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INTRODUCTION
Tomasz Poręba MEP

Conservatism is primarily associated with opposition to sudden 
political changes. Such an image is undoubtedly influenced 
by the fact that its origins, as a separate ideological-political 

trend, are commonly sought in the actions against the slogans and 
practices of the French Revolution of 1789, especially in the criticism 
of the radicalization of revolutionary governments after they were 
taken over by the Jacobins. Indeed, it was then that with both great 
talent and extraordinary power of persuasion, the revolutionary 
theories and practices were attacked by high-class thinkers, like 
Edmund Burke, Joseph de Maistre, and Louis de Bonald, who laid 
the foundations for a conservative reflection on reality. Since then, 
conservatism has been recognized – although for this reason it is 
assessed in different ways – as the most expressive alternative to 
radicalism striving to destroy the existing orders, and to the abstract 
political and social theories ignoring both tradition and experience 
advocated by radicals. Nonetheless, this is far too narrow a view of 
what conservatism is and what role it can and should play. Not only 
in times of revolutions or other disturbances and violent upheavals 
political community finds useful the conservative moderation, 
protection of traditional, evolutionarily developed customs, local 
colour and diversity – and the common sense associated with these 
values. Even in times of stability, when there are no signs of major 
threats to the current order, it is worthwhile to prophylactically 
protect what is valuable. After all, it is better to avoid acute crises 
than to fight them later.
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But it is also a mistake to equate conservatism only with reluctance 
to change or defending a given status quo. Such an understanding 
would lead to the conclusion that conservatives should protect also 
the orders that are fully non-conservative as well as threatening to 
all which conservatives consider valuable in politics, culture or social 
life. There are situations when a conservative must even be focused 
on a thorough change of the status quo, although carried out with 
appropriate caution and the awareness of his own limitations, which 
his opponents often lack. It is not worth defending a given state of 
affairs at all costs, if there are elements which need improving. Neither 
does it make sense to idealize the past by force. Though, it is always 
worth drawing conclusions from it. The legacy of the conservative 
thought of the past centuries gives a lot of room for expression here, 
and can still become an excellent inspiration in dealing with the 
current dilemmas.

Conservatives are facing many such challenges and dilemmas in the 
present times. In many countries of the Western world, they are pushed 
to the margins of both political and intellectual life, and those who wish 
to place them there transform reality in a way that not only disregards the 
lessons of the past, but is directly dangerous to the harmony of freedom and 
order, without which the continued successful development of political 
communities would be difficult. Political correctness certainly limits the 
freedom of public debate. Opinions, until recently treated as ordinary 
voices in a discussion, are now stigmatized as inappropriate. Those who 
preach them not only face ruthless criticism, but often are eradicated from 
many media, including those introducing themselves as objective and 
pluralistic. There are attempts to marginalize them also in the academia. 
The arbitrariness of solutions enforced by the political ‘mainstream’ 
is often clearly visible also within the European Union, the evolution of 
which towards left-liberalism is legitimately causing concern among 
conservative circles. At the same time, the crisis currently affecting the 
Western world increases the risk of growing popularity of various radical 
ideas, in facing which this political ‘mainstream’ and its media are either 
helpless or even naively favourable. In such a situation, conservatives must 
present a clear alternative to these trends and phenomena – which they 
need to try to consistently promote and implement wherever possible.

Old conservative books do not contain ready-made solutions on 
how to deal with these modern threats. To the modern reader, who 
wishes to find recipes for now, this lack of simple answers may seem 
disappointing. A conservative, however, if he has learnt well the lessons 
of the classics of conservatism, is perfectly aware that as the political, 
cultural, and social conditions change, various political forms gain or 
lose their value. Therefore, both the dogmatic attachment to certain 
solutions or the imposition of them on countries and nations that 
have followed a different path is often a dangerous mistake. On the 
other hand, a conservative should look for inspiration in the heritage 
of conservative thought as well as treat it as a great lesson in political 
thinking. He should also popularize this heritage in order to combat the 
long-lingering myth that there is no alternative to left-liberal ideas that 
have largely dominated the political and academic ‘mainstream’ of the 
Western world.

Based on this belief, New Direction – The Foundation for European 
Reform of Brussels and the Centre for Political Thought of Krakow 
undertook the initiative to publish selections of the classics of 
conservative thought. It includes diverse authors who took different 
positions on many issues. As this is how conservatism has always been – 
also before the French Revolution when it was still unnamed. It always 
drew on different national traditions, emphasized various principles, and 
referred to various practical experiences. In order to better understand 
the nature of politics and the cultural processes taking place before our 
eyes, it is precisely this ambiguity and the wealth of experiences captured 
by the classics of conservative thought that can be especially inspiring. 
And it is exactly this decent, reasonable inspiration which, among other 
things, the Western world needs so very much right now. 
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PREFACE
Bogdan Szlachta

Between what is popular and what is healthy.
Comments on the political critiques (and concepts) of Donoso Cortés
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The biography of the author of the texts which became significant 
from the mid-nineteenth century(1) and are presented here to 
the Reader, was provided by Jacek Bartyzel, an outstanding 

researcher of the European conservative tradition, in the article U 
źródeł Syllabusa. Donoso Cortés versus katolicy liberalni [At the sources 
of Syllabus. Donoso Cortés versus liberal Catholics](2). In this text, 
written on the occasion of the birth bicentenary of one of the greatest 
Catholic apologists and “Doctors of the Counter-Revolution” of modern 
times, he stated that Juan Francisco María de Salud Donoso Cortés 
y Fernández Cañedo was born on May 6, 1809 in the village of Don 
Benito near Valle de la Serena (by the city of Badajoz in the province 
of Extremadura in the west of Spain); that his father was Pedro Martín 
Donoso Cortés, a landowner and a lawyer proud of his descent from the 
famous conquistador Hernán Cortés, and his mother was María Elena 
Fernández Cañedo, heiress to a great bourgeois fortune. Donoso Cortés, 
from 1832 in the civil service of King Ferdinand VII, in 1846 obtained the 
title of Viscount del Valle and Marquis de Valdegamas, and furthermore, 
in 1847 – before he reached the age of forty, after already having the 
experience as a deputy (from 1837) and then a member of the Senate and 

(1) In Spanish, the writings of Donoso Cortés (edited by G. Tedajo) were published in Madrid in 1855 
in five volumes; in French in three volumes, edited by L. Veuillot, in Lyon, in the years 1859-1862; and 
in German in two volumes, edited by J. Juretschke, in Munich in 1946. Finally, (a modest in compar-
ison with the above-mentioned, but containing works considered the most important) selection of 
his writings was published in Polish translation by the Center for Political Thought in Kraków. This 
preface is the English version of the introduction to the Polish selection of writings by Donoso Cortés 
O katolicyzmie, liberalizmie i socjalizmie [on Catholicism, Liberalism and Socialism] (Krakow 2017).

(2) J. Bartyzel, U źródeł Syllabusa [At the sources of Syllabus], p. 1, http://haggard.w.interiowo.pl/gadu-
el.pdf. See also in particular: J. Chaix-Ruy, Donoso Cortés. Thologien de l’histoire et prophéte, Paris 1956; 
J. T. Graham, Donoso Cortés. Utopian Romanticist and Political Realist, Columbia 1974; E. M. Koch, Die 
katholische Soziologie in Spanien: Jaime Balmes und Juan Donoso Cortés (1840-1854), Aachen 1994; 
G. Larios Mengotti, Donoso Cortés. Juventud, Politica y Romanticismo, Bilbao 2003; B. Monseg, Clave 
teológica de la historia segn Donoso Cortés, Badajoz 1958; C. Schmitt, Donoso Cortés, Madrid 1933; E. 
Schramm, Donoso Cortés: Leben und Werke eines spanischen Antiliberalen, Hamburg 1935; P. D. Wes-
temeyer, Donoso Cortés: Staatsmann und Theologe, Münster 1940. Jacek Bartyzel, whose analyses are 
worth in-depth reflection, published several other texts devoted to the thought of the Spanish author: 
see Posępny markiz de Valdegamas [The Gloomy Marquis de Valdegamas], [in:] J. Bartyzel, „Umierać, 
ale powoli!”. O monarchistycznej i katolickiej kontrrewolucji w krajach romańskich 1815-2000 [“To 
die, but slowly!”. On the monarchist and Catholic counterrevolution in the Romanesque countries 
1815-2000, Kraków 2006, pp. 351-387, and Teologia polityczna Juana Donoso Cortésa [The Political 
Theology by Juan Donoso Cortés], “Civitas. Studies in philosophy of politics”, No. 8, Warszawa 2004, 
pp. 142-175 (in the second text Bartyzel analyzes Ensayo sobre el Catolicismo, el Liberalismo y el ocial-
ismo, considerados en sus príncipios Fundamentales, the excerpts of which the Reader can read in this 
volume); see also http://www.teologiapolityczna.pl/prof-jacek-bartyzel-apokaliptyk-juan-donoso-
cort-s-tpct-39.
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the Royal Council (from 1845) – he was granted the title of a Grandee 
of Spain(3). He acquired these titles before and during his diplomatic 
missions first in Berlin, and then in Paris, several years before his 
death (which came in Paris on May 3, 1853). He then faced the rising 
problem, also known to Polish authors – his contemporaries, of the “two 
revolutions”: one – the “top-down revolution” with which his name is 
sometimes associated, and the second – “grassroots revolution”, against 
which he was to turn with particular force. The first of the “revolutions” 
in the mid-nineteenth century was associated with “statolatry”, and 
even “deification” or “pantheization” of the state, sometimes with 
strengthening the tendency to treat the king/emperor, or – more broadly 
– the “sole ruler” representing the state, as the only significant “political 
actor” free from all normative entanglements, not only legal but also 
moral ones, freed from all former intermediary bodies, including even 
the Catholic Church. The second “revolution”, on the other hand, 
was associated with the claims of similarly free individuals, having 
the power to establish a normative order after negating the old order, 
associated not only with the traditional “social system”, but also with 
such “institutions” as private property. The first revolution was to lead 
to the negation of all “grassroots claims”, the slogans of “equality and 
freedom for all” justifying the abolition of old privileges and hegemons, 

