; she fears also that
others may be dissatisfied at seeing her so well
cared for and particularly favored. This fear may
not be without foundation if the sickness does not
show itself exteriorly, if it is known only to God
and the poor sufferer, while the exemptions and
favors are observed by all. But you must not
give up conformity with the will of God. Your
merit will be double. Be resigned in all your ills,
great or little, as it is God’s will that you should
endure them; on the other hand, as to what regards
the common life, do with exactitude what in you
lies, and regret that you can not do more. You
will then gain the merit of patient conformity
in sickness, and you will share, also, in the
merits of your companions who fulfil all other
obligations.

What has been said of sickness refers, also, to all
its attendant circumstances. St. Basil gives an ex-
emplary lesson to the sick. He says: “We must
use physicians and remedies, but without placing
our whole confidence in them. Holy Scripture
blames this in King Asa, of whom it says: ‘In his
illness he did not seek the Lord, but rather trusted
in the skill of physicians’” (2 Paralip. xvi. 12).
We should place all our confidence in God, who
sometimes restores to health by means of medicines,
and sometimes does not. The Gospel tells us that
Our Lord Jesus Christ often cured by His will
alone, as in the case of that leper who implored his
cure in these words: “Lord, if Thou wilt, Thou
canst make me clean.” Our Lord replied: “I will.
Be thou made clean” (Matt. viii. 2, 3). Again, He
sometimes accompanied His words with action, as
when He mixed clay with His spittle, anointed the



172 Conformity with the Divine Will.

2yes of the blind man, and sent him to wash them in
the pool of Siloe (John ix. 11).

Just so does Almighty God act in our own day.
Some He cures by means of medicines, others by
His will. Many, despite their efforts and their
numerous methods of treatment, are left in misery
that they may learn to place their confidence only in
God. Do not, then, complain of physicians and
remedies when they avail you nothing. Accept
your condition as coming from the good God.
Endure it with joy and conformity to His
blessed will in your regard. Forget yourself.
Remain in peace, and leave yourself absolutely to
the disposition of your Superiors and attendants.
Bear in mind the words of St. Paul: “We know that
to them that love God, all things work together unto
good, to such as, according to His purpose, are
called to be saints” (1 Rom. viii. 28). In his
preface to the highlv commendable work of the
Rev. J. P. De Caussade, S.J. on Abandonment
or Absolute Surrender to Divine Providence,
Father Ramiére accentuates three principles which
form the basis of the virtue of abandonment:

First Principle: Nothing is done, nothing hap-
pens, either in the material or in the moral world,
which God has not foreseen from all eternity and
which He has not willed or at least permitted.

Second Principle: God can will nothing, He can
permit nothing, but in view of the end He proposed
to Himself in creating the world, namely, in view of
His glory and the glory of the Man-God, Jesus
Christ, His only Son.

Third Principle: As long as man lives upon earth,
God desires to be glorified through the happiness
of this privileged creature, and consequently in
God’s designs the interest of man’s sanctification
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and happiness is inseparable from the interest of
the divine glory.

If we do not lose sight of these principles, which
no Christian can question, we shall understand that
our confidence in the providence of Our Father in
heaven can not be too great, too absolute, too child-
like. 1f nothing but what He permits happens, and
if He can permit nothing but what is for our happi-
ness, then we have nothing to fear, except not being
sufficiently submissive to God. As long as we keep
ourselves united with Him and we walk after His
designs, were all creatures to turn against us they
could not harm us. He who relies upon God be-
comes by this very reliance as powerful and as in-
vincible as God, and created powers can no more
prevail against him than against God Himself.

This confidence in the fatherly providence of God
can not, evidently, dispense us from doing all that
is in our power to accomplish His designs; but after
having done all that depends upon our efforts we
will abandon ourselves completely to God for the
rest.

This abandonment should extend, in fact, to
everything—to the past, to the present, to the fu-
ture ; to the body and all its conditions; to the soul
and all its miseries, as well as all its qualities; to
blessings; to afflictions; to the good will of men, and
to their malice; to the yicissitudes of the material,
and the revolutions of the moral, world ; to life and
to death.

1. Among all the dispositions to which our aban-
donment can be applied, there are, first, those which
depend solely upon God, where human liberty has
no part either in producing or averting them.
Such are, for example, certain scourges and vicissi-
tudes of the atmosphere; certain accidents impossi-
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ble to foresee, certain natural defects of body or
soul.

In regard to facts of this order, whether of the
past, present, or future, it is evident that our aban-
donment can not be too absolute. There is nothing
to do here but to passively and lovingly endure all
that God sends us; to blindly accept in advance all
that it may please Him to send us in the future.
Resistance would be useless, and only serve to make
usunhappy ; aloving and frequently renewed accept-
ance, on the contrary, would make these inevitable
sufferings very meritorious.

2. There are other sufferings which come to us
through the malice of creatures: persecutions,
calumnies, ill-treatment, neglect, injustice, and of-
fenses of every kind. What are we to do when we
find ourselves exposed to vexatious things of this
sort?

ist. We evidently can not like the offense against
God with which they are accompanied; we should,
on the contrary, deplore and detest it, not because it
wounds our self-love, but because it is an offense
against the divine rights, and compromises the sal-
vation of the offending souls.

2d. As for that which concerns us, on the con-
trary, we should regard as a blessing that which is
in itself an evil; and to do this we need only recall
the principles previously laid down : not to look only
at the creature who is the immediate cause of our
sufferings, but to raise our eyes higher and behold
God, who has foresecen and permitted them from
all eternity, and who in permitting them had only
our happiness in view. This thought will be suffi-
cient to dissipate the bitterness and trouble which
would take possession of our hearts were we to look
only at the injustice of which we are the victims.
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3d. In regard to the effects of this injustice al-
ready consummated and irreparable, we have only
to resign ourselves as lovingly as possible, and care-
fully gather their precious fruits. It is frequently
not difficult to divine the spiritual fruits God des-
tined for us in exposing us to temporal evils, viz.:
to detach us from creatures, to deliver us from in-
ordinate affections, from our pride, from our tepid-
ity-——veritable maladies of the soul, of which the
heavenly Physician wishes to cure us, using the mal-
ice of our neighbor as a sharp instrument.

4th. If it is in our power to avert the conse-
quences of malice and injustice, and if in our true
interest, and in the interest of the divine glory, we
deem it necessary to take any measures to this end.
let us do so without departing from the practice of
the holy virtue of abandonment. Let us commit the
success of our efforts to God, and be ready to accept
failure if God judges it more suitable to His de-
signs and more profitable to our souls. We are so
blind that we always have reason to fear being de-
ceived ; but God can not be deceived, and we may be
certain, in advance, that what He determines will be
best. Therefore we can not do better than abandon
with fullest confidence the result of our efforts to
Him.

3. Should this abandonment extend equally to
our acts of imprudence, to our faults, and all the
annoyances of every kind in which they may result?

It is important to distinguish here two things
which self-love tends to confound. In the fault
itself we must distinguish what is culpable and what
is humiliating. Likewise in its consequences we
must distinguish what is detrimental to the divine
glory and the confusion inflicted on our seli-love.
Evidently we can not hate too much the fault, prop-
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erly so called; nor regret too keenly the injury done
to the divine glory. But as for our humiliation, and
the confusion inflicted on our self-love, we should
rejoice, and acquiesce in it with complete abandon-
ment. The practice of abandonment well under-
stood should deliver us from that impatience which
makes us wish to at once attain the summit of per-
fection, and which serves to keep us from it by
turning us from the only path which leads to per-
fection. This path is humility, and the impatience
which we are censuring is another form of pride.
Let us make every effort to correct our faults; but
let us be resigned to not seeing them all disappear
in a day. Let us earnestly, and with the most filial
confidence, ask God to grant us that decisive.grace
which will completely wrest us from ourselves, to
make us live only in Him; but let us leave to Him,
with an equally filial abandonment, the care of de-
termining the day and hour in which this grace
shall be given us.

With still greater reason should we abandon to
God the determining of the degree of sanctity which
we shall attain upon earth, the extraordinary graces
which will accompany this sanctity here below, and
the glory with which it will be crowned in heaven.
In as far as it depends upon us, we should leave
nothing undone to increase this sanctity and this
glory, in order not to fall short of the degree God
has marked for us; but if we must earnestly devote
ourselves to realizing His designs we must not de-
sire to have them other than they are. 1f our love
for God is what it should be, we will thank Him for
having granted other souls favors that He has re-
fused us, and we will praise Him no less for our
poverty than for our riches.

4. Regarding life and death, time and eternity,
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that which perfect abandonment asks is that we ob-
serve in our desires the order of God's designs.
God created all things for His glory first; and sec-
ondly, but inseparably, for our happiness. Let us
do as He does: let us never separate the interest of
His glory from that of our happiness, but let us
always make the second subordinate to the first.
Let us love God as the object of our beatitude, but
let us love Him above all for His infinite goodness.
Let us desire and hope for our eternal happiness;
but since this happiness, when we shall enjoy it,
must result from the love of God for Himsel{, let us
begin now to seek it as it must be when we realize
it, and refer the desire of it, as we will one day refer
its enjoyment, to the glory of this great God who
desires to be all in all things.

Thus, at one and the same time, we can practice
charity and hope, seek the glory of God and our
own happizess, fill the designs of Our Creator, and
satisfy the deepest and most imperative needs of
our nature. ' g

The saints did not do otherwise ; and Father Caus-
sade, in one of his letters, proves very clearly that
the formulas of apparent despair that they have
sometimes used in the transports of their cruel suf-
ferings contained in reality acts of the most meri-
torious confidence. Elsewhere he also shows most
perfectly how ill-founded is this even hypothetic
separation between God’s interests and our true in-
terests ; and he justly concludes therefrom that per-
fection can not consist in supposing this separation
and sacrificing the interest of our eternal happiness
to that of the divine glory.

Let us consider what the saints say on submis-
sion and abandonment to the will of God. St.
Teresa says: “As God knows what is good and
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useful for us, He gives to each of us what will tend
most to His glory, to our own salvation, and to the
good of our neighbor. We deceive ourselves, then,
and consult our own interests but little, if we do
not abandon ourselves entirely to His good
pleasure.”

Blessed Henry Suso tells us: “A soul that is truly
submissive to the will of God is not attached to any-
thing created: it knows that all that is not God is
vanity and nothingness; accordingly it has no other
object, no other end, but to die to self, to be re-
signed always and in all things. The angels find so
much satisfaction in doing the will of God that if
He asked one of them to come down upon this earth
and employ himself in separating good grain from
the bad, or in pulling out weeds from a field, he
would instantly leave heaven and apply himself will-
ingly and with all his heart to that which God re-
quired of him.”

He who spoke thus ardently desired to do the
will of God. He would prefer, he said, to be the
last of creatures, if it were the will of God, rather
than be a seraph, and follow his own will.

St. Francis de Sales admonishes us in these
words: “You have not attained that purity which
vou should have, so long as you are not constantly,
entirely, and joyously submissive to the will of God
in all things, even in those the most repugnant.
How beautiful it is to see one divested of all attach-
ments, ready to practice every virtue, to be chari-
table, sweet with every one, equally calm in consola-
tions or in tribulations, always satisfied if the will
of God be done. [f you give yourself to the exercise
of holy abandonment you will make much progress.
It will be with you as with those out at sea with a
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favorable wind, abandoning themselves to the guid-
ance of a good pilot.”

The Congregation of St. Vincent de Paul having
met with a considerable loss, the saint wrote as fol-
lows to one of his friends: “Being one of our most
intimate friends, I must acquaint you with a loss
with which we have recently met: it is not an evil
that has befallen us, but a favor which we have re-
ceived from God, and for which you will help us to
return thanks to Him. I call the afflictions which
He sends us favors and benefits, particularly when
they are well received. . It is in His infinite goodness
that He has ordered this loss, and He gives us grace
to accept it with perfect and entire resignation—1I
may say with the same joy we would have felt had
He sent some great prosperity.”

On another occasion St. Vincent wrote regarding
the serious illness of one of his companions and the
great loss his death would entail to the congre-
gation:

“It appears that Our Lord wishes to take His
share of our little Society. It is all His: therefore
He has the best right to do as He pleases with it.
As for me, my greatest desire is to desire nothing
but the accomplishment of His divine will.” In the
many infirmities with which the saint was visited,
particularly during the last year of his life, when he
felt his end approaching, he was always the same,
perfectly indifferent to consolations, sufferings, or
death. He desired above all that the will of God
be accomplished in him.

St. John Chrysostom repeated these words so
frequently that they might be regarded as his motto:
“Lord, glory belongs to Thee for all,” Gloria tibi,
Domine, propter ommia.
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While St. Magdalene of Pazzi was a novice, her
mistress, knowing her great love for prayer, per-
mitted her to retire to pray at different times while
the others were employed in some manual labor.
But she did not make use of the privilege. “In per-
forming the same exercises as the others through
obedience,” she said, “I am sure to do the will of
God; in doing anything else, I am rather following
my own will, no matter how holy the exercise may-
be.”

Abandonment to divine Providence should extend
to the circumstances of our death, as St. Alphonsus
Liguori says: “It is necessary that we should be al-
ways in such dispositions as to be willing to die at
the time and in the manner that God wills.”

One day St. Gertrude in ascending a hill fell.
Meeting nothing to arrest her fall, she soon reached
the bottom of the hill. Providence miraculously
preserved her life, and she was not even injured.
Her companions asked her whether she had not
been afraid of dying without the last sacraments.
“No,” replied she. ‘I desire certainly to receive the
last sacraments before death, but I desire more
ardently that the will of God be accomplished. This
is the best disposition in which to be found at the
hour of death.”

A good, simple, little prayer for a happy death is
this: *“My God, I desire to die the death that Thou
willest I should die; let me die in Thy love.”

Bossuet writes as follows on perfect abandon-
ment :

“When we are truly abandoned to God’s will, we
are ready for all that may come to us: we suppose the
worst that can be supposed, and we cast ourselves
blindly on the bosom of God. We forget ourselves,
we lose ourselves: and this entire forgetfulness of
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self is the most perfect penance we can perform; for
ail conversion consists only in truly renouncing and
forgetting ourselves, to be occupied with God and
filled with Him. This forgetfulness of self is the
martyrdom of self-love; it is its death, and an anni-
hilation which leaves it without resources; then the
heart dilates and is enlarged. We are relieved by
casting from us the dangerous weight of self which
formerly overwhelmed us. We look upon God as a
‘good Father who leads us, as it were, by the
hand in the present moment; and all our rest is in
humble and firm confidence in His fatherly good-
ness.

“If anything is capable of makmg a heart free and
unrestrained, it is perfect abandonment to God and
His holy will : this abandonment fills the heart with
a divine peace. If anything can render a mind
serene, dissipate the keenest anxieties, soften the
bitterest pains, it is assuredly this perfect simplicity
and liberty of a heart wholly abandoned to the
hands of God. The unction of abandonment gives a
certain vigor to all the actions, and spreads the joy
of the Holy Spirit even over the countenance and
words. I will place all my strength, therefore, in
this perfect abandonment to God’s hands, through
Jesus Christ, and He will be my conclusion in all
things in virtue of the Holy Spirit.”

ACT OF ABANDONMENT.
By Venerable Father Pignatelli.

O my God, I know not what shall come to me to-
day; but I am certain that nothing can happen to
me which Thou hast not foreseen and ordained from
all eternity : that is sufficient for me. I adore Thy
impenetrable and eternal designs, to which T sub-
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mit with all my heart; T desire, I accept them all,
and | unite my sacrifice to that of Jesus Christ, my
divine Saviour ; I ask in His name, and through His
infinite merits, patience in my trials, and perfect and
entire submission to all that comes to me by Thy
good pleasure. Amen.

Prayer. -

My God, I abandon myself to Thee, I give Thee’
my will. Let Thy will be done in me, by me, over
me, in all things and forever.



CHAPTER XXI.

The Exevcise of the Presence of God an Ed to the
Practice of Derfect Conformity with
tbe Divine Will,

ﬁN excellent means to attain conformity with the

will of God is the exercise of the presence of
God. Conformity with the divine will includes three
things, namely, the avoidance of sin, the practice of
virtue, and union with God. But these three things
are effected by the exercise of the presence of God;
for it keeps the soul free from sin; it leads her on
to the virtues; and finally, by holy love, procures her
union with God.

1. As regards the avoidance of sin, there is no
more powerful means for bridling the passions and
overcoming temptations than the thought of God'’s
holy presence. St. Thomas says: "If at all times
we were mindful of the presence of God we would
displease Him very seldom.” And St. Jerome re-
marks that the thought of the presence of God closes
the door to sin. St. Teresa says that all our faults
arise from not thinking of God as present to us, but
imagining Him far away. I.ong before David recog-
nized this truth. He says: “God is not before his
(the sinner’s) eyes: his ways are filthy at all times”
(Ps. ix. 26). The Abbot Diocles remarks that he
who does not think on the presence of God will
become either a brute or a devil. The Abbot is right,
for such a man will soon be tormented either by
‘sensual or by diabolical desires, which he will not
have the strength to resist. The thought of the
omnipresence of the Almighty God infused into the
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souls of the saints strength and courage to overcome
all such attacks. [t was this that made the chaste
Susanna so courageous against the vile suggestions
of the lecherous old men. Although threatened with
death, she answered them boldly: “It is better for
me to fall into your hands without sin than to sin
in the sight of the Lord” (Dan. xiii. 23). The
thought of the divine presence converted a miserable
woman who had the effrontery to tempt St. Ephrem
to sin. In answer to her wicked suggestions the
saint told her that if she wanted to sin it should
be in the open market-place. *“What!” she ex-
claimed, *sin in the presence of so many people?”
The saint replied: “And how could you propose to
sin in the presence of God, who beholds us every-
where?” When the poor creature heard this admo-
nition she shed tears, fell on her knees and implored
the saint’s pardon. Then she begged him to show
her how to work out her salvation. The saint,
touched by her tears and earnest entreaties, placed
her in a convent, where she led a most edifying
life, never ceasing to hemoan her past. Something
similar happened to the holy Abbot Paphnutius. A
certain notorious sinner, named Thais, tempted him
to sin, assuring him that they were alone, that none
but God could see them. The saint addressed her
in an earnest tone: “What! You believe that God
sees you, and yet you are willing to sin!” Struck
by the saint’s tone and words, Thais entered into
herself, and began to conceive intense hatred for her
past disorder. Yielding to the impulse of grace, she
gathered together her fine clothes, her jewels, and
all the treasures gained by her evil way of living,
made a fire of them in a public place, and retired into
a convent. There she lived for three years, fasting
on bread and water, and constantly repeating this
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prayer: O Thou who hast created me, have mercy
on-me!” At the end of that time she died a holy
death. Soon afterward it was revealed to a disciple
of St. Antony that the happy penitent had won a
splendid throne of glory among the saints. -

By these examples we see how powerful is the
thought of the presence of God against sin. Let us
pray with holy Job: “Deliver me, O Lord, and set,
me beside Thee, and let any man’s hand fight against
me” (Job xvii. 3). O my God, do Thou Thyself
henceforth remind me of Thy presence! Remind me
that Thou seest me, and when my enemies rage
against me, I shall overcome them all.

2. The remembrance of the presence of God is
also a powerful incentive to the practice of the Chris-
tian virtues. How valiantly the soldiers fight in the
presence of their king! The mere thought that theiy
prince, who can reward or punish, is watching them
inspires heroism. And when you yourself are in
the presence of your Superiors how attentive you are
to vour work, with what modesty you behave toward
your companions, how punctually you observe the
feast prescription of obedience! Ah! if you were
deeply impressed by the thought that everywhere and
at all times the eyes of God are upon you, you would
certainly act with the purest intention, you would
fly human respect, and you would seek in all your
actions only His good pleasure. They who walk in
the presence of their Creator think only of pleasing
Him, regardless of the creature.

3. The exercise of the presence of God certainly
effects an intimate tnion of the soul with God, since
the presence of the beloved always increases love.
We know this from experience with our friends,
although intimate communication with them often
discovers many faults. But how different is the re-
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sult of close intercourse with God! The longer we
know Him, and the more constantly we keep our-
selves in His presence, the more beauty and loveli-
ness do we discover in Him, and the more powerfully
are we drawn to Him. To establish intimate union
with the Supreme Good it is not enough to say our
morning and evening prayers; for, as St. Chrysos-
tom remarks, boiling water soon regains a low tem-
perature when removed from the fire. Just so is it
with the spiritual heat of the soul. Its fervor must
be kept alive by frequent remembrance of the pres-
ence of God and by ejaculations of love. David tells
us that he was filled with joy and consolation when
he thought of God: “I remembered God, and was
delighted” (Ps. Ixxvi. 4). However great may be
the sadness and dejection of the soul, the loving
thought of God will surely disperse all clouds. Souls
that love God taste uninterrupted peace. Like the
sunflower, which turns always toward the sun, they
aim at living and acting always in the presence of
the glorious Sun of justice. They heed the injunc-
tion of the Lord: “Walk hefore Me and be perfect”
(Gen. xvii. 1). This means that they live in perfect
conformity with the will of God and labor solely for
the glory of God. “He is a true lover,” says St.
Teresa, “who thinks ever of the heloved.”

Of Recalling the Presence of Gov by Peans of
the @Anverstanding.

The Exercise of the Presence of God calls into
play both the understanding and the will.

We must, by the understanding, imagine God be-
fore us. In many different ways we can, by the
operation of the mind, place ourselves in His divine
presence. We may in the first place represent our
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divine Saviour Jesus Christ as present to us, accom-
panying us, and observing all our actions. We may
imagine Him sometimes in this, sometimes in that,
mystery of His life. St. Teresa greatly favors this
way of practicing the presence of God. The second
manner of recalling the presence of God is perhaps
safer and more profitable to the soul. It consists
in beholding God with the eyes of faith as present
everywhere, constantly beside us, observing all that
we do. What matters it that we do not see Him
with our corporal eyes? We can not see the atmos-
phere, and yet we know for a certainty that it sur-
rounds us on all sides. Without it we could neither
live nor breathe. We can not see God with the eyes
of the body, because He is a pure spirit; but holy
faith teaches us that He is constantly present to us.
“Shall a man be hid in secret places, and I not see
him, saith the Lord? Do not I fill heaven and earth,
saith the Lord?” (Jer. xxiil. 24.) As a sponge in
the sea is saturated with water and surrounded by
it, so, says St. Paul, we live in God, we have all our
being in God: “For in Him we live and move and
are” (Acts xvii. 28). “God,” says St. Augustine,
“observes every action, every word, every thought
of each one of us, and that with as great attention
as if He had forgotten all other creatures to look at
us alone. But as He sees all that we do, say, and
think, He takes note of all, in order, at the Day of
Judgment, to call us to account, then to reward or
punish us.” To recall the presence of God accord-
ing to this second way, it is sufficient to make an
act of faith with one’s whole heart, and to exclaim:
“O my God, 1 firmly believe that Thou art here pres-
ent!” This may be followed by acts of love, submis-
sion to His holy will, some good resolution, etc.
The third means of recalling the presence of God
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is to behold Him in all creatures. They have their
being from Him, and they are destined for our ser-
vice; therefore we should accustom ourselves to
look at God in them. His power and goodness shine
forth from them. As we gaze upon them we should
make acts of love, gratitude, and thanksgiving to
Him, remembering that, from all eternity, He
thought of calling so many beings into existence for
us to win our love. ‘Learn,” says St. Augustine,
“to love your Creator in the creature. Do not be-
come attached to those objects that God has created,
that you may not lose Him who created them.”
When St. Teresa looked at the meadows, the woods,
the sea, the mountains, the brooks, the flowers, or
other beauties of creation, she thought she heard
them all reproaching her with her ingratitude to God.
St. Mary Magdalene of Pazzi, also, when holding a
lovely flower or some fruit in her hand, used to
be inflamed with the love of God, and would cry
out: “From all eternity God has thought of creating
this flower, this apple, for love of me, to give me a
proof of His love.”

The fourth means of never losmg sight of God
is to behold Him in ourselves. God is present in us
in a way that far transcends His presence in the rest
of creation. The Lord dwells in us as in His temple,
in His place of abode. “Know you not that
you are the temple of God, and that the Spirit
of God dwelleth in you: » (1 Cor. iii. 16.)
Therefore, our divine Saviour declared that
with the Father and the Holy Ghost He would
enter into the soul that loves Him, not for a
passing visit, but to take up His dwelling in her:
“If any one love Me, he will keep My word, and My
Father will love himi, and we will come to him, and
will make our abode with him” (John xiv. 23).
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God dwells in a special manner in our soul, and
abides in us with singular joy, as He declares to us
by the Apostle: “I will dwell in them, and walk
among them, and I will be their God” (2 Cor. vi.
16). There He wills to be loved and adored by us.
We ought, therefore, to strive to excite faith in His
holy presence, both to humble ourselves before His
divine majesty, and to make acts of confidence, self-
oblation, and love.

St. Teresa teaches us that the soul should be con-
sidered as an interior world, in which the good God
deigns to dwell as in another heaven. Speaking of
the presence of God in the heart, the saint says: “I

_think that they who can inclose themselves in the
little heaven of theirown soul, where is found the Al-
mighty One who created it, have taken an admirable
way to perfection, because in a short time they will
run a long course.” The saints by practicing the
presence of God in this way acquired great merit.
It was to it the Royal Psalmist referred when he
said: “I set the Lord always in my sight, for He is
at my right hand that I be not moved” (Ps. xv. 8).
Blessed Henry Suso was so attentive to this prac-
tice that he performed all his actions in the presence
of God, arriving at so great a degree of union that
tender aspirations of love were always on his lips.
St. Gertrude, also, performed this exercise so per-
fectly that Our Saviour said of her to St. Mech-
tildis : “This soul so dear to me walks constantly in
My presence. She is always careful to do My will,
and to perform all her actions for My greater
glory.” The same may be said of St. Teresa. No
matter with what she might be occupied she never
lost sight of her beloved Lord.

Keep yourself constantly in the presence of God.
The Lord said to the patriarch Abraham: “Walk



190 The Exercise of the Presence of God.

before Me, and be perfect” (Gen. xvii. 1). That
means, if you walk always in My presence, you will
be perfect. Tobias gave his son the same instruc-
tion: “All the days of thy life have God in thy
mind” (Tob iv. 6). The Prophet Micheas admon-
ishes us: “I will show thee, O man, what is good,
and what the Lord requireth of thee . . . to walk
carefullv with thy God” (Mich. vi. 8).

Of Recalling the Presence of Gov by Peans of
the TWIIL.

Having explained the exercise of the understand-
ing, we shall now discuss that of the will in recall-
ing the presence of God. Let us remark in the first
place that the happiness of the blessed consists in
this, that they uninterruptedly fix their understand-
ing on God, and always remain before Him. But
on earth it is humanly impossible to preserve with-
out intermission the remembrance of God’s pres-
ence; we should, however, make every effort in our
power to enjoy the sweetness of God’s presence,
tranquilly and peacefully, without anxiety or im-
moderate effort of the understanding. We may, in
a threefold manner, maintain the will attentive to
the divine presence.

The first way is to raise the heart to God frequently
by fervent little aspirations or sighs of love. This
may be done everywhere and at all times, at work,
at table, or at recreation. These aspirations may con-
sist in acts of love, desire, longing for God, aban-
donment, self—oblatlon thanksgiving, humlllty, con-
trition, hope, and confidence. Though fully occu-
pied, nothing can prevent your raising your heart
from time to time, and saying to God: “O my God,
I desire Thee alone!” “I wish to belong en-
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tirely to Thee!" “I give myself entirely to Thee!” “I
renounce all for Thy love!” “I thank Thee for
all the graces which Thou hast bestowed on
me!” “Give me Thy holy love!” “O that all
hearts would love Thee!” *“My God and my all!”
“Blessed be God!” “Blessed be His holy name!”
“Ad Majorem Det Gloriam!” “In Thee, my God,
I place all my confidence!” “Thy will be done for-
ever!” The ancient Fathers set great value on
these short aspirations, since they are better adapted
to keeping the soul'in the presence of God than long
prayers. St. Chrysostom says that he who fre-
quently uses them closes the door to the devil so
that he can not torment him with bad thoughts.
At stated times, we should awaken our faith in the
presence of God, whose immensity fills all space.
In the morning, when we awake, our first words
should be, “My God, I adore thee; I believe that
Thou art everywhere! Wherever I may go to-day,
Thou wilt be near me. Protect me, I beseech Thee,
and permit me not to offend in Thy sight.” Again,
recall the divine presence at the beginning of all
your prayers, whether mental or vocal. This act of
faith will prevent distractions. In every tempta-
tion to impatience, or to any other fault, we must
recur instantly to the thought of God present
and ask His help. This will bring us strength
and courage, for there is no more urgent incen-
tive to victory at such moments than the thought
that God sees us. David made use of this
means to battle against temptation: ‘‘My eyes
are ever toward the Lord: for He shall pluck my feet -
out of the snare” (Ps. xxiv. 15). This thought will
nerve us, also, to the performance of any difficult act
of virtue that may come in our way, as it did the
heroic Judith. Having unsheathed the sword, and
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grasped the hair of the sleeping Holofernes, before
giving the death-blow, she raised her eyes to God,
saying : “Strengthen me, O Lord God, at this
hour!” (Jud. xiii. 9.)

The second way to preserve the presence of God
by acts of the will consists in renewing the good
intention during distracting occupations, aiming at
doing everything purely to please God. St. John
Climacus says that, visiting a certain convent, he
met in the cloister one of the monks who had a great
deal of work to do. He was the cook, and, exclu-
sive of guests, some of whom were always present,
he had to prepare the meals for two hundred and
thirty Religious. In the fatigue and hurry conse-
quent on his duty, this good monk maintained re-
markable interior recollection; he had, besides, re-
ceived the gift of tears. Astonished at the sight,
the saint asked him how he managed to fulfil so well
his onerous charge. The Brother was at first un-
willing to speak of himself. But yielding, at last,
to St. John’s importunities, he answered: “I never
think that I am serving men, but God, and I esteem
myself unworthy of rest and quiet. The sight of
the material fire moves me to tears, since it suggests
the dreadful torments of the eternal flames of hell,
the purity of God, and the heinousness of sin.” So,
too, must you serve God alone in everything. At
the beginning of every action, when you take any
work in hand, say: “Lord, I desire only to do Thy
holy will.” From time to time during the progress
of the work, be mindful to exclaim: “My God, all
for Thy glory!” or, “For Thee, my God, through
Christ our Lord!” This is a very easy way of keep-
ing yourself in the presence of God without
fatiguing the mind, for even the desire to please
God is a loving remembrance of His presence. A
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third way to recall the divine presence is to retire to
. the choir, or to one’s cell, or to some quiet place,
whenever during the day we perceive that distract-
ing affairs have occupied the mind to the exclusion
of the thought of God. When a person feels weak
from fatigue or fasting, he is careful to take some
refreshment in order to regain strength for his la-
bor. How much more should a Religious refresh
his soul and recruit his strength by a little recollec-
tion in God when he finds that he has grown cold
and languid from too much attention to outside af-
fairs! Father Avila used to say that a Religious who
does not love and practice prayer is like a fish out
of water, out of its natural element. After spend-
ing a long time in business or other distractions,
you must retire as soon as possible into solitude,
there to take breath, as it were, and by loving aspira-
tions again to recollect yourself in God. The bless-
edness of heaven consists in the love and contem-
plation of God; hence we conclude that the happi-
ness of a Christian on earth must be found in lov-
ing and contemplating God, not face to face, but by
holy faith while walking in His presence. In this
way is begun, even here in this valley of tears, the
life of the blessed in heaven.

Truly the exercise of the presence of God by
means of the understanding and the will is an excel-
lent method of attaining conformity with the divine
will.



CHAPTER XXII.

Tbe Dresence of God Considered in tbe
Didden Life.

J:F there is one exercise which conduces more effi-

caciously than another to our sanctification, it
is assuredly that of the presence of God. If one
means be more conducive than another to attain that
holy exercise, it would seem to be a true and solid
devotion to the Heart of Jesus. His most holy soul,
being united to the Word, never lost the view of
the Beatific Vision, although the beatitude and the
joy of that Vision were by a miracle withheld from
overflowing into the lower functions of His soul, in
order that He might be able to suffer in His
humanity.

The nearest resemblance to Our Lord which some
of the saints have attained in this- respect may be
found in such transient glimpses of the divine
beauty as we find revealed in their lives. With those
extraordinary ways by which God sometimes vouch-
safes to visit a few favored souls we have nothing
to do at present. When we speak, therefore, in this
meditation, of the habitual presence of God, we re-
fer but to that union of the soul with Him which
was ordinary in the saints, and which may be at-
tained, in more or less degree, by faithful corre-
spondence with grace.

Our faculty in maintaining the divine presence
will be measured by the extent of our knowledge of
God, since in proportion to our knowledge of Him will
be our love, and it is love that keeps us in recollec-
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tion of His presence, and that impels us to think of
Him and of all that relates to Him. This the IHeart
of Jesus teaches us. Iis soul saw God. It knew
Him with a knowledge that no other soul but His
could have supported. His love equalled His
knowledge, and it was in the mysterious light of
such knowledge and such love that He walked on
earth—never alone, even in the midst of the most
cruel abandonment on the part of creatures—and
He was never forsaken, even when given up to the
pangs of supreme agony and dereliction.

That which proved the consolation of the human
Heart of Jesus, and after Him of all His saints, may
be the same in the case of each one of us. Let us
apply ourselves to know God’s beauty and to hear
His voice, and our hearts will quickly learn to turn
toward Him, to seek His face, and delight in His
presence. The consciousness of that presence will
then become an abiding source of tranquil devotion
and of peace of heart, if not of sensible joy. It will
greet us, at our first awakening, with encourage-
ment to commence another day of trial; it will fol-
low us amid our occupations, console us in our sor-
rows, support us in our temptations, until we shall
sink to rest, when the day is over, in the bosom of
that Father whom we have felt so near to us, and
whose presence will be our last thought, lulling us
to sleep in the calm consciousness of His protection.

As the appreciation of the excellence of this holy
exercise increases, the soul finds more facility and
more charm in occupying itself with God, and be-
comes, by degrees, more familiar with the thoughts
of Him. It will love to recall the Gospel narratives
of the life of our blessed Lord. It will in time learn
to feel at home, as it were, among them, and thus it
will be enabled to make for itself a solitude, a hid-
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den life apart from the material life which externally
surrounds it. This habit the Sacred Scripture calls
“walking with God,” for by it we make Him our
companion here below. It is of this habitual dwell-
ing in the divine presence that Jesus affords us so
perfect a model in the holy house of Nazareth.

Let us now consider the fruits of constant atten-
tion to the divine presence, which are first produced
in the heart, and from thence reflected throughout
the whole life.

The soul of Jesus looked ever upon the Father’s
face, and as He looked the flames of love rose ever
higher within"His Sacred Heart. This is the testi-
mony which He gives of Himself: “He that sent Me
is with Me, and He hath not left Me alone; for I do
always the things that please Him.”

If a servant, from the motive of fear, performs
with care and attention those things which please
his master when he is conscious of that master’s
presence, how much more will the faithful souls
do this from a motive of love in the presence of Our
Father in heaven! Such will be the first result of
this holy exercise. The more habitually it is prac-
ticed, the more constant also will be the practice of
virtue, since the soul’s first desire will be to “do al-
ways the things that please” the divine object of its
love, of whose presence it is so conscious.

It must be remarked, however, that the actions
which flow from this holy recollection in God have
in them nothing {forced, nothing constrained.
“Where the Spirit of the Lord is, there is liberty.”
The heart and mind are really where their treasure
is, that is, in God and in those things which refer
to His honor and glory; and this is true recollec-
tion, widely different from that studied and simply
external modesty which is often exaggerated, which
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is maintained with effort, and which is perhaps
sometimes assumed through spiritual vanity. When
the interior eye has been really attracted by the di-
vine beauty, exterior objects lose their charm, and
are held in regard only so far as duty and charity
demand. When the inward ear habitually listens
to the divine whisper, silence is then a joy and no
longer a constraint. Habitual reverence will mani-
fest itself in the whole exterior—a gentle, spon-
taneous, and unconscious reverence flowing from
the union of the soul with God, and from the tran-
quil happiness which it experiences in the presence
of its treasure.

Let us, then, beg a lively faith in the divine pres-
ence, and the grace to acquire the sanctifying habit
of walking in it continually, so that with truth we
may say to God, “T am always with Thee.” Then
will virtues flourish in our souls beneath that genial
influence,-like flowers beneath the sun. Thus shall
we grow in likeness to Jesus and make advance in
our union with His Sacred Heart.*

*From The Heart of Jesus of Nazareth.



CHAPTER XXIII.
Humility and its FAdvantages.

N important and indispensable virtue in the
religious life is humility. It is deemed by
the saints the foundation and the safeguard of all
the other virtues. Although holy humility may not
be called the most distinguished among the virtues,
yet, as St. Thomas says. it takes the first place,
inasmuch as it is the foundation of the others.
St. Augustine says that humility must accompany
all our actions, must be with us everywhere; for as
soon as we glory in our good works they are of no
further value to our advancement in virtue.

Before the advent of Jesus Christ upon earth the
beautiful virtue of humility was little known and
little loved. It was even despised, because pride,
the first cause of man’s fall, dominated all. The
Son of God, therefore, came down from heaven to
teach it, not only by word, but also by His example.
St. Basil, contemplating the life of the divine
Saviour, shows that every moment of it, from His
birth to His death, teaches us this particular virtue.
He willed to be born in a stable, of a poor mother, to
be wrapped in swaddling bands, to be laid in a
manger. Like a sinner, He submitted to circum-
cision ; like one unable to defend Himself, He fled
into Egypt; He willed to be baptized among sinners
and publicans as one of them. Later on, when His
followers sought to honor Him by proclaiming Him
king, He hid Himself. When He knew that scorn
and insult would be heaped upon Him, He appeared

. in public. The multitude extor His power, the
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demons themselves publish His praise by the mouth
of the possessed—He commands them to be silent.
They load Him with dishonor and ignominy—He
utters not a word. And as if to commend humility
to us, as if by a last testament, He washes the feet
of His disciples. All these examples of humility He
. crowned by His ignominious death on the cross. Let
us hear His words to us: “I have given you an
example, that as I have done to you, so you do also”
(John xiii. 15). By these words He appears to say:
“My children, I have willingly borne humiliation and
insult that you may learn of Me. Do not despise My
example.” St. Augustine, speaking of the humility
of Jesus, says: “If His humility does not free us
from pride, I know of no other remedy.” Writing
to Dioscorus, he says: “Would you know, my friend,
which is the virtue that makes us true disciples of
Jesus Christ, and unites us intimately with God?
Most emphatically I say it is humility. And as
often as you ask me I shall tell you the same.”
“Every proud man is an abomination to the Lord”
(Prov. xvi. 5), for the proud man is blind; he is,
moreover, a thief and a liar, since he arrogates to
himself what belongs to God. St. Paul says: “What
hast thou that thou hast not received?”” (1 Cor. iv.
7.) Could a horse, if it had the gift of reason, boast
of its splendid trappings, knowing that, at a sign
from its master, they could be stripped from him?
The proud man is blind, as was said to the bishop
in the Apocalypse: “Thou sayest: I am rich, and
made wealthy, and have need of nothing ; and know-
est not that thou art wretched and miserable and
poor and blind and naked” (Apoc. iii. 17). What
have we of ourselves but nothingness and sin? If
we closely examine ourselves we shall find how
faulty and imperfect is the little good that we may
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do. All the gifts that man possesses, whether of
nature, as health, understanding, beauty, skill; or
of grace, as good desires, etc., come from God, the
Giver of all. This led St. Paul to say: "By the
grace of God I am what I am” (1 Cor. xv. 10). Tt
is certain, as the same Apostle detlares, that we
can not conceive even a good thought of ourselves:
“We are not sufficient to think anything of ourselves,
as of ourselves” (2 Cor. iii. 5).

How poor is the proud soul! As long as pride
reigns in the heart the Spirit of God can not enter;
the evil one can do what he pleases therein. To
free His servants from pride God sometimes per-
mits them to be assailed by the most shameful temp-
tations, and seems not to hear their prayer for de-
liverance. St. Paul himself is an instance of the
point in question. We find him writing to the Corin-
thians: “There was given me a sting of my flesh, an
angel of Satan, to buffet me. For which thing thrice
I besought the Lord, that it might depart from me.
And He said to me: My grace is sufficient for thee”
(2 Cor. xii. 7). “The Lord,” says St. Jerome,
“would not deliver St. Paul from the sting of that
temptation, in order that he might remain humble.”
Yes, God even permits a man to fall into sin against
purity, that he may keep him humble in his own eyes.
This happened to King David, who acknowledges
that he fell because he had not been humble: “Be-
fore I was humbled, I offended” (Ps. cxviii. 67).

