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FUTURE OF A YOUNG SCIENCE 

Edward Farrugia 

 

After Vatican II a Mexican abbot quipped: if many in the ministry would abandon their 

vocation if they went for psychiatric treatment, many laypeople would become religious if they 

sought such help. Such a statement betrayed both a confusion of roles and the need of spirituality. 

Many mistake psychological problems for spiritual ones, prefering the psychiatric couch to the 

confessional. Yet Paul distinguishes between the psychic and the pneuma level1. While not thinking 

of the tripartite anthropology of body, soul and spirit explicitly in mind, his endorsing the 

terminology attracted some of the Fathers2. Man is not only body and soul – anima, characterizing 

the animal3 – but also spirit.4 Yet man’s spiritual needs increase with progress. This paper argues 

that spiritual theology is still a young science,5 so there is room for growth and hope. Though a gift 

from heaven, hope calls for a recipient capable of appreciating it. God loves the cheerful giver6, but 

his joy would be short lived without a grateful recipient!  

 

1. Resetting the status quaestionis 

                                                
1 : ‘May the God of peace himself sanctify you entirely, and may your spirit and soul and body be kept sound and 
blameless at the coming of our Lord Jesus Christ’ (1 Thess 5:23), New Revised Standard Version. Some, with St 
Ambrose, would interpret this threefold mention as a pleonastic way of saying the whole man will be prepared for the 
encounter with the Lord. Others, however, take words for what they are worth and seek for a more explicit 
interpretation of the three words to describe the composition of man. In his The Body: A Study in Pauline Theology, 
London 1966, 27, J. A. T. Robinson quotes Wheeler Robinson as follows: “The enumeration is not systematic, but 
hortatory, to emphasise the completeness of the preservation; it should be compared with the somewhat similar 
enumeration of Deut 6:5: ‘Thou shalt love the Lord thy God with all thy heart, and with all thy soul, and with all thy 
might’” (Mansfeld College Essays, 280). The tripartite anthropology comes rather, according to R. Beulay, ‘Les trois 
orders chez les mystiques nestoriens’, La lumière sans forme: Introduction à l’étude de la mystique chrétienne syro-
orientale, Chevetogne s.d., 24-29, 252, annotation 118, from Evagrius, who took it from Origen, who shared it with 
Plotinus. Evagrius was to exercise a strong influence on the Syriac Fathers. Even some of the Greek Fathers, e.g. 
Irenaeus of Lyons, made out of the tripartite anthropology the fulcrum of their spirituality, holding that God created 
man according to his image, inasmuch he endowed him with intellect, but only if he acquired the Spirit of God did he 
really acquire the spirit, becoming spiritual and fully human; see L. Regnault, “S. Irénée de Lyon”, DSp VII/2, 1923-
1969, esp. 1923-1946, 1957-1958. 
2 Since both Plato and Aristotle employed the dualistic anthropology of body and soul, the tripartite anthropology is 
more common among the Syriac than the Greek Fathers. See R. Beulay, ‘Les trois orders chez les mystiques 
nestoriens’, La lumière sans forme: Introduction à l’étude de la mystique chrétienne syro-orientale, Chevetogne s.d., 
102-125. 
3 That is, the principle of life and movement inasmuch as it is the form of the body, especially if we go by Aristotle, De 
Anima, book I, but especially book II, 414a: soul is not body, but is attached to the body. 
4 A group of people who committed that mistake ex professo were the Messalians, a fourth-fifth century prayer 
movement who mistook their feeling high with being good, and their being oppressed by temptation with being morally 
evil. See I. Hausherr, ‘L’erreur fondamentale et la logique du messalianisme’, OCP 1 (1935) 328-360. 
5 The adjective pneumatikos (1 Cor 2:14-3.3) has been translated as ‘spiritual’ (K.-F. Wiggerman, “Spiritualität”, TRE 
XXXI (2000), 708-717, here 717). Though it was used over the centuries (A. Solignac, “Spiritualité. I: Le mot et 
l’histoire”, DSp XIV, [1990], 1142-1160), it gained a foothold in French Catholicism around 1900 (P. Pourrat, La 
spiritualité chrétienne, I-IV, 1917-1925), but only after World War II did it assert itself in the German speaking world, 
received a big boom after Vatican II and become all-present around 1980 (‘Spiritualität”, LThK IX, 2000, 852-853). 
The term spirituality can indicate both a way of life as well as the reflection upon it. As for the way of life, monasticism 
and celibacy played a big role. Western mysticism was greatly influenced by Pseudo-Dionysius  (ibid., 854). 
Spirituality as way of life precceds reflexion (ibid., 856). 
6  2 Cor 9:7. 
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Our grandfathers could still recall the unification of Italy in 1870. Not that Italy was never 

united before 1870 or Germany before 1989, only the changed premises account for a new entity. 

The same could be said of spiritual theology as a critical  science7. Some of my teachers knew when 

it entered officially into the Church’s curriculum (Deus scientiarum Dominus, 1931)8. In 1918 the 

Gregoriana introduced “Asceticism and Mysticism” as a regular course9. We can stipulate 1918 as 

the birthday of modern spiritual theology. Broaching important spiritual themes, the Fathers lacked 

systematic coherence. There had been no dearth of studies on their asceticism10 and on  

mysticism11. The re-founding of spirituality retrieved their unity. 