(3) As I wrote in the entry Donoso-Cortés Juan in the Słownik historii doktryn politycznych [Dictionary 
of the History of Political Doctrines] (ed. M. Jaskólski, vol. II, Warszawa 1999, pp. 73-74), in the mid-
1830s the Spanish thinker – known as the author of, inter alia, Memoria sobre la situación actual de la 
Monarquia (Madrid 1832), Lecciones de derecho politico (Madrid 1835) and La ley electoral considerada 
en su base y su relación con el espritu de nuestas instituciónes (Madrid 1835) – was considered a theorist 
of moderate liberal party (moderados), whose members acted against both the Carlists and the radical 
liberals grouped around Baldomero Espartero (1792-1879). After Espartero took over the dictatorship 
as a regent, Donoso Cortés became Maria Christina’s representative in France (1840). Three years later, 
after the overthrowing of the dictator in an uprising led by R. M. Narvaez (1800-1868), he returned to 
the country and became a member of the parliament and the Academy (1847). After his brother’s death, 
he became deeply religious, initiated many charitable actions, welcomed the reforms of Pope Pius IX 
(1847), seeing them as an example of the implementation of “dogmatic Catholic freedom”, later destroyed 
by the events of the Springtime of Nations. The Donoso Cortés’s parliamentary speeches of 1849-1850 
made him popular almost all over Europe: the content of one of them, of January 4, 1849, devoted to the 
dictatorship – referred to in this text – is the reason for qualifying him as an absolute supporter of this 
method of government; another of his speeches, delivered on January 30, 1850, containing reflections on 
the political situation in Europe caused the fall of Narvaez’s government, but also numerous attacks by 
the liberal press (“El Haraldo”), to which Donoso Cortés responded in the “El Orden” magazine. As the 
Spanish ambassador in Paris (1850-1853), he collaborated with the French ultramontanes (especially 
with Louis Veuillot), although Fr. Gaduel found in his book Ensayo sobre el catolicismo... “many heresies 
condemned by the Church” (this accusation was not confirmed by the judgment of the Holy See after the 
death of Donoso Cortés).

and the apologia for the unchanging and old or even obsolete “organic 
social system” crowned by the king or even “depersonalized state”. The 
second revolution, on the contrary, was to be tantamount to the apologia 
for “grassroots grievances”, slogans of “equality and freedom for all” 
justifying the abolition of old privileges and hegemons, and the negation 
of the unchanging and old, or even retained, “organic social system” 
crowned by the king, although no longer by the “state”, which – more 
depersonalized than the king – could become a tool facilitating not only 
radical but also rapid social and political change, and to some extent also 
cultural and economic change.

The “revolutionary” name of the first approach was sometimes 
perceived as at least paradoxical, but in the opinion of some journalists 
of the time it was justified, because the king/state turned out to be 
“instances” striving to achieve their own, allegedly set goals, even if at 
the expense of the legitimate claims of some social strata, as it happened 
– and what an important context this was for the Poles in the mid-
nineteenth century – in centralized monarchies, including those that 
partitioned Poland. The issue was mainly associated with attempts 
to justify similar “levelling movements” – regarding the claims of, for 
example, subordinate nations or former social classes – using the category 
of “raison d’état”. The second revolution deserved its name more: it was 
“grassroots”, it was associated with levelling tendencies directed against 
more tangible enemies, against kings and the “institutions” supporting 
them, such as the Church, against the “alliance of the Throne and the 
Altar”, “the Holy Alliance” etc., “institutions” perceived as defenders 
of the “old order”, which was now obsolete because it slowed down, 
in any case historically, both development or progress, and not only 
politically or socially, culturally or economically; an order that, in the 
worst case scenario, had to be supplemented with new “institutions” 
or new, growing forces aspiring to participate in power or – in a more 
radical sense – capable of taking power from those old and losing ground 
“institutions”. In the mid-nineteenth century, both revolutions met in 
a significant clash, which culminated to some extent in the so-called 
Springtime of Nations. Although it is a name for a sequence of events that 
seem sudden, and to some extent unexpected, at least in their extent or 
“universality”, it covers a number of long-prepared events that fit into a 
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wider context or a longer process, in connection with which appear both 
types of “revolutions” with levelling tendencies, perceived as reluctant 
or even hostile to what existed so far, and that were not based on two 
instances so celebrated today: democracy and the rights of individuals 
free from entanglement in any groups, principal to each of those being 
understood as “natural” – like the family, “traditional” – like the states, 
or even “supernatural” – like the Church. This state of affairs became 
the subject of particular interest to Donoso Cortés, portrayed both 
as a liberal or a conservative, a follower of a grassroots revolution or a 
revolution from above, situated on one of the two sides of the struggle 
that was to lead to this dangerous state. If we assume that this state was 
a particularly important subject of his considerations, then we can easily 
see the paradoxicality of both of his “depictions”.

However, before we take a closer look at the inquiries of the Spanish 
author, his perception of the subject of reflection particularly important 
to him, let us look at the findings of historians, summed up by Bartyzel. 
The Polish scholar pointed out that although the author of the texts 
presented here to the Reader had read the writings of Louis de Bonald, 
who was considered to be a supporter of the “top-down revolution”, 
his dependence on them in the field of political thought is not certain. 
What is certain, however, is the dependence of his reflections of a 
certain period on the inquiries of a leading representative of the Spanish 
Enlightenment in literature, the Rousseauist Manuel José Quintana, 
on the ideas of French liberal “doctrinaires” (Destutt de Tracy, Royer-
Collard), as well as on the sensualist Condillac and the utilitarian Bentham. 
Bartyzel proclaims that Donoso Cortés was one of the promoters of the 
Romantic movement in literature, among the main figures of Spanish 
liberalism in politics and culture(4), as well as a supporter of freedom, 
progress and tolerance comprehended “liberally”(5). He argues that the 
Spanish author from the mid-nineteenth century is an eloquent orator of 
Madrid’s Ateneo – the main hotbed of liberal ideas in Isabelline Spain, and 

(4) See for more details, J. T. Graham, Donoso Cortés: Utopian Romanticist and Political Realist, Colum-
bia 1974, and G. Larios Mengotti, Donoso Cortés. Juventud, Política y Romanticismo, Bilbao 2003.

(5) J. Bartyzel, after: E. Schramm, Donoso Cortés, su Vida y su Pensamiento, trad. R. de la Serna, Madrid 
1936, p. 27.

also one of the most eminent authors of liberal periodicals: „La Verdad”, 
„El Porvenir”, „El Piloto”, „El Correio Nacional”, „Revista de Madrid” and 
„El Heraldo”, also a member of the literary group called “Sons of Apollo”, 
nicknamed “Delio”, a Francophile, enemy of feudalism, and finally a 
liberal par excellence as a prominent politician of his time, an enthusiast 
of representative government in the form of constitutional monarchy, 
established in Spain in 1834 by the Royal Statute, truncated by Regent 
Maria Christina and Prime Minister Cea Bermúdez on behalf of the minor 
Isabella II(6). Throughout his political career in the 1830s and 1840s, 
Donoso Cortés was also to be a member of the (then informal) liberal 
party, belonging to its right wing, called moderados (“moderates”), from 
which, after the Restoration of the constitutional monarchy in 1874, the 
Conservative Party emerged. Bartyzel finally states, after Peter Viereck, 
that the thought of Donoso Cortés in that period was characterized by 
a mere temperamental conservatism, on the one hand by the belief in 
the injury to human nature (not often, however, shared at that time by 
representatives of the so-called mainstream political thought, who were 
overwhelmed by the optimistic conviction of the great possibilities 
given to man also on the political plane, in some approaches even 
capable of dreaming about the fulfilment for man possible on this plane 
embedded in universal history). On the other hand, it was characterised 
by the desire to maintain the continuity of historical development, 
development – let us add – with a “progressive value”. In a dynastic 
dispute, which resulted from the removal of Infant Don Carlos from the 
throne – contrary to the dynastic law of the Bourbons – he was to take 
the “usurper’s” side. He became not only a trusted advisor to the regent 
(whom he accompanied during exile in Paris, from 1840 till 1843), but 
also the preceptor of her daughter, Queen Isabella. The Carlists, or ultra-
Catholic traditionalists and legitimists, Donoso Cortés then considered 
to be anarchists by law, threatening the political and social order on a par 
with leftist revolutionaries, recognising the view of both “revolutions” 
as equally threatening to the somehow accepted as well as “proper” 
reality. A reality that was also threatened by Don Carlos, who was to take 

(6) J. Bartyzel, U źródeł Syllabusa [At the sources of Syllabus], op. cit., p. 2.
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advantage of the peoples’ sympathies for his cause, and in fact promote 
anarchy and democracy, coming close to a “democratic monarchy”(7). 
While both the revolutions were criticized for abandoning all principles 
and struggling in the “normative emptiness”, while Catholics, especially 
Polish ones, thought they both threatened the existing order so dear 
to them, Donoso Cortés – unlike most liberals of that time – did not 
abandon fidelity to the Church. He remained a Catholic, even though – 
as again, Bartyzel points out – he considered faith dead, because it could 
no longer control thoughts, including his thoughts, could no longer 
penetrate either his words or his deeds. Favouring the liberals, critical 
of the traditionalist Catholics allied with Don Carlos, the discussed 
Spanish author thus adhered to “emotional” and, therefore, “colloquially 
traditional religiosity”. This kind of religiosity was to make him criticize 
the attacks directed both against Catholicism and the Church, as well 
as the crusades associated with it – and so important for the Spanish 
tradition, aimed against the Arabs, the Reconquista – while trusting in 
the possibility of reconciling the Catholic faith with “modern freedoms”, 
several years later unambiguously criticized by Pope Pius IX in the 
famous Syllabus of Errors attached to the encyclical of 1864. These years 
are, however, significant. For according to Bartyzel, in the mid-1830s, for 
several months of 1835, Donoso Cortés was the secretary of the Cabinet 
of Juan Álvarez Mendizábal (a Jew and the Rothschilds’ agent), who 
carried out the largest one-time plunder of church property in the history 
of Spain, under the name of “confiscation”(8). 