St. Augustine says: “If you humble yourself, God
stoops to unite Himself to you; if you are proud,
He turns away from you.” In the same strain the
Royal Prophet exclaims: “The Lord looketh on the
low, and the high He knoweth afar off” (Ps.
cxxxvii. 6). The Lord bends loving eyes upon the
humble, but sees the proud, as it were, only from a
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distance. As we look at some one far off, not recog-
nizing him, so God seems to say to the proud: “I do
not know you.” The proud fare badly with God.
The proud angels are scarcely a moment in heaven,
and behold the Almighty Creator thrusting them
into hell then and there prepared for them. God’s
word can not deceive: ‘“Whosoever shall exalt him-
self shall be humbled” (Matt. xxiii. 12). “God re-
sisteth the proud, and giveth His grace to the hum-
ble” (James iv. 6). He has promised to hear every
one that prays to Him: “Every one that asketh, re-
ceiveth” (Luke xi. 10). But the proud are excluded
from this gracious promise. St. James assures us
that He resists the proud, resists their petitions. To
the humble, on the contrary, He is lavish. He opens
His hands, pours out His grace on them, gives them
whatever they desire. “Humble thyself to God, and
wait for His hands” (Ecclus. xiii. 9), says the Holy
Spirit. These words made St. Augustine cry out:
“Lord, give me the treasure of humility I” This vir-
tue is, indeed, a treasure, since it attracts the grace
of God upon the soul. The heart filled with
thoughts of self can not receive divine gifts. It
must first be emptied by the knowledge of its own
nothingness. David says: “Thou sendest forth
springs in the vales; between the midst of the hills
the waters shall pass” (Ps. ciii. 10). God pours
out the waters of His grace on the valleys, that is,
on humble souls; but the mountains, the proud, He
overlooks. Hear the lowly Virgin Mother of God
extolling the wonders of His goodness to her: “He
hath regarded the humility of His handmaid. . . .
He that is mighty hath done great things to me”
(Luke i. 48). He hath regarded my lowliness, that
is, the knowledge of my own nothingness, says the
sweet Mother. St. Teresa tells us of herself that
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she received the greatest graces when she humbled
herself before God in prayer. “The prayer of him
that humbleth himself shall pierce the clouds, and he
will not depart till the Most High behold” (Ecclus.
xxxv. 21). Judith, holy and humble, clothed in a
hair-shirt, her head strewn with ashes, prayed pros-
trate on the floor of her chamber: “The prayer of
the humble and the meek hath always pleased thee”
(Jud. ix. 16). And again the Royal Prophet says:
“He hath regard to the prayer of the humble, and
He hath not despised their petition” (Ps. ci. 18).
The humble shall receive from God all that they
desire. They must not fear being sent away empty-
handed and unconsoled. While St. Francis Borgia
was still in the world, a very pious man told him
that if he wished to advance in the way of perfec-
tion he should let no day pass witiout reflecting on
something that would fill him with holy shame and
contempt of self. St. Francis followed this advice
most faithfully and all that he heard or read
or saw he turned to his own confusion. Nor was
he satisfied with this. Every morning on rising, he
knelt down and kissed the floor three times, remind-
ing himself that he was only dust and that to dust
he would return. The example of holiness and hu-
mility that he has left us testifies to the fruit he
derived from this practice. Let us follow the same
counsel. Let us allow no day to pass without re-
flecting upon what can lead to contempt of self.
Let us not desist from this practice until the soul
is deeply penetrated with the knowledge of its own
poverty and weakness, and filled before God with
holy shame and confusion.

St. Gregory used to say: “As pride is a mark of
perdition, so is humility an evident sign of predes-
tination.” In a word, if we do not obey the teach-
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ing of Our Lord, if we do not become as little chil-
dren in simplicity and humility, we shall not be
numbered among the blessed. “Unless you become
as little children, you shall not enter the kingdom of
heaven” (Matt. xviii. 3).

To the poor, the despised, the persecuted, heaven
is promised. “Blessed are ye when they shall revile
you, and persecute you, and speak all that is evil
against you . . . your reward is very great in
heaven” (Matt. v. 11). Observe, it is not only in
the life to come that the humble are declared blessed,
but also in the present one. ‘‘Learn of Me,” says
our divine Saviour, “‘because I am meek and humble
of heart,and you shall find rest to your souls” ( Matt.
xi. 29). Thomas a Kempis says: “Continual peace
is with the humble, but vexation and unrest in the
heart of the proud.” The peace of the humble is
best appreciated by a comparison of their state with
the restlessness and discontent of the proud. Holy
Scripture abounds in passages proving that sinners
have no peace. “There is no peace to the wicked,
saith the Lord” (Is. xlviii. 22). “Saying: Peace,
peace, and there was no peace” (Jer. vi. 14). “De-
struction and unhappiness are in their ways; and
the way of peace they have not known” (Ps. xiii. 3).
Their conscience is never free from trouble and, if
they have a taste of peace, it is not unmixed with
bitterness. “Behold in peace is my bitterness most
bitter” (Is. xxxviii. 17). This refers to sinners in
general, but especially to the proud. They are al-
ways uneasy, and St. Augustine explains the reason.
“Pride,” says he, “is always accompanied by envy.
Tt is by reason of these two evils, namely, pride and
envy, that the devil is a devil.” Hence, we may con-
clude what effect these vices produce in man, since
they wrought such woe for the most noble of the
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angelic spirits. A man domineered by those in-
separable companions, pride and envy, vainly seek-
ing to be honored by all, and having the morti-
fication of seeing others more honored than he, must
of necessity bear in his breast a heart filled with gall
and bitterness. He lives in a state of continual agi-
tation and unrest. The proud man is chagrined, de-
pressed, utterly miserable when he sees himself
despised, and anotlier exalted.

Holy Scripture gives an excellent picture of the
nature and effects of pride in the person of Aman.
He was a favorite of King Assuerus, who bestowed
great possessions on him, and raised him above all
the nobles of his kingdom. He was honored by
all, and there seemed nothing left for him to desire.
But his happiness was not perfect as long as Mardo-
chai did not rise up to do him honor, did not greet
him as he passed. This deprived him of peace, as
he owned to his wife and friends. After he had re-
counted to them his fortunate position, his high of-
fice, and all the favors showered upon him by the
king, he said: “And whereas 1 have all these things,
I think I have nothing so long as I see Mardochai,
the Jew, sitting before the king’s gate” (Esther v.
13). And so it is with a proud Religious. She can
not bear to be less esteemed than her neighbor, or to
have this or that office given to another while she is
passed by. Such trifles frequently cause more grief
and uneasiness to Religious than more serious in-
juries do to worldlings. That they have even lost
their vocation from such a cause is not unheard
of. Imagining that they could remain no longer
where so little consideration was shown them,
and prating about self-respect demanding its due,
more than one has rashly imperilled her eternal sal-
vation by returning to the world. How justly did
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St. Francis Xavier exclaim: “O honor and esteem
of the world, you have given rise to how much evil!
To how much evil you will continue to give rise!”

The humble man is always satisfied. What honor
is conferred upon him he considers far above his
desert. Is he slighted or injured in any way, he
thinks that his sins deserve far worse, and he says
with Job: “I have sinned, and indeed I have of-
fended, and I have not received what I have de-
served” (Job xxxiii. 27). St. Francis Borgia, while
on a journey, happened to meet one of his former
noble friends. The latter seeing him destitute of
the comforts he had once possessed in abundance,
pitied him and begged him to take a little more care
of himself. The saint responded with a smile: “Do
not be anxious about me. I am not so badly off as
you think. T have a courier who goes before me,
and makes everything ready for me.” The man
asked : “And who is that courier?”” “That courier,”
answered the saint, “is self-knowledge and the
thought of the punishment of hell, which my sins
have deserved. With this knowledge, no matter
how badly lodged I may be at the inn on my way, I
always find my surroundings better than I deserve.”
Let us pray for humility to that model of humility,
St. Francis Borgia. Let us bear in mind that the
perfection of the ancient Fathers consisted, as we
are told, in loving God, despising self, and judging
none.



CHAPTER XXIV.
bumility of the Wnderstanding.

FTER studying the advantages of humility, we
shall now treat of its exercise, and the means
of attaining this holy and necessary virtue. “There
are two kinds of humility,” says St. Bernard, “that
of the mind or understanding, by which, reflecting
on his own misery and baseness, a man comes to
despise himself, and esteem himself worthy of be-
ing despised ; and that of the will, by virtue of which
he desires to be despised and humbled by every
one.” Without humility of the understanding, that
of the will can not be acquired.

Humility of the understanding consists in hav-
ing a poor opinion of self, in esteeming one’s self as
wretched and as sinful as one really is. A true self-
knowledge begets humility. St. Teresa says that
humility is truth; consequently, the Lord loves the
humble so much because they love the truth. It is,
indeed, true that we are nothing. Of ourselves we
possess nothing but sin, hence we are more despi-
cable than nothingness. All the good that we have,
or effect, comes from God and belongs to God. The
humble man keeps this truth ever before his eves,
and therefore does not praise or glorify himself.
He is convinced that he deserves contempt; he can
not endure that others should attribute to him merit
that he has not, and rejoices when he is despised and
treated as he deserves. God is well pleased with the
humble. The more a man despises himself, the
more exalted he will be in the sight of God, says St.
Gregory. St. Magdalene of Pazzi used to teach her
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Sisters that there are two foundations of perfection,
love of God and contempt of self. She added,
moreover, that they who have been more humble on
earth will see God more clearly in heaven. St.
Augustine says: “Two cities have been formed by
two loves: the earthly by the love of self, even to
the contenipt of God; the heavenly by the love of
God, even to the contempt of self.”

We should constantly pray with St. Augustine:
“Lord, grant that I may know Thee and know my-
self; that I may love Thee and despise myself!”
Thou art the Supreme Good, and I am poverty it-
self. The Wise Man says: “He [God] is honored
by the humble” (Ecclus. iii. 21), because only the
humble recognize Him as the one Supreme Good.
If you would honor God, you must keep your misery
ever before your eves, and be ready to accept from
the hand of God whatever He ordains.

The first practice of humility should be never to
pride one’s self on one’s good works. Consider the
heroic deeds of the saints and their profound humil-
ity! A freguent reading of their lives will disabuse
us of egotism. There, at least, pride suffers,
on beholding what great things the saints did
for God, while we have done so little. How can we
glory when we remember that if there is any good
in us, any virtue, it is a gift of God? “Who would
not smile,” says St. Bernard, “if the clouds gloried
in pouring down their rain?” And so should we
deserve to be laughed at if we gloried in the little
good that we do.

St. Augustine says: “If a man enumerates his ser-
vices to Thee, O L.ord, what is it that he numbers
but Thine own gifts?” When St. Teresa performed
a good work, or saw-one performed by another, she
began at once to praise God for it, knowing that all
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good comes from Him alone. The saint, moreover,
makes the judicious remark that humility in no wise
prevents us from recognizing the special graces
which God, perhaps, more lavishly bestows on us
than on others. This is not pride, she says. Such
knowledge helps to humility and gratitude, since it
makes us see that, although less deserving, we are
more highly favored. “A soul,” continues the saint,
“who does not know that she has received great
graces from God will never resolve to do great
things for God. We must carefully distinguish be-
tween what comes from God and what comes from
self.” St. Paul shrinks not from saying that he la-
bored more for Jesus Christ than all the other
apostles: “I have labored more abundantly than all
they” (1 Cor. xv. 10). But he immediately adds
that all that he has done is the work of divine grace
assisting him, “Yet not I, but the grace of God with
me” (1bid.)..

We read in Father Huguet’'s Month of the Sacred
Heart that St. Ignatius, the founder of the Society
of Jesus, always practiced in a heroic manner the
rules for humility which he gave to his followers.
“He was hungry and thirsty for the humility of the
Heart of Jesus. The opprobrium which he sought
and accepted with thanksgiving attested that he
would, at every cost, practice the most perfect hu-
mility. Nevertheless what did he do when, accused
of being a corrupter of youth, he was condemned to
submit to an infamous flogging in presence of the
students of the University of Paris? Although he
desired ardently to satisfy his thirst for ignominy,
according to the example of his divine Master, one
consideration arrested him.

“He had gained to Jesus Christ some distinguished
young men, who would make His Holy Name known
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and His Sacred Heart adored; but if he allowed
himself to be beaten publicly, these young men
would look upon him with horror, and Ignatius,
disgraced, would no longer be able to keep them
under the banner of this King; therefore the
glory of God and the salvation of souls pre-
vailed over his love for humiliations, and he
defended and justified himself. Consequently, at
the moment when they expected to see him
flogged and disgraced at the feet of the rector
of the University, they saw, on the contrary, and
with utter astonishment, the venerable Superior fall
at his feet and ask pardon for having too easily be-
lieved the calumnious reports, and then proclaim,
openly, before the whole Umvcrsuy, Loyola, to be a
model of virtue, and a saint.”

Secondly, as you know that without Almighty
God you can do nothing, you should never rely on
your own strength, but, like St. Philip Neri, mis-
trust self. Owing to the fact that the proud rely on
their own strength they fall. Consider what hap-
pened to St. PPeter. He declared that neither suf-
ferings nor death would be able to separate him
from his divine Master: ““Yea, though I should die
with Thee, I will not deny Thee” (Matt. xxvi. 35).
Because he uttered these words in a spirit of self-
confidence, he had the misfortune to deny his Master
almost as soon as he entered the house of the high
priest. Let us profit by his sad example, and guard
carefully against trusting to our good resolutions,
our good will; let us place all our confidence in God,
frequently repeating: “I can do all things in Him
who strengtheneth me” (Phil. iv. 13).

Yes, I can do all things, but not of myself. I can
do them only in God, who is my strength. Then
you may hope to do great things, for Isaias says:
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“They that hope in the Lord shall renew their
strength” (Is. xl. 31). The humble draw new
strength from their confidence in the Lord. By dis-
trusting themselves they become strong with the
strengrh of the Almighty One. He who desires that
God should make use of him for great things
should become the most humble. If the enemy seeks
to tempt you by assuring you that you can rely on
yourself in all circumstances, that you are safe, that
vou will not fall, say with David: “In thee, O Lord,
have I hoped, let me never be confounded” (Ps.
xxx. 2). I have placed all my hope in Thee, my
God. Suffer me not to be brought to shame. Let
me not lose Thy grace and become a slave of hell.

Thirdly, if you fall into sin, be not discouraged,
but humble yourself, lament your fall, and as you
now more plainly see your own weakness turn with
still greater confidence to your God. To be impa-
tient with yourself would proclaim a want of hu-
mility ; surprise at your fall would indicate pride and
conceit. It is at the time of temptation and sin that
you must trust more fully in the goodness and com-
passion of God. Your infidelity must be a new in-
centive to still greater hope in His mercy. This is
what the Apostle wishes to teach us when he says:
“To them that love God, all things work together
unto good” (Rom. viii. 28). Under “all things,”
St. Augustine includes even sins, inasmuch as they
lead to contrition and humility. One day Our Lord
said to St. Gertrude: “If a person soils his hand, he
washes it, and then it is cleaner than before. And
so with the soul after sin. If she purifies herself
by true contrltlon she will be more pleasing to Me
than before.” God sometimés allows souls that are
not well grounded in humility to fall into faults, that
they may acquire distrust of self, and place all their
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hope in His assistance. Have you committed some
fault? Rise up by an act of love and contrition,
firmly resolved to do better and to confide in God
alone.

Fourthly, should you hear that another has fallen
into grievous sin, do not express wonder, but com-
passion, and tremble for yourself. Never glory in
your freedom from the faults that you remark in
others. As a punishment, the Lord might permit
you to commit similar transgressions. The Apostle
Paul warns his disciples never to treat a sinner
with disdain, and before correcting any one to re-
flect that they, too, might very easily fall into
the same, if not greater, sins. “Brethren, if a man
be overtaken in any fault, you, who are spiritual,
instruct such a one in the spirit of meekness, con-
sidering thyself, lest thou also be tempted”
(Gal. vi. 1).

The Abbot Machetes, as Cassian relates, humbly
acknowledged, on a certain occasion, that he had
fallen most shamefully into three particular faults
which he had censured impatiently and with undue
severity in his brethren. Truly humble souls, en-
lightened from above, recognize better than others
not only the perfection of God, but also their own
poverty and sinfulness. The saints, therefore, al-
though leading lives so devout, so different from
those of others, considered themselves the vilest sin-
ners on earth. St. Francis of Assisi, for example,
called himself the greatest of sinners. St. Thomas
of Villanova was in continual anguish of mind at the
thought of having to render an account to God of
his sinful life, as he called it. St. Gertrude was
amazed that the earth did not open under her feet
and swallow her up on account of her sins. St. Paul
the Hermit cried out with tears, “Woe to me, poor
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sinner! 1 do not deserve to bear the name of
monk!” Father Avila relates something similar of
a very devout person, who begged God to allow her
to see the state of her soul. Her prayer was granted.
Although she had never committed a mortal sin,
her soul appeared to her so hideous and abominable
that she exclaimed: “O my God, for Thy mercy’s
sake, take from my sight this monster!”

Another excellent practice of humility is never to
prefer one’s self to another, Let us think of
our own sins, of our own weaknesses, and abase
ourselves. We know for certain the sins that we
have committed, while we do not know those of
others. Again, we do not know how many hidden
virtues may belong to him whom we despise. We
must reflect, also, that if we had made good use of
our measure of light and graces we should be saints.
Had Almighty God given those graces to an in-
fidel, he might now, perhaps, be a seraph of sanctity,
while we are still so imperfect. The thought of our
ingratitude should urge us to humble ourselves un-
der all circumstances, for St. Thomas says: “Sin
hecomes great in proportion to the ingratitude of the
sinner.” A single sin, therefore, that one man may
commit, may be more grievous in the sight of God
than a hundred committed by another favored with
fewer graces. God’s gifts have been lavished on
you, and you well know how many are your sins.
Your whole life has been an unbroken chain of
voluntary faults, and your good works, if you have
any, are, perhaps, so full of self-love and imperfec-
tion, that they deserve more punishment than
reward.

From the foregoing considerations, you ought, as
St. Magdalene of Pazzi recommends to all Religious,
esteem yourself unworthy even to kiss the ground
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on which others walk. From the depths of your
nothingness, therefore, raise your voice to God, and
exclaim: “O God, come to my assistance! O Lord,
make haste to help me!” Help me, or I perish!
Help me, or I;shall offend :Thee more grievously
than all others! Repeat this aspiration frequently.
Let us conclude with the celebrated words of St.
Bernard: “The soul has nothing to fear from hu-
miliation, however great it may be; but she must
carefully shun the least pride, for it might plunge
her into the depths of misery.”



CHAPTER XXV.
bumility of the TWNIL.

:ﬁ’UMILITY of the understanding, as has been said,
consists in being convinced that we are de-
serving of contempt. But humility of the will is
greater and more meritorious. It consists in the
desire to be despised by others, and in rejoicing in
contempt. St. Bernard says of humility of the will:
“The first degree of humility consists in this, that
one has no desire to be placed over others; the
second, that he desires to be subject to others; the
third, that in a state of subjection he bears in a tran-
quil manner every offence that may be heaped upon
him.” This is properly the humility of heart which
Jesus Christ teaches when He says: “Learn of Me,
that I am meek and humble of Heart!” In one of
his May sermons on Mary Magnifying God, Father
William Humphrey, S.J., says: Humility is not self-
depreciation, or a making one’s self out to be less
than one is, or worse than one is. Humility is
simply the clear, conscious knowledge, the abiding
and vivid recollection, the practical recognition and
confession, that one is a creature, and, as such, has
a Creator, from whom depends, not only all that one
has, but also all that one is. The virtue of humility
is, in other words, the first article of the Creed, “I
believe in God,” carried out into practice. We can
not move hand or foot, or draw a breath, or conceive
an idea, or utter a word, without concurrent action
and direct cooperation on the part of Our Creator.
In all things we are entirely and absolutely depen-
dent on the triune God—on the Almighty, who
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made us. “In Him we live and move and aré”
{Acts xvii. 28).

“In order to be humble, this knowledge by the
creature of its dependence upon its Creator must
be not merely speculative but practical. It must be
not merely possessed by and abiding in the intellect,
but acting on and moving the will. It must be not
merely an idea, but an idea carried out into action.
The fruit of humility is obedience. There is no
living humility without obedience. God is a spirit
with an intelligence and a will; and of that will He
has given an external expression in a law; and by
means of that law His uncreated will presses on the
will of His rational creatures; and when the rational
creature submits beneath that pressure and obeys,
it thereby confesses its created nature, and so per-
forms an act of humility.”

This humilitv has many degrees, and especially
three. “The first degree of humility,” as Father
Vercruysse says in his Meditations, “consists in the
habitual disposition of losing all things, possessions,
reputation, health, life itself, and to suffer all
things rather than commit a mortal sin. This first
degree is necessary for all Christians. The second
degree consists in the habitual disposition of losing
all and suffering all rather than commit a deliberate
venial sin, Every true Religious ought to strive to
attain it ; otherwise (1) he will keep in the first de-
gree only with difficulty, or rather he will not do it.
‘He that contemneth small things shall fall by little
and little’ (Ecclus. xix. 1); (2) he can not imagine
he is fulfilling the obligation he has contracted be-
fore God of tending to perfection; for nothing
is more opposed to perfection than venial sin; (3)
he can never enjoy true peace of heart because he is
resisting God’s designs upon him: ‘Who hath re-
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sisted Him, and hath had peace?” (Job ix. 4); (4)
he will never be fit to do great things for the salva-
tion of souls.

“The third degree consists in the disposition of
rather being poor with Jesus Christ in His poverty
than in abundance; of rather being forgotten and
despised with Jesus Christ, who was humiliated and
injured, than to live in honor; rather to be on the
cross with Jesus crucified than to enjoy the con-
solations and delights of this life, in order that we
may have a greater resemblance to Jesus, our divine
Model, and be better able to prove our love. This
habitual disposition, or third degree of humility, is
not impossible to human weakness sustained by
grace. It is the perfect imitation of Jesus Christ;
it gives peace and joy of heart in the midst of tribu-
lations, an abundance of divine blessings, the assur-
ance of salvation and the pledge of greater glory in
heaven.”

The ideal Religious will make every effort to at-
tain this third degree of humility, which is the high-
est degree of Christian perfection, containing in it-
self all that is most heroic in virtue, and produc-
ing a most intimate union, as well as resemblance
with Jesus Christ, who for love of us willingly em-
braced the ignominy of the cross: “Having joy set
before Him, endured the cross, despising the
shame” (Heb. xii. 2), and who communicates Him-
self fully to those souls who give themselves entirely
to Him. It is the most meritorious way of salva-
tion, because it implies the greatest love and an un-
interrupted course of sacrifices. ILet us pray with
fervor and constancy: “Jesus, meek and humble of
heart, make my heart like unto Thine!”

As Father Huguet says in The Month of the
Sacred Heart: “Humility is the characteristic and
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distinctive virtue of the Heart of Jesus, the virtue
that He loved above all the others, and recom-
mended in His discourses; the virtue that He sup-
ported by His own example, inspired His friends to
practice and recompensed in His saints. He was
humble of heart, for His humility was one of choice,
a sincere humility and one accompanied with the
interior dispositions conformable to the state of a
voluntary victim of sin.

“What a part humility plays in the life of Jesus!
It animates His acts, and all His mysteries are its
manifestations. The humility of the Heart of Jesus
causes Him to descend from heaven to earth, and
becomes the law of His Incarnation. Humility held
Him concealed for nine months in Mary; humility
placed Him in a crib; humility made Him fly into
Egypt, live obscure and obedient in Nazareth, peni-
tent in the desert, and covered with confusion under
the ignominious clothing of our crimes. Humility
directs the words and actions of His public life.
Humility becomes His well-beloved spouse, and He
loved it even to excess, even to a sort of delirium,
in the later mysteries of His mortal life! . . . And
vet He finds the secret of surpassing all these prodi-
gies of humility, and of perpetuating them in the -
Blessed Eucharist!

“The humility of Our Lord was of another nature,
and much more profound than ours. He had quite a
different and more eminent ktiowledge of the infinite
distance there is between the greatness of God exist-
ing by Himself and the baseness of His creatures
drawn from nothing; and as He united in His own
person these two extremes His soul was continually
plunged into the most lively and profound senti-
ments of the divine mystery and of His own base-
ness. Jesus, humble Jesus, give me humility, teach
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me humility! I know that if I possess humility I
possess with it all graces, as God refuses nothing to
the humble. I know that by humility I can glorify
Thy name, and please Thy Heart. ‘Thou wilt save
the humble people,’ said David. ‘Thou hast re-
garded the humility of thy handmaid,” said the holy
Virgin,

“O Saviour, abject and humble! give me the
science of the saints, self-knowledge, and the desire
of self-contempt. O good Jesus! who hast suffered
for love of me so much opprobrium and humiliation,
impress in my heart esteem for it and make me de-
sire to practice it.”

But by what means can one attain this humility?
By the total abandonment of one’s self to God’s holy
will, by placing one’s self without reserve into the
hands of our good Lord and Master to be disposed
of according to His pleasure. We can give our-
selves. When this gift is made entirely and forever,
God fulfils His designs upon us, and gives us all
that of which we have need to cooperate in their
execution. The first light that we receive from
Heaven should produce in us humility, which will
finally merit for us all the others. Genuine humility
leads to perfection. Humility means sanctity. A
heavenly treasure indeed is that profound humility
which is generous, peaceable, and unchangeable;
which, on one side, places us in the quality of sin-
ners, heneath nothingness, and on the other elevates
us above the world, the demon and ourselves, and
renders us great with the greatness of God, strong
with the strength of God, and holy with the holiness
of God.

The more purely one loves, the more perfect is his
humility. Pure charity despoils man of himself; it
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clothes him with Jesus Christ: and in that consists
true humility. It causes us to live no longer in our-
selves; it causes Jesus Christ to live in us. “I live,
now not I, but Christ liveth in me,” says St. Paul
(1 Gal. ii. 20).

St. Augustine’s beautiful and sublime prayer,
“Domine Jesu! Nowverim me, Noverim Te,” com-
mends itself to every Religious. ‘““His Holiness
Pope Leo XIII.,” as the New Raccolta tells us, by
a Brief of September 25, 1883, granted to all the
faithful who with a contrite heart and devotion shall
recite this petition, an indulgence of fifty days, once
a day.”

DoMINE Jesu, noverim me, noverim te,
Nec aliquid cupiam nisi te,
Oderim me et amem te;

Omnia agam propter te.
Humiliem me, exaltem te;

Nihil cogitem nisi te.

Mortificem me et vivam in te:
Quazcumque eveniant accipiam a te.
Persequar me, sequar te,
Semperque optem sequi te.
Fugiam me, confugiam ad te,
Ut merear defendi a te.

Timeam mihi, timeam te,

Et sim inter electos a te.
Diffidam mihi, fidam in te,
Obedire velim propter te.

Ad nihil afficiar nisi ad te,

Et pauper sim propter te.

Aspice me, ut diligam te.

Voca me, ut videam te

Et in ®ternum fruar te. Amen.

Lorp Jesus, let me know myself, let me know Thee,
And desire nothing else but Thee.

Let me hate myself and love Thee;

And do all things for the sake of Thee.

Let me humble myself, and exalt Thee.
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And think of nothing but only of Thee.

Let me die to myself, and live in Thee,

And take whatever happens as coming from Thee,
Let me forsake myself and walk after Thee;
And ever desire to follow Thee.

Let me flee from myself, and turn to Thee;
That so I may merit to be defended by Thee.
Let me fear for myself, let me fear Thee;
And be among those who are chosen by Thee.
Let me distrust myself, and trust in Thee,
And ever obey for the love of Thee.

Let me cleave to nothing but only to Thee,
And ever be poor for the sake of Thee.

Look upon me, that I may love Thee;

Call me, that I may see Thee

And forever possess Thee. Amen.

Genuine humility keeps the mind serene and the
heart unruffled in the midst of persecution. Com-
menting upon these words of Job: “I have sinned,
and indeed I have offended, and I have not received
what ‘I have deserved” (Job =xxxiii. 27), St.
Gregory says: “Many express contempt of them-
selves with their lips, but can not bear to be told
aught disparaging.” If they talk of themselves
slightingly, they do not speak, as Job did, in a spirit
of truth, nor as they think in their inmost soul.
Their humility is not sincere, not genuine; it is as-
sumed. They desire to be esteemed humble,
though they are not humble. If they had genuine
humility they would not be so sensitive to criticism,
they would not excuse and defend themselves so
strenuously, they would not become so excited and
confused. Cassian tells a story of a monk of this
kind, who once visited the Abbot Serapion. In
speech and bearing he was most humble. - He de-
clared himself the greatest sinner, and was con-
stantly vilifying himself. He did not deserve to
breathe the air, he was unworthy that the earth
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should bear him, such were his words. He would
sit only on the ground, and suffer no one to wash
his feet. After their meal, the abbot began a con-
versation on some points of the spiritual life, and
gave his guest a little good advice. Among other
things, he told him very gently that, as he was still
young and strong, it would be more to the purpose
to work for his living as did the other monks, in-
stead of roaming from cell to cell. The monk took
the advice badly and showed his anger in his coun-
tenance. Then the abbot said to him: “How is this,
my son? Just now you spoke contemptuously of
vourself, and yet you can not take, without anger
and resentment, a little advice given in all gentle-
ness and love. Did you, perhaps, expect me to ap-
ply to you the words of the Wise Man: ‘The just
is first accuser of himself’ (Prov. xviii. 17), since
you said so much that was bad of yourself, and did
you merely seek by an appearance of self-contempt
to win praise?”

Alas! how often the same thing happens in many
convents! A Religious acknowledges that she is
the most sinful person in the world, that she has de-
served hell a thousand times, but let the Superior or
one of her Sisters gently remind her of a fault, or
call attention in general terms to her tepidity and
bad example, and she at once defends herself, and
inquires in an angry voice: “What have you re-
marked in me? What is amiss? Keep your ad-
monitions for such and such a one, who do far
worse than 1.” But how is this? You have often
said that you deserved hell a thousand times, and
now you can not bear a word! Ah! such humility is
on the lips; it is not of the heart. It is very far
from the humility that Jesus Christ has commanded.

“Woe to us!” exclaimed St. Gregory; “by our
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hypocrisy and dissimulation we angle for the esteem
of the world. What appears humility in us is really
the grossest pride. We bow down before men that
they may praise and esteem us. If this is not so,
why do you say of yourself that which you do not
want others to believe? Did you speak from the
heart, and to witness to the truth, you would wish
to be believed. But if you do not wish to be be-
lieved, it is a sign that your apparent humility is
only a bait to gain the esteem of men.” The Holy
Spirit teaches us the same: “There is one that hum-
bleth himself wickedly, and his interior is full of
deceit” (Ecclus. xix. 23). Could there be greater
deceit, greater dissimulation than to lower and abase
one’s self in order to gain the esteem of men?
Could there be greater pride than to wish to appear
humble? *““To strive after the honor of humility
by aping humility is no virtue,” says St. Bernard,
“but the subversion of virtue.” St. Ambrose in-
veighed against such hypocrisy: “Many have the
appearance, but not the virtue of humility. They
display it outwardly, despise it inwardly.”

Pride and craving after esteem are so immoder-
ately great in some that they find a thousand ways
to gratify their vanity. Whether in a straightfor-
ward or indirect way, they seek honor. “The
proud,” says St. Gregory, “fancy all they do well
done. Generally they beg to be told of their faults,
being persuaded that they will hear themselves
praised. The request to be shown their faults ap-
pears to spring from humility. But they have no
humility ; they have no other end in view than to be
praised. Others, again, begin by declaring them-
selves and all that they do worthy of blame. They
express dissatisfaction with their work only to court
approbation, and to have the pleasure of hear-
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ing it said that it could not have been done better.
Spiritual writers call such humility “Humility with
a hook.” As a fisherman uses line and hook to draw
in what he can not reach himself, so the proud em-
ploy false humility to secure the praise which can
not be otherwise obtained. St. Vincent de Paul says
that humility looks most beautiful to all who merely
gaze at it, but its exercise is most repellent to na-
ture ; for true humility consists in the love of one’s
own abjection. St. John Climacus remarks that he
who calls himself a great sinner is not thereby
humble, unless he sincerely wishes others to credit
what he says and to treat him accordingly. “It is all
very well,” says the saint, “to use vilifying terms
of one’s self, but it is better still to receive with
serenity the ill that others say about us, and even to
rejoice at it.”

All teachers of the spiritual life admonish us not
to say anything that could redound to our praise.
This advice is similar to that which Tobias gave his
son: “Never suffer pride to reign in thy mind or in
thy words” (Tob. iv. 14). The Apostle Paul has
taught us the same by his example. After enu-
merating, for the edification of the faithful and the
honor of God, the great things he had accom-
plished, having been rapt even to the third heaven,
he says: “I forbear, lest any man should think of me
above that which he seeth in me, or anything he
heareth from me” (2 Cor. xii. 6). “How nobly,”
says St. Bernard, speaking of this passage, “does
the Apostle say: ‘T forbear!?” The arrogant do not
forbear, the proud do not forbear, neither does he
who prides himself on his works, nor he who tries
to pass for that which he is not. Only the truly
humble man forbears for the sake of his own soul;
he loves to remain unknow: and esteemed as noth-
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ing.” ‘‘And this,” says The [mitation, ‘is the high-
est science, the most profitable lesson, truly to know
and despise ourselves.” t

St. Arsenius was the tutor of Arcadius and
Honorius, the sons of the Emperor Theodosius,
whom they succeeded on the imperial throne. He
had held high positions in the world, and he was
distinguished for profound learning. After be-
coming a monk, no word ever escaped his lips that
smacked of pride or gave the faintest hint of his
great knowledge. He used to apply to the most
simple of the monks for lessons in the spiritual life,
declaring that he was not worthy to be their scholar
in so sublime a study. In his conduct toward his
brethren he was frank and cordial, simple and un-
assuming. We are told in the life of St. Jerome
that he was descended from a noble family, and yet
in all his works we find not the least hint of it. Set
no value on what you were or were not in the world.
Virtue and especially humility are prized in a Re-
ligious.

If you would be truly humble, never praise your-
self in any way, as has been said above. Be silent
on your general conduct, your talents, your good
works, your distinguished descent, your relatives.
“Let another praise thee, and not thy own mouth,”
says the Wise Man (Prov. xxvii. 2). Remember
the proverb: “Self-praise is no recommendation.”
If you find it necessary sometimes to speak of your-
self and your affairs, try rather to depreciate than
to elevate yourself. ‘‘In humbling yourself, you
have nothing to fear,” says St. Bernard; “but in
elevating yourself even at the smallest expense of
truth, you may do yourself great harm.” He who,
in passing through a low doorway, stoops more
than is necessary, receives no injury; but he who
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does not lower his head sufficiently, were it only by
a finger’s breadth, will be sure to hurt himself. If
you must recount your deeds, choose rather to make
known your faults than those actions that may have
some little appearance of virtue. But the best way
of all is to say neither good nor bad of yourself.

St. Bonaventure, in an excellent argument, says:
“Be assured your good qualities are perceived by
others; if you yourself are silent in regard to them,
they will love you all the more, and double praise
will be yours: first, for the good qualities, and
secondly, for the fact of your hiding them. But if
you try to show them off, you will be ridiculed. In
the same degree as they before esteemed you, they
will now despise you, and in the same proportion
that you once edified, you will now disedify.”

If others praise you, humble yourself interiorly,
and cast a glance on your manifold faults. St.
Gregory says: “The proud rejoice in false praise;
the humble, on the contrary, are saddened and mor-
tified even by well-deserved praise. They are like
David, who said of himself: ‘I am poor and in la-
bors from my youth; and being exalted, have been
humbled and troubled’” (Ps. Ixxxvii. 16). The
saint means that the humble man is sad on hearing
himself praised, because he does not attribute to
himself the qualifications ascribed to him, and be-
cause he dreads to lose, by self-complacency, what-
ever merit he may have acquired in the sight of
God. It grieves him to think that it might be said
to him: “Thou didst receive good things in thy life-
time” (Luke xvi. 25). You have gloried in your
pride, and so received your recompense. The praise
that elates the proud abashes the humble. The Wise
Man teaches this when he says: “As silver is tried
in the fining-pot, and gold in the furnace, so a man
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is tried hy the mouth of him that praiseth” (Prov.
xxvil. 21). Is the gold or silver pure? The fire
cleanses it, and all that is impure in it is consumed
by the flames. Praise, says the Wise Man, produces
the same effect. If it puffs a man up, he is not pure
gold or silver, for he does not stand the assay of the
tongue. But if he humbles himself when praised,
he is pure gold, since the fire of the tongue does not
consume him. He is, on the contrary, refined and
purified by it. The humble man keeps his peace in
the midst of humiliations.

Bear in mind the words of St. Francis of Assisi:
“I am only what I am in the sight of God.”
Do you think that God values you more highly be-
cause man esteems you more? Understand that
if you take pleasure in the praise of men, and there-
by become haughty and exalt yourself above others,
He will instantly repulse you, though men may con-
tinue to praise. Be assured that human laudation
makes you no better than you are. St. Augustine
says: “Justasinsults and invectives do not deprive us
of the merit of virtue, so the praise of others does
not make us better than we really are.”

If you must gnard against complacency in the
praise you may receive, still more cautious must you
be with regard to honors and dignities. Never aim
at such things in the convent. According to the
advice of St. Magdalene of Pazzi, fly from what-
ever makes a show, for in it pride is surely con-
cealed. Yes, it is not enough to fly from it—you
must conceive aversion for it. St. Hilarius main-
tains that all the honors of the world are baits of
the devil, by which he gains souls for hell. If vain-
glory is productive of so much unhappiness in the
world, it is far more ruinous in convents. St. Leo
says that the Church of God is greatly injured and
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dishonored by the contentions of ambitious Re-
ligious and vainglorious priests, who ought to be
examples of humility. St. Teresa, speaking of Re-
ligious, says, “The Spirit of God can never reign
where vainglory dwells. We must regard the con-
vent as lost whose inmates strive after honor and
precedence. I would rather see the convent reduced
to ashes than that vainglory should find entrance in-
to it.” St. Jane de Chantal said the same: *“I would
rather see my convent swallowed up by the earth
than that vainglory and desire for office should creep
into it.” St. Francis Xavier says: “It is unworthy
of a Christian, who ought to have the shame of
Jesus Christ constantly before his eyes, to desire
worldly honors or rejoice in them.” How much
more shameful is it in a Religious, who has conse-
crated herself entirely to Jesus Christ, our blessed
Saviour, who spent so many years on earth un-
known and despised! St. Magdalene of Pazzi says:
“The honor of a Religious consists in placing her-
self beneath every one, consequently, she dislikes
being placed above or preferred to any one.” St.
Thomas of Villanova warned his brethren: “Vie
with one another as to who shall be the more hum-
ble, and therefore the more pleasing to Jesus
Christ.” Cry out with David: “I have chosen to be
an abject in the house of my God rather than to
‘dwell in the tabernacles of sinners” (Ps. Ixxxiii.
11). I prefer to lead a humble life in the house of
my God rather than enjoy the honors and distinc-
tions of the world. Banish the thought of its vani-
ties by reflecting on the words of St. Bonaventure:
“Would you be holy? Then desire nothing more
than to remain unknown, and to be counted as
nought.”

Do not envy those Religious who have more in-
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telligence, more ability, or who are more esteemed
and honored than yourself; on the contrary, feel a
holy jealousy only for those whom Almighty God
loves better, who are more humble than you. Hu-
miliation is worth more than all the honors, all the
applause of the world. The most sublime science
of a Religious consists in knowing, loving, and
glorifving God; in humbling herself, in esteeming
herself as nothing, in rejoicing when she finds her-
self despised and neglected. Perhaps God has
withheld distinguished talents from you because, in
His divine foresight, He saw that they would lead
you to destruction. Be satisfied with your more
ordinary or less brilliant gifts, embrace the little
opportunities that they afford you to practice hu-
mility, which is the surest, yes, the only way to holi-
ness and peace in this world and eternal salvation
in the next. Does your neighbor understand better
than you how to discharge business affairs, and how
to procure general esteem? Then let all your care
be to surpass her in virtue, and especially in humil-
ity, according to the admonition of the Apostle: “In
humility let each esteem others better than himself”
(Phil. ii. 3). He who has the honor of the first
place has, also, the risk of becoming vain, and is in
danger of losing sight of heavenly things, as David
says: “And man, when he was in honor, did not
understand : he is compared to senseless beasts, and
is become like to them” (Ps. xlviii. 13). If you
would walk securely, fly honor, and willingly em-
brace those occupations that are held in low esteem.
The Religious who earnestly desires self-sanctifica-
tion will always seek theverylowest offices in the con-
vent ; she will rejoice in performing the most menial
services, congratulating herself on being allowed to
do what others shun. The spouse in the Canticles
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is compared sometimes to a solitary, sometimes to a
warrior, and again to a vine-dresser. But in all
these different characters, she is always the beloved
of the sacred Spouse. The Religious, in like man-
ner, should do all that she does through love for the
Saviour, and in all her occupations appear as the
beloved ‘of Jesus Christ. Animated by this spirit,
no service should appear to her unworthy of her ac-
ceptance. The duties esteemed lowest and most
degrading by worldlings are the highest and most
honorable in the convent, the most desired by the
saints, since Jesus Christ takes most pleasure in
them.

St. Augustine says: “In our humility consists our
perfection.” Since we are so imperfect in the ex-
ercise of the different virtues, we should, at least,
be perfect in the art of humbling ourselves. If an
occasion presents itself to practice a little act of hu-
mility, as, for instance, when we receive some cor-
rection while attending to our duties, we should
rejoice and accept it as desirable. If blamed justly,
let us offer our shame and our blushes to God in
satisfaction for the fault that we have committed.
As regards all accusations,both the true and thefalse,
it is very meritorious to refrain from any defense of
ourselves. St. Teresa says: "“A Religious gains
more by neither defending nor excusing her-
seli when accused of a fault than by hearing ten
sermons.” It may be necessary, however, in excep-
tional cases to defend one’s self, in order to prevent
a public scandal or an injury to a good cause.

Again, beloved soul, if you wish to attain perfect
humility, you must be ready to bear patiently what-
ever contempt and bad treatment you may encoun-
ter. Fe who sincerely deems himself worthy of con-
tempt on account of his sins, meekly bears it when it
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comes. Humiliation is the touchstone of the saints.
St. Chrysostom says: “Meekness under injuries is
the surest sign of humility.” And St. Francis of
Assisi, speaking on the same subject, says: “Many
place their holiness in multiplied prayers and the
performance of other good works, but they can not
bear the least affront. They do not understand that
the endurance of contempt is much more meritori-
ous.” It is better to bear an injury than to fast ten
days on bread and water. If, for instance, some-
thing is granted to one of your Sisters that is denied
to you; if others are listened to and you are ridi-
culed; if others are praised for all that they do, and
are chosen for honorable offices, while no notice is
taken of you; yes, if in all things and on every occa-
sion you are put down, and your neighbor exalted,
then will it be seen, says St. Dorotheus, that you are
truly humble, if you accept all with tranquillity and
satisfaction. Pray for those who wound you most;
they are truly the physicians appointed by God to
cure your pride, that dreadful sickness which might
cause your death.