The Fathers studies spirituality as the action of the Spirit in the OT and the NT12. The 

context was the liturgy, its centre of gravity baptism and initiation. After the entry of the masses 

into the Church there was a shift to the Eucharist and Lent to recall one’s own initiation, later 

accompanied by a shift from catechetical homilies to learned Summas13. Patristic discoveries 

included the discernment of the spirits in Origen (d. 254/255). With the Bollandists14 a critical 

spirituality in miniature begins. How then was the initial unity lost? Though G. B. Scaramelli (d. 

1752), published the Discernimento degli spiriti (Venice 1753)15, the Direttorio ascetico (Venice 

1754) and Direttorio mistico (Venice 1754), he wrote in the popular vein of a missionary. Not that 

he imperilled the union of spirituality; the Polish Franciscan Chrysostom Dobrosieliski had done 

that in 165516. The 1918 course attempted to update the discipline by adapting neo-scholastic 

rational psychology as infrastructure. Though discussion sometimes meandered in a labyrinth of 
                                                
7 See A. Solignac, ‘Spiritualité: 1. Le mot et l’histoire’, DSp XIV (1990), 1142-1160: M. Dupuy, ‘Spiritualité: II. La 
notion de spiritualité’, DSp XIV (1990), 1160-1173. As for the term itself, Solignac affirms ‘C’est dès la fin de la 
première guerre mondiale que celui-ci commence à s’imposer’ (ibid., 1149). He gives the example of P. Pouurat’s La 
spiritualité chrétienne, I-IV, Paris 1918-1928, and by the name chosen by Dictionnaire de Spiritualité in 1928. 
8 E. G. Farrugia, “Benedict XV’s Appraisal of Theology in Founding the PIO”, From Benedict XV to Benedict XVI, 
Rome 2009, 212-216. 
9 J. de Guibert, The Jesuits: Their Spiritual Doctrine and Practice, W. J. Young (tr.), St Louis 1972, writes: ‘To confine 
our attention to the Society, a regular course in ascetical and mystical theology was inaugurated at the Gregorian 
University, Rome, in 1918. Since then, in conformity with the directions of the Pontifical Ordinances on studies, this 
teaching has been extended to all the theological houses of study. The Revue d’asceétique et de mystique, began to 
appear at Toulouse in 1920; Zeitschrift für Aszese und Mystik at Innsbruck in 1926and changed its name to Geist und 
Leben in 1947; Manresa in Bilbao in 1925; Ons geestelijk Erf at Antwerp in 1927; the Dictionnaire de Spiritualité I 
1937; [The Review for Religious at St Mary’s, Kansas, in 1942; Christus in Paris in 1954; The Way in London in 1961. 
American Editor]. 
10 W. K. L. Clarke, The Ascetic Works of Saint Basil, London 1925. 
11 M. Smith, Studies in Early Mysticism in the Near and Middle East, London 1931. 
12 J. Sudbrack, “Spirituality. I. Concept’, K. Rahner (ed.), Encyclopaedia of Theology: The Concise Sacramentum 
Mundi, New York 1975, 1623-1629, here 1623. 
13 See A. Grillmeier, ‘Vom Symbolum zur Summa’, in J. Betz, H. Fries (eds), Kirche und Überlieferung, Freiburg i.Br. 
1960, 119-169. 
14 The Bollandists, named after John van Bolland (1569-1629) who founded them, founded the critical method of 
describing saints’ lives in Acta Sanctorum, later Anelcta Bollandiana. 
15 As one can see, all three books of Scaramelli were published after his death, partly because of the storms gathering 
for the suppression of the Order led the Order’s censors to be extremely cautious against any formulae which may cause 
trouble. The book on the discernment of spirits was only an abstract from the Ascetical Directory under these 
circumstances; J. de Guibert, The Jesuits: Their Spiritual Doctrine and Practice, 417.  
16 J. de Guibert, The Jesuits: Their Spiritual Doctrine and Practice, W. J. Young (tr.), St Louis 1972, 418, and 301-302. 
Together with his contemporary Christoph Schorrer,  Dobrosieliski seems to have been the term theologia ascetica, 
Dobrosielski to be the first to have distinguished this from theologia mystica.  
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subtleties, the problem was to manifest the relation between asceticism and mysticism. On the 

Scholastic adage that action follows essence, asceticism could thus be interpreted as relating to 

mysticism as action, or praxis, to its essence. S. Graham’s The Way of Martha and the Way of 

Mary17, the way of Martha refers to the West, the way of Mary to the East, with a difference: both 

sisters are reconcilable18. Origen’s De Oratione (233/234), in which he interpreted Lk 10:38-42, 

made Mary represent contemplation and Martha action. The exegesis is long superseded, some one-

sided uses of the adage persist19. 