(7) Ibidem, with a reference to: J. Donoso Cortés, Identidad entre la monarquía carlista y la monarquía 
democrática, [in:] idem, Artículos Políticos en „El Piloto”, introducción F. Suárez Verdaguer, Pamplona 
1952, pp. 180-181.

(8) Jacek Bartyzel concludes his ponderings on the liberal stage of Donoso Cortés’s reflection with the 
statement that in a sense [ he] remained forever among the liberals, but not by his own free will: on May 
11, 1900, his mortal remains, initially buried in the Paris church of St. Philip de Roule, were exhumed 
and transported to Madrid, and then placed in a magnificent tomb in the royal cemetery of St. Isidore the 
Farmer, built especially for him and three other luminaries of Spanish culture – but all of them liberals: 
the Enlightenment comedy writer Leander Fernández de Moratín, his compatriot from Extremadura – 
the writer Juan Meléndez Valdés, and the most famous painter Francisco de Goya y Lucientes, whose 
“black paintings” ( las pinturas negras) from 1820-1824 are compared precisely to the “black prophecies” 
of Donos. At the same time, he rightly concludes that the arguments of Memoría sobre la situación de 
la Monarquía, Lecciones de derecho político or El Clasicismo y el Romanticismo, written before 1847, 
place the Spanish author not on the side of counter-revolutionary thinkers, but among such classics of 
conservative and aristocratic liberalism as Benjamin Constant or François Guizot, and due to their reli-
giosity – next to such Catholic liberals as Charles de Montalembert or Lord Acton (J. Bartyzel, U źródeł 
Syllabusa [At the sources of Syllabus], op. cit., p. 2)

The year 1847 in the life of Donoso Cortés brings a sign of a 
fundamental transformation. The death of his brother Pedro, a Carlist 
and a Catholic of a faith that was alive – different than his own was until 
then – completed with the horror of the European revolution of 1848/49, 
which was to cause the birth of an ultramontane out of a former liberal, 
as well as the appearance of a “reactionary in the name of God” in place of 
a liberal referring to Catholicism, who held Catholicism not so much as a 
key element in the political sphere, but (and the only) one of the factors 
that should be taken into account when considering the condition 
of Spain and Europe. The “new” Donoso Cortés, who understood 
differently the meaning of the “religious factor”, was to reveal not only 
the prospect of the advent of the socialist Antichrist, but also indicate 
the only possible method of taming him, associated with the order-
setting “decision coming from above” (decisión desde arriba), decision of 
the “dictator of the sabre” (dictador del sable).

These statements, recalled by Jacek Bartyzel, along with the line of 
the interpretative dispute concerning the fundamental achievement 
of Donoso Cortés, which he also proposed, reveal an important issue: 
whether the Spanish thinker (as before him Joseph de Maistre, at least 
as according to Carl Schmitt), placed a dictator in a field free from of 
any norms, in the “field of pure factuality”, and made him the creator 
of the first order regardless of his legitimacy (or maybe a legitimacy 
derived preferably “from above” than “from below”?), or rather made 
him a “restorer” or defender of an order that has been in fact abolished, 
disturbed or threatened, but only requires (re)unveiling, and thus 
restoring it to its binding force (with the question of what the content 
of this order is: is it associated with God’s revealed law, natural law 
understood in some given way, or with “an order of a traditional” or 
“customary” or historical pedigree?). All these questions are extremely 
important. It is indeed the possibility of formulating them on the basis 
of Donoso Cortés’s arguments that makes him not only a participant in 
the key debates of the mid-nineteenth century, but also one of the most 
important political thinkers able to perceive and analyse the problem 
fundamental for the political and legal reflection of the last two centuries 
– namely the problem of the relationship between the fact of ruling and 
the norm which eventually founds that fact but also puts limitations on 
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ruling, situated – in a more general and less precise language – in between 
“politics” (free from normative entanglements) and “law” (introducing 
such entanglements). Donoso Cortés did not yet know, as it seems, 
either the consequences of the application of analytical jurisprudence 
of legal positivism and normativism to the political and legal reality, 
nor the consequences of human rights ideology, both such important 
contexts for the next generations of European (especially continental) 
political thinkers. Although he did not know them, the reality in 
which he participated, the reality of Spain in the 1830s and 1840s, not 
peculiar to Europe but constituting one of its testaments, also led him 
to conclude that the struggle for the subject that determines the norms 
will come as the consequence of the evolution leading to the weakening 
of the influence of the old justifications of order and the domination of 
approaches, making human-made law the only normative context for 
his actions also in the social world. He probably knew that the projects 
of St. Augustine of the 5th and Thomas Hobbes of the 17th century AD 
were based on the conviction that man (as a result of original sin or 
without considering it as a specific “threshold” of corruption of what 
God established in his creative act) is free from any normative order (or 
he no longer honours God, since – as according to Augustine – he has 
turned away from God as an object of love) and remains in factuality; he 
knew that in these projects it was possible to find a justification not for 
the uniqueness of the state of “normative void” – possibly recognized 
as a part of the one “essentially” already existing, “in ordinary cases” 
of legal order –, but for the “primacy” of such a state, its initial nature 
requiring completion through the attempts to establish the order for 
the first time, for instance either by referring to God’s interference, 
or to establishing the state as a “being” in relation to an external 
man, similar to God, and impersonal, though not being God, unless 
a “mortal” one (which in itself – and for many reasons – seems a 
paradox); he knew that these projects may lead to the identification of 
an instance establishing order for the first time, creating what has not 
existed before, and thus to the prior legitimacy of the creator of order 
in relation to order itself, deriving the title for establishing order not 
from order itself, but from before its existence, therefore from beyond 
order.

It is impossible to state unequivocally whether Donoso Cortés was 
aware of the course of the long-lasting struggle not only for establishing 
the content of the concept of “sovereignty”, but also of the “subject of 
sovereignty” understood as norm-making exclusivity, including the 
establishment of the first rule, justifying the legitimacy of the legislator. 
It is also impossible to say whether he followed the struggles of Catholic 
and Protestant thinkers of the sixteenth and subsequent centuries, 
directed on the one hand at the justification of power (also absolute, yet 
still limited “from below”), and on the other hand at the justification of 
the “right of resistance” (Monarchomachs and the issues pointed out by 
them, foreshadowing the control of actions of every legislator). Regardless 
of all these contexts in the history of Western political thought, it should 
be stated that the Spanish thinker of the mid-nineteenth century was 
able to identify the fundamental problem of political thought of his 
time, to juxtapose “politics” and “law”, also taking into account (at the 
level of searching for a “subject” to introduce order) the question of the 
dictatorship of rightfulness (legitimacy) in relation to the traditional 
monarchy (but understood as a form of government), or to another 
entity without monarchical value. It can already be said that he will 
reject the “grassroots” claims of the masses “liberating themselves” 
and seeking to seize power to establish a new (but whether primary?) 
order; that he will see the problem of the “essence” of the masses, and 
will refer to the question of whether they are composed of individuals 
or rather constitute a unity that should be associated with the “people”, 
which by some political thinkers, not only liberal ones, was considered a 
“personified fiction”, an “abstract” introduced by Rousseau, resembling 
the state predicted by Hobbes.

In the text by Jacek Bartyzel, to whom we should express – not 
only by repeatedly quoting his works – our gratitude for the excellent 
elaborations of Donoso Cortés’s thoughts, we find a quote from a 
letter sent by the Spanish author, at the end of his life, to the Prussian 
ambassador, Count Athanasius Raczyński, to some extent introducing 
the last of the issues raised: neither the military power of the state nor the 
“dictatorship of the sabre” can give a sufficient impetus to the rebirth of 
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Europe, but it could be caused by a great religious transformation only(9). 
The quote comes from the times when Donoso Cortés sums up his 
proposal formulated after parting with the liberal approach, an approach 
popularly regarded as extremely individualistic.