When we voluntarily take upon ourselves certain
acts of humility, we do well; but the very best hu-
miliations are those that come to us unsought. If,
for instance, some one reproves us, complains of us,
injures us, derides us, and we receive it patiently
as from the hand of God, and bear it for the love of
Jesus Christ mocked and derided, then do we prac-
tice true humility. Let us remember the words of
the Holy Ghost: “Gold and silver are tried in the
fire, but acceptable men in the furnace of humilia-
tion” (Ecclus. ii. 5). ‘“Virtue without trial is no
virtue,” says St. Magdalene of Pazzi. Whoever does
not bear contempt can never attain perfection. “My
spikenard sent forth the odor thereof” (Cant. i. 11),
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says the spouse in the Canticles. The spikenard is
an aromatic plant, which gives forth its perfume
only when crushed. O the delicious perfume the
humble soul sends up to God when she receives con-
tempt patiently and rejoices at being ill-treated and
little esteemed! When the holy monk Zacharias
was asked what one should do to attain true humil-
ity, he took his cowl, threw it on the ground, and
stamping on it, said: “He who rejoices in being
treated as I treat this cowl is truly humble.” How
happy is the death of the Religious who has led a
despised life in the cloister, who has borne con-
tempt with patience! Such souls do not hate their
persecutors. Ah, no! At their dying hour they will
thank and bless them. St. John Climacus tells of .a
monk who, for fifteen years, was looked upon as of
no account, and treated with contempt by his breth-
ren. When Albarius, such was his name, lay on
his deathbed, he thanked them heartily for the love
they had always shown him by keeping him in holy
humility, and soon after expired in the peace of
heaven. St. Magdalene of Pazzi says that the tender-
est caresses the heavenly Bridegroom bestows on
His beloved souls are usually crosses and vexations.
Let us keep the words of Our Lord ever before our
minds: “Blessed shall you be when men shall hate
you, and when they shall separate you, and shall re-
proach you, and cast out your name as evil, for the
Son of man’s sake” (Luke vi. 22). St. Peter says
on this point: “If you be reproached for the name
of Christ, you shall be blessed ; for that which is of
the honor, glory, and power of God, and that which
is His Spirit, resteth upon you” (1 Pet. iv. 14).
The saints became saints not by approbation and
honor, but by contempt and humiliation. The holy
martyr Ignatius, who was highly esteemed by all
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who knew him, was led to Rome as a criminal, to be
thrown to the wild beasts. On the journey the
guard overwhelmed him with every kind of insult,
but in the joy of his heart Ignatius exclaimed:
“Now I begin to be a disciple of Christ!”

What did not St. Jane Frances do, during the
seven years that she lived with her father-in-law, to
gain the heart of a servant who was insolent and
who treated her with continual contempt! She en-
deavored to please her in all she could imagine that
would be agreeable to her. On seeing the Baroness
de Chantal thus humble herself to one who became
more impertinent the more kindness she received,
some one remarked : “You but lose your time if you
strive to win her by such treatment.” The saint
replied: “That might be if [ thought of her alone;
but what is done for God can not be lost, and in
proportion that men are ungrateful God is more
liberal.” “When your father-in-law dies, you will
no doubt free yourself from such a wicked crea-
ture,” some one remarked. “No, I will arm myself
then to defend her,” she said. “God makes use of
her to give me a cross: why should I do her harm?”
It was also said to her that she and not this servant
should have the government of the house. “God
has regulated it thus for my benefit,” she replied;:
“for now I have more time to give to my exercises
of piety.”

St. Francis Xavier, while preaching at Macao in
the presence of a great number of infidels, was in-
sulted by the people, who threw stones at him,
in order to silence him. The saint continued, seem-
ingly unconscious of them; which so touched their
hearts that they were more moved by his patience
and meekness than by what he was saying, and
many became converted.
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“You are astonished because I suffer with tran-
quillity this insolent attack,” said St. Francis de
Sales to a Religious who had heard injurious
language addressed to him. “Do you not see that
God has ordained, from all eternity, the grace He
has given me to support voluntarlly this oppro-
brium?  Should I not drink the chalice which has
been prepared by the hands of so good a Father?”

Many persons visited St. Francis Xavier solely
for the purpose of witnessing his admirable sweet-
ness and self-control. St. Ignatius Loyola, passing
one day with some of his companions near a field
where some men were at work, was ridiculed by
them, and called names. The saint stopped a mo-
ment, looked at them with a smiling face, then
turned and gave them his blessing ; which so discon-
certed them that, struck with admiration, they ex-
claimed: “It is a saint! it must be a saint!” The
calm endurance of contempt is both meritorious and
edifying. “The meek,” says St. John Chrysostom,
“who peaceably bear injury, benefit both themselves
and all around them; for nothing so edifies others as
the gentle endurance of ill-treatment.” Father Maffei
relates of a certain Jesuit missionary in Japan that
one day as he was preaching a malicious man ap-
proached and spat in his face. The Father quietly
wiped the filth away with his handkerchief, and
went on with his sermon as if nothing had hap-
pened.  One of his hearers, impressed by the action,
was immediately converted to Christianity. “A re-
ligion,” he said, “‘that teaches such humility must
of necessity be true and from God.” St. Francis de
Sales also converted many heretics by his patient en-
durance of insult. St. Bernard was one day speak-
ing of a Religious who was looked upon as a saint.
“I think that he is a holy person,” said the saint,
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“but the best is still wanting to him—and that is per-
secution and opprobrium.”

Let us remember that persecution and humilia-
tions are the treasures of the saints. St. Paul
writes: “All that will live godly in Christ Jesus
shall suffer persecution” (2 Tim. iii. 12). Our
Saviour Himself declares: “If they have perse-
cuted Me, they will also persecute you!’ (John xv.
20). Smarting under persecution, some one may
cry out: “I do my duty, I injure no one, I try
to be good to all; why do they treat me so?” O be-
loved soul, remember that all the saints bore perse-.
cution, that Jesus Christ, the Leader of all the saints,
deigned to suffer persecution. And you can not en-
dure it? “Can God bestow upon us a greater
grace,” says St. Teresa, “than to allow us to
be treated in the same manner as His well-beloved
Son?” 1f you are despised and, as it were,
trodden under foot, rejoice and thank your di-
vine Spouse for admitting you to share the
treatment that He received here on earth. At
prayer imagine all kinds of contempt, contradiction,
and persecution that could possibly happen to you;
then, when you have thoroughly weighed them, of-
fer yourself to God to suffer all for the love of
Jesus. In this way you will more readily accept
them, with the help of God, should they really come
upon you.

The Saints received contempt not only with meek-
ness and resignation but also with joy and satisfac-
tion. The venerable Father Louis da Ponte could
not in the beginning comprehend how one could re-
joice at being contemned. But when he had arrived
at greater perfection, he understood it very well
from his own experience. We can not, indeed, at-
tain such a state of detachment from self by our



Humility of the Will. 235

own strength, but we can do so by the grace of
God, as the Apostle tells us: “They, indeed, went
from the presence of the council rejoicing that they
were accounted worthy to suffer reproach for the
name of Jesus” (Acts v.41). Many suffer contempt,
but few rejoice in it. On a certain occasion St. Ig-
natius of Loyola appeared to St. Magdalene of Paz-
zi and said: “True humility consists in rejoicing in
all that can serve to humble us.” Worldlings do not
rejoice so much over honors as the saints do over
contempt and contumely. When the holy Francis-
can, Brother Juniper, was insulted in any way, he
used to hold up his habit as if he were gathering
precious stones in it. When St. Francis Regis was
ridiculed by his brethren, he rejoiced, and tried to
prolong the laugh against him. The saints were con-
tent and even desired to be forgotten and despised
by men. They longed to suffer and to be contemned
for Jesus Christ. Our Saviour with a crown of
thorns upon His head and a heavy cross upon His
shoulder once appeared to St. John of the Cross and
said to him: “John, what do you ask of Me?
What do you desire?”’ The saint answered: “lLord,
to suffer and to he despised for Thee,” as if he would
say: “Lord, my Saviour, if I see Thee through Thy
love for me enduring such pain and ignominy, what
else could I ask of Thee bhut suffering and con-
tempt?” St. Thomas Aquinas says: “When you
see one who desires honors and flees abjection, and
who when meeting persecution or contempt is
troubled and complains, be assured that even should
he work miracles, he is far from perfection ; his vir-
tue is without foundation.” The Angelic Doctor
abhorred honors and praise. Clement IV. offered
him the Archbishopric of Naples. He not only de-
clined the honor, but obtained the favor from the
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same Pontiff that he would never offer him any other
dignity. It was through pure obedience that he took
the degree of Doctor. He rejoiced when in college
that one, whose master he might have been, but who
had been given to him as a teacher, called him the
dumb ox, attributing his silence to ignorance and
want of talent. One day, while reading publicly
during dinner, he was ordered to pronounce a word
in a different manner. He repeated the word im-
mediately as he was told, though he was sure it was
wrong. ‘It matters little,” said he afterward to one
of his companions, "'to make a syllable long or short;
but it is of extreme importance to be humble and
obedient.” St. Angela of Foligno once received this
instruction from Our Lord: *“The surest proof that
the light or inspiration a soul receives comes from
God, is the great desire she has to suffer humilia-
tions for the love of Jesus.” In His Sermon on the
Mount Our Blessed Saviour teaches us not to be
troubled at contempt and persecution, but, on the
contrary, to exult in the thought of the reward laid
up for us in heaven on that account: “‘Blessed are ye
when they shall revile you and persecute you, and
speak all that is evil against you untruly for My
sake. Be glad and rejoice, for your reward is very
great in heaven” (Matt. v. 11).



CHAPTER XXVI.
Purity of fintentfon.

:@ URITY of intention consists in doing all things
with the sole desire of pleasing God. The
intention and the end give to every work its real
value, as the Holy Scriptures say: “The light of
thy body is thy eye. If thy eye be single, thy whole
body shall be lightsome. But if thy eye be evil, thy
whole body shall be darksome” (Matt. vi. 22). By
the eve, the saints understand the intention with
which an act is performed, and by the body, the ac-
tion that follows the intention, as the body follows
the eyesthat lead it. The divine Saviour intimates
by these words that the intention gives light and
luster to the action, hence the action will be good
or bad according as the intention is good or bad.
“1f the root be holy, so are the branches” (Rom. xi.
16). As the root, so the tree, so the fruit. What
can be expected from a decayed root and a sapless
trunk but tasteless, worm-eaten fruit? But if the
root is sound the whole tree will be beautiful, the
fruit good. So the goodness and perfection of our
works depend on purity of intention, which is, as
it were, the root. The purer and more direct the
intention, the better, the more perfect the action.
Men value actions according to their outward ap-
pearance, but God regards the intention with which
they are performed. Holy Scripture assures us that
Almighty God, unlike men, looks at the heart, that
is, at the intention with which we act. “Man seeth
those things that appear, but the Lord beholdeth the
heart” (1 Kings xvi. 7). Is there anything more
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sublime than the death of a martyr who sacrifices
his life for the true faith? But St. Paul says: “If
1 should deliver my body to be burned, and have not
charity, it profiteth me nothing” (1 Cor. xiii. 3).
To give one’s body to the flames, and not to do it for
God, would be of no use. The Holy Fathers say
not the pain, not the death, makes the martyr, but the
cause, the reason of their suffering. The Royal
Prophet says: “I will offer up to Thee holocausts
full of marrow” (Ps. Ixv. 15). The sacrifices of
some are without marrow, that is, without the in-
tention of pleasing God alone. Such sacrifices He
does not accept. St. Magdalene of Pazzi says that
God rewards our works according to the measure of
their purity, or in proportion to the purity of our in-
tention. It is said of the spouse in the Canticles:
“Who is she that goeth up by the desert as a pillar
of smoke of aromatical spices, of myrrh, and frank-
incense, and of all the powders of the perfumer?”
(Cant. iii. 6.) By myrrh is understood mortifica-
tion, by incense, prayer, by spices, all the other vir-
tues. The spouse is praised for them all, for, like
a cloud of sweet-smelling incense, her daily actions
ascend straight to God, because her only intention
in all that she does is to please her divine Bride-
groom.

St. Magdalene of Pazzi often said to her nuns:
“In all that you do, never seck self.” Do you know
what you do, asks the Prophet Aggeus, when you
seek self in your actions? You imitate him who
puts the money received for his labor into a bag
full of holes: “He that hath earned wages, put
them into a bag with holes” (Aggeus i. 6) ; that is,
he loses the fruit of his toil. Our Lord warns us:
“Take heed that you do not your justice before men,
to be seen by them” (Matt. vi. 1), for if you do, 1
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shall, when vou ask for your recompense, say to
you: "You have received your reward. You have
gained the praise that you sought. What more can
you desire of Me?”

Iet us now consider the signs by which it may be
known whether our works are done for God or for
self. The first sign is not being chagrined when
our undertakings do not turn out well. Peace of
soul attends every act done with a pure intention,
that is, for God alone. We may know that we work
for God if, when we find that He permits our fail-
ure, we at once submit tranquilly to His holy will.
He will not consider the success of our work, but
only whether we have sought to please Him. Another
sign of a good intention is, that we rejoice as much
over the good done by others as if it were done by
ourselves. He who seeks only the glory of God
cares not by whom it is promoted. But if we do
not rejoice at the good effected by our neighbor, if
there arises in our heart a feeling of uneasiness or
envy, it is an incontestable sign that we do not
purely seek God’s honor. St. James expressly says:
“If you have bitter zeal, and there be contentions in
your hearts . . . this is not wisdom, descending
from above, but earthly, sensual, devilish” (James
ili. 14). Such zeal, such anxiety, are not for the
glory” of God, but only for one’s own glory, for
honor, and esteem.

It is, also, a sign that one labors for God alone if
he has no preference for this or that office or em-
ployment, but contents himself with what obedience
imposes. The source of this indifference and equa-
nimity of soul is found in the resolution to see only
the will of God in all things. If you do not under-
take a fatiguing office with as much readiness as an
honorable and less laborious one, you plainly show
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that self, and not God, is in view. “If God were al-
ways the pure end of our desires, we would not so
easily become confused by the resistance of our
senses,” says Thomas a Kempis.

A fourth sign is whether you wish your Superiors
to notice what you do, to thank you for the
trouble you take in the discharge of your duties.
Do you desire to be praised by them or to re-
ceive proofs of their satisfaction? Do you become
disheartened if you do not get them? If this is the
case, take it as a sure sign that the love of God is
not the principle of your actions, and that human
motives underlie them. Did you act purely for God’s
sake, you would care nothing for such praise. On
the contrary, convinced that your Superiors express
satisfaction through compassion for your imperfec-
tion and weakness, you would be ashamed of your-
self, you would bemoan yourself, saying: “Ah! I
am so weak that my Superiors have to treat me in
this indulgent manner. Am I, indeed, so ignorant,
so little advanced in virtue, that I have to be urged
on by such means?”

In The Spiritual Meadow it is related of Abbot
John the Younger, of Thebes, a scholar of St.
Amon, that for twelve years he served an old sick
Father. During all that time he performed his duty
carefully and charitably, but never received one kind
word from the invalid. He was, on the contrary,
treated very harshly. ‘When the old Father lay at
the point of death, he called the young man who
had served him so long and with so much patience
and humility, pressed his hand, and said to him:
“May God bless and protect you!” Then, turning
to the hermits, who were present, he commended
him to them, saying: “Love him; for he is worthy
of your esteem and affection, For twelve years he
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has served me in my sickness. Never did he re-
ceive from my lips a friendly word, and yet never
has he ceased to serve me with love and fidelity.”

If, on hearing yourself praised, vainglorious
thoughts arise, bidding you rejoice in the commen-
dation, do not be troubled ; simply give them no heed.
Do as Father Avila recommends—say to them:
“You come too late; all is already consecrated
to God.” If you undertake some good work, or if
you observe your Rule and perform your spiritual
exercises very conscientiously, be not restrained by
fear of praise on account of the good example you
give, but persevere in such acts, doing them solely
for the love of God. God is pleased that others
should behold our good actions that they may be
encouraged to imitate and glorify Him in all
their works: “Let your light shine before men,
that they may see your good works, and glorify
vour Father who is in heaven” (Matt. v. 16). All
depends on our acting with a good intention. If
vainglory tries to insinuate itself, let us say with
St. Bernard, who was tempted in this way once
when he was preaching: ‘I did not begin for you,
and I shall not stop for you.” We must, indeed, be
deaf to the praise of men, but we must not omit
our good works through fear of vainglory. St.
Teresa says: “If we seek to please God alone, He
will supply us with the strength to vanquish vain-
glory.”

The more we forget self in the good that we
do, the more God loves us and the more grace
He bestows upon us. He Himself revealed this to
St. Catharine of Sienna: “My daughter, think of Me,
and I will think of thee.” Think only of pleasing
Me, He meant to say, and I shall take care that you
increase in virtue, that you gain the victory over
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your enemies, that you attain perfection in this life
and the joy of the blessed in the other. The spouse
in the Canticles says: “I to my Beloved, and His
turning is toward me” (Cant. vii. 10).

Would that ail Religious were animated by the
spirit of that woman whom a certain Dominican
Father in the retinue of St. Louis, king of France,
happened to meet in the Holy Land. In one hand
she carried a pail of water; in the other, a lighted
torch. When asked what she meant by it, she an-
swered : “This water is to extinguish the fires of
hell, and this torch is to burn up heaven, that hence-
forth neither the fear of the one nor the hope of the
other may lead men to serve God, but that they may
do all things simply for love of Him, to please Him
alone.” This is truly to imitate the blessed in
heaven, who seek naught but the good pleasure of
God. As St. Thomas says, they rejoice more over
the felicity of God than over their own happiness.
This is that “entering into the joy of the Lord,”
the fulfilment of those blessed words which will be
addressed to every soul on its entrance into heaven:
“Enter thou into the joy of thy Lord” (Matt. xxv.
21). St. Bernard says that a soul acts perfectly
only when she forgets self entirely, and thinks of
pleasing God alone in everything she does. It was
in this spirit that he prayed: “Lord, grant that I
may love Thee not for myself, but only to please
Thee, and to fulfil Thy most holy will!” Well
known is St. Francis Xavier’s hymn of love:
“O Deus, Ego amo Te”:

My God, I love Thee, not because
I hope for Heav'n thereby:

Nor because they, who love Thee not,
Must burn eternally.
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“Souls that love God,” says St. Francis de Sales,
“purify and adorn themselves not to be beautiful,
but only to please their divine Spouse. The con-
fidence which they place in the goodness of their
Beloved frees them from all unrest and solicitude
as to whether they are beautiful enough, and it
makes them satisfied with a sincere and constant
effort to please Him.” Let us imitate the divine
Saviour, when He exclaimed: “Father, into Thy
hands I commend My spirit” (Luke xxiii. 46).
After that there remains but to die the death
of love. Let us die to self that Jesus alone may live
in us. Let us pray with St. Francis of Assisi:
“O Jesus, grant that I may die to self for love of
Thee, who hast vonuchsafed to die for love of Me.”
If we strive simply to do the will of God, if we aim
only at His good pleasure, we shall not fail in any
work. We can not in any way give more honor to
God than by doing His will. This was what our
divine Saviour always did. He constantly fulfilled
the will of His eternal Father, as He Himself fre-
quently testified: “I seek not My own will, but the
will of Him that sent Me” (John v. 30). And again:
“T do always the things that please Him” (John viii.
29). Justly, therefore, may it be said of Jesus:
“He hath done all things well” (Mark vii. 37). “If
we act in the same way,” says St. Chrysostom, “and
succeed in pleasing our good God, what more can
we ask?” God does not demand great things of His
creatures, but only that the little they can do be of-
fered to Him with a pure intention. If you are
closely occupied with the duties of your state of life,
you must not be troubled at not being able to spend
much time in prayer. When Father Balthazar Al-
varez, being very much engaged one day, was
longing to give himself up to prayer, he heard an in-
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terior voice saying to him: “If thou canst not stay
near Me, let it suffice that I make use of thee.”

It is recorded of one of the Fathers of the desert,
that before every action he was wont to pause an
instant. When asked the reason, he answered:
“Every action not performed with a good intention
is valueless. When an archer shoots at a target, he
pauses to take aim before he discharges his arrow.
So, at the beginning of my work, I direct my inten-
tion to God, who ought to be the only end of all
we do. It is for this that I pause a little before all
my actions.” We must do the same. As the archer,
in taking aim at the center of the target, closes the
left and opens the right eye, that his gaze, being
concentrated, may not stray to other objects, so we,
too, must close the left eye, that is, have no worldly
intention, and open the right to look only on God.
In this way we shall not miss the mark, we shall
strike the Heart of God. “Thou hast wounded My
heart, My sister, My spouse : thou hast wounded My
heart with one of thine eyes” (Cant. iv. 9).

On rising in the morning, we ought to offer to
God all our thoughts, words, and actions of the day,
begging His grace that we may do all for His
greater honor and glory. Then, if wvainglory
should insinuate itself, we may truthfully say: “You
have come too late. The work has been given to
another.” But this first offering must not be the
only one that we make. We must, as much as possi-
ble, accustom ourselves to begin no work until we
have actually referred it to the glory of God. As a
mason applies the rule and the square to every stone
that he puts in place, so at each of our actions we
should apply the rule o6f the divine will, and offer
it for the glory of God. And as a skilful workman
is not satisfied with applying the rule only once, but
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frequently makes use of the same test, until the
stone lies perfectly square, so we must not think it
sufficient to offer an action to God only in the be-
ginning, but during its whole continuance we should
make frequent little aspirations such as: “‘Lord, I do
this for Thy sake, because Thou dost command it,
because Thou dost desire it!”

The masters of the spiritual life make use of the
following very apt comparison to explain how our
works may be performed in the most perfect man-
ner. As the mathematician, they say, looks only at
the size and shape of bodies, regardless of the mat-
ter of which they are composed, for that is to him a
question of indifference, so must a true servant of
God, in all he does, regard only the divine will. Of
the matter he must take no notice—that is, he must
look neither at the office nor occupation assigned
him. Perfection does not consist in that, but only
in accomplishing the will of God, and seeking only
His glory in all that we do. This is the doctrine of
the great St. Basil, and it is founded on that of the
Apostle. The life and actions of a Christian have
only one aim, namely, the honor of God; for
“whether you eat or drink, or whatsoever else you
do, do all to the glory of God” (1 Cor. x. 31).

One day the divine Saviour, tired and exhausted,
was sitting at Jacob’s well and conversing with a
Samaritan woman, who had come to draw water.
His disciples had in the meantime gone to the
town to buy food. On their return they urged
the Lord to refresh His strength by taking
soime of the viands they had procured. But He re-
plied: “I have meat to eat which you know not”
(John iv. 32). Then the disciples said to one an-
other: “Hath any man brought Him to eat?” Jesus
said to them: “My meat is to do the will of Him
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that sent me"” (ibid.). That must be our food in all
our actions, the satisfaction of doing the will of God,
in the work assigned to us. The food of the portress
and the infirmarian is not different from that of the
Superior and the mistress of novices. We must be
as contented in our lowly office, whatever it may be,
as they are supposed to be in theirs. The fulfilling
of the divine will ought to be the principle of all our
actions ; therefore, we must not think of the great-
ness nor the insignificance of our work, but only of
fulfilling the will of God. We must attend only
to what God demands of us. Let the following
ejaculation be constantly in our heart and on
our lips: “O Lord, I do this for Thee, for Thy
honor, and because Thou dost will it!” By the con-
tinued practice of this exercise, we shall at last
perform all our actions as the Apostle enjoins:
“With a good will serving, as to the Lord, and not
to men” (Eph. vi. 7). Purity of intention is the
true alchemy which changes the basest metals into
the finest gold. However insignificant our work
may be in itself, it will, by being performed with
the intention of doing the will of God, become of
the highest value. Since this can be done so easily
let us try to transmute everything we do into pure
gold—the gold of merit, the effect of divine charity.
Whoever performs his actions for God will live
full days, according to the expression of David:
“And full days shall be found in them” (Ps. Ixxii.
10). By full days are understood those that are en-
tirely consecrated to the good pleasure of God. All
other days are empty, and it is to them that the
Psalmist refers when he says that sinners die in the
midst of their days. Yes, they do not reach even the
midst of them, because they have allowed their years
+ to pass uselessly. “Bloody and deceitful men shall
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not live out half their days” (Ps. liv. 24). On the
same principle the Holy Scripture calls the sinner a
child of a hundred years because he lives not like
a man, but like a child: “For the child shall die a
hundred years old, and the sinner being a hundred
years old shall be accursed” (Is. lxv. 20). The
wicked will be overtaken by death and snatched
away unprepared, hence, their lamentations when
death appears, their complaints that it comes too
soon, their supplications for delay. Ah! then they
want time to do penance. The same may be said of
the tepid and negligent Religious. The days of
their religious life are very few, long though they
may have worn the habit.

The Franciscan annals tell us of an old monk
who, to the question how long he had been in the
Order, answered: “Not a day, perhaps!” As his
interrogator expressed astonishment at so incom-
prehensible an answer, the monk replied: “I have,
indeed, worn the habit five and sixty years, but,
computing time by my works, I do not know how
long T have really been a Religious.” God grant
that no Religious will have to say of himself in truth
what that good old monk said in his humility! It
matters little that a soul has been a long time in a
Religious Order, that she has grown old in it. All
consists in having lived well in it. What profit to
count many years since the day of conversion if no
virtues have been acquired? A few days of a pure
and holy life are worth more than many years of a
tepid and negligent one. Before God, not the days
of life, but the days of a good life will be numbered
not the vears that have been spent in Religion, but
those that have been spent as a good Religious.
Holy Scripture affords us a striking example of this
in the first book of Kings, when it speaks of Saul:
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“Saul was a child of one year when he began to
reign, and he reigned two years over Israel”
(1 Kings xiii. 1). And yet we know that he reigned
forty years, as St. Paul expressly tells us in the
Acts of the Apostles: “And after that they desired
a king: and God gave them Saul, the son of Cis, a
man of the tribe of Benjamin, forty years” (Acts
xiii. 21). Why, then, does the Book of Kings make
mention of only two years? Because in the records
of God only those years are counted that are lived
well. The whole of Saul’s reign was reckoned in
Scripture but two years, because it was only during
that short time that he reigned as a just and true
king. The holy Gospel tells us that they who went
last into the vineyard and worked therein but one
hour received exactly the same recompense as they
who had labored the whole day. And who can say
that it was unjust, since the former by their dili-
gence had in a short time earned as much as the lat-
ter in their long day. ILet us pause here and reckon
up our years in Religion.

Eusebius of Emesa treated this subject verv beau-
tifully when he said: “We are accustomed to reckon
our present life by years and periods. But do not
be deceived, whoever you are, by the number of
days you may have spent here since you left the
world. Count those only on which you have denied
yourself, on which you have resisted evil.desires,
on which you have taken up your cross and followed
Christ, which you have spent without trespassing
any rule. Reckon only those that were illumined by
the light of religious simplicity, purity, and holy
meditation. Of such days, if you can, form your
years, and in that way measure the period of your
whole life. Tremble lest you hear the reproof given
to the Bishop of Sardes: ‘And to the angel of the
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church of Sardes write: . . . I know thy works,
hat thou hast the name of being alive, and thou art
dead. Be watchful, for I find not thy works full be-
fore my God’ (Apoc. iii. 1, 2). Think not that
anything is hidden from the eyes of God. He be-
holds in you what men do not discover. They think
you living, and you are dead. You bear the name
and the habit of a Religious; you do not possess the
character of a Religious. Your works are empty be-
fore God—or rather they are full, but only of self.
You seek only your own comfort, your own honor
and esteem. Begin at once to watch that your works
may be full works, your days full days, that you
may live a long life in a short time, and lay up merit
before God.”



CHAPTER XXVII.

The Mecessity of a Spivitual Fatber, ov Divector,
and of Obedience to bim.

SOME Religious are under the impression that

they can dispense with a spiritual director.
Having their Rules and Superiors, they deem these
all-sufficient. In this they err. It is of the
highest importance that they should have a spir-
itual director, as well for their interior guidance as
for their exterior. ‘It is true,” says St. Gregory,
“that some saints have been led directly by the
Spirit of God, but such examples are much more to
be admired than imitated, lest he who scorns to be
the disciple of a man may become a teacher of er-
ror.” All virtue is found in the golden mean. As
in the spiritual life, inertness is a vice, so is too great
zeal harmful. It is the duty of the confessor to put
both the one and the other in order and, therefore,
his guidance is necessary. But should it happen
that a soul can find no such director, God Himself
takes the case in hand. Nevertheless, it is certain
that the soul who refuses the guidance of God’s ser-
vant when she can have it acts presumptuously, and
God will permit her to make many mistakes. Al-
mighty God could, indeed, lead us Himself, but He
wills, for the sake of holy humility, that we submit
to His servants.

Cassian tells us of a certain hermit who, dying of
hunger in the desert, refused the food charitably
offered him, in the thought that God Himself would
send him food miraculously. He died in his vain
hope and obstinacy. But why, it may be asked, did
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God for so many years send bread by a raven to the
hermit Paul, and yet neglect the need of that poor
monk? The reason is evident. St. Paul was utterly
destitute of food, while the other would not accept
what was offered him, therefore God abandoned
him. What is here said of food for the body may
equally be applied to the nourishment of the soul.
He who despises the guidance of the wise does not
deserve to be guided by God. Obey your confessor,
or spiritual guide, and never deviate a finger’s
breadth from what he permits or forbids, however
good your own contrary desires may seem to you.
We read in the ancient Fathers of a youth who had
made great progress in virtue. Against the advice
of his spiritual director he determined to abandon
community life, and become a hermit in the desert.
But what happened? After leading his new life for
some time, he conceived the idea of visiting his rela-
tives. He did so, and not only entirely forgot his
solitude, but even gave himself up to sin. We find
many similar examples in the writings of Cas-
sian and St. John Climacus. Spiritual men, much
given to prayer, even far advanced in years, were
wofully misled by Confiding in their own judgment,
- and fell into many follies and excesses by allowing
it to guide and govern them.

Obedience and submission of judgment will safe-
guard you against excessive zeal and evil inspira-
tions. If restrained in your inclination for penance
and mortification, you will lose nothing by obeying
your spiritual director. On the contrary you will
increase your merit twofold, for you will have
that of your good desire and that of holy obedience.
The latter is often greater than the former, on ac-
count of the self-denial practiced. This was made
known to St. Bridget, who had an extraordinary
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love for penance. Her health being somewhat im-
paired, her director forbade for a time some of her
austerities. The saint obeyed, though not without
regret, fearing that her spiritual life might suffer
some loss in consequence. One day, while indulg-
ing such thoughts, the Blessed Virgin appeared to
her and said: “See, my daughter! Suppose two
men desire to fast on a certain day through devo-
tion. One of them, being free, really does so; but
the other, living under obedience, does not, because
he has been forbidden by his Superior. The latter
receives a double recompense : one for his desire to
fast, the other for his obedience.”

But suppose your director has guided you badly
—indeed, you have been assured of it by other di-
rectors. We reply: You can not easily go astray if
you are obedient. If things have turned out badly,
as you say, it is perhaps because you have been obe-
dient in some points, and not in others. God is not
bound to bless so faulty an obedience. You should
leave yourself entirely to the guidance of your direc-
tor, firmly resolved to obey him in all things. Then
God will not permit you to wander in the wrong road.
If your director fails in knowledge, God will supply
for it. It is impossible for a soul earnestly sighing
after perfection, a soul who trusts in God, to go
astray if she steadfastly perseveres in obedience to
the director He has given her.

A great servant of God was accustomed to say:
“Every confessor is alike to me, for every one ap-
plies to the wounds of my soul the precious blood of
Jesus Christ.” A devout Religious once said to her
fellow-Sisters: ‘“Be convinced that no confessor
can render you holy if you are not resolved to mor-
tify your own will and passions.”

Be very candid with your confessor and let him
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look deep into your heart, so that he may direct you
aright and help you to advance in the way of per-
fection. He will put himself to any trouble to help
you, in return for the confidence you repose in him.
Useless talk ought not to find an entrance into the
sacred precincts of the confessional. To what end
does it serve to talk so much of one’s little aches, an-
noyances, and disappointments ? If these details were
omitted, confession would occupy but one-half the
time, and there would be a more earnest striving
after perfection. Some regularly take about seven
and a half minutes repeating the same old tale: “I
accuse myself of having little love for God, of not
rightly fulfilling my duties, of not loving my neigh-
bor as I should,” and so on. Such accusations are
to little purpose. They are pure loss of time.
Guard against saying anything derogatory of the
confessor. Such expressions are as harmful to
yourself as to him. Religious should honor their
spiritual guides as their greatest benefactors, but
at the same time they should absolutely suppress any
special liking for him. They should speak to him
only of matters of conscience. ‘“The proper love for
a confessor,” says a certain saint, “consists in com-
mending him to God in prayer.” St. Teresa gave
the following advice to her Sisters: “After you have
confessed your sins, received absolution, and lis-
tened to the counsel given by the confessor for the
good of your soul, leave the confessional at once,
since it may easily happen that, by long conversa-
tions, an inclination for the confessor takes posses-
sion of the heart, which, if not actually bad, is not
perfectly good.” Business affairs, temporal con-
cerns, family discussions, should be absolutely ex-
cluded. As to gifts of any kind they ought to be
utterly aholished. If once or twice a year some ac-
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knowledgment is given the confessor in the name of
all, that ought to be quite sufficient. No word
should ever pass between confessor and penitent ex-
pressive of special liking on either side.

It may be alleged that there is nothing to fear,
since the confessor is a very holy man. Let us
hearken to St. Thomas Aquinas: “The more holy
the persons for whom we feel special attachment,
the more must we be on our guard, for the great re-
gard we have for their sanctity will inspire us all the
more to love them. A spiritual friendship may
easily degenerate into sensual affection.”

If a Religious has a true desire for greater per-
fection, let her apply herself more earnestly to
spiritual reading, prayer, meditation, the more de-
vout reception of holy communion, the observance
of the Rules and other regulations of the com-
munity.

In an article on the ordinary confessor of nuns,*
Father McNicholas, O.P., says: “In the convents of
Sisters the confessional should not be placed in their
sacristy nor in any room of the house; but in the
church of said convent or monastery. If the Sisters
have merely a private chapel, that is, a large room in
the interior of the house, as are most of the Sisters’
chapels in the United States, the confessional
should be placed in the chapel proper. Sisters who
do not wish to submit to this prescrlptlon may have
their confessions interdicted.

“Only one ordinary confessor is to be appointed
for a community. This is a wise provision. Were
there several regular confessors, it would mean
various ideas of direction in the same community,
thus causing comparisons to be made, giving rise to
reports and theories and trifling difficulties which

*American Ecclesiastical Review, October, 1906.
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would tend to disturh the consciences of the Sisters,
militate against the unity of the community and
thereby interfere with the exercise of the Superior’s
authority. While uniformity of direction is to be
desired, it is not to be overestimated. Were all ad-
vanced in the way of perfection and superior to hu-
man considerations, especially the personality of
confessors, the Church wotild probably insist abso-
lutely on one regular confessor. But she takes into
account human weakness, and, guided by facts, she
knows the difficulty so frequent]y experienced by
Sisters of making always a clear manifestation of
conscience to the regular confessor. To obviate this
difficulty she prudently does not appoint a second or
third regular confessor who may come to the con-
vent to hear confessions, but she institutes two other
classes of confessors to whom the Sisters may have
access, viz., the special and the extraordinary confes-
sor. The confessor should not concern himself
about the temporal administration of the convent.
He may of course give advice when asked. On the
other hand, he should not allow the Superior to give
him directions for the guidance of the Sisters in
matters of confession. The confessor should re-
ceive a stipend according to the custom of the coun-
try or place. But other presents he should not
accept.”

Let us add a few reflections on scruples. A
scruple is but a vain fear of sinning, a consequence
of false imaginations that have no reasonable foun-
dation. Such scruples are often very useful in the
beginning of conversion. They purify the soul, and
at the same time make her careful to flee from real
sins. They serve, also, to humble the soul, so that,
no longer trusting her own judgment, she submits
to the guidance of her spiritual director. St. Fran-
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cis de Sales says: “The fear that scruples bring to
those that have only lately abandoned sin s an in-
fallible sign of future purity of conscience.” On the
contrary, scruples are hurtful to those already
striving after perfection, and who have for some
time given themselves to God. “To such souls,”
says St. Teresa, “scruples will be the occasion of
folly, since they present to them all kinds of pre-
posterous fancies, which put them into such a state
that they can take not one step in the path of per-
fection.” St. Francis de Sales teaches the same when
he says: “Labor with care at your perfection, but
guard against uneasiness; for there is nothing that
so hinders the soul in her advancement toward
God.”

Some discrimination must, however, be observed
with regard to anxiety of conscience. Many Re-
ligious pride themselves on having an easy con-
science. They are anything but scrupulous ; they are
careless in their dealings with others, they give and
take presents without troubling themselves about
permission, they set little value on their Rules, de-
claring that they are obsolete, and they give full
freedom to eyes, ears, and tongue. They think little
of mortification, and condemn those that aim at
death to self. The low voice and downcast eye they
brand as affectation and singularity ; and they read-
ily associate with the lax and imperfect, finding
pleasure in their vain satisfactions. Such souls
must not pride themselves on their liberty of con-
science. They are tepid, imperfect, undisciplined.
Would to God that they had a timid, that is, a tender,
delicate conscience, such as every good Christian
should have. Let them be on their guard lest they
be numbered among those of whom David says that
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they will one day be in hell with their wretched com-
panions, whose bad example they followed like
sheep. She who will not waste her time by gossip-
ing in the parlor, who will not speak unnecessarily
in the choir, who observes silence at the times and in
the places marked for it, who scorns a falsehood,
does not give signs of a scrupulous, but only of a
tender conscience; and this Almighty God demands
of every Religious.

The marks of a scrupulous conscience are as fol-
lows : First when, in confession, the penitent always
fears a want of true contrition and firm resolution.
Secondly, if the penitent, on vain and insufficient
reasons, fears sin in everything he does; as, for in-
stance, when he imagines every bad thought or evil
suggestion a voluntary transgression of God’s holy
law. Thirdly, if in his doubts he is changeable,
looking upon the same action sometimes as allow-
able, again as forbidden, and that with great fear
and anxiety. Fourthly, disobedience to the confessor
based on the pretext of being misunderstood. The
scrupulous love to follow their own will.

It does not belong to the penitent, but to the con-
fessor, to determine whether or not the former is
suffering from scrupulosity; for all scrupulous per-
sons declare their scruples no scruples, but real
doubts and sins. Were they to recognize them as
scruples, they would make no account of them.
They grope alone in the dark, not knowing the
state of their conscience. The confessor, viewing
things from an independent standpoint, knows it
very well; consequently, the penitent should follow
his counsel. As Father Alvarez de Paz says, “he
should mistrust himself, renounce the direction of
his own conscience, and confide himself to better
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hands, as the sick man leaves to the physician all the
wisdom, judgment, and foresight-necessary for his
case.”

The devil is accustomed to harass souls walking
the path of perfection by scruples and anxiety of
conscience. As a result, in many cases the spiritual
life becomes distasteful, tepidity follows, and from
scruples they lapse into great sins. A scrupulous
person must obey simply and blindly when the con-
fessor commands something to be done or left un-
done. Disobedience in such cases is sinful for two
reasons: First, because the soul that disobeys does
herself much harm, inasmuch as she renders herself
unfit to advance in the spiritual life; and secondly,
because she runs the risk of losing her health or
her mind, or by a vicious life her soul itself.

The teachers of the spiritual life give various
remedies for scruples, but all may be summed up in
this, the chief, yes, the only remedy, submission and
blind obedience to the confessor united with entire
distrust of self-judgment. To refuse assent to the
directions of the confessor shows pride and a want
of faith. Jesus Christ has declared that whoever
hears His priests, hears Him, and he who despises
His minister, despises Him: “He that heareth you,
heareth Me: and he that despiseth you, despiseth
Me” (Luke x. 16).

Almighty God demands no account of what is
done in obedience. ~St. Philip Neri inculcated this
on his penitents when he said: “He who would
make progress in the way of perfection must submit
unreservedly to a pious and learned confessor, and
obey him as the representative of God. Whoever
does so may be sure that he will not have to render
an account to God of his actions.” A blind man
needs a faithful guide, and the scrupulous soul, in
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her state of darkness and perplexity, must follow
the guide whom the Lord has given her; she must
allow herself to be led by the hand of obedience.

He who obeys can not err. It was in obedience
that the saints found their security. St. Augustine
gave his friend St. Paulinus, who had communi-
cated to him some of his doubts, the following ad-
vice: “In your doubts consult a pious casuist, and
what the Lord makes known to you through him,
communicate to me.”  We see by these words that
St. Augustine held for certain that God would speak
to St. Paulinus by the mouth of a spiritual guide,
and thus make known to him His divine will. St.
Antony tells us that a certain disciple of St. Bernard
was so tormented by scruples that he was afraid to
say holy Mass. In his distress he went to his saintly
director for advice. The latter answered him in
few words: “Go, my son, and say holy Mass at my
peril.” The Religious obeyed, and from that mo-
ment all his scruples vanished.