 

2. The so-called Western Way: Asceticism and Mysticism  

L. Gillet20 and D. Staniloae21, show that the East, too, uses the scheme, yet the West wedded 

it to the tripartite spirituality of Ps-Dionysius: purification, illumination and unification22, as 

opposite against to the Evagrian scheme, more typical of the East23: asceticism (praktike), finding 

God in all things (physike), contemplating the Trinity (theoretike). Anyhow, what contribution did 

the West make to spirituality? 

(a) Creation. The West had to define asceticism and mysticism. Asceticism taking its toll on 

our nerves, so the burden falls on defining ‘mysticism’, so resistant to definitions (MCGINN= 

M266)24. On Protestant side, mysticism was a much contended term. In his Theologie and 

Metaphysik (1881) Albert Ritschl (d. 1889) sums up: ‘Mysticism … is the practice of Neoplatonic 

metaphysics and this is the theoretical norm of the pretended mystical delight in God. Hence the 

universal being viewed as God into which the mystic wishes to be mingled is a cheat’  (M167-268). 

Concurring in this judgment A. v. Harnack (d. 1930) adds: ‘Mysticism as a rule is rationalism 

worked out in a fantastic way, and rationalism is faded mysticism’ (M268). On the other side of the 

spectrum, a comparison yields different results. Henri Bergson (d. 1941)– a pro-Catholic Jewish 

                                                
17 S. Graham, The Way of Martha and the Way of Mary, London 1916. 
18 The Way of Martha and the Way of Mary, London 1916, was a search for the Russian idea (vii), which he describes in 
these terms (111): “Russian Christianity is sharply in contrast with Western Christianity in the characteristic idea of 
denial of ‘the world’, as opposed to our Western idea of accepting the world and ‘making the best of it’”. And on p.161: 
“The way of Russia is more the way of Mary, and yet no people are more given to working out for their neighbours than 
the Russians”. 
19 Interesting is S. Graham’s basic approach, spelt out in the Preface, ibid., viii: ‘The  Way of Martha and the Way of 
Mary is an interpretation and a survey of Eastern Christianity, and a consideration of the ideas at present to the fore in 
Christianity generally. Christianity is not yet a system: it is chaotic in its tenets and he manner of its profession. This 
young religion of Christianity! Perhaps 6000 years hence it woll have crstallized out, but as yet it is in the confused 
grandeur of youth, It has all possibilities.’ 
20 L. Gillet, Orthodox Spirituality: An Outline of the Orthodox ascetical and mystical Tradition, London 1996. 
21 D. Stăniloae, Théologie ascétique et mystique de l’Eglise orthodoxe, J. Boboc and R. Otal (trs), Paris 2011. 
22 J. Meyendorff, Byzantine Theology, New York 1983, 25-27; J. Meyendorff, St Gregory Palamas and Orthodox 
Spirituality, Crestwood NY 1974, 86. On this point see A. Rayez, ‘L’influence du Pseudo-Denys en Orient!, DSp III, 
286-318 & AA.VV.,  ‘Influence du Pseudo-Denys en Occident », DSp II, 318-429. 
23 For the Evagrian scheme see Evagrius Ponticus, Praktikos & Chapters on Prayer, J. E. Bamberger (tr., intr., notes), 
Spencer MA 1970; also T. Špidlík, Prayer, A. P. Gythiel (tr.), Kalamazoo, MI 2005,182-183. 
24 B. MCGINN, The Foundations of Mysticism: Origins to the Fifth Century, New York 1992, here abbreviated as 
MCGINN. 
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philosopher25 – wrote Two Sources of Morality and Religion. For B., the real factor of change is a 

mystic such as St Paul and St Teresa of Avila (d. 1582), whose mysticism redounds in activity that 

opens up the closed society, bent on its own preservation (M303-305)26. Gershom Sholem (d. 

1982), the ‘premier scholar of Jewish mysticism’, hitched his theory of mysticism to three stages in 

the evolution of religion: i: the mythical foundation with no gaps between the gods and humanity; ii. 

the classical phase, which disrupts this undifferentiated union by introducing institutional religion; 

and iii. the romantic phase which retrieves more critically the mythical thought thus accounting for 

a ‘new upsurge in the mythical context’ (M334-335). Another Jewish scholar, a disciple of M. 

Heidegger (d. 1976), Hans Jonas (d. 1993) reached the conclusion that ‘[w]ithout antecedent 

dogmatics there would be no valid mysticism’ (M337)27.  Between the nay-sayers and the yeah-

sayers of mysticism ‘from outside’, Catholic theoreticians could draw upon sympathetic non-

Catholic Christians. Albert Schweitzer (1875-1965), in The Mysticism of Paul the Apostle (1923), 

retrieved mysticism by adopting Paul’s eschatological-mystical version of Christianity (M272). 

Dean Inge and Evelyn Underhill (1875-1941) went further than any Continental Protestant by 

positing mysticism as a continuum between spirit and nature overflowing in active love of own’s 

neighbour (M275). 