His remark about the “great religious transformation” as a 
condition for the “rebirth of Europe” can, however, be understood in an 
individualistic way: in such an approach, this remark would be associated 
with an appeal to the “conscience” of each individual to undergo the 
expected transformation, to prepare for the fulfilment of the condition 
of rebirth. When we focus on this part of the quote – and not on the first 
one, which we can call “negative” – we would see the importance of the 
verdict: it is mainly about revealing the correct basis for a possible “rebirth 
of Europe”, and not so much about introducing order for the first time, 
about making a decision in favour of one of the claimants different from 
the “masses” or from the “people”, be it in favour either of the “state” 
(as understood by Hobbes?), or the “dictator of the sabre” (note that in 
the quote there is no mention of a monarch, even a traditional one with 
a dynastic title, as a possible third claimant). However, even when we 
make such an attempt at interpretation, the key question immediately 
arises: are individual consciences capable of independently carrying out 
the expected “religious transformation”?; do any preconditions have to 
be met for them to do so?; or – again let us refer to St. Augustine – should 
such a condition be associated with the introduction of an elementary 
normative order, for example ordering only the external behaviour of 
single individuals through, somehow legitimized, authority?; are the 
norms introduced for example by a dictator, so the external ordering 
behaviours, a condition of the expected change?; a fundamental change, 
if we are talking about the “rebirth of Europe”, then – as it seems – we 
are also talking about preserving its existence in a state that has been 
somehow lost?

In the deliberations conducted in this regard, (once again) the 
statement made by Jacek Bartyzel seems to be helpful: Donoso Cortés 

(9) J. M. Beneyto, Apocalipsis de la modernidad. El decisionismo político de Donoso Cortés, transl. by A. 
Báez, Barcelona 1993, p. 91, quoted after: J. Bartyzel, U źródeł Syllabusa [At the sources of Syllabus], op. 
cit., p. 5.

broke away from the principles honoured in the liberal era; the new 
principles which he adopted after 1847 contradicted them: there was no 
longer any connexion between Catholicity and Catholic civilization or 
liberalism and philosophical civilization. Did it mean, however, that while 
adhering to Catholicity and Catholic civilization, and denying liberalism 
and philosophical civilization, he did not respect the considerations of 
“natural reason”, of which we are told so much by the so-called Thomistic 
tradition, and referred to a sentiment or a faith (which a liberal would 
call “mindless”)? Taking into account the extremely important context 
of the mid-nineteenth century struggles between the ultramontanes 
and the so-called Catholic liberals(10) – mentioning in particular the 
dispute over the text now presented to the Reader (Essay on Catholicism, 
Liberalism and Socialism), published originally in Castilian, in Madrid 
in June 1851, and almost simultaneously in French, in Paris with the 
preface by the ultramontan leader Louis Veuillot – let us point out 
above all, that this text was highly appreciated by the associates of Pope 
Pius IX, and some researchers, including Jacek Bartyzel, after Rino 
Cammilleri, argue that Donoso Cortés not only achieved a moral victory 
over liberal-Catholic critics, but also deserved to be called the “father of 
Syllabus” (announced – let us recall – eleven years after his death), as the 

(10) By directing the Reader to, among others, this author’s considerations contained especially in the 
first chapters of his work entitled Ład - Kościół - Naród. Filozofia i myśl polityczna polskich ultramonta-
nów w latach 1834-1883 [Order - Church - Nation. Philosophy and political thought of the Polish ultra-
montanes in the years 1834-1883], Kraków 1996, let us note – again referring to the interesting findings 
of Jacek Bartyzel (U źródeł Syllabusa, op. cit., pp. 4-6) – that Donoso Cortés was “almost touched” by 
condemnation of the Holy Office, which was prompted by a series of articles published by Father Jean-
Pierre Gaduel, after the French translation of the Essay on Catholicism, Liberalism and Socialism was 
published in the journal “L’Ami de la Religion”; the priest considered the arguments contained in the 
work of Donoso Cortés to be a collection of all heresies condemned by the Church, in particular accusing 
him of Manichaeism and Bayanism, and consequently demanding that their author be condemned by the 
Holy See, which, however, did not happen. Bartyzel shows the disputes taking place in the 1830s and 
1840s in Italy and France, in which the Catholic camp almost unanimously attacked “secular liber-
alism” (“of Voltaire”) and democratic radicalism with its inherent militant anti-Catholicism, inspired, 
of course, by the freemasons. Already at that time, however, Father H.-F.-R. de La Mennais (Lamen-
nais) – condemned by Pope Gregory XVI – joint the revolution, even though his associates from the 
magazine “L’Avenir”, such as Charles Count de Montalembert or Fr. H.-D. Lacordaire, O.P., submitted 
to papal judgments. After 1830, the article recognizing the Catholic religion as the state religion was 
removed from the French Constitutional Charter and replaced with a provision that it was the religion 
of the majority of the French nation, which was used as a justification for removing Christian symbols 
from public places, influencing the appointment of episcopal posts and creating state education at the 
expense of denominational schools, which were defended, among others, by Montalembert, the leader 
of liberal Catholics, and Louis Veuillot, the leader of ultramontanes, who, however, differed on the 
dynastic issue (legitimism or reconciliation with usurpation?). Similar problems have arisen with the 
progress of the Italian Risorgimento.)
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one who reduced the errors committed today to two fundamental ones: 
the denial of Providence and the denial of sin, the two errors generating 
all the others negating in fact the “dogma of the sovereignty” of the Holy 
Trinity, i.e. God’s sovereignty. Already at this point it is worth noting that 
the researcher links the last statement with erroneous theses (expressed 
on the basis of the stated negation) that man was “naturally good”, reason 
was “autonomous”, and progress “was made through discussions”, 
adding that from this deification of discussion, treated as the only criterion 
of truth and error, comes [...] the sanctification of the freedom of the press, 
impunity of the parliament and the sovereignty of deliberating assemblies 
(elsewhere, Bartyzel points to “three fundamental errors”, which 
are to be: the sovereignty of human reason, which in the political order 
proclaims the sovereignty of the “debating class”; the natural goodness of 
the human will, which translates into social egalitarianism, expressed in 
the republican form of government deriving its mandate from popular vote; 
and finally, the justification of all human desires, making the ultimate goal 
of governing to satisfy all whims that anyone may declare as his own claim). 
Donoso Cortés is to contrast these errors with the thesis about the need 
to maintain the unchanging, hierarchical order established by God in the 
heart of nature – the superiority of the supernatural order over the natural 
one, faith over reason, grace over free will, Providence over freedom, the 
Church over the state – thus ultimately reduced to supremacy God over 
man, stating finally that the condition for saving society (and thus 
probably the “rebirth of Europe”) is the restoration of the endangered 
order: a task that above all the Church should carry out(11).

Let us take a look at the controversial text by Donoso Cortés in order 
to find in it the answers (or at least their outline) to the fundamental 
questions already posed, as well as to possibly verify the opinion of the 
Polish researcher exploring his thoughts. The text – which in the edition 
presented to the Reader is entitled An Essay on Catholicism, Liberalism, 
and Socialism, Considered in Their Fundamental Principles – opens with 
a chapter, “How a great question of theology is always involved in every 
great political question”. The title itself seems to imply the primacy, or 

(11) J. Bartyzel, U źródeł Syllabusa [At the sources of Syllabus], op. cit., pp. 4-7.

at least the greater importance, of “theological questions” over “political 
questions”, and even the primacy of “theology” relating to “political 
questions” over “philosophy” relating to them. This suggestion, 
however, is found by Donoso Cortés even in a statement of Proudhon, 
far from Catholic approaches, declaring that, Theology, inasmuch as it is 
the science of God, is the ocean which contains and embraces all Sciences, 
as God is the ocean which contains and embraces all things. They were all 
before, and they are all after, their creation, in the divine understanding; 
for if God made them from nothing, He adjusted them to a mould which 
is eternally in Him. They are all there in that sublime manner in which 
effects are in their causes, consequences, in their principles, reflections, 
in light, forms, in their eternal exemplars. In Him are the expanse of the 
sea, the beauty of the plains, the harmony of globes, the pomp of worlds, 
the splendour of the stars, the magnificence of the heavens. There, are the 
measure, the weight, and the number of all things, and all things came 
thence with number, weight, and measure. So much about God who 
perceives and about His power as a creator. Importantly, Donoso Cortés 
adds that in Him, that is in God, are the inviolable and sublime laws of 
all beings, and each is under the empire of its own. Everything that lives 
finds there the laws of life; everything that vegetates, the laws of vegetation; 
everything that moves, the laws of motion; everything that has feeling, the 
laws of sensations, and finally (or even) everything that has intelligence, 
the laws of understandings; everything that has liberty, the laws of wills. 
The conclusion is equally significant: In this way, the Spanish author 
claims, it might be said, without falling into Pantheism, that all things 
are in God, and God is in all things, and he adds a confession of utmost 
importance, that in proportion to the diminution of faith, truths diminish 
in the world; and why the society which turns its back on God, beholds all its 
horizons suddenly obscured by terrifying darkness(12). God, then, is not only 
the one who knows and creates, he is also the one in whom to believe in 
order to know the truth, also the truth about what is created and, within 
the creation, about what concerns society. There is, then, the possibility 
of discerning “true society” or “the truth about social life”, but fulfilled 

(12) J. Donoso Cortés, Essays on Catholicism, Liberalism, and Socialism, Considered in Their Fundamen-
tal Principles, in this volume.
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only by those who believe. Without faith it is impossible to discern “true 
society” or “the truth about social life.” This thesis – powerful even if 
looked at from the point of view of the Christian political thought of the 
Middle Ages, problematic also because of the approach set out in the 
thought of St. Augustine who directed attention to the sources of the 
formation and the existence of the “earthly state” as a condition for the 
progress of the “pilgrim State of God”, that is, the Church of Christ, raised 
up by God – is complemented by the subsequent revelations of Donoso 
Cortés, who found in both Rousseau and Voltaire, hardly associated with 
an apologia for faith, the thesis about religion as the foundation for the 
state and society; he saw similar beliefs even among the Romans who 
adhered to polytheism. These references problematize his thesis, which 
cannot be associated with the faith in One God, merely with monotheism, 
but should be linked with experiences generalized by various, also non-
Christian thinkers. After all, they are not (or not only) about the faith in 
the God of Christians as a condition for discerning the truth; but perhaps 
they are about emphasizing the importance of the religious moment as 
a key factor in the establishment and duration of any conceivable order 
that organizes and sustains in existence, be it both, a state or society.