Beloved soul, do not reply: “Yes, if I had a St.
Bernard for confessor, I, too, would obey blindly.
I should love to do so. But my confessor is not a
St. Bernard.” No, he is not, perhaps, a St. Bernard,
but for you he is more than St. Bernard. He
is the representative of God. Hear what the learned
Gerson replies to such an objection: “You err when
you so speak. You have not intrusted yourself
to the guidance of a human being because he
is holy or learned, but because God Himself has
appointed him your guide. You must not obey
him as a man, but as God Himself. Then you
may be sure that you will never go wrong.”
St. Ignatius of Loyola, in the beginning of his con-
version, was so troubled by darkness and scruples
that he could find no rest. But firmly confiding in
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the word of the Lord: “He who hears you, hears
Me,” he exclaimed, full of confidence: *'Show me, O
Lord, the way by which I should go; I shall obey
the guide whom Thou wilt give me; I promise
henceforth to follow him faithfully.” And so it
happened that the saint, on account of his faithful
obedience to his spiritual guide, was entirely freed
from scruples, and became so excellent a master for
the conduct of others. St. Teresa says: “The soul
must give herself up to the guidance of her confes-
sor, firmly resolved to think no more of her own af-
fairs, but to rely on the words of the Lord, ‘He that
hears you, hears Me.”” Should the confessor hap-
pen to err, the penitent does not err in obeying. Her
obedience is always secure. There is, moreover, no
need to question the learning of the confessor. It
should be enough for the penitent to know that he
has been approved by his Bishop. He holds, there-
fore, the place of God, and the penitent can not err
in obeying his injunctions.

The penitent should, also, obey without further
reflection on a case discussed with her confessor
after it has been settled by him. The more a scrupu-
lous soul reflects on her trouble, the more perplexed
will she become. She must be satisfied to walk in
darkness, keeping St. Francis de Sales’ beautiful
words in her mind: “It is sufficient that the confes-
sor assures us that we are in a good way, even if we
do not recognize it.” And this other: “It is best to
walk blindly under the protection of God’s provi-
dence through the dark and devious windings of this
life.” A third maxim for the consolation of the soul
is: “A truly obedient soul can never be lost.” “We
must, however,” the saint continues, ‘“do everything
from love, and not through constraint. We must
love obedience more than we fear disobedience.”
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As we read in De Lehen’s The Way of In-
terior Peace: *‘Scrupulosity is not perfection, it is
a failing. It is a weakness for which the soul, far
from glorying, should humble herself before the
Loord. To wade in conjectures, and to discover sin
where sin does not exist, is a mental defect wholly
irrational. Such a fault is as fatal as it is ridic-
ulous, and is justly numbered among the greatest
dangers to which a soul can be exposed. ‘A nar-
row, scrupulous conscience,’” says Gerson, ‘has of-
ten worse consequences than one that is too broad;
for it is a way without an end, it wearies without
leading to the desired term—eternal salvation! Dis-
couragement, and too often despair, are its result.’

“The celebrated Archbishop of Cambray adds:
‘Woe to those trifling, self-entangled souls that are
always in fear, whom fear leaves no time to love and
make generous progress! O my God, I know it is
Thy will that the heart which loves Thee should be
broad and free! Therefore, I shall act with confi-
dence, as the child playing in the arms of its mother.
I shall rejoice. in the Lord, and shall seek to make
others rejoice. I shall enlarge my heart in the as-
sembly of the children of God, and I shall strive to
acquire the childlike sincerity, innocence, and joy of
the Holy Spirit. Far from me, O my God, that
miserable and over-solicitous knowledge which is
ever consumed with self, ever holding the balance
in hand to weigh every atom! Such lack of simplic-
ity in the soul’s dealings with Thee is truly an out-
rage against Thee. Such rigor imputed to Thee is
unworthy of Thy paternal heart.””

We close this chapter, repeating: “Obey! Obey!
and do not make God a tyrant!” God truly hates
sin, but He can not hate a soul that heartily detests
her sins, and that would rather die a thousand times
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than again commit them. God is good; God loves
you; O how gentle He is toward a soul of good
will! It was this thought that made David ex-
claim: “How good is God to Israel, to them that are
of a right heart!” (Ps. Ixxii. 1.) And the Prophet
Jeremias declares in the same strain: “The Lord is
good to the soul that seeketh Him” (Lam. iii. 25).
Our Lord once said to St. Margaret of Cortona
“Margaret, seekest thou Me? Know that I seek
thee far more than thou seekest Me.” Imagine God
saying the same to you in proportion to your love
for Him, your earnestness in seeking Him. Cast
vourself into His arms as the Psalmist exhorts you
to do; abandon to Him all the care of your soul, and
be convinced that He will protect you, and extricate
vou from all your troubles. ‘“‘Cast thy care upon
the Lord, and He shall sustain thee: He shall not
suffer the just to waver forever” (Ps. liv. 23).
Obey, and banish every fear. Obey and become a
saint. The way of obedience is the safe, short road
to heaven.*

*For other considerations on this important matter, see
Addenda on page gog.



CHAPTER XXVIIL

On the Dutics of Religious toward their Superiors
and Spiritual Directors.

®On the mportance of Canvor and Sincerity totvard
Superiors.

LL Religious are familiar with the Decree
“Quemadmodum,” of December 17, 1890,
regarding the manifestation of conscience. It for-
bids Superiors (as we read in paragraph I1), “from
endeavoring directly or indirectly, by command,
counsel, fear, threats, or blandishments, to induce
their subjects to make to them any such manifesta-
tion of conscience”—a thing referred to in the pre-
amble as “reserved exclusively to the Sacrament of
Penance.”

“This, however, in nowise hinders subjects” (as
we read in paragraph I1II) “from freely and of their
own accord opening their hearts to their Superiors,
for the purpose of obtaining from their prudence
counsel and direction in doubts and perplexities, in
order to aid them in acquiring virtues and advancing
in perfection.”

Father de Langogne, O.M.Cap., commenting on
this Decree says: “After, as before, the existence of
this Decree, the Superior of the community has a
mission and a duty to direct his subjects in tegard
to the exterior observance of the Rules and usages,
and in regard to the employment given to each of
them. He can, therefore, for this purpose, watch,
inform himself, question, provide, and correct. In
this regard the Decree has not changed an iota. On
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the other hand, the Superior ought not to question,
but listen to his subject, who freely and sponta-
neously desires to open his heart and make known
his doubts and inquietudes with a view to his spiri-
tual progress. The Superior, we say, ought to listen
to his subjects who come to ask advice from him. In
fact, the inferior is free to recur to his Superior or
not. But the Superior is not, therefore, free to lis-
ten or send him away. He is Superior, he is di-
rector, to aid, to console and enlighten. A sys-
tematic refusal on his part would be at once a seri-
ous negligence in his office and a lack of charity.” *

The better a Superior knows a subject, by being
permitted to look deeply into her heart, the more
carefully and lovingly can she guide, console, and
encourage her; she can ward off many dangers and
troubles from her soul by not placing her in such
positions or giving her such charges as would ex-
pose her. Knowing a Sister’s inclinations, weak-
nesses, and affections, she can better give her a
mother’s care; she will then impose nothing that
surpasses her strength ; she will apportion to her the
duty suited to her ability ; she will help her to culti-
vate self-control and sustain her in her failures.
Contented and happy is the Religious who is per-
fectly honest and candid with her Superior. The re-
lations between them should be those of mother and
child ; then there would be mutual love, confidence,
and helpfulness. To make another comparison, a
Religious ought to approach her Superior as one
goes to a true and faithful friend, to open one's
heart, to unburden one’s soul, to tell one’s dangers
and perplexities, to seek protection from one’s own
weaknesses, to find consolation and strength in
the trials of life. A Superior can not act as a

*Manifestation of Conscience, pp. 78, 79.
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friend toward a subject who is not candid and sin-
cere; she can not thoroughly sympathize with her,
help her, counsel her, guide her.

But a Superior should be a friend to her subjects.
Was not Christ the friend of His disciples? Did
He not say very plainly to them: “Jam non dicam
vos servos. . . . Vos autem dixi amicos.” “I will
not now call you servants. . . . But I have called
you friends” (John xv. 15). Was not Christ even
the servant of His disciples? Did He not say to
them at the Last Supper: “You call Me Master and
Lord, and you say well, for so I am. If then I, be-
ing your Lord and Master, have washed your feet,
vou also ought to wash one another’s feet. The
servant is not greater than his lord; neither is the
apostle greater than He that sent him” (John
xiii. 13-16).

Is not a Superior “servus servorum Dei,” “the
servant of the servants of Christ”? Is not a Su-
perior “alter Christus,” “another Christ” in relation
to his subjects?

Religious should recognize in the Superior the
person of Christ. This does not mean that a Re-
ligious is merely the consecrated slave of an absolute
and irresistible dictator. Noj it means, as St. Paul
says: serving from the heart, as to the Lord and not
to men. These are the express words of the great
Apostle, writing to his converts, the Colossians:
“Obey in all things your masters, not serving to the
eye, as pleasing to men, but in simplicity of heart,
fearing God. Whatsoever you do, do it from the
heart as to the Lord, and not to men: knowing that
you shall receive of the Lord the reward of in-
heritance. Serve ye the Lord Christ” (Col. iii.
22-24).

A Superior who is truly Christlike, a servant to
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the servants of God, a self-sacrificing and unselfish
friend to those whom the Lord has committed to her
care, will be approached by her subjects at all times
and in all circumstances with love, candor, sincerity,
and confidence. Incalculably great is the good that
follows when a Religious acts with candor and sin-
cerity toward her Superior, and looks upon her as a
faithful friend to whom she may go with simplicity
of heart and perfect trust. The Wise Man declares:
“A faithful friend is the medicine of life and im-
mortality” (Ecclus. vi. 16), No remedy is so quick
to heal the wounds of the body as is a faithful friend
to console in trouble, to counsel in doubt, to rejoice
in success, to compassionate in misfortune. ‘A
faithful friend is a strong defence: and he that hath
found him, hath found a treasure. Nothing can be
compared to a faithful friend, and no weight of gold
and silver is able to countervail the goodness of his
fidelity” (1bid. 14, 15). Blessed indeed is the Re-
ligious who possesses such a friend in her Superior.
Such a Superior has the heart of a mother who truly
compassionates her children. Confidently have re-
course to her, according to the advice given us by
the Holy Ghost: ““And if thou see a man of under-
standing, go to him early in the morning, and let thy
foot wear the steps of his doors” (ibid. 36). It is
a relief, a consolation, to tell everything to the phy-
sician ; and so, also, to the Religious, is it a solace
and alleviation to share her interior trials and deso-
lation with theé one whom God has provided for that
special purpose.

One of the best means for driving sadness from
the heart is to confide the cause of it to another.
The ancient Fathers recommended this remedy. As
long as men shut up within themselves the bur-,
den of temptation and trial, they live in sad-
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ness and perplexity, in desolation and discour-
agement. But when the burden has been shared by
another, the heart grows light, and heavenly peace
returns. St. Dorotheus says, that by revealing his
interior sufferings to his spiritual Father, he gained
such peace and joy of heart that he began to fear
that all was not well with him. He was troubled
when he recalled the words of the Apostle:
“Through many tribulations we must enter into
the kingdom of God” (Acts xiv. 21), and he felt
doubtful as to whether he was really on the road to
heaven. He consulted his master, the Abbot John,
who told him not to fear, for he was now enjoying
that joy and peace promised to those who deal
openly with their spiritual directors. Act with sim-
plicity toward your Superiors, for there is question
not of temporal interests, which are secondary, but
of your sanctification and eternal salvation. It be-
hooves all Religious, whether Superiors or subjects,
to cultivate the spirit of Christ. When subjects talk
of rights toward Superiors, they must at the same
time speak of obligations; for both go together.
It is the obligation of a Religious to follow Christ,
to be moved by His spirit, to be, like Him, meek and
humble of heart, to be poor in spirit, to be detached
from creatures, to avoid particular friendships,
above all to be obedient, ay, obedient even unto the
death of the cross, to obey, with a good heart
and cheerfully, even a Superior who is not
gentle and amiable, solely and simply for the
love of God, not through inclination, esteem, or
natural affection. As regards obedience under the
yoke of one who is severe and commands in a
haughty manner, there may be much suffering, but
there is then also much merit. It is then that the
virtue of holy obedience shines forth in all its
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glory. *“Where there is less of the creature there
is more of the Creator,” says St. Jane Frances de
Chantal. A fervent Religious, one who is inflamed
with the love of God and eager to advance in holi-
ness, sees in each command, nay, in the slightest
wish of her Superior, a step by which she can mount
higher toward the summit of perfection. After the
example of her divine Spouse, whose meat it was to
do the will of His heavenly Father, she offers her-
self with joy as a living holocaust to God, as a vic-
tim of perpetual sacrifice, crucified every moment of
her life on the cross of obedience. Having fol-
lowed Jesus crucified, she shall hereafter follow
Him triumphant. This is her hope; this is her con-
solation. “Our seed has fallen in submission,” says
St. Cyril; “it will rise in glory.”

In the little book, General Principles of the Re-
Zzgtous Life (Meer-Verheyen), we find the follow-
ing admirable reflections and admonitions on the
conduct of Religious toward their Superiors:

1. When the Superior has been elected, do not re-
gard him as one subject to imperfections, but as
God’s representative. God intends to supply the de-
fects of those whom He appoints in His stead, and
He will reward all Religious who honor Him in
their Superiors as if the reverence they show their
Superiors had been directly shown to His Godhead.
On the other hand, He will visit with severity those
who fail in reverence to Superiors, and will regard
offences thus committed as if they directly con-
cerned His majesty. All history, ancient and mod-
ern, proves that this is God’s uniform way of
dealing. *“The" disrespect shown to a country’s
representative is referred to the commonwealth he
represents, and the law stamps the act as hlgh
tréason.”
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2. Always be prompt and cheerful in obeying
your Superior. Do not obey him because of his
wisdom and prudence—this is the obedience of hu-
man policy, which in a Religious is disgraceful; not
because of family prestige—this is the obedience of
a low, servile instinct, whose highest aim is to flat-
ter; not because he has the power to force you—
this is the abject obedience of a slave, who fears
the lash; nor yet because he humors you and im-
poses agreeable tasks—this is the obedience of a
capricious child, that deserves a frequent switching.
No, obey your Superior simply because he holds the
place of Him to whom you have made the sacrifice
of your will. This is true monastic obedience, and
the only obedience on the part of a Religious that
meets with God’s approval. The truly obedient
have their eyes fixed only on God.

3. Have great confidence in your Superior. Let
your relations with him be cordial and your deal-
ings sincere. In your common necessities, there-
fore, go to your Superior with as much confidence
as a child goes to its parent; look upon everything
he orders as well done, though it run counter to
your feelings, unless you plainly recognize it to be
a sin. To live thus is to live the life of a true Re-
ligious, whose way to heaven is straight. That rule
of life is unerring for the truth of which God gives
the pledge of His infallible word.

4. Take it in good part if your Superior makes
you aware of your shortcomings; and that he may
admonish you the more readily, beg him earnestly
to do so, and love him most who does you this favor
most freely. You would certainly have more
affection for a parent who could not bear to
see the least speck on you without making yon
aware of it, than for one who neglects to draw
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your attention to the filthy stains with which
you are covered. A Religious who takes kindly
to correction will soon be perfect; but he that
hates it will never get out of the ruts of his evil
habits. Take care not to complain of your Su-
periors, and do not listen to those who are given to
grumbling about them. To grumble would be a sad
misfortune. Had Eve turned a deaf ear to the
tempter’s wily speech when in her presence he criti-
cized God’s command not to eat of the forbidden
fruit, she would have had less to suffer, and not
have plunged us into the danger of losing our soul.
It is God’s wish that you should try to please
vour Superior more than others, mindful of Him
whose place he holds; but God expressly forbids
you to flatter him, studiously to endear yourself,
with a view to be welcome in his company, and to
insinuate yourself into his good graces by fawning,
informing, or uncharitable tale-bearing. What a
disgrace it is to meet certain persons in the monas-
tery who make it their business to court the favor of
their Superior, thrusting themselves into his pres-
ence, prying into his leanings, to satisfy them in
everything, thus to obtain the more easily what they
are after! Alas, that sordid egotism can not content
itself with its myriads of slaves out in the world,
but must recruit its selfish horde in monasteries,
where the freedom of the children of God alome
should hold empire!

5. Hold in grateful remembrance all that have
once heen your Superiors, and, though they are no
longer in office, retain a special veneration for them.
But you must not let it interfere with the confidence
you owe your present Superior, through whose
means God now confers His grace on you, as before
He bestowed it through another. If you observe
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another course of action and allow yourself to be di-
rected by those no longer in office, you adopt a
course that will divide you against yourself, bring
on a thousand complications, and ruin the Order.
A two-headed body is a short-lived nondescript.

6. If with God’s permission you happen on a Su-
perior who, from caprice, suspicion, or false report,
makes it a point to humble you on every occasion,
do not fail on that account to show him the respect
due to his office. Think of Him for whose love you
accepted the yoke of obedience. Be your aversion
what it may, overcome it bravely, calling to mind the
terrible sufferings of Jesus Christ, when He saw
Himself so shamefully maltreated by the Jews, for-
saken by “His apostles, condemned to death, and so
utterly abandoned by His Father; and do not give
way to the slightest misgiving as to God’s powerful
aid. *“You are they who have continued with Me in
My temptations; and I dispose to you, as My Father
hath disposed to Me, a kingdom” (Luke xxii. 28).

7. Have compassion on Superiors who, on the
one hand, have to assist their subjects all they can,
and, on the other, have to give an account to God
for their perfection. Pray for them, that God may
give them the strength and prudence necessary to
fulfil their arduous duties well, and do not make
their . responsible position more burdensome by
heaping upon it the additional dead weight of your
irregularities and evil propensities. It is a cold and
cruel heart that can bear to see a parent bending un-
der a heavy burden, dragging himself along wearily,
with groans and tottering steps, without moving
even a finger to relieve the crushing strain.

8. God’s best gift to an Order is good Superiors.
Since the welfare of an Order depends chiefly on the
Superiors, be careful, when there is question of elec-
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tion, that you do not be influenced by personal mo-
tives or the suggestions of weak human nature. On
the contrary, invoke the Holy Ghost that He may
enlighten you, implore the intercession of the Blessed
Virgin, of the founder of your Order, of the guard-
ian angel of your monastery, of all its former mem-
bers who are now in heaven, that vou may choose
the one who is fitted to promote the sanctification of
souls in your community. ‘‘The good shepherd giv-
eth his life for his sheep” (John x. 11).

9. As to the qualities which should guide you in
the choice of a Superior, give your vote, 1st, To the
one who is most humble, and least desires the of-
fice; 2d, To the one who is in closest union with
God, and takes least notice of himself; 3d, To the
one who shows most love for the members of the
Order in general, and little if any private friend-
ship; 4th, To the one who displays the most zeal for
the Order, and gives minutest attention to all the
community exercises; 5th, To the one who is most
prudent in the management of business affairs, and
is least inclined to have intercourse with people in
the world. All these qualities may not be found
united in a single person; choose, then, the one
who has most of them.

10. Look upon your Order as a wise and merciful
arrangement of the Holy Ghost to lead souls to per-
fection. Often speak of the special favors it has
received from heaven, and of the excellent services
it has rendered to God and man by the prayers and
labors of so many of its saintly members, who ended
their days happily within its pale. Encourage your-
self to imitate their example. A child that stains the
luster of his family name, or squanders the estate,
deserves to be held up to lasting reproach.

r1. If you notice an abuse creeping into your
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community, do not complain of it, or speak of it
to such as are helpless in the matter, but report the
case to those who can provide a remedy. If, for
some reason, you can not act, take refuge with God.
Be the matter what it may, He is much concerned
about it, because the con~munity is His creation, and
He can preserve it if He wills it. The blame of a
conflagration rests with him who does not hasten
to extinguish the first spark.

12. Daily implore the divine mercy to bless your
Order by keeping its members in their first fervor,
and directing to its fold such as will maintain and
transmit the primitive fervor in its full vigor.
Prayer for the maintenance of primitive fervor is
the best proof of worthy membership.

REFLECTION.

Why is it that a number of houses, once zealous
and well established, little by little fell into decay?
The calamity must be ascribed chiefly to three
causes: the want of vigilance on the part of Su-
periors, the neglect of mortification, and free inter:
course with the outside world.



CHAPTER XXIX.
Counsels and Meflections for Superiors.

ﬁN exceedingly heavy and perilous cross is laid
upon Superiors along with the dignity of
their office. A very holy ecclesiastic once wrote to
his sister after she had become Superior of a con-
vent: “My dear sister, I most fervently beg God
to help you, that you may not succumb under so
many crosses, that you may not become a martyr
without merit or crown.” Reflect that you must
give an account before God if, through your negli-
gence, irregularity creeps in, or if the Rules are not
observed. A good old Carthusian used to say that
the Religious Orders decayed more from headache
than from gout, that is, more from faults of the
head than from those of the feet, since faults come
more often from Superiors than from subjects, be-
cause those in authority close their eyes to disorders
and irregularities. Before entering on your office,
thank your Sisters for the honor and confidence
shown you. Then tell them openly that you accept
the office only to render them service, but in no way
to risk your own soul. Tell them courageously
that you are resolved to permit nothing, or to con-
nive at nothing by which your conscience might be
wounded. Such a declaration will prevent subjects
from asking anything unreasonable or unsuitable,
and will pave the way for a refusal in case such de-
mands are made. By pursuing this course you will
be able to discharge your duties with greater free-
dom of conscience.

Pay strict attention to the observance of the
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Rules, and try in every possible manner to abolish
disorders which, if once introduced into the com-
munity, can rarely be rooted out. Father Francis,
a Discalced Carmelite, relates that an abbess ap-
peared after death to one of her fellow-Sisters, and
told her that she was suffering untold pains in pur-
gatory on account of her carelessness in regard to
the observance of the Rules, and her neglect of cer-
tain orders given her by the prelate of the diocese.
A Superior, moreover, is obliged to visit the differ-
ent parts of the convent, diligently looking after
everything and seeing that her orders are executed,
for of what use are orders if not carried out? It is
better, consequently, to give few orders, and have
them attended to, than many and allow them to be
neglected. ' Be solicitous that every one fulfils the
duties in her charge, but avoid meddling too much
in the offices of others. Another point to engage
your constant watchfulness is to guard against par-
ticular friendships springing up between the Re-
ligious themselves, or between them and seculars.
Long sermons are not necessary, but duty obliges
you to speak earnestly against faults committed in
the community. That your subjects may keep
the Rule exactly, you must lead the way by your
own good example. St. Joseph Calasanctius says:
“Woe to the Superior who urges on her subjects in
beautiful discourses, but who draws them down by
her bad example!” DBe most diligent in assisting at
all the exercises of the community, especially at the
community prayer, since you are more in need of
prayer than all the rest. You need a double portion
of celestial nourishment, since you have to provide
not only for your own soul, but for the souls of your
subjects. Try always to be present in choir and in
the refectory, for disorders easily creep in. Take
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particular care never to permit yourself anything
extra either in food or clothing. Direct the officers
to take no more care of you than of the least in the
convent. Govern your comrunity with a firm hand,
but ever bear in mind the meekness of our divine
Master toward His chosen companions. He has told
us Himself of His manner of treating them: “You
know that the princes of the Gentiles lord it
over them, and they that are the greater exer-
cise power upon them; it shall not be so among
vou, but whosoever shall be the greater among
you, let him be your minister and he that will
be first among you shall be your servant. Even
as the Son of man is not come to be ministered
unto, but to minister. I am in the midst of you as
he that serveth.” There you see the whole conduct
of your divine Saviour. He was as a servant wait-
ing on those whom He had chosen.

Avoid favoritism. In the distribution of the
offices of the convent, guard especially against
human respect or natural inclination, and let
Christian prudence mark your conduct, for you
will have to render a strict account to Almighty
God for the disorders that arise through your fault.
Be cordial and humble toward all. Do not forget
that you have been made Superior to be the. servant
of all. By humility and sweetness, and not by
haughtiness and arrogance will you gain the hearts
of others, and then your admonitions and correc-
tions will be taken in good part. If the Superior
is not gentle and affable in her bearing, subjects
lose confidence in her. They can not communicate
to her their wants and sufferings, they cease to ask
the permissions prescribed, and they do not make
known, perhaps, certain little disorders in the com-
munity. The government of such a Superior would
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be a failure. Do not say: “My heart is good ; I mean
well.” If you treat others roughly, you will be
avoided. You must lend a friendly and patient ear
to all that come to you; otherwise many a little dis-
order will exist in the convent, which (not having
cognizance of it) you can not remedy. Does some
Sister shun vou? Encourage her to confide in you
by showing her some special attention. If you
have to distribute offices, impose tasks, or prohibit
something, do not command under obedience, unless
in some great necessity, and that rarely happens.
Avoid intemperate peremptoriness, also too loud a
tone. Say what you have to say graciously and in
the manner of a request, as, for instance, ‘I beg you
to do so and so,” **Do me the kindness,” “Grant me
the favor,” etc. In short, try to be more loved
than feared. ‘“As you would that men should do
to you, do you also to them in like manner” (Luke
vi. 31). ‘

Especially in administering correction, you must
be exceedingly mild. ' St. Ambrose says: “A kind
correction, which simply calls attention to the fault,
is more profitable than a violent reproof which ex-
cites anger.”'  St. Chrysostom says: “Are you
really desirous 'of your brother’s amendment? O
then beseech him, admonish him with tears! Cast
yourself at his feet—be not ashamed even to kiss his
feet if you sincerely desire to see him cured.” Ad-
minister corrections, especially the first, with mild-
ness and in private. But if the fault deserves and
demands public punishment because publicly com-
mitted, even then admonish the delinquent first in
private. Begin by praising her good qualities, and
then proceed to show her the fault of which you
complain ; and lastly, beg her not to be discouraged
even if you are obliged, for the good of the com-
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munity, to give a public correction. O how far
more efficacious are admonitions given in this way
than those marked by brusqueness and severity! If
the Superior is mild and gentle, she can
lead her subjects by a silken thread. They will
be absolutely devoted to her, and they- will fol-
low her with the most cheerful alacrity. Your
Sisters look upon you as their mother. You must
associate with them as a good mother does with her
children. The aged and the infirm deserve special
consideration. Entreat them in a gentle manner to
correct their faults. You could say to them, for in-
stance: “You know that I think a great deal of you,
and I beg you to be more careful in the observance
of such or such a Rule. The old must give good
example to the young,” etc. Sometimes you must
watch your chance for days and even weeks to catch
a suitable opportunity to give a correction with
greater profit. Medicine, administered at the right
time, restores health to the sick; while the same
given at the wrong time brings death. Many
things must be left to Almighty Ged, and recourse
must bé had to prayer that He may remedy the evil.
If, however, certain faults of individuals have evil
consequences in respect to the community, if, for in-
stance, they disedify others, annoy and burden them,
or detract in any way from the observance of the
Rule, then, indeed, the Superior must speak plainly
and act energetically. In regard to certain evils, such
as particular friendships or enmities, there must be
no delay. The remedy must be applied promptly, for
the longer such disorders last, the more difficult is it
to banish them. Corrections must, indeed, be given
with great mildness, but what can not bhe cured by
gentleness must be attacked rigorously and severely.
As the Apostle says: “Reprove, entreat, rebuke!”
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(2 Tim. iv. 2). The Rule of St. Augustine says the
Superior ought to command both fear and love: love
in the humble and docile, fear in the haughty and
obstinate. A certain pious writer says that there
are some who have hearts enclosed in leather armor.
They are insensible to everything but the thrust of
the lance. Neither kind nor harsh words effect any-
thing. Sharp penances must be inflicted on them ii
they have committed grave faults. Not to fail in the
delicate and difficult task of correction, you must
go to work cautiously. Severe penances are like red-
hot iron, burning out that which can not be removed
in any other way. Furthermore, you must follow the
rule of prudence, which forbids your acting in the
matter before you have commended yourself to God
in prayer, and taken counsel of others. Take care not
to impose penances or to give severe reproofs when
in a state of excitement. A penance would be of no
avail if the subject performed it in anger. You
must wait till passion has subsided on both sides.
If the reproof must of necessity be severe, mingle
a little oil with the vinegar, by telling the de-
linquent that you love her and act only for her
good. If a report has been lodged against any
one, do not at once resort to reproofs and punish-
ment. Inquire into the affair, listen to what the ac-
cused has to say, and weigh both sides maturely.
Only after such deliberation should a Superior act.
Things the most innocent are often seen in a very
false light, and little infractions are sometimes re-
ported as great faults. Some Superiors, unfortu-
nately, believe all that is told them, and act like blun-
dering physicians, who fail to make a careful diag-
nosis before they apply their remedies. They act
hastily ; they cut without necessity. Much pain and
trouble may arise from such ill-advised precipita-



280 Counsels and Reflections for Superiors.

tion. May God preserve Superiors, during their
government, from exercising revenge on any Sister
who has opposed their election, and from being un-
kind to those for whom they feel a natural antip-
athy. As regards requests for special favors and
exemptions, weigh the permissions that you are
called upon to grant, and resolutely reject all human
motives, such as friendship, gratitude, etc. To give
permission for what would be injurious to a soul
would be folly and not charity.

With regard to food and clothing, be as generous
as the Rule allows. If the convent is poor and
abte to supply but little, see that that little is well
prepared. It is better to provide the Sisters with
abundant clothing, a generous and wholesome diet,
and sanitary surroundings, for the preservation of
their health and strength, than to erect a stately
marble chapel or an imposing convent for the grati-
fication of vanity. Let special care be taken of the
sick. Let them be well served with medicine and
nourishment and all the reliefs that can be pro-
cured for them. Our Lord commanded St. Te-
resa in very precise terms to nurse the sick well.
The infirmarian ought to be a trained nurse and
well informed with regard to modern hygiene,
therapeutics, and.surgical methods. In many cases
of sickness, good nursing is of greater importance
than medicine. Let the Superior visit the sick Sis-
ters frequently, but let her not appear before them
with a lugubrious countenance. A Superior com-
ing to the infirmary with a bright face, a cheerful
greeting, and a word of sympathy, exerts a healthful
and invigorating influence on those who are sick
and depressed. Cheerfulness is a better tonic than
medicine.

The foregoing kindly counsels are amplified and
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reinforced by the following practical reflections
from General Principles of the Religious Life:

It would betray a most lamentable ignorance of
your duties if you did not know that you ought to
have even more care for your subjects than for
yourself. Now that you stand to them in the place
of Providence, you are bound to provide for all their
wants in proportion as they have disowned self, re-
nounced everything, and resigned themselves into
the hands of God, their Heavenly Father. In respect
to bodily health and the sanctification of their souls,
you must assist them as you would your brothers
and sisters, love them as if they were your children,
and honor them as specially devoted servants of
Jesus Christ, Who has given them in your charge,
and will one day exact a close reckoning from you
on their account. The shepherd’s reward, the
welfare of his flock, and the owner’s profits—
all depend on the shepherd’s care and watchful-
ness.

Consider that the three most excellent of persons
that ever had charge of the children of God—Moses,
Jesus Christ, and St. Peter—displayed very extraor-
dinary affection. Be guided by great gentleness.
When you have an order to give, do so in an hum-
ble tone of voice, which strikes the ear more like a
request than a command. If you grant favors, do it
with kindness. In case of a refusal, let the peti-
tioner feel that you are sorry not to be able to oblige
him. And as to reprimand, let it be administered
without arrogance, harshness, or other passion.
The meekness of a Superior sweetens the bitterness
of a command.

Keep before your mind that terrible vision in
which the Superiors of a celebrated Order appeared
in fire, and acknowledged that they had all been con-
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demned to that punishment because of their unfor-
tunate, yielding temper. They had, in fact, left
the discipline of the monastery to the discretion of
the Religious, and in order to please the members
had let the body go to ruin. Therefore never toler-
ate the violation of a Rule or sacred custom. If you
notice that gentleness does not avail to keep a Re-
ligious well up to his duty, season gentleness with
severity. Jesus, the mildest of men, once gave St.
Peter a stern rebuke; He often censured His
apostles with emphasis and even rigor, and never
recalled the severe strictures which He uttered
against the Pharisees. Besides plenty of healing
salves, a good shepherd must have a little caustic
handy for use in case of need.

A Superior’s most necessary virtue is prudence—
not the criminal prudence of time-serving policy, of
which St. James speaks, the sole aim of which is
to ingratiate itself and to let the term of office pass
by pleasantly without thought of the future, but that
supernatural virtue under the guidance of which a
Superior employs every available means to make his
subjects better, examines the character of each, and
takes into consideration each one’s necessities. Like
a skilful physician, this kind of prudence prescribes
remedies in accordance with the patient’s disposi-
tion and the nature of the ailment: always ready,
when necessary, rather to cut off a gangrened mem-
ber than to let the whole body become infected. Of-
ten ask Heaven for this virtue, for it is not a growth
of earth. Prudence is as necessary for a Superior
in managing his community as a rudder is for a
seaman in guiding his ship.

In distributing the various offices, keep your eye
fixed, not so much on satisfying the expectations of
the members, as on promoting the welfare of the
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community. Before assigning the offices pray that
the Holy Ghost may enlighten you to know who are
best qualified to assume them and will best fulfit
their duties. When you have made the choice as
God directed you, examine from time to time how
the places are filled. In this particular imitate the
example of a prudent field-officer, who does not de-
pend on his guards and subordinate officers to the
extent that he does not at times make personal in-
spection to see if every one is faithful in his duties.
While a Superior may not appear suspicious, he
must not relax in vigilance. One scabby sheep is
sufficient to infect a whole flock.

As to the reception of visitors, this should take
place only in the reception room or parlor; but you
must be fully satisfied that the visitor is not an
objectionable person, and that he makes but short
and infrequent calls. The Religious who receives
such calls must not in consequence of them become
less punctual and obedient, nor less charitable to his
fellow-Religious, nor fall a prey to spiritual de-
moralization. If, however, the visitor is a stranger
to you, calls too frequently, or protracts his stay
longer than necessary and the Religious becomes re-
miss in God’s service, obeys less promptly, is less
restrained in his ordinary intercourse, becomes
haughty and overbearing, then do not hesitate a mo-
ment, but cut off these visits without delay. He is a
bad shepherd who does not beat off a prowling wolf.

A Superior would be guilty of a very fatal mis-
take if he allowed himself to be biased by a first re-
port. He must incline vo ‘no decision till he has
heard all the evidence in a case necessary to arrive
at the truth. It is a most severe trial for an inferior
to find his Superior’s mind so prepossessed as to
make it useless for him to present a statement.
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Without doubt the most painful strain on a guiltless
person is found in just such a state of things, and it
requires more than common grace to bear it cheer-
fully. Therefore, hold judgment in abeyance; and
before you come to any definite conclusion endeavor
quietly to obtain a complete knowledge of the facts
in the case. A judge who takes the evidence of one
side only will seldom give a just decision.

You will surely direct your community with suc-
cess if you possess the respect, love, and confidence
of your subjects. You will gain their respect if
your virtues correspond to your position; if you first
lay hand to difficulties and burden yourself with
what is most repugnant to nature. You can cer-
tainly rely on their love if they see that you have
equal solicitude for all, but especially for the sick,
the aged. and those who have little concern for
themselves or their affairs. You will enjoy their
fullest confidence if you manifest a sincere affection
for them and maintain a scrupulous silence on mat-
ters that they intrust to you. Respect, love, and
confidence are the ties that firmly bind subjects to
their Superiors.

If all your Religious feel satisfied under your
management—a case possible only when all are
earnestly striving after perfection—thank God for
the happy condition, but give Him alone the glory.
1f, however, you have discontented Religious under
vou, console yourself with the thought that even St.
Benedict, though filled with the spirit of all the just,
had to live with brethren who could not bear him;
that his great disciple St. Bernard had a secretary,
a Religious named Nicolas, who persecuted and
calumniated him; that St. Francis Assisi was
greatly worried on account of Brother Elias: nay,
that Our Lord Jesus Christ Himself, the very ideal
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of a perfect Superior, had to bear with the traitor
Judas, who injured Him more than any one can pos-
sibly injure you. Consider that a cross-grained,
discontented Religious acts the part of a rasp in
the hands of a goldsmith, with which he scrapes off
the slag from the nuggets of gold, or serves the pur-
pose of a besom which rids the house of rubbish and
dirt. A humble and zealous Religious is an edifica-
tion for the members of a community ; while a proud
and unstable member offers both his Superiors and
fellow-members frequent opportunities to practice
virtue and to lay up an abundance of rare merits.

Have the names of all your Religious handy, and
pray for them daily, particularly for such as stand in
need of special assistance. Be on the alert for new
ways and means which may do good service for
their improvement, and never give up the hope of
their ultimate amendment. Interest yourself in
them and give them such aid and encouragement
as from time to time they may require. Sincere and
affectionate concern on the part of the Superior
soothes interior anguish and diffuses bright sun-
shine in a clouded soul.

FINAL REFLECTION.

The office of a Religious Superior is a more diffi-
cult one than that of an army commander ; for it is
harder to direct men’s interior than their exterior.
It is, moreover, so much the more dangerous as it
is a greater evil to let the soul go to ruin than the
body. For that reason, too, the saints were always
afraid of an office, and many fled from it as from a
dangerous reef on which they might suffer miser-
able shipwreck. Others accepted an office only by
sheer force, and lived in constant dread of damna-
tion ; for they knew but too well that God would call
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them to account, not only for their own shortcom-
ings, but also for those of their subjects which they
might have prevented ; however those who assume
the Superiorship under constraint may not on that
account wish themselves joy, since the responsibility
remains the same, whether the office was accepted
freely or under compulsion. Nothing in the world
presses upon the soul with such utter dead weight
as the knowledge of having to account and atone for
others; nevertheless the Apostle writing to the
Philippians (iv. 6, 13) says: “Be nothing solicitous;
but in everything, by prayer and supplication, with
thanksgiving, let your petitions be made known to
God. 1 can do all things in Him who strengtheneth
me.” A Religious—a man in authority and of great
experience—once said to the Editor of this book:
“Go where you please, out in the turmoil of the
world or into the solitude of the cloister, and
you will find that everywhere Superiors must
contend with recalcitrant subjects. There is al-
ways some one who carries a knife in his sleeve.
Even the -most prudent, the kindest Superior will
meet with malcontents and chronic grumblers.” To
this we say Amen. Therefore it behooves a Su-
perior to cultivate liberty of spirit; to perform her
duty with a pure intention, and to remain calm, self-
possessed, and patient when God permits things to
happen contrary to her inclinations, her efforts, and
her expectations. A soul endowed with liberty of
spirit seeks only to please God, desires but His love
and His grace. Her actions correspond with her
prayer to the heavenly Father: “Hallowed be Thy
name, Thy kingdom come, Thy will be done.” Hav-
ing done her duty, she is not anxious as regards re-
sults. She trusts in God. Her watchword is: Ad
majorem Dei gloriam.

T



CHAPTER XXX.
Thbe Contemplative Life.

The Contemplative Yocation.

IT happened once, thousands of years ago, that

while a tribe of escaped slaves, untrained in
war, poorly armed, and encumbered with women,
children, and flocks, was marching through a
granite-walled valley toward the region selected as
its future home, the vanguard was suddenly set
upon by a fierce band of natives. During the
bloody battle which ensued, the leader of the wan-
dering tribe went aside from the field to the summit
of a neighboring hill. To look for the approach of
reinforcements? . Or to forecast the issue of the
conflict? Or in order better to direct the move-
ments of his fighting men? No! He went merely
to stand upon the hilltop, and to beg with out-
stretched arms for the help of the God of battles.
His prayer was heard. “And when Moses lifted up
his hands, Israel overcame; but if he let them down
a little, Amalec overcame. . . . And it came to pass
that his hands were not weary until sunset, and
Israel put Amalec and his people to flight by the
edge of the sword.”

As a proof of the power of prayer, this incident,
recorded by the sacred chronicler in the book of
Exodus, possesses perhaps no special significance
beyond many another instance equally well au-
thenticated ; yet, as symbolizing the réle of contem-
plation in the Christian life, it serves peculiarly well
to illustrate a spiritual principle of the first impor-
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tance. That prayer possesses a certain practical
efficacy and should be employed by every individual
laboring to attain an honest end is, of course, a
truth admitted by all who recognize the existence of
an omnipotent and benevolent God. Yet in its in-
tegrity the utility of prayer seems not to be appre-
ciated by all theists, or even by all Christians; and
indeed we may assert that the principle of prayer,
with all its consequences and implications, is ac-
cepted only by those who give definite public sanc-
tion to the state of life known as the contemplative.
These are a very limited number. For while in
theory, and according to the rules of rigid reason-
ing, approval of the contemplative vocation should
invariably accompany sincere profession of belief in
the efficacy of prayer, yet, in fact, such approval
is a thing distinctively Catholic.

That to commune with God is a most valuable aid
to human striving is so palpably evident that no
Christian would, or could, ignore it. Setting aside
the value which is traceable to the subjective results
of prayer, to the psychological stimulus of ardent
petition, to the enthusiasm born of concentrated in-
tention—setting this aside, we perceive that man’s
labors are rendered doubly efficacious when joined
with prayer. There is an invisible divine power
strengthening the arm that has been lifted in suppli-
cation, rounding and deepening the tones of the
voice that, a moment ago, was silenced during the
heart’s still worship. There is a new force, sustain-
ing and cooperating with the man of prayer as he
goes about his work, a force that subdues opposition,
and wins over the many who held aloof until the
irresistible secret stirrings of God’s Spirit impelled
them to listen and respond. So declare all
Christians. Can they speak differently merely
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hecause the question concerns society instead of
individuals ?

Assuredly not! [f prayer is efficacious at all, it
avails the community as well as the individual; it
possesses social as well as private value; it should
be regarded not simply as a general privilege, but
rather as a public function also.