(b) Propagating Spirituality. Among Catholics, Karl Rahner re-worked Marcel Viller’s La 

Spiritualité des premiers siècles, changing its title into Aszese und Mystik in der Väterzeit 28. If the 

prevalent interpretation of Rahner’s theology is that he took spirituality as his point of departure, his 

interest in spirituality establishes the link29. Joseph Maréchal (1878-1944)30, the pioneer of 

transcendental Thomism, of whom K. Rahner (d. 1984) and B. Lonergan (d. 1984) are but two 

names, had been in contact with S. Freud and other experimental psychologists when he wrote 

                                                
25 In his last letter to the Cardinal of Paris, Bergson (d. 1941) stated clearly that he would have become a Christian were 
it not for the current persecution of the Jews under Vichy.  
26 Here MCGINN misses one of the main benefices done by the coupling of mysticism and action: Bergson conceived 
of the mystic as a moral genius, as the fulcrum through which the closed society becomes the open society. That is, long 
before personalism in morality become the order of the day after Vatican II, Bergson had identified the instrument of 
such change in the moral genius. See E. G. Farrugia, ‘The Mystic as a Moral Genius’, Did Bergson’s Moral Thinking 
Undergo Radical Development?, Ann Arbor, Michigan 1973, 336-394. 
27 For the diagnosis of the woes of society in H. Jonas, see H. Jonas, Gnostizism und spätantiker Geist, Göttingen 1964, 
and the interview which his disciple and renowned Romanian scholar, Ioan Petru Culainu gave him: ‘From Gnosticism 
to the Dangers of technology: An Interview with Hans Jonas’, Gnosticismo e pensiero moderno: Hans Jonas, Rome 
1985, 133-153. The moral and religious woes diagnosed by Hans Jonas were so accurate that none other than Cardinal 
Walter Kasper, in his teaching on the Trinity, has taken up H. Jonas’ designation of our times as ‘Gnostisches  Zeitalter’ 
– a Gnostic age – to explain the agenda with feminism, the problem of ordination of women etc. See Walter Kasper, 
Der Gott Jesu Christi, Mainz 1982, 174, 224, 312. 
28 Freiburg i.Br. 1939. For this see E. G. Farrugia, “Editionsbericht”, Karl Rahner, Sämtliche Werke, III: Spiritualität 
und Theologie der Kirchenväter, Freiburg i.Br. 1999, xliv-lxxiii, here xlv-l. 
29 It has been suggested that Rahner’s adoption and adaption of the transcendental instrument to unravel aspects of his 
thoughts was influenced by Maréchal’s looking for support in the mystics. Although no monograph on the theme has as 
yet appeared, K. Rahner confided with the present author that he expects one day a study describing him as disciple of 
Maréchal. However, to the mind of the present author, the Rahner link to Marécahl, while present, is not all-present and 
should not be exaggerated. 
30 J. Javaux, “Maréchal, Joseph”, Diccionario Histórico de la Compañía de Jesús, III, Madrid 2001, 2503-2504. 
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Etudes sur la psychologie des Mystiques31 before writing his five Cahiers32 on the dialogue of 

classical metaphysics with Kant. While drawing on the experimental sciences in neo-Thomistic 

terms prior to Vatican II and in more personalistic ones afterwards33, asceticism and mysticism 

rendered yeoman service for theory and pastoral work, drawing generously upon the insights of 

psychology34 and sociology35. Naturally, psychological and sociological analyses of e.g. The 

Spiritual Exercises of St Ignatius may overlook that the centre of the Exercises lies in the theology 

of the heart36. Here is a limit of the conceptual pair of asceticism and mysticism; they do not go to 

the heart of the matter, for asceticism and mysticism could apply to just any religion, and failed to 

adequately relay the status of spirituality as an ecclesial discipline as such37. 

 

2. The Eastern Way 

While the Gregoriana remained until Vatican II fixed on the asceticism-mysticism axis, the 

Orientale soon took a different turn. Viller himself offered courses on patristic asceticism38, but 

soon different interpretative schemes emerged to understand more deeply the Church orientation of 

spirituality. But what is so different about Eastern theology?    

(a) East-West Differences in spirituality. Many explanations have been adduced to account 

for the differences39. To say: East is Platonic, West is Aristotelian, is to forget the trials against the 

Platonist Jean Italus in the East in mid-eleventh century40, and so many representatives of Platonism 

in the West, e.g. in Marsilio Ficino, the first translator of the complete works of Plato in fifteenth 

century Florence. Hausherr had started teaching spirituality as asceticism and mysticism41, and his 

early bid to formulate an Eastern synthesis brought him not only the criticism of Eastern 