Donoso Cortés does not see this problem; he states that the diminution 
of faith (…) produces the diminution of truth, however the diminution of 
truth does not necessarily carry with it the diminution (…) human intellect. 
At once merciful and just, God denies the truth to culpable intelligences, 
but He does not deny them life; He condemns them to error, but not to death. 
Such interdependence is important: through faith, man is to know the 
truth; without knowing it, as the Spanish thinker himself in the “liberal 
era”, he uses intelligence which, deprived of faith, leads towards doom, 
even though it creates the highest culture, even though it creates the 
human world, the world which is, however, condemned “to death”. 
Again, an important confession: man has the intelligence that allows 
him to create a culture that is his product. However, the assessment of 
human cultural achievements so far is poor, because coming from the 
intellect devoid of faith, they do not contain truth, they do not reveal it. 
The thing is, however, that the Spanish author clearly makes the act of 
faith dependent on God’s gift, and thus makes God a possible giver of the 
possibility of proper knowledge: Denying or granting them [ human 

beings] the faith, God denies or grants them the truth. He does not grant 
nor deny them intelligence. The infidel’s may be sublime, the believer’s 
moderate. But the former is only great like an abyss, whilst the latter is holy 
like a tabernacle: in the first dwells error; in the second, truth. In the abyss, 
with error, is death; in the tabernacle, with truth, is life. For this reason, 
there is no hope whatever for those societies which abandon the austere 
worship of truth for the idolatry of genius. On the heels of sophisms come 
revolutions; on the heels of the sophists, executioners. The juxtaposition of 
two kinds of “intellect”: doubters and believers, also applies to “political 
matters”, because only He who knows the laws to which governments are 
subject, possesses political truth; he who knows the laws to which human 
societies are subject, possesses social truth; he who knows God, knows these 
laws; he knows God who hears what He affirms of Himself, and believes 
what he hears. Theology is the science which has these affirmations for its 
object. Whence it follows, that every affirmation relative to society or to 
government, supposes an affirmation relative to God; or, what amounts to 
the same, that every political and social, is necessarily converted into a 
theological, truth(13). These truths: political and social, both being 
theological, cannot be grasped by the “unbelieving intellect” that makes 
man empowered to establish order, shuns God or gods, fails to perceive 
His or their role in the development of ancient powers, as well as in the 
duration of modern powers. By referring to the experiences of the East 
and the West – the former emphasising duration, masses and strength, 
the latter having as its essence movement, intellect and discipline – and 
by briefly analysing the achievements of Israelites, Greeks and Romans, 
and noting (like St. Augustine) that the latter – guided by God’s hand – 
were to prepare the way for Him who was to come, realising their 
providential mission was to assimilate all theologies, and to domineer over 
all nations(14), Donoso Cortés points to a decisive “moment of civilization”, 
namely the emergence of a “new theology” which “is called Catholicity”. 
Catholicity is not one of many theoretical or theological projects, it is – 
as he says – a complete system of civilisation, so complete, that in its 

(13) Ibidem.

(14) Ibidem.
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immensity it embraces everything – the science of God, the science of the 
angel, the science of the universe, and also the science of man(15). Catholicity 
is an all-encompassing science that also includes knowledge about 
society and the state. [T]here, are revealed the final causes of all things, 
the concerted movement of everything human, the nature of bodies and the 
essence of spirits, the ways by which men walk, the term to which they go, 
the point from which they come, the mystery of their peregrination and the 
line of their journey, the enigma of their tears, and the secret of life and 
death. Children suckled at its prolific breasts, know to-day more than 
Aristotle and Plato, the luminaries of Athens. […] It was given to the 
Catholic world alone to present a spectacle on earth reserved formerly to 
the angels in heaven – the spectacle of science bent in humility before the 
divine throne. And what is more, Through Catholicity order entered into 
man, and through man into human societies. The moral world found on the 
day of redemption the laws it had lost on the day of prevarication and sin. 
The Catholic dogma was the criterion of Sciences, Catholic morality the 
criterion of actions, and charity the criterion of affections. The human 
conscience, escaped from its hampered State, saw through the interior as 
well as through the exterior darkness, and at the light of those three divine 
criterions, recognised the happiness of the peace it had lost(16). These 
conclusions lead the Spanish author to a thesis fundamental from the 
point of view of political thought: the order introduced by Catholicity, 
passed from the religious to the moral world, and from the moral to the 
political world. […] The ancient governors of the Gentiles built their 
sovereignty on human foundations; they governed for themselves, and they 
governed by force. Catholic governors, considering themselves as nothing, 
were no more than the ministers of God, and the servants of the people. 
When man became the child of God, he immediately ceased to be the slave 
of man (17). It is not only that the idea of authority, the idea of real authority, 
not realized in the arbitrary rule of one man over another – given in the 
definitions of authority known to political scientists as the power to 

(15) Ibidem.

(16) Ibidem.

(17) Ibidem.

impose the ruling will on the addressees rather than on the creators of 
that will – but realized thanks to the presence of God himself, that is, by 
something external therefore divine within it, in fact has a Catholic 
source, but what is more, this idea is also associated with the “fortunate 
revolution” carried out by Christianity, consisting in the liberation of 
man from the will of another man calling himself a ruler or a sovereign, 
but being in fact a tyrant(18); after all, the one who ruled did not know God 
for some time, hence he ruled “through himself” and not “through Him”, 
he ruled over bodies only by the right of force; it was only thanks to the 
“fortunate revolution” that rulers would emerge, who began to govern 
bodies and minds, sustained by the force of right. Thus not only the bodies 
are ruled but also the souls; for some time now it is not force that causes 
man to be subject to rulers, but the law. This, it seems, is the essence of 
the change introduced by the aforementioned “revolution”, which 
moved Christians from the obedience of man to the obedience of God, (…) 
from forced obedience to voluntary obedience. Both the rulers and their 
subjects now had one Lord, previously unknown: all were subject to 
Him, and were subject not for the fear of sanctions, but by their own will 
persuaded by the Lord or directed towards Him. This is the context that 
makes it possible to properly understand the words of Donoso Cortés 
that Catholicity, by deifying authority, sanctified obedience; and by 
sanctifying the one and deifying the other, condemned pride in all its most 
tremendous manifestations, in the spirit of domination, and in the spirit of 
rebellion. There are two things totally impossible in a truly Catholic society 
– despotism and revolutions(19). After the “fortunate revolution” there is 
no longer, or there should no longer be a ruler or a subject who would 
operate in the void; and both the first and the second, if they remain in a 
state of “fortunate revolution”, act towards God, in his presence, and do 
not act “through themselves” or “in themselves”, but remain in relation 

(18) In The Speech on the Dictatorship of 1849, Donoso Cortés not only indicates that Christ, in three 
years, carried out the greatest revolution of all time, and he carried it out without shedding one drop of 
blood other than his own, because he introduced a religious brake, so that the political oppression disap-
peared completely (see below for more extensive discussion of the relationship of the two “brakes”: the 
religious and the political), but also that the world before Calvary was deprived of any religious brake 
understood as an internal brake, hence it was a society of tyranny and slaves. 

(19) J. Donoso Cortés, Essays on Catholicism, Liberalism, and Socialism, Considered in Their Fundamen-
tal Principles, in this volume.
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to Him, with Him and for Him. After all, authority, and the law that 
strengthens it, as well as obedience, are entangled in this relationship, 
which binds a particular individual to God. Hence there is no “people”, 
even though they are to rule or have their own universal and legislative 
will, as in Rousseau, but there are individuals who must be in relationship 
with God and, through Him, obey the rulers who are also associated with 
Him. No man is first in the face of order, but God. It is He who is to 
establish order, while man’s business is to honour order, not to establish 
it, because if he were to establish order, if the order were to come from 
him (regardless of whether it was to be established by the king or the 
“masses”), there would be a return to the state that preceded the very 
fateful “fortunate revolution”.

In connection with this approach, however, factuality seems to play 
a key role: before the act of ruling, there are neither human-derived 
norms, nor those that are somehow independent of the will of God. 
Donoso Cortés seems to be closer to the voluntarism of the Scotists than 
to the rationalism or intellectualism of Augustinism and Thomism. It 
seems that he is closer to recognizing that God is the one who foresees 
the existence of authority and who establishes it so that man can use 
it, appealing to Him, rather than to the thesis that before creation God 
thinks not so much about authority as about the nature of human species; 
he is closer to recognizing that man’s relationship with God should be 
based more on his love for God who “leads” him beyond the political 
plane, than on the norms that human reason is able to recognize (and 
honour) after grasping his own nature though conceived and created 
by God; he is closer to recognizing that there are no measures in the 
natural law accessible to man’s natural reason, than to seeking them in 
such a law which protects all that what constitutes the nature of human 
species. Although his being “closer” is not obvious (the Spanish author 
sometimes uses various sources and approaches), the statement that 
God is the author and governor of political (...) society may strengthen the 
conviction that He is present, that He Himself rules, and He rules now, 
though – perhaps – through political rulers and through their subjects: 
through the former who rule with Him and submit to Him, through the 
latter who submit to Him rather than other people, even kings. Despite 
all possible disputes, it also seems that Donoso Cortés tries to emphasize 

the problem of religiosity rather as a “moment of faith” and “a moment 
of interpersonal relationship” than the problem of the normative 
entanglement of human acts, than a moral problem, although he takes 
into account both levels, especially when he adjudicates that Christianity 
was to establish not only the “law of nations” respected during the war 
struggles between different peoples (thus differently defined than, 
for example, by Gaius, a Roman jurist at the end of the second century 
AD), but also “political law”, defining the proper and peaceful relations 
between individuals remaining within the same “political entity”.