In speaking of the social utility of prayer, we
mean to insist not on the ethical and esthetic better-
ment that results from a widespread veneration of
holy persons and things, but on the claim of prayer
to be accorded an honorable rank as a supernatural
vet very real force contributing to the success of
every legitimate social enterprise and to the fulfil-
ment of every lofty human aspiration. Our mean-
ing may be best realized, perhaps, by considering
the role assigned to the Christian’s private daily
prayer, commonly regarded as an element multiply-
ing the fruit of labor an hundredfold, steeling the
frame against fatigue, averting danger, and open-
ing up manifold new opportunities. In short, be-
lievers generally concede that by prayer a man is
certain to render his life far safer, far nobler, and
far richer than it could possibly be otherwise.
Were this principle not true, it would be hard to
differentiate Providence from blind fate, or from
the deist’s apathetic God; it would be hard to see
how the normal mental attitude of the Christian
could be, as it is, one of simple faith and trust in the
ever ready help of the Almighty. On the other
hand, if the principle is true; if prayer really is a
powerful social force; then it should be taken ac-
count of, and should be employed, in just such
fashion as the Catholic Church proposes.

Who that is a Christian can fairly contend against
the Catholic ideal or the Catholic practice? Has not
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society, too, its function of prayer? Will not a di-
viner power be at hand to assist that community
whose labors are mingled constantly with strong
cries that go forth to the listening God? Has the
race no need for deep recesses of worship, for hid-
den caverns of faith and hope and love hollowed out
in the depths of the social heart; for sweet, cooling
springs of grace to slake the thirst of the multitudes
that struggle in the heat of the day? And what
more apt than that certain souls be set apart to fulfil
just this purpose; to be the “praying ones” of the
community by way of eminence; to besiege heaven
violently by word and deed; to relmqulsh every
other duty that this may be accomplished constantly
and well?

Here, then, we find suggested a vindication of the
Catholic teaching upon the contemplative life, the
teaching, namely, that it is lawful and meritorious
for some to give themselves over exclusively to lives
of prayer. In the case of the souls who are encour-
aged actually to emhrace this state of life, tendency
and aptitude have first indicated the nature of their
gifts; and then, possessed of a sublime faith in the
value of converse with God, they have petitioned,
and the Church has allowed, that their time and
energy be wholly dedicated to the invisible ministry
of the spirit; and the broad seal of divine approval
so often stamped upon the career of the royal war-
riors is now set with unmistakable impress upon the
lives of those

“Who only stand and wait.”

The student of religions should note that the con-
templative vocation is something which no other
society—at least no other Christian body—has ever
had the sublime audacity to sanction. Yet one can
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not resist the conviction that the Catholic ideal is
alone consistent, and that the Catholic practice is the
intelligent working out of the Gospel’s deepest
truths. This should be seen all the more clearly by
a generation that boasts of its grasp on the luminous
conception of society as an organism. For surely
society has religious as well as political, economic,
and educational functions; and for the carrying on
of each of these activities individuals ought to be
chosen and groups formed from among those whose
talents reveal peculiar adaptability and promise
special success in this or that career.

Specialization, of course, does not imply that any
single group will absorb the whole of the particular
activity for which it has been declared the most fit.
Living organs are not constructed on strict me-
chanical lines. As eye and hand and heart have cer-
tain functions in common; so, too, the duties of
family and school and state to some extent overlap
and trespass upon one another. It remains true,
nevertheless, that the energy of each is applied
mainly to a particular and specific end, and thatpri-
vate as well as public interests are best consulted
when the division of labor is nicely and thoroughly
made.

Now, quite in accord with this is the Catholic
conception of the contemplative life as a vocation
apart, as the state of those who are called to conse-
crate themselves to a life of exclusive prayer, thus
enriching the store of spiritual experience and
energy upon which the community may draw,
though never in any sense relieving the active labor-
ers of their personal necessity of private and public
communion with God. True, under certain aspects,
this likening of the contemplative to a specialist may
seem more strained than is lawful even for a simile.
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Admittedly, it will not throw light upon every case.
Still, let us not be too hasty in rejecting it as there-
fore completely uninstructive. Though exceptions
and variations are to be looked for in any order,
whether of nature or of grace; though here, as else-
where, geniuses may arise to transcend our classi-
fications and to baffle our powers of analysis; yet
this does not invalidate the assertion that Christian
philosophy should recognize the social use of con-
templatives. Let us repeat our belief boldly and
plainly : the naturally and universally conceived con-
cept of the ideal Christian commonwealth logically
dictates the institution of what Catholics call con-
templative communities.

Some, perhaps, will feel repelled at the notion that
the intercession of others may gain for them what
they themselves have not prayed well enough to ob-
tain. But such a notion should startle none who are
accustomed to think of Christianity as a media-
torial religion; least of all nowadays, when the
newly roused sense of human solidarity forcibly in-
clines men toward that idea of atonement funda-
mental in the Catholic interpretation of revealed
truth. For truly the principle of vicarious substitu-
tion gains new breadth and grandeur when the
cloister is looked upon as a divinely efficacious ele-
ment in the warfare against evil and in the building
up of the kingdom of God. Our age has awakened
to a new comprehension of the oneness of humanity.
We begin now to perceive that the very constitution
of the race demands just such a principle of com-
mon responsibility, guilt, punishment, and redemp-
tion, as that assured by Catholic dogma. We see
how not only the first head of the race, Adam, and
the second head, Christ, but men in every land and
age wield tremendous, far-reaching, and long-lived
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influence for good or evil; how, in truth, each one
of us incessantly plays the alternate réles of debtor
and creditor in a universal, never-ending give-and-
take. Hence we realize that each must be appor-
tioned merit or demerit; each must of necessity par-
take of the general reward or general punishment.
As men struggle up from savagery into civilization;
as knowledge and reverence replace ignorance and
craven fear; as we move onward by the thousand
paths of culture toward purer light and higher life;
it is the inalienable prerogative of every human be-
ing to share, if he will, in the glory of our common
success. The thought is one which wins from us a
willing acceptance of weighty responsibilities, and
softens our souls with the sense of a new emotion,
the glad consciousness of human solidarity.

Will it be denied that in the religious order a
corresponding instinct impels the recognition of a
corresponding truth? Surely no! And how will
this noble aspiration of ours be better satisfied than
by the acceptance of the deep-reaching spiritual
truth which Christianity formulates in its doctrine
of the communion of saints? When fully fathomed,
this teaching discloses to us a ceaseless interchange
of spiritual energy and merit even here on earth be-
tween the members of the Church militant; it tells
how the sinner is saved by the prayer of the saint;
how the apostolate is linked with the priesthood sac-
rificing at the altar; how the labors of the mission-
ary in city slum or African jungle reap fruit a hun-
dredfold because united with the pleading cry that
goes up from cell and choir whither sinner and
stranger alike are forbidden to approach. It reveals
to us likewise an explanation of those penitential
usages so inevitably dominant in the homes of con-
templatives ; and again our sense of human unity is
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pathetically renewed and deepened as we reflect that
the measure of what is lacking to us—the callous,
the ungenerous, the cowardly members of the race—
is perhaps filled up by the pain that scourge and fast
and sackcloth inflict upon those innocent, tender
souls who thirst as Christ thirsted to pay the un-
satisfied debts of their fellow-creatures.

It may be concluded, then, that all who have anv
belief whatever in the power of prayer should recog-
nize the contemplative vocation as a valid and so-
cially useful state of life. Some special emphasis
might well be laid on the close connection between
such recognition and the religious spirit; for we may
say that esteem—though not necessarily adoption—
of the contemplative vocation is a fairly reliable test
of the purity and depth of our religion. And if it be
true that those of reverent spirit will esteem this
state, it is equally true that none others can esteem
it as it deserves. No amount of rationalizing will
ever suffice to reveal its full beauty and worth. To
be sure, there are certain characteristics of the con-
templative life which favor its appeal to the mind
of our age. For instance, it is unlikely, nowadays,
that a claim to immense power will be disallowed
simply because of the claimant’s unpretentious ap-
pearance. The moderns have learned better than
that from their study of the wonder-working electric
current and of the infinitesimal bacilli that rule the
lives of men and cities. Then, again, the realization
of solidarity and the tendency to specialization may,
as we have tried to show, predispose minds to a
more kindly view of the cloistered life. Yet when
all is said, the question remains as to whether or not
prayer really has any efficacy at all. Only the spir-
itual-minded man will answer that it has; and the
spiritual-minded man will necessarily answer that it
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has. Indeed, his valuation of prayer, and conse-
quently of the contemplative vocation in its own or-
der, will vary in an ascending or descending scale ac-
cordingly as his religious sentiment is or is not lively
and fervent and deep. And all this serves as one more
illustration of the striking harmony of Catholic doc-
trine, whose every detail supports, and is in turn
supported by, all the others. If there be truth at all
in Catholicity, therefore, this also is true—that the
work of the missionary is made fruitful not only by
the hours he himself has spent in prayer, but by the
countless holy aspirations that stream up to Heaven
daily and nightly from the worshiping hearts of soli-
tary contemplatives.

The reader need expect no attempt on our part,
as indeed there is no desire, to prove the views pre-
sented any further than they are already established
in virtue of necessary connection with truths uni-
versally accepted by the Christian consciousness.
The starting-point of any vindication of the con-
templative vocation must of course consist of a
great assumption, namely, the utility of prayer. Ex-
cept thus imperfectly and by a process devoid of
all appearance of finality, the truth in hand admits
of no argument, as being of an order outside the
narrow circle of what can be proven or disproven.
But what can be put forward with all assurance is
the affirmation that the Catholic estimate of the con-
templative vocation is in perfect- harmony with the
most fundamental truths of supernatural religion;
that it is involved in them; that it is the implicit or
expressed tradition of the Christian centuries; and
finally, that if it be false, then an overwhelming
majority, if not all, of our religious beliefs must be
altered, scouted, perhaps utterly rejected.



206 The Contemplative Life.

The Contemplative Apostolate.

The foregoing leads us to a point far too seldom
taken into account in the consideration of the sub-
ject before us. This is the sense of contemplatives
themselves as to the real purpose of their being.

It is commonly thought and sometimes plainly
stated that the primary impulse of the contemplative
must needs be selfisli; that, since he or she flies from
the world purely or mainly in the interest of per-
sonal salvation and perfection, this action must be
prompted by inordinate self-interest, by an egotistic
anti-social instinct quite incompatible with the high
conception of life as a consecration of self to the
betterment of humanity.

Now, as a matter of fact, the charge is based upon
an utter misapprehension of the main issue. The
contemplative ideal centers around the conception
of prayer as a very real means of serving mankind
at large. Just as no man embarks upon the stormy
career of a missionary chiefly for his own immediate
benefit, so no true contemplative enters the silent
cloister mainly for his or her own sake. In the one
» case as in the other it is thirst for souls that forms
the great motive. That this statement may not be
regarded as an unwarranted exaggeration, let refer-
ence be made to a work* written by a Carthusian
for the purpose of recalling the significance of their
vocation to contemplative Religious, and of exposing
the attractive ideal of this life to those souls who
are fitted to undertake the task of converting sinners
and of perfecting saints by the sole ministry of

*La Vie Contemplative: Son Role Apostoligue. Par Un
Religieux Chartreux.
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prayer. « This book lends the whole weight of its
authority to the notion just advanced, and says ex-
plicitly that zeal for souls rather than any immediate
personal benefit must be the motive of a contem-
plative vocation. The author protests vigorously
against the supposition that persons enter the
cloister to rest with folded arms, to obtain salva-
tion sweetly and peacefully, sheltered from wind
and sun, and totally indifferent to the souls that per-
ish outside the convent walls. After reading his
exposition, or honestly examining the professed aim
and faithful practice of the Orders in question, one
grows indignant that people who could easily ac-
quire correct information on the matter should per-
sist in covert insinuations against the motives that
draw souls to the cloister. The cynical distrust of
the unbelieving, who scoff at all things holy, would
scarcely be worthy of our indignation. Far more
painful is it when those of the household indulge in
open or veiled criticism of the inactive Orders; ques-
tion their earnestness, their judgment, or their
utility ; and speak as if to be drawn toward the clois-
ter were to be tempted to loiter in the sweets of con-
templation at the cost of giving aid to suffering
mankind. Is it true that the contemplative is a
weakling seeking shelter? Is it true that the cloister
is a more comfortable home than the mission house?
Is it right to assume that sufferers are helped by
those who labor and not by those who pray? Is it
fair to contrast the active and the contemplative Re-
ligious by saying that it is easier to pray or to imag-
ine one is praying than to tend the plague-stricken in
hospitals? Yet one can not be blind to the fact that,
in some measure, precisely these misapprehensions
affect some of the faithful, some of the priesthood,
and even some Religious vowed to a state of life
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meant to be incompatible with so low a notion of
the worth of simple prayer.

Unless the whole Christian concept of life is
wrong, then much fruit must come of fervent prayer
directed toward supplying the needs of the apostle
and of the sinners for whom he is laboring. And
to this end, as has been said, do the contemplatives
really direct their vigils. Were we seeking for
practical confirmation of this, for an illustration of
the fact that contemplatives really and seriously con-
ceive of their vocation as an auxiliary apostolate,
we might well turn to the Carmelites, who, as our
author says, ‘‘are before all an apostolic Order.”
Their very motto tells us this: “With zeal am I con-
sumed for the Lord God of hosts”—"“Zelo zelatus
sum pro Domino Deo exercituum.” This has al-
ways been a characteristic of Carmel from the be-
ginning ; and St. Teresa’s reform emphasized it. In
the opening chapter of the Way of Perfection, she
states very plainly that she founded the monastery
of St. Joseph in Avila, and founded it in special aus-
terity, because of her desire to relieve the Church’s
miseries and to stem the tide of heresy. How care-
fully does she teach her nuns that they would be
recreant to their duty if they were to lose their time
in praying for anything else than what immediately
concerned the salvation of souls. “This is your
vocation,” she says; “this is to be your employment
and your desire; to this your tears, to this your
petitions tend.”

A recent occurrence will serve admirably to evi-
dence both the apostolic ambition of contemplatives
and the popular failure to appreciate it. Those of
nur readers who are familiar with the life of Sister
Thérése, The Little Flower of Jesus, will recall
how the closing chapter of her autobiography sets
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forth her intensest longing to cooperate by prayer in
the work of the apostolic priesthood. Among the
many lovely pages in her volume, one of the most
beautiful is that which records her inexpressible de-
light at having been chosen to unite her prayers with
the labor of a missionary priest. In still another pas-
sage her apostolic yearning for souls rings out into
this chant of holy aspiration :*

“To be Thy spouse, a Carmelite nun, the mother
of souls: should not that more than suffice me? Yet
[ feel that I have other vocations besides. I would
be Thy warrior, Thy priest, Thy apostle, a teacher
of Thy law, a martyr for Thee. . . . Like the
prophets, like the doctors, I would enlighten the
world, traveling in every land, preaching Thy name,
O my Beloved, and raising the standard of Thy
cross in every heathen place. For one mission
would not suffice; I would spread the Gospel every-
where, even to the farthest ends of the earth, and
work thus not for a few vears only, but from the
beginning to the end of time.” She wished for mar-
tyrdom, too, to be scourged and crucified like
Christ, flayed like Bartholomew, plunged like John
into boiling oil, ground by the teeth of wild beasts
like Ignatius of Antioch, beheaded like Agnes and
Cecilia, burned at the stake like Joan of Arc. These
unsatisfied cravings tortured her with the sense of
helplessness ; she could not actually endure all these
things, and she suffered at the thought. But at last
the real significance of her vocation flashed upon her
and in a moment she understood that the Church
“must pray and love as well as work;” that, besides
external organs, it must possess a heart; and that

*The Little Flower of Jesus: Being the Autobiography
of Sceur Thérése of the Child Jesus. Translated from the
French by Michael Henry Dziewicki.
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this heart must be filled with love, for “should that
fail, no more apostles would preach, no more mar-
tyrs bleed.” Immediately her soul found peace.
Beside herself with joy at having found this clue to
the meaning of her life, she cried out: “O Jesus! I
have now discovered that my vocation is—to love!
I have found the place which Thou Thyself hast
given to me in the Church. ' Within its heart I shall
be love—and thus I shall be all; and what I dreamed
shall be realized. . . . All I ask for is love. Let
that, O Jesus, be my all. Great deeds are not for
me; I can not spread the Gospel, nor shed my
hlood.  No matter! My brothers* labor for me, and
I, at the foot of Thy throne, love for them. . . . 1
love Thee, Jesus; I love Mother Church and know
that the least thing done out of pure love is more to
her than all other works together.” A picture more
faithful, a revelation more beautiful of the contem-
plative’s apostolic sense could scarcely be obtained.

And now a word on the common conception or
rather misconception of this sublime ideal that re-
veals itself in the heart of the Little Flower as a
vision of appealing beauty firing mind and will with
sympathy and ardent inspiration. It happens that
a reviewer of Sister Thérése’s autobiography has
taken occasion, of the very passages now under con-
sideration, to draw out a lengthy comparison of the
active and the contemplative vocations. Alongside
the Little Flower’s account of her dreams and
aspirations, he places a narrative of the labors un-
dertaken and the privations endured by a Sister en-
gaged upon the foreign missions. ‘“There seems to
be a lesson,” is his comment, “in this contrast of

*Her “brothers” were two young missionaries in union

with whose labors her prayers were offered to God by the
direction of her Superior.
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two maidens, one of whom is dreaming in her clois-
ter, while the other is laboring under the African
sun, amid the snows of the Rocky Mountains, or.in
a Chinese mission station about to be set fire to by
the Boxers. Why should I not communicate that
lesson to young girls resolved to give themselves to
God, vet hesitating between the two vocations? . : .
With Bossuet, 1 believe that the perfection of the
Christian life does not require one to enter a
hermetically sealed cloister.”

Now it is but fair to state that in other places
this writer has shown that his purpose is rather to
praise the active communities than to disparage the
contemplatives; and he does indeed profess that
Carmel is a lofty, beautiful ideal, worthy of the gen-
erosity of pure and ardent souls. It may be, too,
that in France there is some danger of the contem-
plative state being unduly exalted, of its being
represented as “the ideal toward which the élite of
humanity always tends.” If this be the case, then
our critic’s aim is thus far legitimate, and his words,
from this point of view, are beyond reproach. Yet
one can not ignore his recurring insistence on the
superiority of the missionary career as the actual
realization of what to the contemplative can never
be more than a dream. Against this representation
the Christian instinct rises at once in protest. The
contemplative apostolate is more than a dream; it
is divinely real; it is a mighty force perfectly objec-
tive. wonderfully efficacious; and if there be any
wisdom in the Gospel counsel, any harmony in the
teachings of faith, any sincerity in Christ’s invita-
tion to prayer, then surely a soul that enters Carmel
may be a most precious factor in the continuing of
the ministry of Jesus, in the building up of the king-
dom of God.
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However it may be in France, in our own land, at
any rate, it is good occasionally to insist on this as-
pect of the matter, and to remind Catholics not of
the limitations, but of the divine worth of contem-
plative Orders. Ours is an age and a people con-
stitutionally impatient of any ideal that excludes
practical heroism and lacks visible fruit. Even
those who concede, as it were reluctantly, that re-
ligion has a higher function than the service of the
widow and the fatherless, even these are not content
that a state prohibitive of external ministrations
should be held up as an ideal for aspiring souls. We
are apt to be told over and over that whatever is
estimable in the life of the Carmelite or the Poor
Clare can be found in union with new treasures in
the career marked out for Sisters of Mercy, or of
Charity, or of The Foreign Missions; to be warned
persistently, almost incessantly, against a too con-
fiding and a too excessive sympathy with the mystic
visions that draw souls to Carmel and La Trappe.

No doubt, as long as man remains man, each hu-
man being will tend to exalt his or her vocation to
the disparagement of others. The hermit will be
prone to include his solitude and the missionary his
ministry of sacrifice and reconciliation among the
necessary conditions of the most perfect state. Dis-
pute on the question will give little satisfaction and
no edification; and neither side of such a contro-
versy will be defended here. Nevertheless, it seems
not wholly vain to say something by way of com-
ment upon that state of life which those who might
be called its natural defenders have so little oppor-

nnity to explain.

When we consider the comparative rarity of the
tontemplative vocation; when we enumerate the
common normal obstacles to the choosing and fer-
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vent practicing of the cloister-rule; when we real-
1ze what peculiar and constant graces are needed for
perseverance to the very end; then few of us will
be ready to assert that to be a contemplative is easier
than to visit prisons and hospitals.

For the more hidden life there is required so won-
drous a combination of natural and supernatural
gifts that the consideration of them might well dis-
may the bravest of souls. To the eye of faith all this
is at once evident ; and one is tempted to believe that
there must always be a subtle rationalism underly-
ing the tendency to present as the nobler elements of
the religious life those external activities which may
be undertaken, and in some measure have been stc-
cessfully achieved, by mere philanthropists; and, on
the other hand, to regard as a lesser thing the prac-
tice of that loving communion which is absolutely
beyond the reach of the most arduous human striv-
ing. A soul filled with faith would employ a very
different scale of values. To conceive of the con-
templative occupation as a mere luxurious idling in
spiritual delights is possible only to a mind so far
tainted with materialism as to be out of tune with
the sweet harmonies of the divine love-song and
densely impervious to the vision of the obstacles
against which the soaring spirit of man must
struggle incessantly.

It is understood, of course, that the claim for
peerless and universal excellence is not going to be
transferred from the active to the contemplative Or-
ders. Comparisons have always been invidious; and
they become more so every day. Men are gradually
rising above that stage of mental immaturity in
which they used dogmatically to declare that what
loomed largest to them was the biggest and bright-
est thing in the universe. A fair mind will instantly
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recognize the inutility and foolishness of declaring
that the contemplative life is “the ideal state;” but
equally useless and foolish would be the declaration
that it is not. The real concern of each soul that
strives to imitate God must be to discover and to
embrace the mode of life best adapted to produce in
itself a perfect conformity with the divine design.
Only of secondary importance, if any, is it for a
soul to know where the greatest perfection lies
technically and in the abstract; since the one prac-
tical and indispensable requisite is a correct discern-
ment and adoption of the means whereby it person-
ally can become what the Creator destined it to be.
Hence it is ungracious and misleading critically
to contrast the vocations of Mary and Martha, and
to dwell upon the ostensible superiority of the latter
in variety of trials and in fulness of achievement.
Such contrast necessarily implies the mistake of
venturing to measure hardships by very human and
therefore very uncertain - standards; for, unless
saints and spiritual writers in general be given the
lie, then far more exquisite than the torments of
martyrdom is the pain endured in the processes of
purification and refinement through which souls pass
in their ascent to the sacred heights of prayer.
And as to achievements, the same caution is to be
observed. [If the spirit of faith sanctions anything,
surely it guarantees the belief that man’s labors arc
in a sense for the benefit of man rather than of God
—since God at wish can send legions of angels to
enhance each success, or to retrieve each failure of
His servants. Every lesson drawn from the life of
the Incarnate God, every observation of our own
and our neighbors’ lives, forces us to conclude that
the efficacy of prayer is beyond all proportion
greater than the efficacy of work; and that although



The Contemplative Life. 305

external labor must be undertaken when God so
wills, yet it forms no predominant, and even no es-
sential, part of holy living. It is the instinct of the
deeply religious heart, as it is the- spirit of the
Church’s practice, to assume that an unmeasured
and immeasurable amount of good is effected by
souls who do nothing else than pray. In fact this
truth, as we have seen, follows close upon one of
the most fundamental and most significant of Catho-
lic doctrines, namely, that all are members one of
another, that all partake of the life vivifying Christ’s
mystical body, and that, in a very real cooperation,
we all are striving by common effort to attain a com-
mon end. So as the hand may not say to the heart,
“I have no need of thee,” the active shall not say to
the contemplative Religious, “I have done more than
thou.”

True, Sister Thérése could name no list of souls
saved by her ministrations, yet we dare say the
young priest whose auxiliary she became could tell
of many a marvelous success, many a striking vic-
tory of missionary zeal attributed to her interces-
sion; just as the nuns and missionaries of Africa
and Oceanica no doubt could relate many an un-
looked-for favor referable only to the invisible as-
sisting powers. Of course the connection could not
be traced in these cases; nor can the efficacy of such
cooperation ever be proven; yet not on that account
will the truth of it be less evident to minds appre-
ciative of the fine, mysterious workings of grace, nor
will any remain insensible to its appeal except per-
sons by temperament indisposed to all belief in
the mystical vocation. But go to the missionary
whose voice has been ringing through crowded
churches up and down the land these twenty years,
and whose hand has set the seal of pardon on thou-
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sands after thousands of repentant sinners; speak
with the friend of the vagrant, the wayward,
the degenerate ; question the priest or the nun whose
days are spent with Indians, or Negroes, or Chi-
nese, and see if these heroic members of the
Christian apostolate have nothing to say of mes-
sage or letter or visit that is repeated periodi-
cally, testifying to their dependence on the cloister,
breathing their faith in the apostolate of contempla-
tion, binding them in closest ties of love and grati-
tude with Carmelite and Dominican, with Visitan-
dine and Poor Clare.

Here are we striving for the conversion of Amer-
ica, with a vigorous army of priests that patrols the
continent from end to end, and God is rewarding
their efforts with unprecedented success. Oh, for
the further blessing to be gained by a keener sense
of what prayer can do, by a deeper insight into the
significance of the contemplative apostolate! It is
told of Mgr. Lefebvre that when, having been made
a Bishop in Cochin-China, he proclaimed that his
very first action would be the founding of a Car-
melite monastery at Saigon, some one ventured to
comment upon this by saying:

“Necessaries ought to precede luxuries in the
building up of a diocese.”

The Bishop replied :

“What you consider a luxury, is to me the first
necessity of the Christian ministry. Ten nuns who
pray will help me more than twenty missionaries
who preach.”

Nothing but a perfectly sublime faith could dic-
tate a response like that. Let similar faith be in the
souls of every one of us, of us who have set hearts
and hopes upon the Catholicization of our country.
When we are beseeching the Lord of the harvest to
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send laborers into the whitened fields, at the same
time let us beg that He will increase the number of
those choice spirits, His precious vessels of grace,
who are set apart to spread the light of faith by
means of prayer—

“Souls high on Carmel’s hill,
Yet spent for brothers on the plain below.”

To-day our country has a few contemplative
houses, a pusillus grex. But while nations in Eu-
rope are driving forth their Religious into exile, let
this land of liberty receive them, let America’s arms
be opened wide to them in welcome. Then through
the length and breadth of the land, and in the depths
of each Catholic heart, will be spread the fragrance
of fruitfulness of the Holy Spirit, of prayer.*

*Rev. Joseph McSorley, C.S.P., in The American Ec-
clesiastical Review, November, 1902:—“The Contemplative
Vocation and The Contemplative Apostolate.”



CHAPTER XXXI. X
Drayer—Vocal Prayer fn DParticular,

6 HE grace of prayer is a universal grace, granted

to all men; it is also a sufficient grace, for by
it we can obtain every other grace necessary for sal-
vation ; it is a grace that is in every man’s power ; it
is also a grace which every man must use if he
wishes to be saved—in a word, prayer is the prin-
cipal sufficient grace granted to all men for their
salvation. -

Prayer is a real grace, for the power of calling on
God for supernatural help is truly a gift of God
in the supernatural order, a real help of salvation.

Prayer is a universal grace, because it is in the
power of every man who has attained the age of rea-
son and enjoys its use, Prayer is in everybody’s
power, for prayer is so easy that no one can reason-
ably pretend that he is unable to pray. Every man
can pray, be he rich or poor, learned or illiterate,
healthy or sick, strong or weak, young or old, busy
or at leisure. “In speaking with God or praying,”
says St. Teresa, “we need not use many words or
choice phrases ; all that is requisite is that we remain
deeply recollected in His presence, simply stating to
Him our wants in our own words, or merely in our
thoughts without uttering a single word, and
reminding Him of His promise to help us.”

Prayer is, indeed, so easy that every one can pray
whenever he wishes, not only in health, but even in
sickness and in the agony of death; for, as long as
the dying retain consciousness, they are able to raise
their hearts to God in prayer. Moses burdened with
the cares of an immense multitude of an unruly
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people, Daniel in the lions’ den, the three young men
in the midst of the fiery furnace, St. Joseph in his
workshop, St. Paul in his dungeon, St. Isidore at the
plow and caring for his flock—found. time to pray
and delighted in doing so. We can, if we wish, imi-
tate them amid our daily occupations, however la-
borious and distracting they may be in themselves.
The grace of prayer is a constant grace, for every
one can pray at all times; during the day and at
night, as the early Christians used to do, according
to the testimony of Tertullian. We can pray early
and late, in all places, at home and in church, on land
and on sea, in private and in public, in all occupa-
tions, whether mental or corporal; in all positions,
even in walking and in lying down. God is every-
where present, and is ever ready to listen to our peti-
tions for His help.

Prayer, if well made, is infallible in its results.
We can, of ourselves, do nothing for our salvation,
for Christ says: “Without Me you can do nothing”
(John xv. 5). Since God wills that we should at-
tain a destiny beyond the reach of our natural
powers, He must necessarily be willing to grant us
His help to attain it, whenever we earnestly pray for
it. In fact, says St. Augustine, “God is more will-
ing to grant us favors than we are to receive them.”
“God is always ready,” says St. John Chrysostom,
“to hear the voice of His servants praying to Him;
He has never yet neglected to hear it when
called upon as He should be.” The prophet
Isaias (xxx. 19) had already said the same
thing: “God will surely have pity on thee; at the
voice of thy cry, as soon as He shall hear, He will
answer thee.” ‘“The Lord,” says the Royal Prophet,
“is nigh to all them that call upon Him in truth;
He will do the will of them that fear Him; He will
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bear their prayer, and save them” (Ps. cxliv. 18,
19).

We have the formal and solemn promise of Our
Lord Jesus Christ that God will hear our prayers
and grant us all we ask, for He says expressly:
“Amen, amen, I say to you, if you ask the Father
anything in My name, He will give it you. . . . Ask,
and you shall receive” (John xvi. 23, 26). “You
shall ask whatever you will, and it shall be done
unto you” (John xv. 7). God is faithful and just,
and will, therefore, surely keep His promise to grant
us the graces we need, because we have a claim to
them. They are the price of the blood and merits of
Jesus Christ, for He died to save us. His merits
are, then, ours; and, when we claim by our prayers
a share in them or in their fruits, God can not refuse
to grant us what we ask.

The Holy Scriptures are full of examples of the
efficacy of prayer as a means of obtaining whatever
we need to secure our salvation. It was by his
prayer that the publican was justified, by her prayer
that the Samaritan woman was converted ; it was by
his prayer that David obtained the forgiveness of
his sin, and that the good thief on the cross was
converted and received the promise of paradise. We
find in Holy Writ also many examples of prayer as
an efficacious means of obtaining even temporal fa-
vors. It was by prayer that Moses obtained the vic-
tory over the Amalecites; Elias obtained rain after
a three years’ drought; Manassas, his deliverance
from prison and his restoration to his kingdom;
Ezechias, the prolongation of his life ; Solomon, wis-
dom; Susanna, the proof of her innocence; Daniel,
his deliverance from the lions; the blind man, his
sight ; and the Church, St. Peter’s deliverance from
prison and death. When we pray, God in some
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manner obeys our will, as He obeyed that of Josue
when by his prayer he commanded the sun to stand
still: “The Lord,” says Scripture, “obeying the
voice of a man” (Jos. x. 14). "
Prayer is, as the Wise Man says, ‘“a shield where-
with to oppose the divine wrath.” God is almighty;
and yet to this question of the Psalmist, “Thou art
terrible, O God, and who shall resist Thee?” (Ps.
Ixxv. 8) we can answer: “Prayer!” because prayer
also is almighty, and in some sense capable of over-
coming God Himself. We have a most remarkable
example of this in Moses. Holy Scripture thus re-
lates the fact: “The people, seeing that Moses de-
layed to come down from the mount [Sinai], gath-
ering together against Aaron, said: Arise, make us
gods, that may go before us; for, as to this Moses,
we know not what has befallen him. And Aaron
said to them: Take the golden earrings from the
ears of your wives and your sons and daughters, and
bring them to me. And the people did what he had
commanded, bringing the earrings to Aaron. And
when he had received them, he made of them a
molten calf; and they said: These are thy gods, O
Israel, that have brought thee out of the land of
Egypt. And Aaron built an altar before it. And
rising in the morning, the people offered holocausts
and peace-victims, and sat down to eat and drink,
and they rose up to play. And the Lord spoke to
Moses : Thy people hath sinned. Let Me alone, that
My wrath may be kindled against them, and that I
may destroy them” (Exod. xxxii. 1-10). Why
should God, who is almighty and irresistible, ask
Moses to “let Him alone”’—that is, not to interfere
with His design of destroying the idolatrous Israel-
ites? What could Moses effect against God? But
Moses could pray ; and, taking the hint, he did inter-
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fere, saying: “Why, O Lord, is Thy indignation en-
kindled against Thy people? Let Thy anger cease,
and be appeased upon the wickedness of Thy
people.” His prayer met with perfect success, for
it appeased God’s wrath, compelling Him, as it
were, to show mercy. “And the Lord was appeased
from doing the evil He had threatened against His
people.”

Prayer is, then, in a certain sense, almighty, able
to overcome God Himself; it is unfailing in its ef-
fects, and at the same time so easy as to be in the
power of every adult whenever he wishes. “All
excuse,” says St. Alphonsus, “is taken away from
those sinners who pretend that they have not the
strength to overcome their temptations, because, if
they had recourse to prayer and made use of this
ordinary grace bestowed on all men, they would ob-
tain all the strength they need to overcome tempta-
tion and save their souls. No one is damned for
the original sin of Adam, but solely for his own
fault, because God refuses to no one the grace of
prayer whereby he may obtain His assistance to
overcome every passion, every temptation.”

“He who prays,” says St. Alphonsus, in another
place, ““is certainly saved; he who prays not is cer-
tainly lost. All the blessed (except infants) have
been saved by prayer. All the damned have been
lost by not praying ; had they prayed, they would not
have been lost. And this is and will be their greatest
torment in hell, to think how easily they might have
been saved, had they only prayed to God for His
grace; but that is now too late—for the time of
prayer is now over for them.” We have just seen
how effective prayer is, because it is the infallible
means of gaining heaven. St. Augustine is, then,
right in calling prayer ‘“‘the key of heaven.”
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The necessity of prayer is twofold, viz., as a pre-
cept of God and as an indispensable means of salva-
tion. First, as a precept. God repeatedly com-
mands us in the Old Testament to have recourse to
prayer: “Cry to Me” (Jer. xxxiii. 3) ; “Call on Me”
(Ps. xlix. 15). In the New Testament Jesus Christ
expressly commands us to pray. ‘“Ask,” He says,
“and you shall receive; seek, and you shall find;
knock, and it shall be opened to you” (Matt. vii. 7;
Mark xi. 24 ; Luke xi. 9). “Pray, lest you enter into
temptation” (Luke xxii. 40 and 46). ‘It behooveth
always to pray” (Luke xviii. 1).

Prayer is necessary for all men as a means of sal- -
vation. Even were there no special commandment
to pray, we should be obliged to pray in order to
obtain the graces and means necessary for our salva-
tion. We need God’s grace for every thought and
act pertaining to salvation; we are naturally weak
and prone to evil, and can not of ourselves keep all
the commandments of God. For this we need His
special assistance, which, in the ordinary course of
His providence, He grants only to those who pray
for it, because He will not force His graces on the
unwilling, and those who really want them will
surely ask for them.

Prayer is necessary for the good, for the just, as
well as for the sinner. “After baptism,” says St.
Thomas, “continual prayer is necessary for man
that he may enter heaven.” The just man can not
practice virtue without prayer, for, says St. John
Climacus, “prayer is the source of all virtue; it is
the channel through which flow to us all Christ’s
graces and all divine gifts; it is the best and most
indispensable means of advancing in virtue.”

The just man, although he is in the grace of God,
is nevertheless naturally weak, prone to evil, and be-
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set with many temptations from the world and the
devil, and especially from his own passions. He can
not escape temptation, and without God’s assistance
he can not overcome it. St. John Chrysostom says:
“As water is required to keep plants from withering,
so also prayer is necessary to preserve us from de-
struction. As fire is quenched by water, so are our
passions extinguished by prayer.”

The same misfortune will befall the just man who
neglects to pray in time of temptation as befell St.
Peter when he failed to pray according to Our
Saviour’s injunction. St. Peter loved Our Lord
truly and dearly, and, we may say, with a greater
love than that of any of the other apostles. And
nevertheless he basely denied his divine Master
thrice, and not only did he deny Him, but he even
swore with fearful imprecations that he knew Him
not. How came it that he fell so low, so deeply? It
was because he neglected prayer.

At the Last Supper our divine Saviour foretold
to His apostles that they would all abandon Him
that night, saying: “You will all be scandalized in
My regard to-night.” “But Peter saith to Him:
Although all shall be scandalized in Thee, yet not I.
And Jesus saith to him: Amen I say to thee, to-day,
even in this night, before the cock crow twice, thou
shalt deny Me thrice. But Peter spoke the more
vehemently : Although I should die together with
Thee, T will not deny Thee” (Mark xiv. 27-31). St.
Peter was very sincere in his resolution to die with
Jesus rather than deny Him. But he was weak,
very weak of himself; he was warned of this in the
Garden of Olives, when, not having heeded the in-
junction of Jesus to watch and pray with Him, he
was thus spoken to by the loving Saviour: “Watch
ye and pray, that ye enter not into temptation [that
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is, that ye yield not to temptation] ; the spirit, in-
deed, is willing, but the flesh is weak” (Matt. xxvi.
41). St. Peter did not heed this warning ; he failed
to pray, and when the temptation came he was de-
servedly left to his own weakness and helplessness,
and denied Our Lord in the most cowardly and
shocking manner. A sad experience records the fall
of many formerly holy personages into degrading
vices, because of their neglect of prayer in time of
temptation. Had St. Peter prayed, had they prayed,

God would have given them most efficacious graces
" to cope victoriously with temptation. The same
misfortune will happen to us, if we, too, neglect
prayer in temptation.

Prayer is also absolutely necessary to obtain the
most excellent and necessary grace of final perse-
verance. What will all other graces avail us, if we
do not obtain that of final perseverance? But we
need, says the Council of Trent, a special grace of
God to persevere finally in His friendship and die a
good death. But this grace can not be merited even
by the greatest saints. No one can claim a right to
it. This is a terrible truth; for many who had a
long time led a holy life and edified the whole
Church did not persevere, but fell into sin and died
in sin! But that grace of graces—final perseverance,
which we can not merit or lay claim to on account
of previous good works, we can surely obtain, says
St. Augustine, “by daily prayer.” But “we must
pray for it daily,” says St. Alphonsus, “that we may
obtain it for that day.” If we neglect prayer a sin-
gle day we may fail to obtain it, and may then fall
into sin and die in sin. But if we pray daily for
perseverance, we shall most assuredly obtain it, ac-
cording to the Saviour’s promise.

“All the reprobate,” says St. Alphonsus, “have
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been lost in consequence of their neglect of prayer;
and all the saints have become saints by prayer; had
they neglected prayer, they could not have become
saints and should not even be saved. I would wish
to do nothing else than write and speak always on
this great means of prayer; for, on the one hand, I
see that the Scriptures, the Old as well as the New
Testament, exhort us so often to pray, to ask and
cry out if we wish for the divine graces. ‘Cry to
Me, and I will hear thee’ (Jer. xxxiii. 3). ‘Call on
Me, and I will deliver thee’ (Ps. xlix. 15). ‘All
things whatsoever you ask when you pray, believe
that you shall receive, and they shall come unto you’
(Mark xi. 24). ‘You shall ask whatever you will,
and it shall be done unto you’ (John xv. 7). ‘If you
shall ask Me anything in My name, that I will do’
(John xiv. 14). There are a thousand similar pas-
sages. I know not how the Lord could better de-
clare His desire to bestow His graces upon us, or
the necessity we are under of asking them if we wish
to obtain them. The holy Fathers also continually
exhort us to pray. And to speak the truth, I com-
plain of preachers, of confessors and spiritual
writers, because I see that neither preachers, nor
confessors, nor spiritual writers speak as much as
they ought of the great means of prayer. I have,
therefore, written at length on this subject in so
many of my little works; and when I preach I do
nothing else than say and repeat: Pray! pray! if you
wish to be saved.”

Prayer, as we have seen, is both easy and effec-
tive ; and, nevertheless, numerous are the complaints
that our prayers are not heard. St. James thus an-
swers these complaints: “You ask and receive not,
because you ask amiss” (James iv. 3). St. Augus-
tine says that there are three principal reasons why
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our prayers are not granted by God. Some people,
he says, are unfit to be heard when they pray, be-
cause, far from being agreeable to God, they are
hateful to Him. Others are refused what they pray
for, because they ask for unsuitable and even for
dangerous things. Others, finally, are not heard be-
cause their prayers lack some of the qualities of a
good prayer. We should pray for temporal favors
conditionally—that is, under the condition that they
either promote our salvation, or at least do not inter-
fere with it; for we should never lose sight of this
saying of Our Lord: “What doth it profit a man, if
he gain the whole world and suffer the loss of his
soul?” (Matt. xvi. 26.)

“God,” says St. Alphonsus, speaking on this sub-
ject, “has pledged Himself to grant us, not temporal,
but spiritual goods, goods necessary or conducive to
our salvation; for we can not ask ‘in the name of
Jesus’ for what is or may prove hurtful to our salva-
tion. God does not and can not grant it. Why?
Because He loves us. A physician who has any re-
gard for his patient will not permit him things which
he knows will prove injurious to him. Many people
ask for health or riches, but God does not give them,
because He foresees that they will be an occasion of
sin or of tepidity in His service. When we ask for
temporal favors, we ought always to add this condi-
tion—if they are profitable to our souls. And when
we see that God does not give them, let us rest as-
sured that He refuses them only because He loves
us, and because He sees that what we ask would, if
He were to give them to us, redound to our spiritual
injury.”