                                                
31 I-II, Bruges 1924, 1937. 
32 Le point de depart de la métaphysique, I-V, Bruges 1922-1947. The most important one of these Cahiers is the fifth, 
with its dialogue with Kant and more overtly systematic overtones. 
33 With Vatican II, asceticism and mysticism became less commonly used as the designation of the field, and was 
replaced by Spirituality. 
34 See, for example, L. Bonanni, Desiderio di Equilibrio: L’Analisi Transazionale in dialogo con gli Esercizi Spirituali 
Ignaziani, Bologna 2006. 
35 R. Hostie, Vie et mort des Ordres religieux:Approches psychosociologiques, Paris 1972. This remarkable work 
propounds the theory, on the basis of extensive statistics, that, as a rule, the life cycle of a new religious congregation is 
that of 250 years, to which the perennialorders such as the Benedictines, the Franciscans and the Jesuits are the 
exception that prove the rule; ibid., 289-319, plus statistics 322-361. 
36 On the theology of the heart, so central to Eastern spirituality, see A. Haas, “Gedanken zu einer ‘Theologia Cordis’ 
(Theologie des Herzens)’, Ignatius von Loyola, Geistliche Übuungen, Freiburg i.Br. 1966, 140-150. 
37 I. Hausherr, ‘Pour comprendre l’Orient chrétien: La primauté du spiritual”, OCP 33 (1967) 351-369, here 353, makes 
this point. One should not talk of Muslim or Buddhist spirituality, because neither religion recognizes the Spirit, but 
rather of mysticism. On the contrary, one should use spirituality in the case of Christianity because it evokes the main 
agent, the Spirit of the Christian faith and of our deification. 
38 In the ACTA of the PIO, the designation Asceticism and Mysticism starts disappearing after Vatican II; see Acta 
1966-1967, p.350, until it disappear completely by 1970-1971. Instead, the overarching category of spirituality is used. 
39 Several such differences between East and West are found in Y. Congar, ‘La déification dans la tradition spirituelle 
de l’Orient’ d’après une étude récente’, Chrétiens en Dialogue, Paris 1964, 257-272. In a note appended to the article in 
1962 Congar acknowledges the schematic character of his differences and agrees with L. Bouyer that many of the 
differences are complementary rather than contradictory; ibis., 270-271. 
40 P. Stephanou, Jean Italos, philosophe et umaniste, Rome 1949, 
41 For the meaning of these words at the time see J. de Guibert, ‘Ascétique (Théologie ascétique)’, DSp I, 1010-1017. 
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theologians such as Vladimir Lossky and Myrrha Lot-Borrodine over La méthode d’oraison 

hésychaste42, but also his own self-criticism, e.g. of the much-used “Les grands courants de la 

spiritualité orientale”43. In 1967 H. gave an insightful synthesis: “Pour comprendre l’Orient 

Chrétien: La primauté du spirituel”44. According to H. the real difference between East and West is 

the primacy the East accords in life and thought to the Spirit. Eastern theology has a particular eye 

for the integrative and the wholesome. Truth and goodness go together, except for the Gnostic, for 

the divine truth in theology and the moral goodness of spirituality are ultimately one45. They are 

one, moreover, not in an undifferentiated unity, but in a quite specific distinction. Spirituality is the 

insight translated in life terms of what dogma proclaims as sacrosanct truth. Dogma is articulated 

spirituality, spirituality is lived dogma. “La spiritualité”, said Cardinal Saliège, “c’est le dogme 

vécu”46. Dogma lays down the norm for belief and action; spirituality is dogma seen from the 

inside47. If dogma does not reveal its connection to the Christian way of life, one has to question its 

theological dressing. Spirituality, like a good theatre usher, puts it in its place, points out to dogma 

its Sitz im Leben. Theology without spirituality degenerates into ideology; spirituality without 

theology into pietism. Dogma draws the lines of ecclesial experience within which spiritual 

experience remains inside the territorial boundaries of ecclesial life48. H. gave classic expression to 

this union of dogma and spirituality. (a) Since God did not reveal anything just to satisfy our idle 

curiosity, but to blaze for us a trail that leads us back to him from whom we derive, faith must 

embrace all God has revealed, and, indeed, selectivity in this matter is what heresy is tantamount 

to49. (b). Conversely, all spirituality depends on dogma, not in the sense that natural reason cannot 

help us to discover the dictates of the natural law, but that revelation recapitulates everything, 

natural and revealed in one holistic vision of the Christian life50. (c). Finally, if spirituality depends 

completely on dogma and on dogma taken as a whole, this dependence is susceptible of degrees, 

                                                
42 Rome 1927. 
43 OCP 1 (1935) 114-138. 
44 OCP 33 (1967) 351-369. 
45 Evagrius himself put it this way: ‘If you are a theologian, you truly pray. If you truly pray you are a theologian!’ Here 
Evagrius evokes the lex orandi, lex credendi: it is not just any reflection on God that prayer evokes, it nourishes our 
thought on God, theology, which for him had as its object the contemplation of the Trinity. The throwback to the 
Apostles, which is the ultimate scope of the rule of faith (regula fidei et veritatis) is precisely to render out thought 
founded on the rock that is Christ through his apostles; cf. Evagrius, Treatise on Prayer, nr 60; E. G. Farrugia, “Dogma 
and Spirituality in Hausherr”, OCP 70 (2004) 75-101. For all criticism from some experts that Evagrius’ mysticism is 
not specifically Christian, the name of the Trinity, to say the least, points into the Christian direction. 
46 I. Hausherr, “Dogme et spiritualtié orientale”, I. Hausherr, Etudes de spiritualité orientale, Rome 1969, 145. 
47 According to S. Bulgakov, Filioque is not a heresy but a truth presented badly ; in end effect, for him it is no more 
than a theologoumenon, an opinion which one is free to hold. On the other side of the spectrum, Y. Congar had tried to 
show, before Vatican II, that rejection of the Filioque implies a certain attitude to the primacy. This position he retracted 
in L’Eglise une, sainte, catholique et apostolique, Paris 1970. To this I. Hausherr’s comment in ‘Dogme et spiritualité 
orientale’, Etudes de Spiritualité orientale, 177: neither the Greeks out of ex Patre solo, nor the Latins from the Filiqoue 
have been able to elaborate a spirituality, a sure sign that the dogmatic truth behind it needs to be expressed in a better 
way. 
48 I. Hausherr, Etudes de spiritualité orientale, Rome 1969, 145-146. 
49 I. Hausherr, “Dogme et spiritualité orientale”, I. Hausherr, Etudes de spiritualité orientale, Rome 1969, 145. 
50 I. Hausherr, “Dogme et spiritualité orientale”, Etudes de spiritualité orientale, Rome 1969, 146-147. 
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just as dogma knows of a hierarchy of truths51. To make a mistake on the most central dogmas 