All the statements made so far by Donoso Cortés do not make him an 
atypical Christian thinker, if it was not for the fact that he acted in the 
nineteenth century, the century that followed the “age of light” in which 
man was to reach maturity and recognize that there were no personal 
beings other than him, it is therefore impossible to find a will which they 
could possess or to fear them in any way. After all, before Cortés, similar 
statements can be found both in the Christian authors of the middle 
ages, and among the Catholics and Protestants of the sixteenth century, 
in particular in the projects of the Puritans seeking conditions for the 
existence and long duration of “God’s society” after the “revolution of the 
saints”. However, he clearly follows the Catholic approaches with regard 
the role attributed to the Church, since he states that after constituting 
on the one hand the criterion of Sciences, the criterion of affections, and 
the criterion of actions (…) on the other, in society, political authority, in the 
family, domestic authority, it was necessary to constitute another authority 
above all human ones, the infallible organ of all dogmas, the august 
depositary of all criterions, that should be at once holy and sanctifying, 
that should be the word of God incarnate in the world, the light of God 
dancing on all the horizons, the divine charity inflaming all souls; which 
should treasure up in a sublime and hidden tabernacle, to shower them on 
the earth, the infinite treasures of the graces of heaven; which should be the 
refreshment of fatigued men, the refuge of sinful men, the fountain of living 
waters for those who are thirsty, the bread of eternal life for those who are 
hungry, wisdom for the ignorant, for the wanderers a way; which should 
be full of warnings and lessons for the powerful, and for the poor full of 
love and mercy; an authority placed so high that it could speak to all with 
power, and on a rock so firm, that it could not be shaken by the waves of this 
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restless sea of the world; an authority founded directly by God, and which 
should not be subject to the fluctuations of human things; that should 
be at once ever new and ever old, duration and progress, and which God 
should bless with His special assistance. That sublime, infallible authority, 
founded for eternity, and in which God feels eternally delighted, is the Holy 
Catholic, Apostolic, Roman Church, the mystic body of the Lord, the happy 
spouse of the Word, who teaches the world what she learns from the mouth 
of the Holy Ghost; which, placed as it were in mid-region between earth and 
heaven, exchanges prayers for gifts, and perpetually offers the Father, for 
the sins of the world, the precious blood of the Son in perpetual sacrifice, 
and in perfect holocaust(20). 

The Church as an authority, let us note, not only ordained by God, but 
also recognized as an authority above all human ones, is not only the 
infallible organ of all dogmas, but also the august depositary of all 
criterions. The Church as an authority that rules souls, and she alone rules 
them; she straightens the will, and she alone straightens it; she purifies and 
inflames the affections, and she alone inflames and purifies them; she 
moves hearts, and she alone moves them with the grace of the Holy Ghost. 
The Church as an authority in which finds no place, nor sin, nor error, nor 
weakness. The Church as a supernatural “instance” because she ordains 
everything to a supernatural end, as her duty is to be holy and to sanctify 
men supernaturally. The Church which, ultimately, is miraculous, 
because all the great mysteries are directed to her miraculous institution, 
and because her existence; her duration, her conquests, are a perpetual 
miracle(21). The authority of the Church is thus associated with both the 
ability to discern the (supernatural) goal and miraculousness, as well as 
with the control of intellect, as we already know, possessed even by a 
person who is erring, unbelieving and yet building culture, and probably 
also wielding a “political being”. Even such a man, if he wants to come 
closer to the truth, needs faith, and if he does not have it, he needs an 
“instance” that protects him from errors, he needs the Church that 
defends not only the rights of God and the inviolability of His 

(20) Ibidem.

(21) Ibidem.

commandments, but also against those who aspired to convert authority 
into tyranny, and authority against peoples who aspired to an absolute 
emancipation. […] There is no truth the Church has not proclaimed, nor 
error she has not anathematised. Liberty, in truth, has been in her eyes 
holy, and in error, as error itself, abominable. In her eyes, error is born and 
lives without rights, and for that reason the Church has sought this error 
out, and persecuted it, and extirpated it from the most hidden folds of the 
human intellect. And that perpetual illegitimacy, and that perpetual 
nakedness of error, as it has been a religious dogma, so also has it been a 
political dogma, proclaimed in all time by all the powers of the world – and 
let us add – the powers hostile to the Church serving the truth of the 
believers’ intellect. Such powers placed beyond discussion the principle 
on which they rest; all have called the principle which served as its contrast, 
error, and have despoiled it of all legitimacy and of all rights, denying the 
Church, therefore, the right to point out their errors, claiming that her 
judgement cannot be infallible, for only discussion is infallible.(22) Here is 
a special place in which Donoso Cortés found himself as a political 
thinker: revealing the essence of contemporary societies, originating in 
the recognition that “infallible discussion” is to replace the “infallible 
Church”, he saw that the condition for its legitimacy is to accept that 
infallibility must be previously assigned to the ones who are discussing 
and to rulers empowered by them; he thus saw that the key question was 
whether the Church or the debaters had the epistemic capacity to make 
them infallible. The Church is rooted in God and has His promises, she is 
the depositary of the truth which she knows, and of measures by which 
she sometimes shows error; human authorities, meanwhile, have no 
means of pointing out errors, notes the Spanish author, when he says 
that the decisive moment in this regard is the moment of bankruptcy or 
the disease of human nature; a moment which was revealed with 
extraordinary power before the advent of Catholicity and which is 
revealed with as much, or perhaps even more power, because of its 
destruction; because of destroying that, which has established order and 
concert in all things human, that, through which the body became subject 

(22) Ibidem.
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to the will, the will to the understanding, the understanding to reason, 
reason to faith, and all to charity, which has the virtue of transforming man 
into God, purified with an infinite love, through which authority and 
obedience have been sanctified whereas tyranny and revolution for ever 
condemned, which lead to the conclusion of the war of casts and the 
victory of the concerted harmony of all the social groups, and which 
introduced the Church as a society, supernatural, excellent, and perfect, 
founded by God, preserved by Him, and directed by Him, as well as one 
which perpetually holds in deposit His eternal Word, which supplies the 
world with the bread of life, which can neither deceive nor be deceived, 
which teaches men the lessons it learns from its divine Master, and is the 
perfect transcript of the divine perfections, the sublime exemplar and 
finished model of human societies; the exemplar which, however, was no 
longer followed(23). The presented arguments of Donoso Cortés were 
announced to some extent in his earlier Speech on the Dictatorship of 
1849 – the year following the so-called Springtime of Nations, after the 
events that took place in Rome, which were a sign of the denial of the 
papacy understood as a symbol of the Church of Christ. Not only did the 
Spanish thinker explicitly link in his speech freedom with the 
Incarnation, not only did he associate the emergence of a religious brake 
that had not existed before with the advent of Christ (and thus the 
“polytheistic moment” was removed as another religious element 
guaranteeing the continuity of order), still he also found that the 
community founded by Jesus Christ and His disciples was the only one that 
survived without government. Between Jesus and His disciples, there was 
no authority other than the love of the Master for the disciples and the love 
of the disciples for the Master, which means that with the appearance of the 
perfect inner bit, absolute freedom came(24). Freedom is understood not in 
relation to human will, but in relation to government; freedom is not 
about gaining the liberty to go astray, for such liberty means playfulness 
rather than freedom. The claim that freedom is about the independence 
of an individual from the government, close to our contemporary 

(23) Ibidem.

(24) J. Donoso Cortés, The Speech on the Dictatorship.

libertarians, and in the past to liberals (still asking not who governs 
them, but whether the government leaves them a certain intact area, an 
area reserved for them only as individuals), the Spanish author links 
with the lack of government in the early stages of Christian development, 
adding that already in the Middle Ages, genuine and effective government 
was gradually being replaced by an increasingly active and expanded 
government, that used not only a permanent army and police, but also 
administration and telegraph, being not only absolute, but also despotic 
or tyrannical to the point not known even to pre-Christian Rome in 
which – yes – tyranny existed on a large scale, but (without having the 
means similar to the ones of today) has not grown to the dimension of a 
contemporary gigantic, colossal, universal unmeasured tyrant; a tyrant 
who no longer appears when the Church does not exist, but when her 
position is denied; which appears not in the absence of a “religious brake” 
associated with the Church of Christ, but in a situation where this brake 
has been negated, rejected, when again – in the “social plan” – only a 
“political brake” remained, it is indeed a government, benefiting from 
many and the increasing number of means of enslavement of individuals, 
a government to which no longer exist not only the physical obstacles, but 
moral obstacles as well, when all souls are divided and all patriotisms have 
died as well(25). Donoso Cortés established a simple relationship that 
made his name known by proclaiming that there are only two kinds of bits 
or two kinds of brakes among humans: religious and political, and 
recognizing as a human right and a law of History at the same time that 
when the mercury column of the religious thermometer rises [then] the 
temperature of political oppression drops; and conversely that the 
temperature of religion cannot drop without raising the political 
temperature, that is, political oppression, down to tyranny. His arguments 
showed that in the mid-nineteenth century, the world was rapidly moving 
towards the most gigantic and most destructive despotism in human 
memory, was heading towards tyranny, that in contrary to those who 
trusted in progress, including the intellectual, moral or even political 
one, the world was plunging into chaos, was full of terrifying events, 