The pravers of many persons are not heard be-
cause they are wanting in some of the necessary
qualities of a good prayer, namely, attention, sincer-
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ity, humility, confidence, perseverance, and earnest-
ness. Our confidence in God should be boundless.
He is our most generous benefactor, our most lov-
ing Father. He has already conferred numberless
benefits on us without any merit or prayer of ours.
Every moment of our life is marked by His renewed
favors toward us. He loves us with a love greater
than that of a loving mother for her own darling
child, for He says: “Can a woman forget her in-
fant, so as not to have pity on the son of her womb?
And if she should forget, yet will not I forget thee”
(Is. xlix. 15). God has solemnly promised to grant
us whatsoever graces we ask; and, being almighty,
He is able to grant us all, and even far more than we
can ask. He is so willing to bestow His favors on
us that He complains of our not asking Him for
them: “Hitherto,” He says, “you have not asked
anything in My name; ask, and you shall receive,
that your joy may be full” (John xvi. 24). God
even commands us to ask Him for His favors: “Ask,
and you shall receive.”

As a pledge of His love for us, God has gone so
far as to give us His own beloved Son. ‘“He that
spared not even His own Son,” says St. Paul, “but
delivered Him up for us all, how hath He not also
with Him given us all things?” (Rom. viii. 32.)
“In prayer,” says St. Anselm, “we speak with God.
How attentively and reverentially should we speak
with the Lord of lords! How humbly with the Su-
preme Judge, and how confidently with our best
Friend and Benefactor!” “We have every reason
to pray with confidence,” says St. Peter Chrysolo-
gus; “for what will not God give to those who ask
Him, since He already gives so much to those who
do not ask Him?” “Our confidence,” says St. Ber-
nard, “is the measure of the graces which we obtain
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in prayer. If our confidence in God is great, we
shall receive great graces; if it is little, we ‘shall
receive but little.” If God has hitherto sparingly
bestowed His graces on us, it was owing in a great
measure to our little confidence in Him during
prayer. Our prayer must be persevering. “God,”
says St. Gregory the Great, “wishes us so to pray to
Him as to overcome Him by our importunities.” He
usually defers granting our prayers, first, that we
may the better prove our confidence in Him by per-
severing in our request; secondly, that we may de-
sire His favors more earnestly and appreciate them -
so much the more; and thirdly, that we may not for-
get Him, for were He to grant at once what we ask,
we should be liable not to pray any more to Him un-
til we want some other favor. “God defers hearing
our prayers,” says St. John Chrysostom, “not be-
cause He rejects them, but because He wishes to
contrive to draw us to Him. Do not leave off
praying until you are heard.”

When He had taught the “Our Father,” our di-
vine Saviour related the following parable: “Which
of you shall have a friend, and shall go to him at
midnight, and shall say to him: Friend, lend me
three loaves ; because a friend of mine is come off
his journey to me, and I have not what to set before
him. And he from within should answer and say:
Trouble me not; the door is now shut, and my chil-
dren are with me in bed; I can not rise and give
thee. Yet, if he shall continue knocking, I say to
you, although he will not rise and give him because
he is his friend, yet, because of his importunity, he
will rise and give him as many as he needeth. And
1 say to you: Ask, and it shall be given you; seek,
and you shall find; knock, and it shall be opened to
you; for every one that asketh, receiveth; and he
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that seeketh, findeth; and to him that knocketh, it
shall be opened” (Luke xi. 5-10). The greater and
more intense our desire to obtain a thing, the more
persistent we shall be in our efforts to secure it.

We have a beautiful illustration of this in the Gos-
pel.  “Jesus departed,” says the Evangelist, “into
the confines of Tyre and Sidon. And behold, a
woman of Chanaan who came out of those parts,
said to Him : Have mercy on me, O Lord, Thou Son
of David; my daughter is grievously troubled by a
devil. But He answered her not a word.” But she
was not discouraged, for she followed Our Lord,
persevering in her prayer, so much so as to cause
the apostles displeasure by her importunity. “And
His disciples came and besought Him, saying : Send
her away, for she crieth after us. And He answer-
ing, said: I was not sent but to the sheep that are
lost of the house of Israel.” But the woman per-
sisted, for “she came and worshiped Him, saying:
Lord, help me. But He answered and said: It is
not good to take the bread of the children, and to
cast it to the dogs.” This severe rebuke of Our
Lord did not discourage her, for ‘“she said: Yea,
Lord, for the whelps also eat of the crumbs that fall
from the table of their masters.” Her confidence
and her earnest perseverance in spite of so many re-
buffs were at last rewarded, for “Jesus answering,
said to her: O woman, great is thy faith; be it done
to thee as thou wilt. And her daughter was cured
from that hour” (Matt. xv. 21-28). If we also per-
severe in prayer as she did, we also shall be favor-
ably heard by God in His own good time.

A lack of perseverance in prayer argues a lack of
earnest desire. God, by deferring to hear us, does
not refuse our prayers, but will even grant us far
more than we ask. Speaking on this subject, St.
Jerome says: “God, knowing the weight and meas-
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ure of His goodness, sometimes appears insensible
to our prayers, in order to try us, to urge us to pray
more earnestly, and to make us more holy through
constant prayer.” *

In regard to wocal prayer, as distinct from mental
prayer, Father Girardey writes :f “Although in itself
vocal prayer is not so excellent as mental prayer, we
should, nevertheless, beware of underrating its use-
fulness or necessity. All true Christians frequently
recite vocal prayers, such as the ‘Our Father,
the ‘Hail Mary,” the ‘Apostles’ Creed,’” the acts of
faith, hope, charity, and contrition. The Church
prescribes vocal prayer very strictly to her priests
and her Religious, in the Mass, in the liturgy, and
in the Divine Office. She has enriched many vocal
prayers with numerous indulgences, and has ap-
proved of many prayer-books filled with prayers
suited to every want and devotion. Vocal prayer,
then, is both useful and necessary for all men with-
out exception—even for those who are soaring in
the heights of contemplation. In reciting vocal
prayers, we should strive to attend to the meaning
of the words, appropriating it to ourselves with all
possible fervor and earnestness. A few short vocal
prayers well said are far more acceptable to God
than a great many long ones recited without atten-
tion or fervor.

“One of the best forms of vocal prayer is the fre-
quent recitation during the day of some favorite as-
piration or ejaculatory prayer, especially if we do so
in time of trial and temptation. This commendable
practice gradually imparts a habit of recollection,
and renders all other prayers comparatively easy
and free from distraction. We should, as far as
practicable, prefer reciting those vocal prayers

*From Pcpular Instructions on Prayer, by Rev. Ferreol
Girardey, C.SS.R. PNHlbid,
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which the Church has enriched with indulgences, for
we thereby gain a twofold advantage—the benefit
of the beautiful and devout prayers themselves, and
the indulgences, which help us to acquit ourselves
of the great temporal debt which we have contracted
toward the divine justice on account of our numer-
ous sins. Or we may also apply said indulgences,
when so applicable, to the souls in purgatory, who
will be relieved thereby and will not fail to intercede
for us in our wants.

“It would be well to join, to a certain extent, men-
tal prayer with our vocal prayers, for the merit of
the latter would be thereby greatly increased. We
may do so in this wise. During the recitation of our
vocal prayers we pause at short intervals to reflect
either on their meaning or on some supernatural
truth ; or, without at all pausing, we reflect thereon
while actually pronouncing the prayers with our
lips. The Rosary is the most common and readily
understood example of this manner of praying.
While we are reciting the ‘Our Father’ and the
‘Hail Marys’ of each decade of the Rosary, we medi-
tate or reflect on some mystery connected with the
life of Jesus Christ or of His blessed Mother.

“It is also useful, in using the prayers of our
prayer-book, to read them slowly and deliberately,
making in the meantime practical reflections on
their contents, or pausing from time to time to medi-
tate a little and apply the words of the prayers to
our own wants. If we accustom ourselves to recite
our vocal prayers in this way, we shall not only
make them our own and pray well, but we shall also
acquire the habit of making mental prayer, which
tends to unite us more closely to God, and, through
the practical imitation of our divine Saviour’s vir-
tues, to render us conformable to Him.”



CHAPTER XXXII. (
mMmental Prayer or adeditation.

HE life of a Religious should be one of continual
prayer. It is very difficult, yes, it is even im-
possible for one who does not practice mental prayer
to be a good Religious. If we behold a tepid Re-
ligious, we may confidently ascribe her tepidity to
the want of mental prayer. A soul that does not
practice mental prayer is, in the first place, without
light, without illumination of the understanding.
“lg-Ie who shuts his eyes,” says St. Augustine, “can
not find the way home.” The eternal truths are en-
tirely spiritual. They can not be discerned by the
eyes of the body, but by those of the mind, that is,
by the application of the soul to meditation. He
who does not meditate does not see, therefore does
not understand the importance of eternal salvation,
nor embrace the means that lead thereto. Ah, how
many are lost because they neglect to meditate upon
the great business of life here in this exile, upon the
“one thing necessary,” as our blessed Lord termed
it! “With desolation is all the land made desolate;
because there is none that considereth in the heart”
(Jer. xii. 11). The Holy Ghost says, on the con-
trary, that he who has the truths of faith before his
eyes, namely, death, judgment, hell, and heaven, will
never sin: “In all thy works remember thy last end,
and thou shalt never sin” (Ecclus. vii. 40). “Come
ye to Him, and be enlightened,” says the Psalmist,
“and your faces shall not be confounded” (Ps.
xxxiil. 6). And again, our divine Saviour admon-
ishes us: “Let your loins be girt, and lamps burning
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in your hands” (IL.uke xii. 35). These lamps, ac-
cording to St. Bonaventure's interpretation, are the
lamps of holy meditation. Prayer illumines the in-
tellect. God speaks to the soul in prayer, and His
words are light and strength wherein we securely
walk in the narrow path that leads to eternal life.
“Thy word is a lamp to my feet, and a light to my
paths” (Ps. cxviii. 105).

St. Bonaventure compares meditation to a mir-
ror reflecting all the stains of the soul. St. Teresa
wrote to the Bishop of Ostia: “We may, indeed, flat-
ter ourselves that we have no imperfections; but O
how quickly do we discover them when God opens
the eyes of the soul, as He is accustomed to do in
meditation!” He who does not meditate does not
know his faults, and consequently does not hate
them, as St. Bernard remarks: “He has no fear for
himself, since he is not aware of his danger.”
Meditation discovers faults and the dangers conse-
quent on them, and with stuch knowledge comes the
eager desire of overcoming them. The thought of
eternity animated King David to the practice of vir-
tue and to the cleansing of his soul from vice. “I
thought upon the days of old, and T had in my mind
the eternal years. And I meditated in the night with
my own heart; and I was exercised, and I swept my
spirit” ( Ps. Ixxvi. 6, 7). The Bridegroom exclaims
in the Canticles: “The flowers have appeared in our
land, the time of pruning is come; the voice of the
turtle is heard” (Cant. ii. 12). When the soul re-
tires into recollection, and speaks to God in prayer,
in the prayer of the heart, then the flowers of good
desires spring forth; harvest-time follows, the cut-
ting down of the faults which she has discovered by
her earnest prayer. “You may think,” says St. Ber-
nard, “that the harvest has come when it has been
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preceded by holy meditation; for meditation puts
our inclinations in order, guides our actions, and re-
pairs what has been amiss.”

Secondly, without interior prayer the soul has no
power to resist her enemies, the powers of darkness,
or to practice the Christian virtues. Meditation is
to the soul what fire is to iron. As iron, when cold,
can not be forged, so the soul without the heat
of divine love, which is generated by prayer, can
not be inclined toward God. Subject the iron to the
fiery furnace and it will soon become malleable and
may be shaped as the smith pleases. The strokes
of the hammer make impression on it only when it
is glowing with heat. To observe the commands
and counsels of Almighty God the heart must be
docile and pliable, open to heavenly inspirations, and
ready to execute them. It was this that King Solo-
mon begged of God: “Give to Thy servant an un-
derstanding heart” (3 Kingsiii.g). Man’s heart,since
the fall of our first parents, is dull and hard, inclined
to sensual pleasures, and opposed to the law of the
spirit, as the Apostle laments: “But I see another
law in my members, fighting against the law of my
mind” (Rom. vii. 23). By prayer, by meditation,
man becomes enlightened. Divine grace finds him
ready. His heart becomes softened, obhstinacy and
disobedience disappear, and he is saved. “A hard
heart shall fear evil at the last; and he that loveth
danger shall perish in it” (Ecclus. iii. 27). After
Eugenius had become Pope, St. Bernard admon-
ished him never, for the sake of business affairs, to
neglect his meditation. “I fear very much for you,
my Eugenius, that, if you neglect meditation, the
number of your exterior affairs may harden your
heart, which then would become insensible to divine
inspirations.”
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Many may think prolonged prayer a loss of time,
which might be put to greater profit in good works,
in deeds of charity. But let them reflect that it
is only in prayer that the soul gains strength to con-
quer vice and to practice virtue. “From such
leisure comes strength,” says St. Bernard. The
Lord Himself ordered that His spouse should not be
roused from her slumbers. *“I adjure you, O
daughters of Jerusalem, by the roes and the harts of
the fields, that you stir not up, nor wake My be-
loved, till she please” (Cant. iii. 5). Rouse her not
until she herself wills it; for the holy rest, or sleep,
that the soul tastes in mental prayer, although quite
voluntary, is necessary to the spiritual life. Loss
of sleep produces loss of strength. Without sleep a
man can neither labor nor travel far. He will fall by
the wayside. The soul that does not rest in prayer
and, consequently, draw her strength from it, will
not be in a state to do good or to resist temptation.
She will soon fall in the way. St. Teresa, that great
authority on mental prayer, says: “He who gives up
mental prayer needs no devil to cast him into hell;
for he plunges himself into it.”

Almighty God does not give us His grace unless
we ask for it; and without the help of that grace we
can not keep the commandments. Full of this
thought, St. Paul admonishes his disciples: “Pray
without ceasing” (1 Thess. v. 17). We are poor
beggars. “But I am a beggar and poor; the Lord
is careful for me” (Ps. xxxix. 18). The income of
the poor depends on the alms of the rich. Our spir-
itual income, that is, the gifts and graces of our
good God, must be obtained by frequent and hum-
ble supplication. St. Chrysostom assures us that
without prayer it is absolutely impossible to live a
virtuous life. God desires nothing more than to lav-
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ish upon us His graces, but He must be petitioned
for them. He must, as it were, be forced to give
them to us by our prayer.

From this indispensable necessity of prayer
springs the mioral necessity for meditation. The
man who never reflects, who lives constantly dis-
tracted by the diverse affairs of this world, can
scarcely be alive to his spiritual needs and the dan-
gers that threaten his soul. He js, consequently,
ignorant of what means to employ to overcome
temptation. As he does not know the necessity of
prayer, he does not exercise it; and without prayer
he will infallibly be lost. To this some one may re-
ply: “I do not make meditation, it is true, but 1 say
many vocal prayers.” To such a one St. Augustine
makes answer: “We must petition for grace not
only with the lips, but also with the heart.”” On
these words of David, “I cried to the Lord with my
voice: with my voice I made supplication to the
Lord” (Ps. cxli. 2), the saint remarks: “Many cry
to the Lord with the voice of the lips, but not with
that of the heart. Your thoughts are a cry to the
Lord. Cry interiorly, for God hears you.” It is to
this that the Apostle admonishes us when he says:
“By all prayer and supplication, praying at all times
in the spirit” (Ephes. vi. 18). Vocal prayer is
generally full of distractions when performed by
one unaccustomed to meditation, and when it lasts
long. God does not hear such prayer, and the
favors it asks are rarely granted. A man may recite
the Rosary, or the Little Office of the Blessed
Virgin, or perform many other devotions, and yet
continue in the state of mortal sin. But for one
who meditates it is utterly impossible to perse-
vere in sin, because he must of necessity give up
either prayer or sin. ‘“Meditation and sin can not
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exist together,” says a great servant of God. Expe-
rience teaches this. The soul that diligently medi-
tates rarely falls into disgrace with Almighty God.
Should she be so unhappy as to do so, she will soon
rise and return again to God, provided she does not
relax in her meditation. St. Teresa says that the Lord
will surely pilot the soul that has become negligent
into the haven of salvation, if she only perseveres in
mental prayer. In one word, it was by such prayer
that all the saints sanctified themselves. It is the
blessed furnace in which souls are inflamed by di-
vine love. ‘“My heart grew hot within me: and in
my meditation a fire shall flame out” (Ps. xxxviii.
4). He to whom the soul speaks in mental prayer
is Almighty God Himself. “I will lead her into the
wilderness : and I will speak to her heart” (Osee ii.
14). She who does not practice interior prayer is not
united to God. It will not be hard for Satan to win
her for his own, since he finds her alone and without
help against his machinations. How can the love of
God live in the soul that neglects to commune with
Him in prayer? Where, except in meditation, in
mental prayer, were the saints inflamed with divine
love? St. Peter of Alcantara was so filled with love
during his interior communing with God that he
once sprang into the icy waters of a pond to cool the
ardor of the fire that was consuming him. St.
Aloysius Gonzaga was so inflamed with divine love
when he made his meditation that his countenance
appeared to be on fire, and his throbbing heart
seemed about to leap from his breast. “Meditation,”
writes St. Laurence Justinian, “puts the tempter to
flight, drives away sadness, restores lost virtue, en-
kindles devotion, intensifies divine charity.” Very
true is the saying of St. Aloysius Gonzaga that
without frequent and earnest meditation or men-
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tal prayer one will never attain a high degree of
virtue.

The soul that practices meditation, according to

the Royal Prophet, is like a tree planted by the run-
ning water. It flourishes and brings forth fruit in
due time. “Blessed is the man who hath not walked
in the counsel of the ungodly, nor stood in the way
of sinners, nor sat in the chair of pestilence. But his
will is in the law of the Lord, and on his law he shall
meditate day and night. And he shall be like a tree
which is planted near the running waters, which
shall bring forth its fruit in due season. And his
leaf shall not fall off : and all whatsoever he shall do,
shall prosper” (Ps. i. 1-3). Let us mark the words:
“It brings forth its fruit in due time,” which means
at the time that he has some trial, some sorrow,
some contempt to endure. St. Chrysostom com-
pares meditation to a fountain gushing in the midst
of a garden. Just as a garden that is freely watered
brings forth an.abundance of flowers and foliage, so
does the soul that meditates present to the eyes of
God the pleasing sight of ever increasing virtues.
Her holy desires and aspirations are constantly as-
cending like a sweet odor to heaven. But whence
has she received the first seeds of good? From
meditation, which daily sheds fruitful dew on
her heart. “Thy plants are a paradise of pome-
granates with the fruits of the orchard.
‘The fountain of gardens, the well of living waters,
which run with a strong stream from Libanus”
(Cant. iv. 13-15). If the fountains of the garden
were to dry up, the flowers and foliage would soon
wither for lack of water.

So it is with the soul. As long as it meditates, we
find in it charity, modesty, humility, and mortifica-
tion. But let mental prayer be neglected, and vanity,
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frivolity, love of ease and worldly pleasures, want of
recollection and devotion, neglect of mortification—
all these are the result. Water is wanting, the spirit
is dried up. ‘“My soul is as earth without water unto
thee” (Ps. cxlii. 6). The poor soul has forsaken
mental prayer, and the garden of her heart is
parched. It grows dryer and harder day by day.
St. Chrysostom looks upon such a soul as not only
sick, but even lifeless. “He who no longer prays to
God,” he says, “who no longer desires constant com-
munion with Him, is dead.” When the soul ceases
to kneel in prayer before God, she dies.

“Meditation,” says the same holy teacher, “is the
root of the fruit-bearing vine.” ‘“Meditation,” St.
John Climacus writes, “is a bulwark against tribu-
lation, a fountain of virtues, a channel of divine
grace.” Rufinus maintains that all the advance-
ment of a soul comes from mental prayer, and
Gerson declares that he who does not make in-
terior prayer can not, without a miracle on the
part of Almighty God, lead a Christian life. St.
Ignatius of Loyola says, “Meditation is the shortest
road to perfection.” He who makes great progress
in mental prayer makes great progress, also, in per-
fection. It is in the time of meditation that the soul
is replenished with holy thoughts, devout aspira-
tions and desires, good resolutions, and most fervent
love of God. It is then that she lays on the altar of
sacrifice all her passions, all her sinful thoughts, her
lingering attachments to the world, all that flatters
self-love.  We can, moreover, in our meditation,
gain the merit of many good desires though they
never be carried into effect; for God rewards every
good desire just as He punishes every evil one.

Let us remark, above all, that we must not medi-
tate with the design of receiving sweetness and con-
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solation, but only to please God, and to learn from
Him how best to love and serve Him. Father
Alvarez says that the love of God does not consist
in consolation, but in the faithful and disinterested
fulfilment of His commands. He adds that divine
comfort is like the refreshment which the traveler
takes on his journey, not to delay his progress, but
that he may go forward more briskly. If we suffer
from want of consolation in prayer, and yet perse-
vere in it bravely, although against our inclination,
we may be sure that we are very pleasing to the
Saviour, and that we are accumulating merit. “O
my good Jesus,” we may cry out in our desolation,
“why dost Thou act thus toward me? Thou hast
deprived me of all things, of my possessions, my
relatives, my acquaintances, and my will, so dear
to me. I have not hesitated to bid adieu to them
all in order to gain Thee. But why dost Thou
deprive me of the consolation of feeling that Thou
art near me?” Let us address Him in this way, but
in the spirit of humility and resignation, for He will
then make us understand that all that He does is for
love of us, that He wills what is best for us.

We must not neglect prayer if in it we are
tortured by all kinds of thoughts and temptations.
We must remember that it is at just such times, and
under just such pretences of inability to pray, that
tepidity and indolence slip in. Such thoughts must
be banished as the Patriarch Abraham drove away
the birds that settled over the sacrifice (Gen. xv.
11). We must do simply what lies in our power,
and then trouble ourselves no further. Our blessed
Lady once appeared to St. Bridget when the latter
was quite worn out by the temptations that had as-
sailed her in the time of prayer, and thus addressed
her: “The devil. envious of man’s welfare, tries to
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raise all kinds of hindrances to his prayer. But you,
my daughter, when tortured by even the most
abominable temptations, when you think yourself
unable to free yourself from them, persevere firmly
in your good will and holy desires. That will
render your prayer excellent and very meritorious
before God.” On the other hand, “when,” as
St. Jane Frances says, “in prayer, we find ourselves
touched with some holy affection, it is not the time
to multiply reflections, but to stop, address one’s
self to God in words of compunction, of love,
of abandonment, according as the inclination may
move us. This is the best kind of prayer.”

St. Cyril shows by comparison how one should
meditate. “How does one act who would strike a
light? He takes a flint and strikes the stone with a
steel until the fire ignites whatever he wishes it to fall
upon. In like manner he who meditates should seek
by considerations and reflections to touch the heart
and to inflame it with the fire of divine charity.”

St. Teresa says: “It is very salutary to occupy
one’s self during prayer in making acts of praise and
of the love of God; to form a desire and a firm pur-
pose to please Him in all things; to rejoice in His
goodness because He is sovereign perfection; to
wish that all would render Him the honor and glory
He deserves ; to recommend one’s self to His mercy ;
to place one’s self simply before Him, admiring His
grandeur, humbling one’s self at the sight of one’s
miseries, then to be indifferent as to what He sends
us, be it consolations or dryness, convinced that He
knows what is best for us. Holy affections should
be excited in us. The great point is to love much.”

St. Francis de Sales says: “Those souls who are
not solidly established in piety walk bravely and are
content when Our Lord gives them consolations
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during prayer; but if He deprives them of these,
they are discontented-—like little children who thank
their mother when she gives them sweets, and cry
when she takes them away, not knowing they are
dangerous when taken in large quantities. Sensi-
ble consolations engender complacency. This com-
placency gives birth to pride, which is the poison of
the soul and corrupts every good work. Our
Saviour lavishes spiritual consolations when we en-
ter the way of piety in order to attract us to Him;
afterwards He deprives us of them to try us and
lest they might become hurtful to us. Ought we
not thank Him as well when He takes them from us
as when He gives them to us?”

St. John Berchmans experienced at times, while
in prayer, inexpressible sweetness; but he had also
days on which his soul was plunged in the greatest
dryness. He never lost courage nor became dis-
quieted when in this state. “The whole care of
those who give themselves to the exercise of
prayer,” says St. Teresa, “should be to conform
their will to that of God. In this consists the great-
est perfection we can acquire here below.” To con-
form in all things to the will of God was the prin-
cipal object of all the prayers of this great saint.

St. Bernard addressed himself to God in the be-
ginning of all his prayers as follows: “My God, I
offer Thee this prayer that I may know how to
please Thee in all things; that I may know, and do
Thy holy will!” As these saints have prayed,
so let us pray: Lord, grant that I may know and
do Thy will. It is not sweetness I seek, but Thy
good pleasure. Dispose of me as Thou pleasest.
Give me but Thy love and Thy grace; I desire
10thing more.



CHAPTER XXXIII.

The Mimportance of Meditation.

Books and Fethods of evitation.

“:ﬁAPPY is the man,” says the Royal Prophet,
“who meditates day and night upon the
law of the Lord. He shall be like a tree that is
planted by the river side, which brings forth its fruit
in season.” In meditation the Religious walks with
God; by means of meditation she is filled with
Christ, and by contemplating Him in her own soul
she is made capable of communicating Him to other
souls. Sanctifying herself she is able to sanctify -
others, and to do the work of God in union with the
Sacred Heart of Jesus. St. Paul, writing to
Timothy, says: “Attend unto reading; neglect not
the grace that is in thee. Meditate upon these
things, be wholly in these things, that thy profit-
ing may be manifest to all” (1 Tim. iv. 13,
14, 15).

“Meditation,” says St. Augustine, “is the begin-
ning and end of all good,” and if this be true of a
Christian generally, how much more must it be true
of the Religious? The Lord is the portion of the
Religious, the Lord is her inheritance, and in order
that the value of that inheritance may be appreciated
it must be known. Our divine Lord repeatedly in-
vites us to acquire this knowledge of Him. “Taste
and see that the Lord is sweet.” “Take My yoke
upon you, for My yoke is sweet and My burden
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light.” “Come to Me, all you that labor and are
heavily burdened, and I will refresh you.” “Medi-
tation,” writes Father Godwin, “alone can make God
known to us. In meditation we come to learn what
God is in Himself and in what relation we stand to
Him. We acquire a knowledge of the divine attri-
butes, and that knowledge excites in us deep feelings
of awe and admiration for the divine majesty.
Prayer of adoration follows spontaneously on these
sentiments. We learn how good God is in Him-
self, and how He has manifested His goodness
toward us. Creation, the Incarnation of the Son of
God, and all the sacred mysteries connected with it,
Redemption, grace, the eternal bliss of heaven, are
evidences of the divine bounty. In the contempla-
tion of these great truths we live and walk with God,
and are always with Him. Prayers of praise, of
gratitude, of love flow naturally from our souls de-
lighted with the vision of God which we attain in
His contemplation.

“From this picture we turn to another, and here
at once very different feelings are aroused within
us. We look upon ourselves, and in the light of
God’s majesty and greatness we are overwhelmed
at the sight of our own contemptible littleness; we
behold our many infirmities; we see the terrible
heinousness of our continual offences committed
against the Infinite God. At first an awful fear
seizes upon us; but under the benign influence of
grace that servile fear changes into a heartfelt sor-
row, and this sorrow breaks forth into a prayer for
pardon, and as, suing for pardon, we lift our eyes
again to the former vision of God, there steals into
our hearts a firm feeling of assurance, and this as-
surance displays itself in a prayer of hope and con-
fidence. Closely upon this prayer follows the prayer

|
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of trust in God by which, full of diffidence in our-
selves, we cast all our care on Him, who alone hath
care of us. Resignation to God’s holy will is the
fruit of that prayer and completes the union of the
soul with God, and sets right our relations with
Him.”

Who shall calculate the importance to the Re-
ligious of the faithful performance of this duty?
Her sacred calling demands 6f her a corresponding
degree of sanctity. The prayer of meditation is the
response we make to our divine Master’s loving in-
vitation: “Come to Me, all you that labor and are
heavily burdened, and I will refresh you!” The in-
vitation perpetually perseveres. If the Religious
daily responds to it; if day by day she reverts to one
or other of the considerations mentioned above,grad-
ually going through them all, and repeating year by
year the cycle of meditations from God to herseli,
and from herself again back to God, her soul will
be refreshed, the supernatural life will be vigorous
in her, and will impart its vigor to all the
prayers and actions of the day. Meditation will not
be restricted to the half-hour devoted directly to it;
it will quicken to life all the spiritual exercises. The
holy Sacrifice of the Mass will be heard with greater
recollection and a deeper sense of the presence of
God, for she will kneel before the altar with her
soul steeped in that presence. The recital of the
Divine Office will not be open to that bitter com-
plaint of the Almighty to His prophet: “This people
honoreth Me with their lips, but their heart is far
from Me.” Spontaneously the thoughts of the Re-
ligious will turn toward God and the things of God.
Her life will show that which Archbishop Ulla-
thorne calls the chief feature of the supernatural
life, namely, that she is always with God. As the
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Royal Psalmist says: “I remembered the days of
old, T meditated on all Thy works: I mused upon
the works of Thy hands. Cause me to hear Thy
mercy in the morning; for in Thee have I hoped.
Make the way known to me wherein I should walk;
for I have lifted up my soul to Thee” (Ps. cxlii. 5,8).

As we read in The Crown of Jesus: “We can medi-
tate when we sit in the house ; when we walk on the
way ; when we lie down; when we rise up. We can
meditate by considering all earthly things as types
of holy truths. In trees, the wood of the cross, our
Redemption ; in dust, our origin. In the sky, heaven
our reward. In the stars, the heavenly mansions of
those who by their glorious deeds have brought
many to justice. In the moon, the Queen of heaven.
In the sun, the Son of justice. In the sea, the ocean
of eternity. In the waves, the progress of time. In
the seashore covered with the waters, our mortality.
In the footmarks on the sand erased, fame. In the
sudden darkness, mortal sin. In the bright light,
God’s grace. In the gentle wind, the breath of the
Holy Ghost the Comforter. In bread, the Blessed
Sacrament, the true Bread of life. In water, the
cleansing grace of baptism. In oil, the anointing of
the young and of the sick. In the sound of the
clock, the irrevocable progress of time.

“We can meditate by adoring the presence of God
all around us, as we walk in the midst of Him, or as
causing by His Presence in each object we behold,
its continued existence and its qualities of good.
We can adore God in the center of our heart, dwell-
ing there as in a temple, and by a spiritual union
uniting to Himself the soul in grace.

“We meditate by reading slowly,devoutly,a spirit-
ual book, with pious affections and practical reso-
lutions. We meditate by contemplating with true
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dispositions the image of the crucifix, or the taber-
nacle over the altar where, in His sacramental pres-
ence, our sweetest Jesus reposes. We meditate by
hearmg the holy Mass, uniting ourselves with Jesus
in His sacrifice. We meditate while we devoutly
make the stations of the cross, or recite the holy
Rosary in honor of the mysteries. We meditate
when we interiorly consider and apply to our soul’s
need each petition of the ‘Pater,” or other prayer.
We meditate when we reverently contemplate in
others the type of God’s mercy or power.”
Meditation in general, and mental prayer in the
morning especially, is a duty incumbent on the Re-
ligious, the importance of which can not be exag-
gerated. St. Alphonsus Liguori admonishes us:
“Take care to make half an hour’s meditation as
soon as possible in the day. For though meditation
is not absolutely necessary, it is morally necessary,
in order to obtain the grace of perseverance. Those
who neglect it will find great difficulty in perse-
vering in the grace of God. The reasons for this
are twofold: the first is, because the eternal truths
can not be seen by the eyes of the flesh, but only by
the eye of the understanding, which is reflection.
Hence he does not perceive them who does not medi-
tate; and for want of perceiving them he will hardly
arrive at a due appreciation of the importance of
salvation, of the means which secure it, and of the
obstacles which hinder it; so that his salvation will
be placed in imminent risk. The second reason is,
because the soul that does not’practice meditation
will also be backward in practicing prayer. Now,
prayer is necessary not merely as a precept, but as a
means to observe the commandments, since, as a
general rule, and speaking of adults, God only gives
His grace to those who ask for it. But without
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meditation a person has a very faint notion of his
own spiritual wants, and he is, moreover, but
slightly impressed with the necessity of praying, in
order to overcome temptations and to save his soul:
thus he is led to pray but little or not at all, and for
want of prayer is eventually lost.” St. Teresa de-
clares that it is hardly possible for one who prays
to remain long in sin; he will either forsake prayer
or forsake sin; prayer and sin are incompatible.

Father Godwin continues: “The principle of the
spiritual life that ‘unless we go forward we shall go
backward’ applies especially to prayer. Almighty
God does not call all men to equal heights of prayer
and contemplation, but from those to whom more is
given, more will be expected. Now assuredly the
priest (or the Religious) is bound to acknowledge
that many talents have been given to him, and he is
bound in consequence to recognize the duty of trad-
ing with those talents and of increasing them.

“It is not of course necessary, nor would it be ad-
visable, to endeavor to measure with mathematical
precision our progress in meditation, but every man
who is faithful to that duty will be able to discern
this much, that he is not going back, that he is at-
taining greater control over his wandering imagina-
tion, that acts of soul flow more spontaneously and
more fervently upon the pious considerations made:
in one word, that mental prayer is generally easier.

“I say ‘generally easier,’ because periods of spirit-
nal desolation, due to ill health, to some infidelity, or
to a trial from God, will at times seem to cast us
back upon the stage of our earliest efforts. These
exceptional periods must be carefully distinguished
from our usual habits of prayer, when, in our ex-
amination of conscience, we apply to ourselves the
ascetical principle of continued progress.
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“I have said that continued fidelity to the duty of
meditation makes that prayer easier. I will go fur-
ther. Under the influence of divine grace, the very
character of that prayer is changed, and according
to the natural tendency and disposition of souls it is
raised to higher levels of prayer. One soul is ar-
rested in its glance at truth, and dimly resembles
in its calm repose the cherubim who stand in silent
contemplation before the throne of God. The truth
penetrates through and through the soul and is
gradually assimilated by it, and lives with its life.
Another soul, like to the burning seraphim before
the great white throne, is made aglow with the heat
of divine love that is excited in it by one glance at
the ravishing beauty of the divine truth contem-
plated. Both begin by the prayer of meditation,
and ascetical writers counsel them always so to be-
gin, but the one is soon raised to the sublime prayer
of contemplation, the other is carried away by his
thought; he ceases to contemplate, and continues to
pour out the most fervent acts from his burning
soul. The latter is called affective prayer.

“It follows naturally from this that such gifted
souls will choose for their mental prayer subjects
that are congruous to their advanced spiritual state.
It will not be necessary for them to confine them-
selves with the wmajor et segnior pars to subjects
proper to the purgative and elementary illuminative
way. Theirs is the advanced illuminative and ele-
mentary unitive way, and they must be guided by
this knowledge in the choice of subjects for mental
prayer.

“The above will suffice as a description of the
principal forms of higher mental prayer. We will
now proceed to the consideration of the act of medi-
tation properly so called.
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“Meditation is the lowest form of mental prayer.
It calls into play the three powers of the soul, and,
to some extent, the senses also. The work of the
senses and of the memory is, however, prelimi-
nary ; the essential acts are those of the intellect and
the will. The intellect ponders the truth or the sub-
ject of the meditation, whatever it may be, not for
the mere purpose of study or speculation, but with
a view to stirring the will to acts corresponding to
the nature of the contemplation. ‘Contemplatio in
affectum terminatur, says St. Thomas. The two
are essential, but the acts of the will form the more
important element. The pondering is a means to an
end, and as soon as that end is attained and as long
as that end perseveres, so long must the pondering
be discarded, and only resumed when it is necessary
to arouse again the flagging energy of the will.
Many distractions at prayer arise from the some-
times fascinating desire to carry a truth to its far-
off logical conclusion, or to solve a deep problem
that thrusts itself before our notice. If we indulge
these inclinations, we at once cease meditation and
commence study.

“From this it follows that that system of medita-
tion will be the best to adopt which furnishes con-
siderations that will most easily captivate the atten-
tion of the mind, and that at the same time are not so
engrossing as to hinder the speedy and spontaneous
breaking forth of the will into appropriate acts.

“The Venerable Louis of Grenada in his treatise
on meditation counsels the use of some method for
that prayer. He, however, leaves each one free to
adopt the method which suits him best, and which
will best prevent him from becoming mechanical.
Let him take some prayer—say, the ‘Lord’s Prayer,’
or the ‘Hail Mary;’ let him go through it phrase by
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phrase, dwelling on those words into which the
Spirit of God gives him an insight. Or, let him take
any three consecutive points, or events; ponder each
one, until he feels his heart glow within him; let him
then cease to think, but give expression in acts to
the feelings of his heart. There will be no necessity
to pass on to the other points of the meditation so
long as the first remains sufficient incentive to these
acts of the soul. In the use of this simple method it
is quite a mistake to regard the consideration of all
three points as at all necessary to the completeness
of the meditation.

“In times of special personal need or distress, or
on the recurrence of some feast toward which we
may have special devotion, this method will be of
great practical utility. In the preparation of our
meditation we shall easily be able to discover for
ourselves three aspects of the virtue or grace
needed, or of the feasts toward which we have
special devotion; whereas we might find it impos-
sible to meet with any book or treatment of the sub-
ject that we could so readily adopt, and so easily
apply to ourselves.

“The Ignatian method prescribes the use of all
the three powers of the soul, and also of the imagi-
nation. This latter faculty is employed in setting
before us a realistic picture or scene for the com-
position of place; for example, the stable at Bethle-
hem, the scene at Christ’s baptism in the Jordan, the
bleak wilderness where He was tempted ; the shores
of the lake of Genesareth, etc. The memory recalls
the events which took place, the persons present,
their actions, words, etc. ; the intellect ponders each
in turn; and the will breaks forth into the different
acts that the contemplation calls forth. This system
differs only in the elaborateness of its setting forth
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from that last mentioned. Its very elaborateness
makes it most useful to some orderly and methodi-
cal minds, helping them to avoid distractions and
a general vagueness and want of point in their
meditation.

“The golden rule to follow is to find out by expe-
rience that method of meditation which suits us best,
and adopt it. Nevertheless, it will be well from
time to time, and especially after several futile at-
tempts at meditation according to our fixed method,
to make trial of some other approved one.”—In the
Prayer-Book for Religious the Ignatian, the Sul-
pician, and Bishop Bellord's methods of meditation
are fully explained.

St. Alphonsus Liguori renders the practice of
mental prayer exceedingly simple, clear, easy, and
fruitful. The meditation has three parts: Prepara-
tion, Consideration and Conclusion. In the prepara-
tion must be made three acts: 1, An act of faith in
the presence of God; 2, An act of humility and
contrition; 3, An act of petition for light.

Say a “Hail Mary” to the divine Mother, and
a “Glory be to the Father” in honor of our angel
guardian and of our holy patron. Then read a point
of the meditation, and be sure to meditate, at least
occasionally, on the Passion of Jesus Christ. While
reading, stop at the passages which strike you the
most. It must also be understood that the fruit of
prayer does not so much consist in meditating, but
rather in producing: 1, Affections, for instance of
humility, confidence, love, sorrow, offering, resigna-
tion, etc.; 2, Prayers, and especially prayers to obtain
God’s holy love and the grace of perseverance;
3. Resolutions to avoid some particular sin and to
practice some particular virtue. Three points are
generally considered. The conclusion is made thus:



344 The Importance of Meditation.

1. I thank Thee, O God, for the lights Thou hast
given me.

2. I purpose to keep the resolutions I have
made.

3. I beg Thy grace to fulfil them.

Nor must we ever forget to recommend to God
the holy souls in purgatory, and all poor sinners.
Recommend yourself to the Blessed Virgin, the
saints and your guardian angel. Select an ejacula-
tion and holy thought for the day.

“There is no doubt,” as Fra Gaetano da Bergamo
says in the preface to his beautiful work, Thoughts
and Affections on the Passion of Jesus Christ,
“that meditation, if rightly understood, means some-
thing more than thinking; for we say of our
mind that it thinks even when it wanders and is
distracted, and apprehends objects present to it but
superficially ; while it can not be said to meditate un-
less with mature deliberation it ruminates and pene-
trates things, so as to arrive, under the guidance of
reason, at a knowledge of some truth. Meditation
always requires labor and study. We must observe
that meditation, to bear fruit, must be accompanied
with prayer. Therefore it is important to correct
the mistake of those who imagine that meditation
and mental prayer are identical. In meditation we
exercise the understanding; in prayer, the will. In
meditation the soul is recollected in itself; in prayer
it is lifted up to God. In meditation the mind is
occupied with thoughts; in prayer the heart is ex-
cited to affections. You may meditate as long as
you please and upon the most sublime subjects; but
such meditation will be of small profit if you do not
proceed to prayer by producing affections suitable
to your thoughts. Meditation is necessary as a
preparation for prayer, since it is by means of
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thoughts that the affections are awakened and in-
flamed. On the other hand, prayer is requisite to
give to meditation its efficacy and fruit. This is the
end of meditation, that the will should be moved,
then the affections, so that the truth may not only
be known, but loved. Hence the errors of those
heretics who dared assert that there was no neces-
sity either to apply our thoughts to the Passion of
Jesus Christ, or to exercise our affections upon it,
have been condemned.