concerning the Trinity is not only to embrace a false worldview of reality52. H. shows also the 

ecumenical import of such a view. Isaac the Syrian (7th cent.), praised by Chalcedonians, Nestorians 

and Monophysites alike, was Nestorian53. What seems irreconcilable at the level of dogma may 

appear differently at the level of spirituality54. - This union of dogma and spirituality, even in the 

East where it receives at least lip service, has not yet found a universal application55. 

(b ) Two other models of the union of dogma and spirituality in comparison  

i: H.U. v. Balthasar (d. 1988). In “Einheit der Theologie und Spiritualität” (=ETS) B. insists 

considers this union necessary from the viewpoint of theological science56. In B.’s Epilog57, 

incorporation in Christ calls for integration of method through its goal, Christ58. The splendour of 

Christ’s, Herrlichkeit, does not lead to an aesthetical theology, but to a theological aesthetic, based 

on the splendour of the figure of Christ59, a theology imbued with the paradoxical form (“Gestalt”) 

of the cross60. In this sense, even when one relativizes the categorical differences between different 

beliefs for the sake of a transcendental commonness of faith seems suspect to B.61, for then the 

categorical differences, including the difference between Christianity and other religions, might 

easily slide to second place. In Scripture, God always takes the initiative, man can only react to 

God’s initiative (ETS 16-17). Does knowledge come first in Revelation? For the Bible, knowledge 

is something done, truth in action, faithfulness (ETS 16), and is thus not purely cognitive but life 

knowledge gathered from interacting with a partner (ETS 17). In the OT, the difference between 

teaching office and teaching brings us close to the distinction between theology and spirituality. 

Teaching has three dimensions: (a) the literal meaning of the teaching, (b) the moral, or 

tropological meaning, the this-worldly influence of the teaching, and (c) an eschatological, or 

anagogical meaning, which goes beyond the immediate and is thus spiritual62. The fact that there is 

                                                
51 I. Hausherr, “Dogme et spiritualité orientale”, Etudes de spiritualité orientale, Rome 1969, 147. 
52 I. Hausherr, “Dogme et spiritualité orientale”, Etudes de spiritualité orientale, Rome 1969, 147-148. 
53 I. Hausherr, “Dogme et spiritualité orientale”, Etudes de spiritualité orientale, Rome 1969,154-161. 
54 I. Hausherr, “Dogme et spiritualité orientale”, Etudes de spiritualité orientale, Rome 1969, 176-179; see also I. 
Hausherr, “La charité fraternelle”, Etudes de spiritualité orientale, Rome 1969, 387-401. 
55 That is, contenting oneself with repeating dogmatic formulae and heaping one patristic citation on another, without 
bothering to put all this wealth together in terms of a theologia cordis, enabling us to see how our search for truth and 
goodness converge into the yearnings of our hearts (Lk 24:32: “Were not our hearts burning within us while he was 
talking to us on the road, while he was opening to us the scriptures?” Rom 5:5: “[H]ope does not disappoint us, because 
God’s love has been poured into our hearts through the Holy Spirit that has been given to us.” Both quotations are from 
the News Revised Standard Version of the Holy Bible, Oxford 1989. 
56 H.U. v. Balthasar, ‘Die Einheit von Theologie und Spiritualität’, Einfaltungen: Auf Wegen christlichen Einigungen, 
Munich 1969, 15-41. 
57 H.U. V. Balthasar, Epilog, Trier 1987. 
58 H.U. V. Balthasar, Epilog, Trier 1987, 11-14. 
59 H.U. v. Balthasar, Herrlichkeit, I, Einsiedeln 1961, 110-120. 
60 See H.U. v. Balthasar, La gloire et la croix: les aspects esthétiques de la révélation, tr. R. Givord, III/1 & 2, Paris 
1965-1974. 
61 H.U. V. Balthasar, Epilog, Trier 1987, 13. 
62 Here H. U. v. Balthasar is indebted to Henri de Lubac, Exégèse médiévale: Les quatre sens de l’Ecriture,  Paris 1959. 
For the four meanings of Scripture, we have the following mnemonic form, which H. de Lubac, ibid., 23, traces back to 
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no lapse between the this-worldy and the other-worldly import of the Christian message, as in 