(25) Ibidem.
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which were no longer controlled by a bit or a religious brake, that it was 
necessary – according to the established dependency – to use the only bit 
or brake, namely a political bit or a political brake, due to the lack of the 
other bit that has already acquired the value of despotism or tyranny.(26) 
This is the context in which the Spanish parliamentary speaker, refusing 
in 1849 to take the lead, introduces a disjunctive alternative also 
associated with his name: in a world where freedom has died, where 
tyranny has reigned, where one can consider the mirage of religious 
reaction, which is highly unlikely, because it is no longer possible to 
expect from everyone the greatest effort to induce a reaction of religious 

(26) Ibidem. Two “bits for people”, the internal (religion) and the external (political authority), are 
interconnected to such an extent that the role of the political brake decreases with the rise of religious 
sentiment, and vice versa, the intensity of religious feelings cannot decline without the simultaneous 
rise of political power to the point of tyranny, I argued in the dictionary entry mentioned above. The 
decline of faith is accompanied by the loss of respect for truth, in result of which society begins to 
devote itself to the idolatry of errant reason, and falls under the power of the sophists, who are always 
replaced by revolutionary torturers. The political thought of Donoso Cortés focuses on this depen-
dence: Christianity (i.e. Catholicity) is for him the only religion of truth that introduces a real order 
in the conscience of every individual – as long as he or she wants to accept it – and through it, in every 
society. It is wrong to assume that institutional changes were to lead to the establishment of a real 
order, since they were not preceded by an internal transformation of individuals who submit their will 
to the will of the one creating God, the creator of the real order. This is human freedom: it cannot be 
found in an institutional plan, but neither can it be associated with the autonomy of the will; a man is 
able to choose between good and evil, but in this power of choice there is an imperfection of this free-
dom. Man achieves true freedom only when he performs good acts required by God’s law, and by acting 
according to disordered will, or contrary to God’s law, and therefore following false human rights, in 
fact violates his freedom. At the root of each issue is a religious issue, says Donoso Cortés. Religion is 
the source of real order, from it all moral and political order emanates; only Christianity is capable of 
imparting real authority by harnessing rulers and subjects to the yoke of God’s law: only there, as in the 
first text of the Spaniard’s ever translated into Polish around 1870s (excerpt from Ensayo sobre el cato-
licismo, el liberalismo, y el socialismo, Barcelona 1851, published as Studia o katolicyzmie, liberalizmie i 
socjalizmie [Studies on Catholicism, Liberalism and Socialism], “Przegląd Katolicki” [Catholic Review] 
1870-1871), where God’s commandments are strictly obeyed, where princes rule gently, and peoples listen, 
animating gentleness and obedience with love, this mutual submission to God’s dispositions results in a 
certain social order, in a certain prosperity both personal and common, which I call the state of freedom 
([quoted in:] Władza, wolność, prawo [Authority, freedom, law], ed. by B. Szlachta, Kraków 1994, p. 
252). By idolizing authority and sanctifying obedience, condemning pride in the form of “tyrannical 
spirit” or “spirit of rebellion”, Christ himself would thus establish the juridical foundation upon 
which true social order is founded; His work is to be continued by the Church established by him, the 
infallible organ of all dogmas and truths which cannot be doubted without putting society at risk. Only 
in the Church, therefore, which links the supernatural with the natural, can one hope for the rebirth of 
European societies, the connection of two realities and the remembrance of truths on which the order 
is supported, that is denied by two rationalist currents building an extremely optimistic vision of man: 
liberalism and socialism. Representatives of both these currents strive together to destroy European 
culture, demanding the abolition of traditional institutions; however, while liberals postulate a polit-
ical revolution, the more consistent socialists, who draw on their arguments, want a social revolution. 
Thus, liberalism justifies the state of the rule of sophists, unable to argue or contradict, and socialism, 
the state of anarchy and nihilism, which follows the shattering of the reality that takes shape over 
a long time, the questioning of God, sin, real freedom and real responsibility, monarchy and family, 
solidarity within the species and society, punishments for a crime now recognized as a disease or 
misfortune, and finally for property and man himself as a being that builds identity through reference 
to the past and the future (B. Szlachta, Donoso-Cortés Juan, pp. 74-75).

healing (although he allows the possibility of individuals returning to the 
faith, he also declares that there has been no experience in history of a 
return to the faith of the people who previously abandoned it), there is 
only the possibility of either a dictatorship of a dagger or a dictatorship of 
a sabre. He chooses the second element of the alternative in a situation 
where the religious bit no longer exists, when no government will be 
enough [any more] and despotism will always be too little, while the 
idolatry of the dagger, attributed to the supporters of the “grassroots” 
revolution, becomes the hero of the demagogues who overthrew Pius IX. 
He chooses the dictatorship of the sabre because he resigns from the 
system of concessions, and considers the use of force only as the means to 
stop revolution and disturbances. He chooses the dictatorship of the sabre 
as a top-down dictatorship, negating the dictatorship of the dagger as 
grassroots dictatorship, recognizing that the former comes from cleaner 
and brighter areas, is nobler, and finally – not being popular like the latter 
– it is healthier; choosing the dictatorship of the sabre as the Government’s 
dictatorship finally sees it as less onerous and less offensive than the 
dictatorship of the insurrection(27). Donoso Cortés does not choose 
between dictatorship and freedom; when there is no more freedom, 
because the religious bit has ceased to exist, and there is no hope of 
regaining it, as a supporter of freedom who is longing for what is lost, he 
considers it necessary to use only a political bit or a brake, entrusting it 
to the government and not to insurrection, making the choice from 
among the factors that remain after removing the glorious aftermath of 
the “fortunate revolution”.

However, in the same text from 1849, despite the pessimistic 
conclusion which was a sign of what it might seem as the final negation 
of the consequences of the Christian “fortunate revolution”, which, after 
all, was to introduce freedom and abolish the tyranny or despotism of 
previous governments, despite the judgments that it was impossible to 
hope for the “religious reaction” and the revival of faith in the peoples 
who have abandoned it, and that it is necessary to surrender only to the 
political bit or the political brake, Donoso Cortés proclaims that civilized 

(27) J. Donoso Cortés, The Speech on the Dictatorship.
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Europe cannot and will not allow the dome of the edifice of European 
civilization to collapse(28). 

When in 2011 Pope Benedict XVI declared in the German Bundestag 
that the Christian thinking about law today has a “counter-cultural” 
status in relation to the dominant trends in Europe, those words of the 
Spanish author could be considered naïve by those who knew them. His 
searches, not always leading in the same direction, still inspire not only 
the reflection on the condition of Europe; what is more, they encourage 
reflection on matters relevant to the philosophy of politics, which is 
still meant to provide explanations, and perhaps even reinforcements, 
for the normative foundation of politics; the latter can, after all, be 
cultivated without referring to it, one can examine the behaviour of both 
the voters and the elected; one can look for similarities and differences 
in various political systems and generalize quantitative data to indicate 
some regularities found in what is called the political world; processes 
of political decision-making and the relationship between economic 
trends and political decisions can also be analysed. The question posed 
by the philosophy of politics, however, and which was significant to the 
author of The Speech on the Dictatorship, seems to be important: is there 
any measure or even a factual criterion preceding all the decisions of a 
legislator? Can such a measure, or such a criterion – after abandoning the 
reference to God’s law, to the variously understood natural law and to the 
“justice as such” – be sought somewhere else than in the subjective rights 
of individuals, today referred to as human rights? Donoso Cortés seems 
to suggest the existence of such a measure or criterion even after the 
abolition – against his hopes of the European civilization being defended 
by civilized Europe – of freedom and the establishment of despotism/
tyranny, for example exercised by a “dictator of the sabre”. It seems 
to refer to both the classical and pre-Christian approaches, and to the 
approach known to the representatives of the so-called Catholic school 
of Salamanca, active in the 16th and 17th centuries; when in The Speech of 
the Dictatorship he accuses political opponents of adhering to “legality”, 
when he argues that the rights were made for societies, not societies for 

(28) Ibidem.

the rights, and he adds: society, everything for society, all through society; 
always society, society in all circumstances, society in all situations, this 
seems to indicate that measure or criterion in a sufficiently clear manner. 
The sentence: when legality is enough to save society, then legality; when it 
is not enough, then the dictatorship(29) may lead to comparisons with the 
ponderings of Carl Schmitt. However, even if we leave to the Reader the 
unquestionable pleasure of reflecting on the relationship between the 
nineteenth-century Spaniard’s approach and the approach that several 
decades later, after the hecatomb of World War I, was developed by a 
German, we can indicate the survival (duration) of society as an expected 
or sought for measure or criterion. Every authority, even a dictatorial 
one, should take care of the existence of the society for which, and in the 
face of which, it acts. After the religious bit or the religious brake ceases 
to exist, the authority remains – highly intensified, using regular army, 
police, administration, and even the telegraph, and today some much 
more powerful means as well – but it does not last for itself. It exists not 
for itself, even when there is only a political bit or a political brake left, 
but it exists for society, for its survival, even if it acts illegally. It is the 
authority that, in order to achieve the goal which it does not set itself, sets 
the norms and through them the content of the “new legality”, because 
the “old legality”, once (so far?) “sufficient” to sustain its existence is no 
longer sufficient. Donoso Cortés himself seems to understand that this 
leads to a critical juxtaposition of the “normal” situation, based on “old 
legality”, with the need to self-preserve not so much an individual (as in 
Hobbes), but a society as an already existing whole, even at the expense 
of suspending or abolishing “legality” and introducing the dictatorship, 
which appeared to him in the given circumstances as a good government, 