“What, then, is the proper definition of prayer?
Simply this: As meditation is to think seriously on
the things of God, so prayer is the devout turning
of one’s self to God by pious and humble affections.
Praising, admiring, adoring God; fearing and lov-
ing God; trusting and hoping in God; humbling
and resigning one’s self to God; delighting in God;
grieving over the offences committed against God;
compassionating the Man-God in His pains and
ignominies; endeavoring to imitate Him. All this
is prayer, because it is a turning of one’s self to God
by the affections of the will. And as meditation no
less than prayer should be directed to the well-
ordering of our life, which consists in shunning evil
and adhering to good; so, in a general way, we may
say of affections that they are various movements
of the will—loving, desiring, seeking, and resolving
either to acquire some virtue or to correct or avoid
some vice. We can never work enough, and we
shall never work in vain, at eradicating vice and ac-
quiring virtue.”

Among vices we should endeavor especially to
attack and mortify pride, which is nothing else than
an inordinate love of self, and the mother and source
of all vices.

Among virtues we should endeavor to cultivate
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especially humility and charity: the former being
the groundwork and foundation of all virtues; the
latter, their crown and perfection.

“Many books of meditation obviate for us the dif-
ficulty of choice of subject. They distribute appro-
priate subjects throughout the year conformably to
the liturgical character of the time. The books of
the Sacred Scripture are a perennial source of sub-
jects for meditation. Not a book of meditation that
has ever been issued but is built upon them. The
very extensiveness, however, of the field there open
to us presents a great difficulty in the choice of a
definite subject, and for that very reason good and
pious men have committed to paper the results of
their own research, and have given to us systems of
meditations drawn from the same divine source.”
We could give a long list of these books. Father
Clare of the Society of Jesus has published an ex-
cellent work on The Science of the Spiritual Life,
which is an amplification of the Exercises of St.
Ignatius. For Religious communities in general,
the following works are perhaps most serviceable
and commendable.

1. Meditations on the Life, the Teaching, and the
Passion of Jesus Christ. For every day of the
ecclesiastical year, with an appendix of meditations
for the festivals of the various saints. By Rev.
Augustine Maria Ilg, O.S.F.C.; translated from the
latest German edition; edited by Rev. Richard F.
Clarke, S.J. Competent critics are very generous
in their laudations of this work. Right Rev. Bishop
Maes, for instance, says: “The Ilg-Clarke Medi-
tations are good, and may, for the reason that
they are so discursive, suit the majority of readers
the better. They will be all the more welcome to
those who complain of the dryness of their imagina-
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tion and who like plenty of suggestion whereon to
place practical resolutions.”

2. Meditations for Every Day in the Year, on the
Life of Our Lord. By the Rev. B. Vercruysse, S.J.
The meditations are methodical, short and thor-
oughly practical.

3. Meditations for All the Days of the Year.
For the use of priests, Religious, and the laity. By
Rev. M. Hamon, S.S.; from the French by Mrs.
Anne R. Bennett-Gladstone. This work of the
learned and saintly curé of St. Sulpice is certainly
worthy of the highest praise.

4. Growth in the Knowledge of Our Lord. Medi-
tations for every day of the year; adapted from the
original of the Abbé de Brandt, by Sister Mary
Fidelis. “An unusually valuable addition to devo-
tional literature, not only spiritual, but sensible,”
says a reviewer.

5. Manna of the Soul. Meditations for every day
of the year. By Rev. Paul Segneri, S.J. This book
is praised by saintly and scholarly men.

6. Meditations for Every Day in the Year.
Edited by Rev. Roger Baxter, S.J., of Georgetown
College. This excellent work is remarkable for
its apt quotations from the Bible; moreover, the
exposition and practical application of these scrip-
tural citations are terse, to the point, and very
forceful.

7. Meditations on the Life and Passion of Our
Lord Jesus Christ for Every Day in the Year. By
Rev. J. Nouet, S.J. To which are added medita-
tions on the Sacred Heart of Jesus, by Father
Borgo of the Society of Jesus. This work presents
a digest of the Gospel truths in concise yet meaty
meditations, combining what is touching in senti-
ment with what is practical for the reformation of



348 The Importance of Meditation.

conduct ; appealing equally to the understanding and
the heart.

The Abbé Chaignon’s Meditations deserve to
be mentioned here: also Bishop Bellord’s Medita-
tions on Christian Doctrine, and Qutlines of Medita-
tions. Cardinal Newman’s Book of Meditations
treats a number of particular questions only.: Chal-
loner’s Meditations are well known and need no
recommendation. A book entitled Meditations on
the Duties of Religious, by a Superior of the Ur-
sulines of Montargis, is intended especially for those
devoted to the instruction of youth. For private
meditation on the Passion of Our Lord throughout
the year we recommend most earnestly Thoughts
and Affections on the Passion of Jesus Christ, by
the Rev. Gaetano da Bergamo, Capuchin, and, of
course, Father Gallwey's Watches of the Passion.

For the hour of adoration, Father Tesniére’s
books, The Eucharistic Christ and The Adoration of
the Blessed Sacrament, are excellent. The method
according to the four ends of sacrifice is followed
in the meditations of both books in this order:
1, Adoration; 2, Thanksgiving; 3, Reparation; 4,
Prayer. The Rev. A. Tesniére, S.S.S., a member of
the Order founded by Pére Eymard, is a dis-
tinguished theologian as well as a fervent adorer of
the Blessed Sacrament. Variety of considerations
in the hour of adoration is strongly advocated by
Pére Eymard. Contemplating the infancy and the
Passion of Our Lord as reproduced in the mysteries
of the altar, considering Our Saviour in His various
characteristics, and viewing Him under all the rela-
tions which He sustained in His mortal life from
Bethlehem to Calvary, from the crib to the cross—
this exercises all our faculties, helps to banish dis-
tractions, evokes pious affections, suggests practical
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resolutions, in a word, makes the hour of adoration
very profitable and fruitful. In Tather Tesniére’s
books, especially in The Adoration of the Blessed
Sacrament, this idea of the “apostle of the Holy
Eucharist” is carried out in a masterly manner.
These meditations or adorations reveal the grandeur
of the mystery of the altar, the infinite love and
condescension of Our Emmanuel, the tender solici-
tude and loving kindness of our Good Shepherd, our
divine Friend in the Holy FEucharist, where He
dwells all days in our midst, to sweeten our exile, to
strengthen us in our struggles, to comfort us in our
sorrows, to respond to all our joys, to lift us when
we fall, and to keep us in the way that leads to
our heavenly Father’s home.*

*This article is an adaptation and amplification of a
paper published in The Awmerican Ecclesiastical Review,

December, 1003, on The Importance of Meditation for the
Missionary Priest, by the Rev. E. Godwin, Ph.D.



CHAPTER XXXIV.
On Continual Prayer.

'6 HE chapter on continual prayer requires, both on

account of the subject as well as the conse-
quences resulting from it, to be treated with care,
and read with great attention. The Gospel says:
“We must always pray and not faint” (Luke xviii.
1). Let us weigh the words: “We must.” Itisa
precept, not a counsel; a matter of obligation, not a
degree of perfection. If we fail in it we sin more
or less grievously. ¢

We must; it is a universal duty, and concerns all
Christians. It does not concern only the priests of
God’s Church, or persons consecrated to His ser-
vice by religious vows, but all who profess to be-
lieve in the Gospel and follow it as their rule of life,
whether they live in the retirement of the cloister or
in the busy world. We must pray always; not only
must we have a stated time for prayer, and never
let a day pass without praying, but make of it a
continual exercise that nothing should put aside nor
interrupt.

The words that follow, “pray always and not faint,”
clearly show us it is thus they are to be understood.
First the Gospel ordains that prayer shall be con-
tinual, and then forbids its cessation; inculcating
thus the precept in two different ways. There is
not to be found in the Holy Scripture any other pre-
cept expressed in stronger or more explicit terms;
vet when taken either as vocal or mental prayer un-
der the name of meditation, it is plainly impracti-
cable. And for this reason those who know of no
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other kind of prayer believe themselves authorized
to restrict this obligation to certain fixed times. No
doubt they would be right if God could only be ad-
dressed by word of mouth or intense application of
the mind.

But the words of the Gospel lead us further, and
they ought to have opened our eyes to see the neces-
sity of another kind of prayer, which is of such a na-
ture that every Christian can apply himself to it
continually. And what is this prayer? It is the
most essential, the most absolutely necessary part of
prayer, that which alone draws God’s attention on
us, that which gives value to all the rest; in one
word, it is the prayer of the heart. This can be
made without any interruption. No other can. So
it is evidently this that is of precept, and there is
no need of making any restriction of which the
words do not seem to admit. It is the prayer of
the heart, unknown to the Jews, for which Jesus
Christ upbraids them, and that God, through His
prophet, foretold should be the privilege of the New
Law: “In that day,” says He, “I will pour out upon
the house of David and upon the inhabitants of
Jerusalem the spirit of grace and of prayers”
(Zach. xii. 10), a spirit of grace that will urge them
to pray without ceasing, and a spirit of prayer that
will incessantly draw down on them fresh graces;
a double spirit that will keep up a constant coni-
munication between our heavenly Father and His
children. It is this prayer of the heart to which the
Apostle St. Paul alludes when he exhorts the faith-
ful to “pray without ceasing” (1 Thess. v. 17), and
when he assures them that he continually remem-
bered them in his prayers.

But, you will say, how can the prayer of the
heart be continual ? "I ask you, how can it be other-
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wise? We are agreed that it is the Holy Ghost who
dictates this prayer of the heart, whether He al-
ready dwells in the heart, or whether He is about to
do so. Now as soon as the Holy Ghost begins to
pray in the heart, His intention is to pray there
without ceasing, and it is our fault if He does not,
as it all depends on our corresponding to grace, by
the entire subjection of our will to His; just as when
He wishes to take possession of our heart our re-
sistance alone prevents Him from doing so, and once
admitted He will remain there always, if we do not
chase Him away. The Holy Ghost dwelling in the
heart would never be idle if He had full liberty to
act. And what would He do therein, if not the
special work of the Spirit of grace and prayer, and
of the Spirit who sanctifies us. He would keep the
heart in a continual state of adoration, of thanks-
giving, of sorrow for past sins, of supplication for
help never to sin again. This does not mean that
the heart would, at every moment, be making these
special acts, for this is not possible; but we should
be always ready to make them when it pleased the
Holy Ghost to draw them forth, and the seed of
prayer would always be in us, ready at any moment
to germinate. This persevering habit of the soul is
what I call continual prayer, and it can not be denied
that this may, and should be the disposition of every
Christian heart. It is the immediate result of char-
ity. Actual prayer is charity put into practice;
habitual prayer is the proximate disposition for this.

It is just as easy and quite as natural to the heart
to pray without ceasing as to love always. We can
always love God, though we are not always think-
ing of Him nor always telling Him we love Him. It
suffices that we should be resolved at all times, not
only never to do anything contrary to this love, but
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be ready to give to God on every occasion proof of
this by actions inspired by grace. Is it not thus that
a mother loves her children, a wife her husband, a
friend his friend? The cherished object never
comes to our mind without calling forth a feeling
of love; we would like never to lose sight of it, and
if the mind is at times drawn off by other objects
the heart never is. Just so is it with prayer. We
have the merit to be always praying when we wish
so to be, when at every moment we are ready to fol-
low the movements of grace. It would be quite a
mistake to imagine that the avocations of life are an
obstacle to this prayer. On the contrary, they are,
or at least may be, an exercise of it, and there is a
prayer that is correctly called the prayer of action.
Every action done for God, as being His will, and
in the way in which God wills, is a prayer, better
even than an actual prayer that might be made at
this time. It is not necessary that the action be good
and holy in itself; an indifferent act is no less a
prayer in virtue of the intention with which we do it.
Thus the Apostle virtually enjoins the faithful to
pray always when he says: ““All whatsoever you do
in word or in work, all things do you in the name
of the Lord Jesus Christ, giving thanks to God and
the Father by Him” (Col. ii1. 17). And again:
“Whether you eat or drink, or whatsoever else you
do, do all to the glory of God” (1 Cor. x. 31). If
an animal or physical action, such as eating or
drinking, does not interrupt prayer, much less would
labor, whether of the body or of the mind, or details
of housekeeping, domestic duties, or the occupa-
tions of one’s state of life. In all this, nothing of
itself distracts the heart from union with God;
nothing stops the action of the Holy Ghost and the
soul’s cooperation with it. This is saying little, for
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every action helps to unite us more closely to God,
and to entertain the secret intercourse ot the soul
with the Holy Ghost. We are always praying if
we are doing our duty, and are doing it to please
God.

I rank among the actions that take the place of
prayer : visits of politeness and convenience, friendly
conversations, relaxations of the body and mind,
provided they are seemly and within the limits of
Christian morality. None of these things are in-
compatible with unceasing prayer; and with the ex-
ception of what is bad, unbecoming, or useless, there
is nothing that the Holy Ghost may not claim and
sanctify and that is not under the dominion of
prayer. The agape, or love-feasts of the first Chris-
tians, instituted by the Apostles, were they not holy,
and seasoned with spiritual joy? Did they weaken
in them the spirit of grdce and prayer? or rather
did they not promote fraternal charity? Why
should it not be the same with our meals and recrea-
tions, if we resembled the primitive Christians?
What I find so admirable in our religion is that it
teaches us to honor God in everything, to pray to
Him at all times, and to practice virtue on every
occasion, and that there is nothing indifferent or
useless in the Christian life.

As there is a prayer of action, so is there also a
prayer of suffering, and this is the most excellent
and pleasing to God. It is a very common thing
for us to complain of not being able to pray because
we are ill, are suffering acute pain, or are in a state
of weakness or languor. Did not our blessed Lord
pray on the cross, and the martyrs on the scaffold?
Actual prayer at such a time is impossible, unless
it be at intervals, and by short aspirations ; neither is
it expected. But suffer for God; suffer with sub-
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mission and patience; suffer in union with Jesus
Christ, and you will be praying exceedingly well.

Thus it is that a truly Christian heart can and
ought to pray unceasingly, partly by consecrating
a fixed time for prayer, partly by acting, and partly
also by suffering. And if we take notice we shall
find that continual prayer is but the outcome of all
the precepts of Christian morality. It is indispen-
sable for the perfect observance of these precepts,
it makes it easy, and without prayer their practice
would be impossible. Thus is everything held to-
gether, the connecting link unbroken, and the one
leads to the other.

There is also nothing which makes us better feel
the necessity of being interior, that is, as St. Paul
explains it, of being moved by the Spirit of God,
than the obligation of continual prayer. For we
can not fulfil this obligation if we are not in a state
of grace, or if we willingly entertain thoughts con-
trary or irrelevant to those which God wishes should
at all times occupy us, or if we give ourselves up to
affections which at least divide the heart, and de-
prive God of a part of it. As soon as we become
interior men, then the Holy Ghost takes possession
of the soul and reigns there as He pleases. His first
inspiration is an attraction to continual prayer; He
makes the soul find in this practice a most entranc-
ing pleasure that fills her with a loathing for the
things of earth and draws her from them, so that
her conversation is henceforth in heaven.

All this may seem a vain imagination and exag-
gerated piety to ordinary Christians, who, through
their own faults, have never tasted this heavenly
gift, nor felt any attraction for what is interior. “It
is quite enough,” say they, “to pray at stated times;
beyond that, it is quite admissible that we give free
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play to our minds, provided we do not entertain
bad thoughts. There are also many innocent in-
clinations and tastes that we may indulge without
scruple. What tedium, what slavery to regulate
one’s life always according to the interior action of
grace! However it may be explained, this continual
prayer is an intolerable bondage.” Thus speak half-
hearted Christians who find it wearisome to be re-
minded of God, and to whom prayer is a heavy ob-
ligation. They interpret the Gospel according to
their own dispositions. They like to deceive them-
selves, and they speak evil of what is unknown to
them, so as to give themselves the right to live in
a careless way and give some freedom to nature.
But these lax sentiments will never prevail against
the doctrine of Jesus Christ; they will always find
therein their own condemnation, as well as in the
maxims and examples of the saints. Besides it is
not true that the practice of continual prayer is la-
borious to the degree they would make out. If we
believed them, it deprives man of all liberty or free-
dom of mind to attend to business; it does not al-
low him to give his mind to the intercourse of life;
in conversation he is heavy, always inattentive, ab-
sorbed in the thought of heavenly things; alone or
in society he always feels obliged to be serious and
to forbid himself every kind of amusement. Human
weakness could not endure such an exalted state,
In any case to be able to lead such a life one would
have to live like an anchorite.

All this is pure exaggeration. I admit that con-
tinual prayer is a restraint on the senses, on the
imagination of the sensual man; and there is not a
single point in the moral precepts of the Gospel that
does not impose a like restraint on nature.. But far
from impeding man in the discharge of his duties,
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it helps him; far from fettering his talents, it teaches
him to make that use of them for which God gave
them to him ; he becomes more assiduous in his busi-
ness; he bears more lightly its burden; and he suc-
ceeds better in it. If it deprives him of a false lib-
erty, to which he pays a sort of worship, and of
which he makes an ill-use to his own ruin, it brings
him into the true liberty of the children of God. It
does not forbid him to mix in society, according to
the exigency or claims of his position in life; on the
contrary it makes him more easy of access, more af-
fable, more obliging. It makes him take his full
share in the conversation, authorizes him to exert
his conversational powers without any affectation,
to be interested and animated in speech; it makes
him speak and listen to the purpose, and behave in
such a manner that he pleases every one. At the
same time it is obvious that he chooses his society,
and that, when occasion offers, no human respect
ever makes him wound charity, or be wanting in his
respect for God or his neighbor.

Continual prayer, as I have explained it, being but
a certain disposition of the heart, turns habitually
toward God; it does not require a strain on the
mind, which is always free to apply itself to what
God wishes of it, or allows it at every moment ; but
its application is such that it is not enthralled by it,
and at any given moment it passes with equal free-
dom to another subject. We pray without thinking of
it, without reflecting, without any one being aware of
it, or suffering from it. In short, wherever our
heart turns, there our prayer turns also; sleep only
interrupts it; yet still it may be truly said with the
spouse in the Canticles: “I sleep and my heart
watcheth” (Cant. v. 2). T do not see how a prayer
like this can have any tedium for one’s self or for
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others. On the contrary it is most delightful to him
who makes it, and it can never inconvenience our
neighbor, who will gain great profit by frequenting
the society of those who devote themselves to it.
Besides, whether it be tedious or not, it is a precept,
and every Christian must try to practice it.

How are we to do this? We must love God with
our whole heart, with our whole mind, refer all our
actions to Him, and have no other intention or desire
but to please Him. We must wish to be entirely in
His grace, and must contract the easy habit of lis-
tening to that gentle, interior voice, of being docile
to its warnings, and reproving ourselves for the
slightest infidelity. We must also be firmly re-
solved to renounce our own will, wage war against
our self-love, keep a watch over our natural inclina-
tions, and refuse them whatever they crave if it
prejudice what we owe to God. That is, we must be
Christians according to the maxims of the Gospel,
seriously and efficaciously; we must go once for all
to the school of Christ and become the disciples of
the Holy Ghost. When you have taken this resolu-
tion, and the necessary steps to put it into execution,
you will pray, or it will not be long before you will
pray, continually, because the Holy Ghost will at
once take possession of you, and you will make rapid
strides in union with God. If you have not yet taken
this resolution, but have only the desire to do so,
nourish and cultivate this desire by frequent as-
pirations, by pious readings, and salutary reflections.
“Ask, and you shall receive; seek, and you shall
find ; knock, and it shall be opened to you.” It is
unheard of that any one who desired to pray con-
tinually, who with fervor solicited this grace, and
who in order to obtain it did all that God inspired
him to do—it is, T say, unheard of that such a one
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did not attain to this happy state. It would indeed
be a contradiction in terms. From whom does this
desire come? Certainly from God Himself. Does
He give it without a purpose? That can not be.
He places this desire for prayer within you in order
to bestow that gift on you; He will infallibly give it
to you if you ask for it as you ought; and He in-
vites you and presses you and helps you to use the
following language: I have never known what con-
tinual prayer is, and 1 have been far from knowing
it. But, O my God, what I have just been reading
gives at the same time the idea and the desire of
it. I see it is a precept on which all others depend,
and without which I can not fulfil them, since it is
the only means to carry them out. There is no mid-
dle course: either I must renounce the practice of
evangelical perfection, or adopt that of continual
prayer. Can I for a moment waver? And eveén
were Thy glory not at stake, should I risk my own
salvation in renouncing the effort to be a perfect
Christian ?

O Holy Spirit! I give my heart to Thee without
reserve and forever. Enkindle therein a fire of love,
whence shall ascend, like incense, a prayer rising in-
cessantly toward heaven, which will draw down
without ceasing all the graces I need. If Thy
heart, O my God! is always occupied with me, is it
not” just that mine should be entirely devoted to
Thee? O perfect beauty! O infinite goodness!
Canst Thou be an object less interesting to me than I
am to Thee! Thy delight is to be with the children
of men and to converse with them, and should not
mine be to hold communion with Thee! Unceasing
adoration, uninterrupted love, are the portion of the
blessed ; why should I not make this my lot on earth,
and thus have a foretaste of the happiness of
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heaven? Shall T always be my own enemy-—always
opposed to my true happiness? No, my God! I will
begin to pray without interruption in time, that 1
may continue to do so in eternity.*

*From How to Pray, by Abbé Grou, S.J.



CHAPTER XXXV.

The JBreviarp.—The Divine Office.
The Brebiavy.

GHE breviary is a formulary of prayers and
sacred reading which priests recite daily.
Formerly the psalms, hymns, orations, and spiritual
selections, which all priests and Religious were
obliged to recite, were of considerable length.
Pope St. Gregory VII. abridged this “Office,”
for those of his pontifical court who were un-
der the obligation of saying it. This abridgment
soon became of common use throughout the Church,
under the name of “Roman Breviary.” According
to some authors it takes its name from the fact of
its forming, as it were, a summary of religion, a com-
pendium of Christian teaching. According to Bene-
dict XIV., breviary signifies a short, brief order of
the Divine Office. It was also called “Officium
divinum; Opus Dei,” because its recitation is a
sacred work which has God for its object. “Pensum
servitutis,” because it is a debt, a duty to be paid
to God by those who are in a special manner
consecrated to Him. “Cursus,” because it should be
said, in its different parts, according to the hours of
the day. “Hore Canonice,” either because the
sacred canons ordain its recitation or because it
obliges the regular Canons in particular. “Synaxis”
or “Collecta,” because in monasteries it is recited in
common.
The breviary contains the Divine Office, or the
formal prayers which the Church puts into the



362 The Breviary—The Divine Office.

mouths of her priests and Religious. It is composed
of seven parts, called canonical hours, viz., Matins,
Lauds, Prime, Terce, Sext, None, V espers and
Compline. The part called Matins, which are said
toward the break of day, is also called Nocturn or
Vigils, because formerly it was chanted during the
night. Lauds are said after Matins. The custom
to-day is to recite these parts on the eve of the feast
or feria to which they belong. There are yet cer-
tain Religious Orders which recite them during the
night, beginning at 2 A.M. Prime is said at sunrise;
Terce, at the third hour, or g A.M. ; Sext, at the sixth
hour, or noon; None, at the ninth hour, or three
o’clock in the afternoon. ‘The general custom to-
day is to recite these “little hours,” as they are
called, in the morning. Vespers followed by Com-
pline form the evening prayers. This division of the
Divine Office is not an obligatory one. The Church
has made these divisions in order to imitate David,
who sang the praises of God seven times a day. A
reform being found necessary, the Council of Trent
made it the object of a special decree. The breviary
was restored to its primitive purity, and thus first
edited by Pope Pius V., and then by Urban VIII,,
who prescribed the new edition for the entire
Church. However, the Churches of the Oriental
rite, as also the dioceses of Milan, Italy, and
Toledo, in Spain, were exempted by the papal re-
script from the use of this edition. In the United
States the Roman Breviary is obligatory.*

The Wivine Office.

If we enter some great factory, and watch the
hundreds of whirring, clattering looms which are

*From the Ecclesiastical Dictionary.

.



The Breviary.—The Divine Office. 363

rapidly producing costly materials, we can not un-
derstand what it is that regulates and sets in motion
all this machinery unless we have been shown the
motive power. So now, let us examine what an-
swers to the steam or the electricity, . e., the crea-
tive, motive principle of all monastic life and activ-
ity. It is prayer, prayer in common, the solemn Di-
vine Office in choir, of which our holy father St.
Benedict says, “Operi Dei nihil praeponatur,” “Let
nothing be preferred to the work of God.” Thus
does our legislator term the worship of God in
community, because in a most true sense it is, both
corporally and spiritually, work for God and with
God. To it nihil, nothing, is to be preferred, neither
private prayer and contemplation, nor manual la-
bor, nor study, nor active work for souls, preaching,
instructing, giving missions, or anything else;
nihil preponatur, there is nothing more important,
more holy, more efficacious for a monk than the
praise of God.

Is this the case nowadays? {s not our century
one of action, of restless, unwearying activity, and
not of quiet, contemplative prayer? And, indeed,
is not all comprehension of such a life of prayer
well-nigh lost? When a Religious community is
mentioned, one is asked first and foremost: What do
they do? What is their occupation? as if they were
manufacturers. Once when I informed a friend in
the world of my intentions of entering the cloister,
he said, “I can understand that; it is so grand, so
glorious, to give one’s self entirely tothe service of
God, but don’t go into a contemplative Order. In
these days work is needed; the question is, what is
most for the common good? They say, of course,
that they pray for all of us, but what do we get by
that? We want to see them work and labor to make
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themselves useful.” This is the opinion of a wide
circle, but it is one suggested by a very superficial
faith. St. Benedict’s declaration, that nothing is to
be preferred before the work of God, is it then no
longer true? Have we outlived it? Is God
changed, or have we, nowadays, less need of Him?
Can human activity supply the place of divine grace,
and is it not solely by prayer that this is called down
upon us?

When Israel fought against Amalec, Moses on the
mountain was raising his hands in prayer; it was
not the fighting warriors that’ were victorious, but
the power of prayer that vanquished the enemy, for
as often as Moses let fall his hands it was Amalec
that got the upper hand. This type has often heen
used in favor of the Church suppliant as compared
with the Church militant, and very justly; and at
this present time, as much as ever, nay, more than
ever, do we stand in need of prayer, and of the
solemn prayer in common of the Divine Office. But
as the conception ef this has well-nigh faded from
men’s minds let us be permitted to set it forth in
all its real significance, as regards itself, the monks,
and finally, the Church and mankind in general. . . .
The worship of God is the first and most important
duty of the human race. Man is a rational being, is
created to praise God, says St. John Chrysostom, to
offer to God the worship of the whole creation.
Nor is it sufficient that each individual should com-
ply with this duty by his own prayers. The relation
of God to man, of the Creator to the creature, of the
King of kings to His subjects, demands a solemn
common worship, sacrifice and prayer, such service
as holy Church offers to God. The human race
must offer to God socially, either as a united body or
by due representation, its tribute of adoration,
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praise, and thanksgiving. If each individual mem-
ber of a corporation or of a parliament were to offer
his homage to the king in private, this would by no
means have the same significance as if all did so in
common, or by special and solemn deputation. And
this is what God requires, for it is written, “Thou
shalt worship the Lord thy God;” “All the earth
doth worship Thee;” “All the nations that Thou hast
made shall come and adore before Thee, O Lord;”
“Praise the Lord, all ye nations, praise Him, all ye
peoples;” “Let all the earth bless the Lord, let it
praise and exalt Him above all forever.” The great
significance of this official praise of God may be
recognized also by its sublimity. Next to the holy
sacrifice of the Mass, in which the work and fruit of
our Redemption are continually renewed and per-
petuated, the Divine Office gives the greatest glory
to God, and it is most closely united and intimately
connected with that sacrifice.

The holy Mass is often called the sun of the
spiritual life and the Choir Office is compared to the
rays which surround it. Without the sun, which is
Christ Himself, there would be no rays, but on the
other hand the rays announce and spread far and
wide the glory of the sun, and it is by their means
that we receive its beneficial light and heat. The
Choir Office possesses a grandeur beyond all that is
merely human, for it is divine, divine in its origin
and source, divine in the Object of its praise, and
divine in its form, which is of no human invention.
The Holy Spirit lives, works, and speaks in the
Church, and we have to thank Him for its con-
tents, its arrangement, and its words, which He has
wspired. It is the official prayer of the Church, and
as she is the mystical body of Christ every breath
in her body belongs to Him. He is her head, and
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her prayer, her language, her voice are His, and
therefore divine. “Laudat ipse seipsum Deus,” “He
Himself praises Himself,” says St. Augustine. The
due celebration of this worship is a supernatural of-
fice, it is the service of angels, and will be our
blessed occupation for all eternity.

The sublimity of this solemn praise of God im-
plies also its efficacy. Our divine Lord Himself has
said: “Wheresoever two or three are united in My
name, there am I in the midst of them,” and again,
“Whatsoever you shall ask in My name, I will give
it to you.” “Thy prayer,” says St. John Chrysos-
tom, “is not of such efficacy when thou prayest
alone as when thou prayest with thy brethren,” for,
as St. Ambrose observes, “if many souls unite they
become powerful, and God can not despise the
prayers of a multitude.”

They who  sing psalms thus - together, as a
well-ordered army in battle array, do violence to
heaven, a violence most pleasing to God, “Hec vis
Deo grata est.” Individuals are as drops borne on
by the force of the stream. Devotion in common
arouses, vivifies, enkindles; it overcomes, to a cer-
tain extent, the tepid distractions of the individual,
and unites him in the sonorous harmony of the
choir, and thus the common prayer and praise re-
sound like one voice rich and full-toned, well pleas-
ing to God. It is the voice of the Church, of His
Son, to which He can not but listen, “fotius
Ecclesie vox una,” “the one voice of the whole
Church.” This solemn praise of God has at all
times been offered to Him by mankind. The an-
cient patriarchs offered sacrifice, and prayed sur-
rounded by their families or their tribe. Moses
regulated the service of God before the tabernacle,
appointed to the priests their office, which was
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suared by the tribe of Levi. Levites were the
chosen singers, who interceded for the people.
David’s first care when, after glorious victories, he
had established his kingdom, was to order a be-
coming worship for the sanctuary of the Lord. He
chose out four thousand singers from among the
Levites, whom he divided into twenty-four choirs;
and he himself, the hero king, with golden harp in
hand, intoned the festal hymns and psalms at the
head of the grand choir of priests. “As often as the
sun rose in the east on Jerusalem, or sank behind
the mountains of Sion, psalms and musical instru-
ments accompanied the morning and evening sacri-
fice.”” And when his son, the wise King Solomon,
had completed the building of the magnificent Tem-
ple, he stood in the presence of the whole people of
Israel, before the altar of the Lord, and stretched
forth his hands toward heaven. Then, kneeling on
both knees, he offered a solemn prayer of consecra-
tion. He praised, gave thanks, and prayed, and the
whole people joined in adoration with him, and in
sacrifice to the Lord. And under the New Cove-
nant, of which the Old was but a shadow and a
type, should not this adoring worship of God find a
yvet grander and more glorious expression? The
Church has entered on the heritage of the Syna-
gogue; has received from it the precious treasure
of Holy Scripture; what were but dark, prophetic
sayings have become the accomplished ‘works of
God, in the fulfilment of which she rejoices to-day.
At the birth of the world’s Redeemer angelic choirs
intoned their hymns of praise, the poor shepherds
joined in them, and now they resound, without in-
terruption, throughout the whole world. Christ,
the divine King and Priest, not only offered to His
heavenly Father a sacrifice such as alone was worthy
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of Him, but He worshiped Him also, with the
choir of His apostles, by psalms and hymns,
and so He still worships Him wherever Chris-
tians are gathered together in His name, for
He is with them and in them till time shall be no
more.

When the psalmody died away in the desecrated
Temple, it awoke in the joyful choirs of the early
Christian congregations, and following in the foot-
steps of the apostolic missionaries it spread
throughout Asia Minor and Greece, extended all
along the coast of the Mediterranean, and found an
echo in the deserts of Egypt. The subterranean
vaults of the catacombs resounded with the Chris-
tian hymns; and when the spell of heathen domina-
tion was broken there sprang up gorgeous temples
and grand cathedrals, in which the praises of God
were sung with all solemnity by priests and faith-
ful. Soon the Church was reckoned no more by
congregations, but by nations; it became no longer
possible for all the faithful to assemble together
daily for the praise of God, and they intrusted this
duty to the priesthood. For them, therefore, this
Divine Office, or recitation of the breviary, became
the first and most important duty. All the thou-
sands of priests who, the wide world round, daily—
nay, from the differences of time, ceaselessly—re-
cite their hours in the name of holy Church, form,
as it were, one single choir, one sounding harp, in
unison with the never-ceasing intercession and praise
of the divine High Priest. The whole intention, the
construction and arrangement of the Divine Office,
indicates the element of community ; it is founded on
alternation of singing, and on the united action of
the clergy and the people, as is distinctly expressed
even in the Holy Sacrifice itself; “publica est nobis
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e. communis oratio,” “we have a public and com-
mon worship.”

In the Holy Sacrifice, however, this union is
purely spiritual. Priests and people meet together,
it is true, wherever it is possible, for prayer in com-
- mon, and it is still kept up in the cathedrals and
collegiate churches of Catholic lands, but this does
not satisfy the Church, who desires that God should
be honored by united, solemn, uninterrupted choral
worship, and for this purpose a special order of
men is required. It is true that the evangelical
counsels are practiced by the priesthood, inasmuch
as they have embraced poverty (at least in spirit),
promised obedience to their bishop, and vowed per-
petual chastity, but even this is not enough. The
endeavor to attain perfection, which has been con-
firmed by the three vows, must find its due represen-
tation in a special state of life, or holy Church would
be deprived of her choicest blossoms, her most de-
licious fruits.

Thus arose the necessity for the religious state,
the members of which, both men and women, should
be consecrated in an especial manner to God, and be-
long to Him alone. They are the followers of the
early Christian communities, of which it was said,
“they were all together and had all things,in com-
mon . . . continuing daily with one accord in the
temple . . . praising God.” This early Christian
community life in poverty, obedience, and continual
prayer was never to cease throughout the Church as
she grew and spread over all the earth, and it con-
tinued its existence in the cloister. There, above all,
should the inextinguishable flame of the divine
praise be fed, there be found the mouthpiece and
the harp of holy Church. The cloister is not only a
rallying point for all Christian people, a model of
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Christian life, but also a glowing flame of fervent
prayer, the perpetual lamp ever burning to the glory
of God. This then was the first and chief task, the
reason for community life, the element of union
among its members, so that we could expect them
rather to pray together without living together,
than ever to give up prayer in common, as, in fact,
Carthusians live in separate dwellings, and hermits
dwell in cells apart from one another, yet all meet
together for choral prayer.

This call to prayer was understood of old by the
dwellers in the Eastern “lauras,” and the fathers of
the Egyptian deserts, as well as by the monks of the
early monasteries in Italy and Gaul, but it was first
brought out in its full beauty and significance by our
holy father, St. Benedict. He grasped the idea of
the liturgical life with all the ardor and strength of
a heart devoted to God; he carried it out with the
talent for organization of a Roman patrician, and
he made his Order the herald of this scheme for the
solemn worship of God, the representation of the
prayer of the Church. Thirteen chapters of his
holy Rule treat of the Divine Office, and we may
well say the end and aim of it is to make each in-
dividual monk, who for his own sanctification has
sought to become a member of the monastic family,
so utterly give himself up to it as to be but one more
voice in the harmonious choir of the brotherhood
who have undertaken to represent upon earth the
adoration that Jesus Christ Himself ever pays to
His heavenly Father. All turns upon this, the
glorious ceremonies, the splendid vestments, the
lofty vaulted temples, and the sonorous chant which
resounds within them. The Benedictine monk
rarely goes out into the world ; his task is to glorify
God in the temple of His majesty, and in so doing
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to sanctify himself. Well, therefore, could the great
legislator say, “Nihil preponatur,” “Nothing shall
be preferred before the work of God,” and for this
reason it should be looked for as a sign of true voca-
tion, whether the newcomer *‘be zealous for the ser-
vice of God, “St sollicitus sit ad opus Dei.”

Wholly engrossed in the dignity and grandeur of
this service, the choir monk lives but for this sacred
obligation. Not single days from time to time, but
the entire year becomes a prolonged and varied fes-
tival, which has for him an ever newer and deeper
meaning. Penetrating more and more into the mys-
tical depths of the liturgical prayers and ceremonial,
he thus sanctifies both his outer and inner man, and,
like the angels, who in the presence of the Most
Holy Trinity sing unceasingly their glorious
Trisagion, so does he wholly devote himself, with
all his powers and faculties, to the service of
the Most High. Like them, he never leaves his
place before the ever present God; the choir stall is
his home. His constant employment forms him into
a man of God, into an instrument of God, apt and
ready at once for every task, for every charge; and
there is no labor from which he would withdraw
himself if it were imposed upon him by obedience.
These most glorious occupations, which take him
into the heavenly courts and number him among the
chamberlains of his sovereign Lord, ennoble his
whole being, and give to him that quiet dignity, that
refined simplicity, that humble recollectedness, that
fervent self-devotion, which the service of the King
of kings demands. O happy and blessed vocation!
O gracious choice! “Beatus quem elegisti et as-
sumpsisti,” “Blessed is he whom Thou hast chosen
and taken to Thee.”

But the Divine Office is not alone a school of
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sanctification for each individual monk, it is the
very marrow and heart of the Order. As the saints
of God, so the different Orders in the Church have
each their peculiar mission in the divine economy.
Our holy father St. Benedict first brought into set-
tled form the Day Office of the Church, which, hav-
ing been in use ever since the time of the apostles,
had been continually developing into greater com-
pleteness. He arranged the- psalms, lections, and
prayers, especially for his own monks, but always
according to the spirit and the decrees of the
Church of Rome, “sicut psallit Ecclesia Romana,”
“as the Roman Church sings.” The Church sup-
ported his work by her authority, and illustrious
Popes, like St. Gregory the Great (himself a son of
St. Benedict), regulated by it the Divine Office of
the whole Church. The diffusion of the solemn
praise and worship of God was thus the lifelong task
of the Benedictine Order, and at the same time the
cause of its development and rapid extension. The
Order stands and falls with the Choir Office; its
source of fertility is in the liturgical life, with the
decline of which its own goes hand in hand. It is
the chosen representative of the Church, in her
quality of worshiper of God. Not only have
priests found in our abbeys a place for spiritual
recollection suited to the work of their vocation, but
the people also, as children of the Church, have
drawn from this common source devotion and grace.
Thousands of monasteries, cities of God, fortresses
of holy Church, made the whole of Europe a garden
of the Lord. They were as the salt of the earth dur-
ing the Middle Ages, so long as they remained true
to their vocation. They were models alike for the
family and the state, nurseries of the arts and
sciences, but only so long as these were planted on
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the soil of the liturgical life. In those ages of holy
zeal men wished to offer Almighty God a perpetual
adoration, and to this end there were monasteries in
which three choirs followed one another in unbroken
succession. At Bangor and Iona, in the monastery
of St. Boniface at Fulda, at Meissen, and many more
in Saxony, the laus perennis resounded uninter-
ruptedly by day and night. In the last-named mon-
astery it was thus continued during three centuries.
Later on, as a crown of stately abbeys began to
encircle the earth, each took up the task from the
other, at the call of the rising day-star, and thus was
their adoration truly perpetual. Then other Orders
came to join in the great song of praise, Augustin-
ians, Franciscans, Dominicans, Carmelites, and thus
was perfected a harmony most pleasing to God,
which rose ever before His throne as a sacrifice of
sweet savor.

It may well be said that the history of the Middle
Ages was materially influenced by the cloister, that
the well-being or the evil lot of nations, their
triumphs or their defeats, their peaceful development
or their internal disquietude, were closely bound
up with the ebb and flow of their religious life, and
especially with the condition of their monasteries.
And this is why princes were often the founders,
benefactors, and supporters of the abbeys of their
country, from whence they looked for the help of
prayer in life and death, and in which it was their
earnest desire that their bodies might one day be
laid to rest, so that even in death they might reap
their share of blessing from the choral prayer which
re-echoed round their tomb.

In order to understand aright this mysterious ac-
tion, this power which guides the fate of nations,
as well as of individuals, it is necessary to have a
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true and lively faith in the power of prayer. It was
the monks who, by their intimate union with the
Church triumphant, drew down the blessing of
Heaven on the Church militant. They were the
most faithful sons of the vicegerents of Christ,
whose authority they upheld; the support of the
bishops, who were mostly nominated from their
ranks; the counsellors of princes, the friends and
benefactors of the people. When, once upon a time,
the Emperor Charles V. was overtaken with his fleet
on the African coast by a violent storm, and it was
feared that the ships would be lost, he suddenly
asked what time it was. “Midnight,” was the reply.
“Oh, then the danger is past,” said the Emperor,
“for at this hour in Spain all the monks and nuns
rise for prayer.” :

When this faith grew dim, when false philosophy
and revolutionary movements, shaking both altar
and throne, undermined the very foundations of
Christian belief, when all these distressing novelties
penetrated even into the cloister, then indeed these
citadels of God’s glory, attacked by foes both within
and without, could not but fall. That sense of spir-
itual joy which makes the glad heart sing psalms
was lost; with its loss the bonds of discipline and
childlike obedience were relaxed. In many coun-
tries the Religious Orders thus degenerate were no
longer worthy of their high calling,and the confusion
within the Church, the diminution of faith, and the
increasing licentiousness of the people, demanded
new and different instruments of divine grace. The
time of tranquil possession was at an end, and was
succeeded by a period of struggle after the highest
good. The Church, recognizing at all times the
needs of the age, brought forth, in her maternal
fecundity, men of action and of holy zeal, who,
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banding themselves together into new Orders and
Congregations, threw themselves into the breach to
reconquer and to save the threatened liberty of the
Church. They had no time for the Choir Office;
work was their watchword, consuming zeal for souls
made them forgetful of themselves, and their mis-
sion required a freedom of action which chafed at
the confinement of the quiet cloister.