Origen, helps explain why precisely the analogical corresponds to what we call nowadays the 

existential import of a message. After the period of the Fathers the synthesis threatened to go to 

pieces. Yet J. Leclercq’s L’amour des lettres et le désir de Dieu63 (ETS 30) showed that alongside a 

dry scholastic theology there was always a monastic theology, often in the same theologian, as in 

Aquinas’ Eucharistic hymns (d. 1274)64. Against the nominalism of Luther’s teacher Gabriel Biel65 

(d. 1475), but also in the devotio moderna of the Imitation of Christ from the same circles66, 

reformation went back to the Bible (ETS 35, 38). The way out of Dichotomies, so B., is to promote 

the unity of dogma and spirituality (ETS 40-42)67. 

ii: K. Rahner: Some might argue that B. is so steeped in the Fathers that he is as it were 

already half Eastern. K. Rahner’s model of dogma and spirituality is his sound knowledge of the 

Fathers68. In the Innsbruck faculty of theology in the 1930s there was a controversy over kerygmatic 

theology, with Franz Lakner (d. 1974), Hugo Rahner (d. 1968) and J. Jungmann (d. 1975) as 

protagonists. The point of the controversy was how to bridge the gap between an abstract scholastic 

theology and the announcing of the Gospel. Some (F. Lakner) propounded a special field of 

“preachable” dogma or kerygmatics, as distinct from official dogmatics. Karl (and Hugo) Rahner 

were against any dichotomy. Eventually Rahner’s answer to the need of a kerygmatic theology is to 

be found in the Foundational Course69. 

(1) Epistemologically, there is a priority of experience over formulations of that 

experience70. Analogously, spiritual experience comes before any dogmatic formulation. Only the 

transcendental import of dogma and its formulation are found in unity, an undifferentiated form of 

                                                                                                                                                            
Nicolas de Lyre’s Postille ca. 1330) to the Galatians 4:3: “[W]hile we were minors, we were enslaved to the elements of 
the world”: “Littera gesta docet, quid credas allegoria, / Moralis quid agas, quo tendas anagogia”. Of the four senses 
of Scripture, H.U. v. Balthasar leaves out, in Einfaltungen, allegory. For a commentary see R. Schaeffler, 
Glaubensreflexion und Wissenschaftslehre: Thesen zur Wissenschaftstheorie und Wissenschatsgeschichte der 
Theologie, Freiburg i.Br. 1980, 44-53. 
63 Paris 1947. 
64 Cf. K. Rahner, “Thomas von Aquin”, Glaube, der die Erde liebt, Freiburg i.Br. 1966, 152. 
65 As a canon regular of the Congregation of Windesheim, Gabriel Biel, a founder, with Count Eberhard, of the 
University of Tübingen, belonged to the clerical counterpart of the Brethren of the Common Life. See R. W. Southern, 
Western Society and the Church in the Middle Ages, Harmondsworth Middlesex England 1976, 331-358. 
66 The Brethren of the Common Life, founded by Geert Groote (d. 1384), in whose movement Thomas à Kempis (d. 
1471) is the greatest name and whose life he wrote.  
67 H.U. v. Balthasar sums the result of his considerations: “Von da aus wird man sich fragen dürfen, ob es einen Sinn 
hat, in Zukunft noch zwischen Theologie und Spiritualität zu unterscheiden“ (ETS 41). 
68 K. Rahner, Grundkurs des Glaubens, Freiburg i.Br. 1976. 
69 Compare F. Lakner, Theorie einer Verkündigungstheologie,  Wien 1939 with H. Rahner, Eine Theologie der 
Verkündigung, Freiburg i.Br. 1939. 
70 K. Rahner, Grundkurs des Glaubens, Freiburg i.Br. 1976, 31-32; Foundations of Christian Faith, W. V. Dych (tr.), 
New York 1978, 20: “We shall call transcendental experience the subjective, unthematic, necessary and unfailing 
consciousness of the knowing subject that is co-present in every spiritual act of knowledge and the subject’s openness 
to the unlimited expanse of all possible reality. It is an experience because this knowledge, unthematic but ever present, 
is a moment within and a condition of possibility for every concrete experience of any and every object. The experience 
is called transcendental experience because it belongs to the necessary and inalienable structures of the knowing subject 
itself, and because it consists precisely in the transcendence beyond any particular group of possible objects or 
categories”. 
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conceptual thought and proclivity to action, so that, even if revelation as God’s initiative comes 

first, the content of this revelation cannot be reduced to sentences of a cognitional type to which 

man afterwards adds the spiritual import. The priority of undifferentiated experience-cum-content is 

prior to both subsequent possible generalizations and to consequent possible spiritual action-

patterns. Once one accepts this priority of experience, not yet differentiated by the mind, the unity 

of dogma and spirituality follows of necessity71. The very priority of the undifferentiated experience 

puts spirituality on a par with theology. (2) In terms of academic programmes, one must present on 

a first level the horizon within which one may, at a second level, do research with the specific 

methods of science, typical of each field72. Given the current crisis of faith, the student must first 

have a horizon of faith before he can follow his speciality73; the post-modernistic situation, 

characterized by irreducible pluralism, does not allow us to first specialize and then give an account 

of our hope (1 Pet 3:14)7475.  