Were the monks then set aside forever? Is it
true that the Choir has become superfluous, that it
has no longer any power, any significance? No,
indeed! Instruction, education, missions, care of
souls in all its phases, are not in themselves sufficient
to uphold and increase the kingdom of God on
earth; all these require the support of prayer, of
united prayer, which is a bond of union between
heaven and earth. This prayer is not only one of the
adornments of the Church, but also one of her most
powerful weapons, of which she stands even more
and more in need. Of what use is the courage, the
contempt of death of the warriors of Israel, if
Moses keeps not his hands uplifted in prayer? By
prayer men obtain not only the aid of Heaven, a su-
pernatural strength in their struggles, but instruc-
tion and direction for their moral life. “Wherever
this public and ceremonious worship of God has
been abolished, there,” says a French theologian, “as
a natural consequence, the people fall back into a
state of awful barbarism and the most unheeding
ignorance of all natural and social duties.”

By the sympathy of a people with the liturgical
worship of God we may estimate their moral and
religious state. This was the case even in the classic
days of paganism, and it continued to be so during
the palmiest days of Christendom. St. Jerome re-
lates that the inhabitants of Palestine used to sing
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verses of the psalms alternately during their labor
in the fields, and St. Ambrose tells us that people of
all ranks, both men and women, were in the habit
of assisting at Matins on Sundays and festivals in
the monastery church. This pious custom still con-
tinued in the days of faith, and rich were the bless-
ings it drew down upon the Christian family and
the community at large. We remember how Mabel,
the mother of St. Edmund of Canterbury, used to
rise every night with her little son to assist at
Matins in the abbey church of Abingdon, and how
English monarchs like Canute, St. Edward, and
Henry VI. loved to assist at the Choir Office in the
monasteriesof Ely, Westminster,and Bury. St.Cesa-
rius of Arles used to exhort his people to go at night
to Matins, and many ancient canons required that
the faithful should attend Vespers as well as Mass;
several synods in the time of Charlemagne ordained
that they should join in the psalms and responsories.
King Alfred the Great always carried a breviary
about with him: “Praise the Lord, kings of the
earth, and all people, princes, and all judges of the
earth.” Nowadays, this true appreciation of the
Choir Office has been lost, and it is no longer the
custom to take part in it; hence the great and de-
plorable ignorance on ecclesiastical subjects that
exists among the people generally, and which ex-
tends often to highly cultured circles. Few can un-
derstand the Latin prayers of holy Mass, and yet
every educated person ought to be sufficiently in-
structed in the language of the Church to be able
to follow the liturgy. In the Middle Ages it was
familiar to all educated people, and even the peasants
and townsfolk knew many psalms by heart. ‘“The
psalms are easily remembered when they are often
sung,” said Bishop Nicetius. In Italy and France
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even now we find the people singing the psalms at
Vespers, but in England the practice is well-nigh
lost, the glorious chant is all but forgotten. And
vet, once upon a time, when the civil power sought
to root it out, the people even used force to preserve
it. The men of Devon and Cornwall rose in the time
of Edward VI., clamoring for the restoration of
Matins, Mass, Evensong, and Litany, the ancient
services they had learned to love. They were, in-
deed, but echoing the demand of the heroes of the
pilgrimage of grace. Their pious outcries were only
stifled by the violence of foreign mercenaries. How
much of lively emotion, of ennobling sentiment, and
of heavenly consolation is lost to a family and to
every member of it, when they can not understand
the prayers of the Church, no longer care to follow
the liturgical offices, and for the most part fall back
upon the sickly and enervating food of the senti-
mental books of devotion which crowd the book-
market by the dozen.

With a growing faith, its outward expression will
again come to life. Instead of the empty, cold ser-
vices of a so-called “enlightened age” our churches
will once more array themselves in warmer cloth-
ing, and through their richly decked naves will
again resound the time-honored prayers and chants
of a Christian past, full of the Holy Spirit of God.

Already there are many pious souls who not only
use the Missal for their daily Mass, but also rejoice
to assist at the day Office of the Church whenever
circumstances will permit. Moreover, there are
now many highly cultured men and women who
have applied themselves with pious industry to the
due understanding of the liturgy, and who delight
in its rich perfume. The founder of a glorious ab-
bey in Belgium is present every day with his family
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at conventual Mass and Vespers, and gentlemen
of all ranks, even officers in uniform, are often to be
seen among the guests in our foreign abbeys fol-
lowing the prayers of the choir, and we are ac-
quainted with a great manufacturer, with two thou-
sand workmen in his employ, who says regularly
every day the Roman Breviary.

Interest in the liturgy is rapidly growing and
spreading. Zealous priests and good books, such as
Dom Gueranger’s well-known work, help people to
comprehend it. But, before all else, this is the task
of the abbey, to enhance once more the grandeur of
the liturgical offices. The Benedictine Order must
be ever more and more conscious of this, its great
mission, and setting aside as secondary all other
exterior work, must give the first place to the solemn
Office of the Choir, and by furthering with holy zeal
the solemn service of the altar show itself once more
worthy of its great forefathers. This is felt even in
the world, as is proved very clearly by the desire for
such centers of prayer and praise, the demand for
monasteries, and the lively interest taken in the di-
vine worship and the increasing appreciation of it,
wherever they have sprung up. From far and near
the people flock to them to listen to the sacred chant,
to delight in the splendor and dignity of the divine
worship, and to feel their hearts borne up toward
God by the sounds of jubilant and supplicating
prayer.

What are the psalms which form the principal
part of the ecclesiastical worship? Composed three
thousand years ago, they were used by the Syna-
gogue, which looked forward with eager longing to
the coming of Him of whom they spoke in mystic
and prophetic utterance. In the fulness of time
Christ came; He, also, used the psalms from the
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crib to the cross, and since then His .Church con-
tinues by them her glorious hymn of praise, adora-
tion, and thanksgiving. They rise as the outward
flame of the inward fire which the Redeemer would
fain enkindle in all hearts, as the earthly echo of
that celestial harmony which is unceasingly heard
around the throne of the Most High. The psalms
are the work of the Holy Ghost, but in order to
make them known God chose out a man after His
own heart, and placed a harp in his hand that he
might evoke their unearthly strains. This was
David the king. Rarely had mortal man such vast
experience of the vicissitudes of life as had the
Psalmist. There is no joy that he did not taste, no
sorrow by which his soul was not wrung; his life
comprised within its course every emotion which the
human heart can feel. Raised from the lowly con-
dition of a shepherd boy to the high station of a
great king, he tasted all the joys and sorrows of life,
and having fallen into the abyss of grievous sin he
rose once more to the loftiest heights of virtue and
of sanctity. Thus, if he experienced all the anguish
of penance, he learned also all the rapture of the
most fervent love of God, and so every emotion of
the human heart passed through his great and noble
soul, and found expression in those divinely inspired
canticles, the psalms. There is no sentiment, no
frame of mind that they do not portray and turn
again toward God. Their words are ever fresh, ever
new, a poetry of undying beauty.

And these psalms, given to us by the Spirit of
God, were on the lips of the child Jesus during His
hidden life with Mary and Joseph at Nazareth. He
sang them with His disciples, He made use of them
in His Passion and in His last heartrending words
upon the cross: “My God, My God, why hast Thou
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forsaken Me? - Into Thy hands I commend My
spirit.” So the psalms continued to be the prayer,
the voice of holy Church; by them her children im-
plore light and consolation, medicine in all their
maladies, weapons and defense against every need;
for their mystical depths contain the most consol-
ing secrets of our faith. Our forefathers recited
these psalms, the saints pondered over them, and the
martyrs were strengthened by zhem. Oh, if only
Christian people would as of old value these
treasures aright, how greatly would they serve to
promote a true spirit of faith.

There was once a monk of Citeaux, around whose
head a flame was seen to play while he was singing
the Benedictus, and when questioned, he replied : “I
was thinking that if I were in heaven, it is thus I
would desire forever to praise God with all the an-
gels.” Blessed Stephen of Tournay says of the
same monastery of Citeaux: “They celebrate the di-
vine worship there with such dignity and devotion
that one could believe one heard angels’ voices in
their choir; by their psalms and hymns and spiritual
canticles they constrain one to praise God in imita-
tion of the angels.”

In the early days of monastic life, no manuals of
meditation were required ; the Divine Office sufficed
the brethren, and afforded them material for rap-
turous contemplation.

In this contemplation our fathers used to pene-
trate deeply into the mysteries of the sacred word,
and they were wont to draw forth from it ever new
treasures of light and grace, which caused their
hearts to overflow with holy enthusiasm and delight.

The Divine Office, the prayver of the choir, is not
only the lifelong duty of the monk; it is also his
school of sanctity, and of the interior life. A mon-
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astery in which the Divine Office is kept up accord-
ing to the spirit of our holy father must needs flour-
ish, and bring fruits of virtue to maturity. But it is
work, and hard work. Prayer is work, honorable,
useful and necessary, requiring the exercise of all
our powers, for it directs both body and soul in the
service of God. “And let us so stand to sing in the
choir,” says the holy Rule, “that mind and voice
may accord together.” “Let us so stand;” that is,
place ourselves in such a posture as may further
recollection of spirit; the whole man must pray.
And this is why the Divine Office in choir has some-
what of the dramatic about it. It affords little scope
for individuality—it is an official prayer offered in
common. The whole choir turn, bend, kneel, rise up
as one man, with a rhythmic regularity inspired by
the most lively devotion. The intensity of this de-
votion will differ, no doubt, in various souls. St.
Bernard once saw an angel writing down the
prayers of the monks, some with letters of gold,
some of silver, others of black ink, or colorless
water, according as they differed in value before
God. But it is always a consolation for the weak
and faltering to know that their prayer, united with
and borne up by the strong, will reach the ear of
God; just as their voices, chiming in with the rest,
are wafted upwards in one common harmony. It
is as when the eagle bears its young ones aloft upon
its outstretched wings to accustom them by degrees
to behold the sun—From 4 Day in the Cloister, by
Dom Bede Camm, O.S.B.



CHAPTER XXXVI.
The Spirit of the Divine Office.

6 HE subject of this paper presents a double as-

pect. We may consider the spirit in which
the Office has been conceived or composed, and we
draw thence certain conclusions regarding the spirit
in which it should be recited.

1. The Office is, ‘as its name denotes, divine, for
it is the work of God, opus Dei, compiled from the
inspired utterances of the Holy Ghost. By far the
greatest part of our breviary consists of the Sacred
Scripture—the Psalms, Canticles, lessons of the Old
and New Testaments; while the remainder, written
mostly by saintly Doctors of God’s Church, comes
to us under the sanction of an authority guided
by the Divine Spirit. Thus writes the eminent
Cardinal Manning :

“The Divine Office is a part of the divine tra-
dition. It has been wrought together by the hands
of men, but those men were saints, and their
work was under the guidance of the Holy Ghost.
The framing of the ritual may have been the
work of human hands, but the materials of which
it is composed are the words of the Spirit of
God.” It is directly divine in its origin, principle,
and object, while in form it has indirectly the divine
sanction.

From the beginning God appointed two forms by
which man was publicly to recognize and worship
Him ; namely, by sacrifice and by prayer, by act and
by wword. In the Mosaic Law this worship was
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chiefly sacrificial, but public and official prayer by
the ministers of God also had its due place. The
Patriarchs were the recognized representatives in
this regard, and Moses also, as we read, taught the
people the use of hymns and canticles.

In the days of Samuel there would seem to have
existed in the Temple a choir-office, while in David’s
time various psalms were composed which were set
to a special chant and choirs of Levites and musi-
cians were appointed to sing them. Thus the “sacri-
ficium laudis,” through vocal offices, was constituted
by the ordinance of God, as the Royal Prophet
avows: “I will sacrifice to Thee the sacrifice of
praise, and I will call upon the name of the Lord. I
will pay my vows to the Lord, in the sight of all His
people, in the courts of the house of the Lord” (Ps.
CXV. 17-19).

In the synagogues the same offices were carried
out, and we may readily assume that Our Lord often
joined in them at Jerusalem or Capharnaum and
elsewhere, thus by His sacred presence sanctify-
ing and consecrating these hours and forms of
prayer.

Thence they were transferred by the apostles to
the Christian Church for her word worship. So we
find both in the Acts of the Apostles and in the
Epistles repeated mention of ‘“‘the Prophets and
Scriptures” being read in the Temple, of the faithful
assembling there to unite in prayer and the “sing-
ing of psalms, hymns, and spiritual canticles.” We
need not therefore wonder at the Church’s love and
veneration for the Psalter, “which has led her to
make it permeate and kindle every part of her lit-
urgy, and has so transferred it from the worship of
the synagogue to her own, that, to use a medieval
metaphor, the trumpets of the tabernacle have given
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place to the psaltery and song of the Christian
ritual.” *

The origin of the Office is then divine—its words
are inspired, not indeed all in the same degree, but
they are all, as St. Bernard calls them, “voces
Spiritus Sancti.”

The object of the Office is also divine; not only in
that it makes for our sanctification, but also because
its chief and primary aim is God and to Him it is
immediately directed. Nor is it simply in the nature
of a prayer that we must regard the Office. Prayer
it is indeed, but much more—it is a special act of
divine worship, not only in that God is served and
honored by it; but in a deeper sense it is the work
of His ordinance, the words of His Spirit, by which
the Divinity, using human instruments, concentrates
divine worship within Himself. As He has ordained
the one great act worship, the clean oblation to be
offered to His name from the rising to the setting of
the sun, in the holy sacrifice of the Mass, so has He
ordained that the word worship, the sacrifice of
praise, should, through His Church, be perpetually
offered to Him on high. St. Paul expresses this
clearly when he says: “By Him therefore let us offer
the sacrifice of praise always to God, that is to say,
the fruit of lips confessing to His name” (Heb. xiii.
15).

By the offering of the holy Mass, which is laid as
a charge upon the Church, she adequately and fully
pays the fourfold debt mankind owes its Maker and
Sovereign Lord. In like manner by the holy Office
she fulfils the same four ends of glorifying God,
rendering Him thanks, appeasing Him, and asking
graces needful for the world. Charged as she is
with the duty of praise, thanksgiving, and supplica-

*Dr. Neale, Notes on the Divine Office.
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tion to God, for and on behalf of all men, she has
endowed her ministers with the privilege and duty
of reciting the liturgical Office, emphasizing the im-
portance of it, as well as her earnestness in the ful-
filment of this duty, by enjoining under pain of sin
that this alone of all their duties must be satisfied
every day, and day by day. Such is the solemn duty
of all those consecrated to her ministry. Her
priests, in fulfilling their obligation, by this means
become as the soul and voice of creation, or as “the
angel with golden censer offering up the prayers of
all the saints upon the golden altar which is before
the throne of God.” They form the choir which
voices creation’s praises in a grand concert of har-
mony, everywhere in the identical form and accents
of worship from the rising to the setting of the sun.
Thus, without ceasing, the sacrifice of praise is
joined to the sacrifice of the Eucharist, celebrating
the perfections and benefits of the Divine Majesty,
“Dies diei eructat wverbum, et nox mnocti indicat
scientiam.”

The liturgy is the collective utterance to God of
the mystical body of Christ. It is not merely a pri-
vate prayer, for the whole Church is the sanctuary,
and “as we offer this prayer we are never alone,”
says St. Peter Damian, but united in worship with
the whole choir of God’s Church. We pray with
and for the Church, speaking in union with
the Incarnate Word. This is expressed in the
preparatory prayer, “Domine, in unione illius
divine intentionis qua ipse in terris laudes Deo
persolvisti.”

Christ came on earth to unite man to God, to be
the type and model of perfection, which the creature
might imitate, to pray in the highest sense of prayer.
He came, the second Adam, to be the representative



386 The Spirit of the Divine Office.

of the children of the first Adam in a perpetual wor-
ship of God, and it is for the human race to unite
itself with Him in this constant prayer. For this
Christ fitted to Himself the mystic body of His
Church, upon which, therefore, is the duty of per-
petual, public, official prayer offered through her
ministers.

The chief object, then, of the Divine Office and
its excellence appears in this, “that it is from God,
and puts us in communication with God. It is the
sacred formula of those conversations with Heaven
which are authorized by our ministry. It is the au-
thentic and complete expression of praise, thanks-
giving, and petition which we offer in the name of
the faithful.” *

2. From this idea of the sacred Office we may gather
the spirit which must properly animate us in its
recitation. We go before God as the organ of Jesus
Christ, as the representatives of His Church charged
with a sublime embassy, to treat of interests most
precious, or to make reparation to the offended
majesty of God, to make supplication for the graces
of which the world is in need, or to offer praise
to the Creator, and thanksgiving for infinite favors.
What a spirit of piety, earnestness and fervor does
not this object call for! Still more must we realize
this if we recollect that we deliver our message in
the words of His own Son; “for,” writes the Abbé
Gay, ‘‘we repeat the very prayers which Christ our
Lord used in His pilgrimage on earth, which He
uttered on His own behalf and ours, for the Psalter
was His book of prayer.” The Psalms indeed are
in various ways the sentiments and expressions of
Christ, who as the Messias was prefigured in the
person of David, to whom most of these prayers are

*Father Kirwan, in The Tablet.
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directly ascribed ; and some of them were, we know,
actually recited by the Son of God in the flesh, and
uttered from the fulness of His Sacred Heart. A
deep devotion and reverence for these sublime words
but fitly characterizes our daily repetition of them.
“If we keep vigil in the Church, David comes first,
midst, and last. If early in the morning we seek for
the melody of hymns, first, last, midst is David
again. If we are occupied with the funeral solemni-
ties of the dead, David is first, last, and midst. And
not in the cities and churches alone, but in the
forum, in the wilderness, and in the uninhabitable
regions it is he who again utters the praise of God.
In monasteries, among those holy choirs of angelic
chanters, David is first, midst, and last. In the con-
vents of virgins, where dwell the bands of those who
imitate Mary ; in the desert, where are men crucified
to the world, and having their conversation with
God, first, midst, and last is David. Others at night
yield to the demands of sleep; David alone is active,
and, congregating the servants of God into angelic
choirs, turns earth into heaven and men into angels.”

The true spirit in which our breviary should be re-
cited is shown in the following extract from an
admonition of Abbot Cisneros (A. D. 1500) to his
monks: ““What are we about to do, brethren, at the
time of the Divine Office, unless it is to appear be-
fore the face of God and His holy angels, in the
company of our just and holy brethren—"‘in conciliis
justorum et congregatione.”” Then, after urging
the necessity of prayer as an immediate preparation
for the holy Office, he concludes, “Now at the sound
of the bell, rising from prayer, we should say, This
is the sign of the great King, let us go and seek His
face, and offer Him gold, incense, and myrrh—the
gold of devotion, the incense of reverent attention,
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and the myrrh of manly and respectful demeanor.”
The holy Office unites us to Jesus Christ in a way
that no other prayer can do. It breathes the spirit
of holiness, because of this union, and therefore
must make for holiness if rightly performed, for as
the Psalmist says: **The sacrifice of praise shall glor-
ify me, and there is the way by which I will show
him salvation” (Ps. xlix. 23). In his Mirror for
Monks Blosius warns his brethren: “In the holy
Office have a care to pronounce and hear the holy
words reverently, that you may taste how sweet the
Lord is, and may feel that the word of God hath in-
comprehensible delight and power. For whatsoever
the Holy Ghost hath dictated is indeed life-procur-
ing food.” Similarly, in Hilton’s Scale of Perfec-
tion we read regarding the Office: “Said from a
burning heart it giveth forth a fragrant smell before
the face of the Lord Jesus, and before all the court
of heaven it yieldeth grace unto Jesus, and receiveth
grace in turn from Him ; it maketh the soul familiar,
and, as it were, companion with Jesus. Use it who-
soever can, the work is good and grace-bestowing of
itself; it is a rich offering and filled with all the
fatness of devotion.” For the production of such
effects in the soul there is need of deep appreciation
and piety ; for where the Spirit of prayer is wanting,
the soul does not perceive “those things which are
of the Spirit of God.” The mouth indeed speaks,
but the heart is silent—"tacui, dum clamarem tota
die” (Ps. xxxi.). And the pity of it is that we
should so often spoil this grand prayer by enter-
taining sentiments directly opposed to it. We cry
out with our lips that our souls thirst after God’s
presence, and find rest only in the sanctuary, and yet
we come before Him with reluctance, and remain in
His tabernacle only so long as our external ministry
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obliges us to do so. Each day we proclaim those
among us blessed who meditate on His law and sing
His praises, yet we hurry through the Office with-
out thought, and frequently our desire at the be-
ginning of it is that we might have reached the end.
The admonition whicl, Holy Writ gives as to prayer
in general is especially applicable to the Divine Of-
fice: “Ne sit cor tuum velox ad proferendum ser-
monem coram Deo; Deus enim est in ceelo, et tu
super terram.”

The old Saxon Saint, Alric, in his quaint style
gives us the following lesson: “When we hear the
bell ring calling us to Matins, we ought anon as true
God’s knights arise quickly and arm ourselves with
prayer, haste us to the church, and there we ought
to lift up the long spear of fervent desire of our
heart to God, and draw out the sharp sword of the
word of God, in His holy service, and smite great
strokes of devout singing and saying thereof,
whereby our enemies shall be rebuked, and we be
kept in godly praisings under the banner of His pro-
tection.” Such is indeed the character of the exer-
cise to which our clerical profession calls us daily,
and by which we are enabled to renew within us the
spirit awakened by the innate virtue of the conse-
crated prayer of which Bishop Hedley writes with
characteristic fervor: “O blessed words of the
Psalms, which have been consecrated by the lips of
the Saviour, which the apostles and martyrs
have used, and in which the saints of all ages
have lifted up their hearts to God! Blessed
and fruitful words, which are continually resound-
ing day and night all the world over, in emula-
tion of the ever-increasing song of the angels and
the blessed !”

To the worthy performance of our duty and privi-
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lege in reciting the Divine Office, may we not fitly
apply the words of St. Paul: “You are come to
Mount Sion, to the city of the living God, the heav-
enly Jerusalem, and to the company of many thou-
sands of angels and to the spirits of the just made
perfect”? (Heb. xii. 22.)

To discharge our duty well in the recitation of
the Divine Office it is of the utmost importance to
attend to the presence of God, ‘‘to begin the Office,”
as Bishop Hedley says, “to continue it, and end it,
as if we were always in the sight of God and His
angels.” In the Office, attention is nearly sure to
bring with it devotion. St. Charles Borromeo used
to urge his priests to concentrate their attention
carefully at the beginning of the Divine Office. He
himself was accustomed to spend a quarter of an
hour in mental prayer before beginning Matins and
Lauds; and he advised all to renew their attention
every time they said “Deus tn adjutorim.” It will
help us much if we accustom ourselves to make an
effective act of the presence of God whenever we
begin to recite the Office.

For the purpose of keeping up attention during
the progress of the recitation we may make use of
various means.

We are not to be scrupulous about minute atten-
tion. If we read the words reverently, place and
circumstances being such as to subject us to no un-
necessary distraction, and our thoughts being gently
constrained to union with God, it is enough to satis-
fy obligation. But the more actual devotion we can
put into it the better. Thus we may take the words,
or the general sense, of psalm and respensory, and
apply them to the feast or the mystery of the day;
or to Our Lord’s Passion; or to God, our Father;
or to our last end; or to the Blessed Sacrament; or
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to Our Lady or the saint of the day; or to our sins,
our wants, our resolutions.

Imagine how the Angel of the Schools must have
lifted up his heart, while reciting the Divine Office.
Hearken to St. Augustine in his Confessions: “Oh,
how fervently I uttered my service to Thee, O my
God, when I read the Psalms of David—those songs
of faith, those breathings of piety! How I was set
on fire by them, and how I burned to have them
recited throughout the world, that they might bring
the human spirit to Thy feet! How I wept over
Thy hymns and canticles! The words of them
streamed into my ears, and with them came the
truth into my heart; and piety grew warm within
me, and tears flowed, and 1t was very well with me
then !”*

*From The Spirit of the Divine Office, by C. A. Wheatley,

Kidderminster, England, in The dmerican Ecclesiastica’
Review, June, 1904.



CHAPTER XXXVIL

Mortification,—The Mecessity of Mortification, and
in Wibat {t Consists.

6 HE saints and all teachers of the spiritual life are

unanimous in declaring that mortification is
the preparation for obtaining the gift of prayer, and
the means necessary thereto. As parchment is not
fit to be written upon unless thoroughly clean,
neither is the soul ready to receive the impression
of Divine wisdom and of heavenly graces, before all
sensual inclinations are rooted out. One of the ancient
Fathers says: “As one can not see his face in muddy
water, so the heart that is not purified from those
earthly inclinations which constantly disquiet it, the
heart in which vain and unseemly cares are not yet
silenced can not possibly behold the face of God in
prayer, that is, can not penetrate into the depths of
His mysteries, and Almighty God will not reveal
Himself to such a one.” “The soul is like down,”
says one of the Fathers. “If it is perfectly dry and
nothing clings to it, if it is free from dirt, it
rises from the earth on the lightest current of air,
it soars upward and floats on the breeze. But it
is wet or clogged by dirt its weight will not allow
it to rise on high. It remains on the earth, sunk in
the mud. Tt is the same with our soul. If pure and
clean, it mounts on the sweet and gentle zephyrs of
reflection and meditation. But if it clings with
love to earthly things, if it is weighed down by pas-
sion and irregular desires, which prevent its rising
heavenward, prayer becomes an impossibility.” The
Abbot Nilus says: “If it was forbidden to Moses to
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approach the thorn-bush before having laid off his
shoes, how can you attain to the sight of God and
familiar communing with Him while you are full
of those passions and inclinations that bring death
to the soul?”

Mortification is, moreover, the fruit to be gained
from prayer. The prayer that has not mortification
for its sister and companion is looked upon by the
saints as of doubtful value. As, in shaping iron, it
is not sufficient to soften it in the fiery flames of the
furnace, but blows of the hammer are necessary to
give it the desired form; so, too, is it insufficient to
soften the heart by prayer and devotion if the ham-
mer of mortification, also, is not employed to free it
from what is objectionable, and to impress the vir-
tues upon it. The sweetness of prayer and the rap-
ture of divine love serve to mitigate the pains of
mortification, thus strengthening us to deny our own
will and conquer the irregular emotions of nature.
On the wings of mortification and prayer the soul
soars heavenward.

Mortification consists in regulating and ruling our
passions,our evil inclinations,and our disorderly self-
love. “If any man will come after Me, let him deny
himself and take up his cross daily, and follow Me”
(Luke ix. 23). He who once lived riotously but
now lives chastely and honorably is denying himself
and taking up his cross. He who once knew no
measure in self-gratification, who set no bounds to
his indulgence, but now lives temperately, has taken
up his cross to follow Christ. He who was formerly
frail and fickle is now strong and constant, because
he is taking up his cross daily. To deny one’s self
means to become another man. St. Basil calls atten-
tion to the fact that Our Lord hegins His counsel
with the words: Deny thyself, and, then only, follow
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Me. We do the first by crushing self-will, by giving
the deathblow to our bad inclinations and evil de-
sires. If we wish to follow Christ we must prepare
the way by means of mortification. As our Lord
intimates, mortification is the foundation of the
spiritual life. “Always bearing about in our body
the mortification of Jesus” (2 Cor. iv. 10). This
is the cross that we must daily take upon our
shoulders if we wish to follow -Christ. Job says
most truly: “The life of man upon earth is a
warfare” (Job vii. 1), and the Apostle Paul de-
clares: “For the flesh lusteth against the spirit, and
the spirit against the flesh: for these are contrary
one to another, so that you do not the things that
you would” (Gal. v. 17). This is the continual war
which every Christian, and especially every Re-
ligious, has to wage against self. To overcome self,
to bridle one’s senses, to master one’s passions, is far
greater than subduing others to our will. On this
point the Wise Man says: ““The patient man is better
than the valiant: and he that ruleth his spirit than
Ire that taketh cities” (Prov. xvi. 32). As saints and
spiritual writers declare: “All our progress, all our
perfection consists in mortification.” St. Jerome
says: “In just the measure that you overcome self,
will you advance in perfection.”” When some one
was praising another in the presence of St. Francis
Borgia, and declaring that he was a perfect man, the
saint remarked: “That is true if he is mortified.”
Blosius compares a mortified servant of God to mag-
nificent grapes perfectly ripe and sweet; but the un-
mortified to unripe fruit, green, hard, bitter, and un-
palatable, as is said in Isaias: “I looked that it
should bring forth grapes, and it brought forth wild
grapes” (Is. v. 4). The difference between the
children of God and the children of the world is that
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the latter always allow themselves to be governed by
their senses, and do not trouble themselves to prac-
tice mortification; but “they who are Christ’s have
crucified their flesh with the vices and con-
cupiscences” (Gal. v. 24). They are not ruled and
guided by the flesh, but by the spirit and by reason.



CHAPTER XXXVIII.
Tnterfor and Exterior adortification.

GHERE are two kinds of self-love, one good, the

other bad. The good is that by which we aim
at the end for which God created us, namely, eternal
life ; the bad is that by which we try to procure for
ourselves the goods of this world to the injury of
our immortal soul and the dishonor of God. “The
heavenly city,” savs St. Augustine, “is formed by
the love of God, even to the contempt of self; the
earthly by the love of self, even to the conternpt of
God.” And Jesus Christ Himself has said: “If any
man will come after Me, let him deny himself”
(Matt. xvi. 24). The perfection of the soul consists
in self-denial. He that does not deny himself can
not follow Jesus Christ. Love becomes great as
concupiscence grows less. Love is perfect when
concupiscence dies; that is, the less man desires to
satisfy his own inclinations, so much the more does
he love God. But when he desires nothing outside
of God, then he loves God perfectly. In the present
state of our nature, tainted by sin, it is impossible to
be entirely free from the temptations of self-love. The
saints had to contend with their passions. A Re-
ligious, therefore, must be very watchful to regu-
late the disorderly emotions of self-love. This is
done by the practice of interior mortification, which,
as St. Augustine teaches, puts in order the move-
ments of the soul.

How wretched is the soul that permits herself to
be ruled by her passions! St. Bernard says that it
is the enemy in one’s own.household who hurts
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most. Satan and the world are our bitter enemies,
but worse than either is our own self-love. St
Mary Magdalene of Pazzi says: ‘‘Self-love in the
soul is like a worm gnawing at the roots of plants.
It robs them not only of fruit, but also of life.”
With the Wise Man we must constantly pray
to the Lord: “Give me not over to a shameless
and foolish mind” (Ecclus. xxiii. 6). O my God,
do not abandon me to my foolish passions, which
will rob me of Thy holy fear, yea, even of my
reason!

Our whole life must be a continued struggle.
But he who faces the enemy should always be armed
for self-defense. Let him discard his armor only
for one day, and on that day will he be overcome.
So it is with the soul. She must never cease to
struggle against her evil inclinations, no matter how
often she has gained a victory over them. Man’s
passions, frequently conquered though they be, never
die. “Believe me,” writes St. Bernard, “they spring
up as often as cut down; and even if apparently
rooted out, they grow again.” All that we can obtain
in the war with our passions is that their attacks be-
come less violent, less frequent, and that by degrees
we come to conquer them more easily. A monk once
complained to the Abbot Theodore that, although
he had combated his evil inclinations nearly eight
years, he had not succeeded in entirely destroying
them. The Abbot answered: “O my son, you are
lamenting over a war of eight years! I have spent
sixty years in solitude, and in all that time no day
has passed on which I have not felt the resistance
of my passions.” Yes, our passions will always
make themselves felt, but as St. Gregory says, it is
something quite different merely to see the wild ani-
mals around us and to hear their roaring, from
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keeping them in the house and indulging them to our
own destruction.

Our heart is a garden in which wild and poison-
ous weeds are always springing up; consequently,
we must have ever in hand the knife of holy morti-
fication to cut them off, and root them out. If we
neglect this, we shall soon find our soul overrun
with noxious tares and thorns. ‘“Conquer self!”
this was the word that St. Ignatius of Loyola con-
stantly repeated in his admonitions to his brethren.
Conquer self-love, break your own will, for, as he
used to say, “‘the principal reason that so few who
practice mental prayer arrive at Christian perfection
is because they take no care to conquer self.”” The
saint placed more value on one act of mortification of
self-will than an hour’s prayer abounding in spiritual
consolation. St. Francis Borgia used to say that
prayer introduced divine love into the heart, but it
was mortification that prepared an abode for it, by
removing all earthly dross that could prevent its
entrance. He who would draw water from a well
must use an empty vessel, free from sand and dirt;
else he would bring up no water, but mud. To
make for our sanctification, prayer must be accom-
panied by mortification.

Entexior Mortification.

There are Religious who are given to a multiplic-
ity of spiritual exercises. They communicate fre-
quently, make long prayers, perform fasts and other
penitential works; but they neglect to conquer cer-
tain little passions, rising anger, for instance, aver-
sion, curiosity, dangerous attachments, etc. They
do not rule over themselves. They exercise bhut
little self-control. They can not endure any kind
of contradiction, they can not separate from certain
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persons, they are not cheerfully obedient to all Su-
periors alike, nor peacefully submissive to the mani-
fest will of God. What progress can such souls make
in perfection? They wander far from the right path,
they are always sunk in their own misery. If for
every Christian it is a fault to seek only his own satis-
faction in his actions, is it not a far greater one for
a Religious since he has, in a very special manner,
consecrated himself to the mortified, the perfect life ?
“God,” says Lactantius, “leads man by mortification
to life eternal.” The devil, on the contrary, entices
him to eternal death by the gratification of his in-
clinations. Even the holiest things must be under-
taken without attachment of heart, so that if our
cherished plans do not succeed, or if they are disap-
proved by obedience, we must be willing to resign
them tranquilly. Every species of self-love hinders
perfect union with God ; therefore, we must be firmly
resolved to combat our evil inclinations that they
may not gain the victory over us. Euxterior, as well
as interior, mortification is necessary for perfection,
though with this difference, that while the former
is to be practiced with moderation, the latter requires
no limitation. Of what advantage in the spiritual
life is the mortification of the body if unattended
by that of the interior passions? ‘“What profit,”
says St. Jerome, “to castigate the body by severe
fasts, if one is puffed up with pride—unable to brook
an insult or a refusal?” Of what use is it to ab-
stain from wine, and yet be intoxicated with anger
against those that trouble or contradict us? With
good reason does St. Bernard bemoan those Re-
ligious who are humble exteriorly, but who inte-
riorly nourish their passions. They do not eradicate
their vices; they only cover them up under the out-
ward signs of penance.
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If, on the contrary, we zealously practice morti-
fication of self-love, we shall become saints in a
short time without endangering health, without haz-
arding humility, because God alone is the witness of
our interior acts. O what a beautiful harvest of vir-
tues and merits might we gather if we suppressed
self-will, curiosity, bitterness of heart, natural in-
clinations, levity, idle jests, etc. Provided no injury
to the honor and glory of God is to be feared, we
should readily yield in time of contradiction. In
many ways we can daily practice interior mortifica-
tion. A Religious receives a letter, for instance.
The desire to read it instantly arises in the mind.
Let him mortify that desire, that cry of nature, and
postpone the gratification for a short time. A
happy little jest rises to the tongue, a beautiful
flower tempts the hand to pluck it, the eyes are at-
tracted by some curious sight—be silent, refrain,
turn away! A thousand such acts may easily be
made each day.

Let us consider now a little more in detail how in-
terior mortification may be practiced. The first step
is to examine what passion reigns in the heart and
frequently leads to a fall, that we may exert every
effort to conquer it. St. Gregory says we must em-
ploy the same artifices to conquer Satan that he uses
against us. He is constantly on the watch to in-
flame that particular passion to which we are most
inclined. In like manner should we be on the alert
to combat that same passion. When the ruling pas-
sion is overcome, all the others will surrender. But
let that predominant passion remain master of the
heart and perfection will never be attained. “Of
what use are his powerful wings to the eagle if his
feet are bound by a cord?” says St. Ephrem. Oh,
how many Religious are there who, like the eagle,
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would soar heavenward were they not tied down by
earthly attachments! They can not advance in per-
fection, they are fettered to the earth. St. John of the
Cross says that the least thread of attachment is
sufficient to prevent the soul from rising to God.
Not only does he who is ruled by passion make
no progress in the spiritual life; but, what is far
more deplorable, he runs the danger of being
eternally damned. It is, therefore, a pressing
necessity for Religious to control their predomi-
nant passions. Without that all other forms of mor-
tification will be of little avail to their sanctification.
Let us resolve, then, to fight against, to subdue the
passion that has the greatest empire over us. A
resolute will can, with God’s help, which is never
wanting to us, effect whatever it takes in hand. St.
Francis de Sales was very much inclined to anger;
but by the self-control that he faithfully practiced
he became a model of kindness, patience, and
meekness. His sweetness has won for him the title
of “The rose among the saints.” Almighty God fur-
nished him with numerous occasions for the prac-
tice of meekness and humility by allowing him to be
attacked by calumnies, insults, and contempt. Then
it was that he manfully overcame himself, and put to
death his ruling passion of anger. When the chief of
our interior enemies is laid low we must turn our
weapons against the others: for a single one con-
tinuing to hold sway in the soul might cause its
ruin.

Another important consideration is the necessity
of waging war against our passions while they are
still in their infancy, as it were, for if they become
strong by long indulgence it will be very hard to
overcome them. It may happen on the occasion of
some slight offence that we feel tempted to reply
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by a cutting word or contemptuous gesture. The
inclination must be restrained at once; from a little
wound neglected is soon formed an abscess which
can not be healed. St. Dorotheus relates the follow-
ing anecdote of a good old monk. He commanded
one of his disciples to pull up a tender young cypress
by the roots. The youth accomplished the task with
great ease. Then the old man ordered him to pull
up a larger one. But for this his most strenuous
efforts were in vain. Seeing this, the monk thus
addressed his young disciple: “Know that it is just
so with our passions. It is easy to root them out in
the beginning, but very difficult when they have, by
long indulgence, sunk deep in the soil of our heart.”

Consider the mortification of self-will in particu-
lar. Nothing is more injurious to Religious who
have consecrated their will to Jesus Christ than to
follow their own will and inclinations. It is against
self-will, the arch-enemy of the spiritual life, that
they have fortified themselves by the vow of obedi-
ence. No one can separate us from Almighty God,
neither our fellow-beings on earth nor the demons
in hell. But what creatures outside of us can not do,
our own self-will can effect. “Self-will destroys vir-
tue,” says St. Peter Damian, and St. Anselm re-
marks that as the will of God is the source of all
good, so the will of man begets all evil. How can
things go well with him who confides in a master
devoid of reason? St. Bernard says: “Whoever
constitutes himself his own master and simply follows
the dictates of self-love submits to a fool.” Self-love,
according to the Abbot Antony, is a wine that in-
toxicates, so that we recognize neither the worth of
virtue nor the deformity of vice.

St. Augustine remarks that the devil became such
only by his own will. The devil makes use chiefly



Interior and Exterior Mortification. 403

of self-will in order to plunge Religious into eternal
ruin. Cassian relates that the holy Abbot Achilles
was asked one day by a disciple with what weapons
Satan fought against Religious. He answered:
“The evil one employs against the great ones of the
world, pride; against merchants and business men,
avarice; against the young, the temptations of the
flesh; but against Religious, his most effective
weapon is self-will. It is by this that he generally
conquers.” The Abbot Pastor used to say, as Ru-
finus relates, that if we follow our own will the devil
no longer struggles with us, for self-will has itself
become a devil more malicious than all others. St.
John Climacus declares that a Religious who, in-
stead of obeying, despises the guidance of Superiors,
a Religious who is bent on guiding herself, needs
no devil to tempt her, since she exercises toward
herself the office of the tempter.

The Holy Ghost admonishes us on this point : “Go
not after thy lusts, but turn away from thy own
will” (Ecclus. xviii. 30). This admonition princi-
pally applies to Religious who have sacrificed self-
will to God by vowing obedience to Superiors and
the Rule. As God ought to be the only object of
the love of a Religious, so is obedience the only way
to obtain that love. The actions of a Religious
derive their greatest value from being performed in
obedience. On the contrary, the greatest faults in
the actions of such persons are the offspring of
self-will.  Trithemius insists that the devil hates
nothing more than the practice of obedience.
When St. Francis de Sales was drawing up the
Constitutions for his Religious of the Visitation,
some one suggested to him that it would be
advisable to let his daughters go barefoot. The
saint replied with a smile: “You may begin with the
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feet, but I shall begin with the head.” St. Philip
Neri, laying four fingers on his forehead, used to
say to his penitents: “All holiness is comprised in
the breadth of four fingers.” The saint meant to
imply that sanctity consists in the mortification of
self-will.  St. Jerome wrote: “Thy virtue will in-
crease in proportion as self-will declines.” St. Mary
Magdalene of Pazzi was accustomed to say that, to
insure a blessed death, we must permit ourselves to
be guided simply by Superiors. Mortification of
self-will should be the chief aim of every Religious.
He that is unmindful of this point deserves not to
be called a Religious, but a sacrilegious person. Can
there be in truth a greater sacrilege than to take
back the will once dedicated to Almighty God? St.
Bernard’s words corroborate this assertion. He
says: “There is no greater sacrilege than to snatch
from God the will once sacrificed to Him.” The
Holy Ghost tells us by the mouth of Samuel that it
is a species of idolatry to prefer self-will to obe-
dience: “It is like the sin of witchcraft to rebel ; and
like the crime of idolatry to refuse to obey” (1 Kings
xv. 23). St. Gregory applies these words espe-
cially to disobedient Religious when he says: ‘“Those
Religious who trust in their own self-love, who
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