(4) In Search of the Missing Link. A. Some Conclusions. i: The three models point to the 

same direction, a theology propounded on the basis of the union of dogma and spirituality as the 

only viable theology, and not only for Eastern theology.76. It shows that the union of dogma and 

spirituality as method in theology actually is no more Eastern than the seven ecumenical councils. 

One dares a comparison with icons. Icons were at one point common to East and West, but when 

they receded from the West they became identified exclusively with the East77. ii. The method H. 

proposes thus touches the Eastern science at its central point, Spirit, and thus enjoys credibility. 

Such a method is ipso facto spiritual, not because it inserts esoteric elements in its way of 

proceeding, but because it respects the dogma at its central point. Its adoption by the West would 

                                                
71 K. Rahner, Grundkurs des Glaubens, Freiburg i.Br. 1976, 26-27; K. Rahner, Foundations of Christian Faith, W. V. 
Dych (tr.), New York 1978, 15: “There is in man an inescapable unity in difference between one’s original self-
possession and reflection. This is disputed in different ways by theological rationalism on the one hand, and on the 
other by the philosophy of religion of so-called classical ‘modernism’. For basically every rationalism is based upon the 
conviction that a reality is present for man in spiritual and free self-possession and only through the objectifying 
concept, and this becomes genuinely and fully real in scientific knowledge. Conversely, what is called ‘modernism’ in 
the classical understanding lives by the conviction that the concept or reflection is something absolutely secondary in 
relation to the original self-possession of existence in self-consciousness and freedom, so that reflection could also be 
dispensed with”. 
72 On the whole issue see E. G. Farrugia, Aussage und Zusage: Zur Indirektheit der Methode Karl Rahners 
veranschaulicht an seiner Christologie, Rome 1985, 118-126. 
73 K. Rahenr, Grundkurs des Glaubens, Freiburg i. Br. 1976, 19. 
74 K. Rahner, “Über künftige Wege der Theologie”, Schriften zur Theologie, X, Einsiedeln …., 45. 
75 Aussage und Zusage: zur Indirektheit der Methode von Karl Rahner, Rome 1985, 161-198. 
76 Perusing the ACTA of the PIO from its inception in 1917 to the last year Hausherr taught, only two times was the 
topic of the unity of dogma and spirituality was broached in the programmes signed by him. It is only with the Acta of 
the Academic Year1938-1939 that Theologia spiritualis Orientis Ascetica et Mystica is grouped under the themes of 
dogmatic theology; Hausherr’s description on pp. 19 and 20 starts by stating: “On the inner connection between 
dogmatic and spiritual theology and their constant unity among the Easterners”. The divisions of the spiritual life are 
subdivided under theory and praxis. The second time that the unity of dogma and spirituality is mentioned is in Acta 
1965-1966, where on p. 31 there is talk of “De natura theologiae spiritualis eiusque conjunctione cum dogmate”. 
***ALSO FIRST TIME NOT:Asc & Myst  1966-1967 
77 E. G. Farrugia, “The re-current Crisis of Icononoclasm”, Tradition in Transition: The Vitality of the Christian East, P. 
Vazheeparampil & J. Palackal (eds), Rome 1995, 5-35. 
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not do any harm, any more than the adoption of icons in the West has, but, on the contrary, it would 

help heal several rifts and dichotomies that colour many collective neuroses of the age; a Gnostic 

Age, if we remember! iii. Thirdly, from B.’s viewpoint we have the effort to make the whole 

dogmatic thrust credible – glaubhaft ist nur Liebe!78 – only love is credible, without reducing this to 

second-rate theological corollaries or devotions, but rather to the universality of salvation history. 

iv. KR79 proposes the union of dogma and spirituality not only as that of universal synthesis but 

also as a reform of theological studies. The first level would be closer to the primary theology of the 

Fathers who in their homilies to catechumens tried to explain what Christianity is without getting 

into the technical issues. Does it come as a surprise that Eastern theology too insists on constant 

contact with primary theology, and that is liturgy and its celebration even before liturgiology80. It is 

to this point that we shall return. 

B. The missing link. From what we have said would it not be the task of the Pontifical 

Oriental Institute to elaborate such a method? Since the PIO understands itself as being an institute 

of specialization, spirituality and theology are taught with their own peculiar methods. At this level 

the PIO missed the opportunity of providing precisely that primary horizon of faith, with its method 

of the union of dogma and spirituality, which would help create union among the ecclesiastical 

sciences therein taught. It would also help to create an ecumenical horizon with the Orthodox. For 

this reason, in its current bid to become a University the PIO would do well to provide such a 

course – an initiation into the mystery on the level of ideas, not of catechesis, but one closest to the 

mystagogy of the Fathers. It is here, too, at the level where one is so close to mystery that new 

chances for ecumenism – holding out one’s hands for those who try – is likely both to help people, 

individuals and groups, overcome their dichotomies and open up to Christ’s splendours. 

 

 
 

                                                
78 H. U. v. Balthasar, Glaubhaft ist nur Liebe, Einsiedeln 1963. 
79 In his writings on reform of theological studies. 
80 D. W. Fagerberg, Theologia Prima: What Is Liturgical Theology?, Chicago IL 2004. 