(29) Donoso Cortés was a pessimist, as I wrote elsewhere: he pointed out that European societies, poi-
soned by liberal-socialist rationalism, listening to parliamentary disputes, are heading towards the final 
catastrophe and barbarism, brought both by Russia on the whole of Christian Europe and a grassroots 
revolution on individual societies who voluntarily renounce true freedom in the name of individual 
autonomy and “the right to error”. According to Donoso Cortés, since societies have rejected freedom, 
since religious feelings have died out in them, the political authority must acquire full disciplinary power. 
Repeatedly stressing that absolutism is a form which, deprived of Catholic content, is not able to introduce 
real order, in view of the progressing process of barbarization, he agreed to introduce solutions, even 
temporarily, that would stop it. That is why he called for the unity of the conservatives, the establishment 
of a dictatorship, placing some hopes in Napoleon III and his army, the only institution next to the Church 
representing a traditional civilization based on authority and obedience (B. Szlachta, Donoso-Cortés 
Juan, pp. 74-75).
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a favourable government, a government – let us conclude – serving the 
purpose of ensuring the existence of society(30).

Government understood in this way is shown as subject to that what 
precedes it, namely to society. This society is perhaps a “natural creation”, 
it arises as a result of a certain tendency in the nature of human species, 
and it is competent to choose, for example, the form of government as 
the thinkers from the Salamanca school wanted, but the existence of a 
government does not depend on its will, because it is – like the society – 
an element independent of the human will, primary in relation to it. The 
point, however, is that although both factors: society and government, 
are in a sense “natural”, the second – although it does not constitute the 
first (it seems to be somewhat different than in de Maistre’s thought) 
– is secondary to it. If this interpretation is correct, and much seems 
to be in favour of it (despite the sometimes ambiguous decisions of 
Donoso Cortés), then it should be assumed that in the reasoning of the 
Spanish thinker the measure or criterion is related with a reflection on 
the purpose of the government’s existence, rather than on the ways of 
its operation, or on the norms which it should follow while realizing its 
goal. If the purpose of the government is to preserve the existence of 
the society for which it is intended to function, then – especially when 
the “invasive forces” that undermine the existence of society, keep 

(30) If we juxtapose this thesis with Carl Schmitt’s remarks on the basic thought of the eigh-
teenth-century physiocrats and with Holbach (referring to Locke), we will notice that Donoso Cortés 
turns clearly against it: the basic idea that was to arise on the basis of shared hostility toward historical 
mediating powers and the faith in the power of an enlightened bureaucracy, proclaimed that thanks to 
natural, i.e. rationalist-abstract thinking, it is possible to create a universally binding political and social 
order and justice that the state must introduce (Dyktatura. Od źródeł nowożytnej idei suwerenności do 
proletariackiej walki klas [Schmitt, C., Die Diktatur. Von den Anfängen des modernen Souveränitäts-
gedankens bis zum proletarischen Klassenkampf], transl. by K. Wudarska, Warszawa 2016, p. 139). The 
Spanish thinker associated this idea with an attempt not only to depreciate bodies or intermediary 
powers, among which he found the Church as well, but also – as it seems – with the destruction of 
society, at least a “traditional society”, taking shape over time, having the proper stratification and 
hierarchy. Recognizing, like Schmitt, that the modern state has historically arisen from political technol-
ogy and as such is oriented towards dictatorship (composed of three elements: rationalism, technicality 
and executive), towards maintaining and extending political power based on the theory of raison d’état, 
i.e. the socio-political maxim that rises above the contradiction between law and lawlessness (ibid., p. 33), 
and not towards the striving to maintain in existence that, what precedes it, Donoso Cortés seems to 
clearly opt for maintaining the existence of society, and not for the implementation of a specific, new 
state which would cause a dictatorship and justify the need for its introduction. Authority, even the 
authority of a dictator, is not tantamount to “public order”, since public order precedes it, as long as it 
is thought in relation to the rules that strengthen the existence of society. If we accept this interpre-
tation, we will recognize that his “dictatorial idea” should be associated not so much with building a 
“new state” as with preserving the state that once existed and was attacked by the dictatorial ideas of 
revolutionists, both “top-down” and “bottom-up”.

concentrating in political associations – the dictatorship of concentrating 
“counter-forces” in one hand is not only permissible, but also necessary. 
Here, says the Grandee of Spain in the mid-nineteenth century, is a clear, 
enlightened, indestructible theory of dictatorship, which is a truth in the 
rational order and which is a fact not only in the historical order, but even 
in the divine order. A fact which, for Donoso Cortés, is embodied by the 
English parliament, which has dictatorial power not by way of exception, 
but by customary law, exercising prerogatives that make up the dictatorial 
power to do everything except making a woman a man or a man a woman, 
as jurists say, even suspending the habeas corpus, convicting under the 
bill of attainder, changing the Constitution, the dynasty, the religion, and 
thus coercing consciences; in one word: it can do everything. Who has seen 
[...] a more monstrous dictatorship than the one existing in a monarchy 
regarded as honouring freedom, and even as a model of constitutional 
order that favours the fulfilment of the needs of every, or almost every, 
individual? We already know that dictatorship is not only a truth in the 
rational order and a fact in the historical order, it is also a fact in the divine 
order: God [in fact, usually] rules the universe constitutionally, [ but] 
sometimes He also shows His supreme will by breaking laws which He 
himself imposed on himself and by changing the natural course of things(31). 
He too, then, acts as a dictator, so it is impossible to deny dictatorship as 
a necessary measure in the political sphere: it is sometimes a good and 
legitimate form of government.

It turns out that dictatorship was designed for the order of man or, 
more precisely, for the purpose of making society durable or keeping it 
in existence, as one of the forms of government operating not for itself; 
however, this is an unnecessary form, because such a government is only 
necessary, which – again: for the sake of fulfilling its proper purpose – 
can act also in different forms; this form may be used in an emergency, 
a “given” situation, for otherwise the purpose of the government cannot 
be achieved, or it would otherwise be impossible to protect the existence 
of society. It seems that by acting in this form, the government – similarly 
to God – can break the laws that he has imposed on himself; it can – like the 

(31) J. Donoso Cortés, The Speech on the Dictatorship.
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ruler of the earthly state of St. Augustine – establish a normative order, 
become its “first creator”, although not justifying its existence freely, not 
embedding itself in it, but preceding it, yet not arbitrarily, but finding its 
basis in factuality of a natural value. Donoso Cortés seems to take this 
approach bearing in mind both the past, from before the Incarnation, and 
the new experiences, after the abolition of freedom, after removing what 
Christianity brought, in particular after abandoning or questioning the 
normative solutions presented by the Church as a pilgrim in the world 
which repudiates her, after renouncing the dualistic project announced 
by St. Augustine, and completed in the 5th and 6th centuries AD by the 
Popes St. Gelasius I and St. Gregory I the Great, indicating the decisions 
of the Church as the measures for legal decisions of secular rulers. 
After all, the dictatorship referred to by the Spanish author of the mid-
nineteenth century, the “top-down dictatorship of the sabre”, is not so 
much to implement a religious bit or a religious brake, as it is to stop the 
fall, fulfil the proper purpose of the government’s existence, take care of 
preserving the existence of a society already devoid of a religious bit or a 
religious brake, when only the political bit is left; when the negative goal 
of authority should be pursued: to put in order the external behaviour, so 
that with the help of the Church, it is possible for individuals to pursue a 
positive goal: to put in order the consciences striving for salvation.

Can a dictatorship understood in such a way contribute to the 
preservation of European civilization and the rebirth of Europe? These 
are the questions that were encouraged by Donoso Cortés’s arguments 
read by the Poles who were his contemporaries; hopefully they will 
encourage us as well; that they would induce reflection on the hopes 
found in Christianity (in Catholicism, because the Lutheran reform was 
recognized by the Spaniard as a political, social and religious scandal, 
an act of intellectual and moral emancipation of peoples, accompanied 
by the change of feudal monarchy into an absolute one(32), making 
the government outstandingly unlimited), which was to introduce 
the previously absent freedom into the political plan, but which did 
not fulfil these hopes, since a religious thermometer or a religious 

(32) Ibidem.

temperature, once so high that the government was redundant, in the 
mid-nineteenth century was indicated below zero(33). One can also hope 
that reading the presented writings will encourage reflection not only on 
the problem which, after all, is described even in Pan Tadeusz [Master 
Thaddeus], related to the dependence of the level of order in relations 
between individuals co-creating society on the state of mind, on the 
arrangement of an interior, on purposes or intentions, and not only on 
the external behaviour, and not merely on the question of dictatorship as 
a permissible form of government, but also on the entanglement of the 
legal order in a broader, perhaps only factual, context, as well as on the 
justification of the existence of government (authority) in its relation to 
the existing society; after all, Donoso Cortés was not concerned with the 
struggles between the parties, but with them being aware of the existence 
of that, what preceded them, and what every one of them should follow. 
The supporters of either of the two revolutions should not, at least in his 
opinion, forget that...

Translated by Renata Czekalska

(33) Ibidem.
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TRANSLATOR’S PREFACE

When I first found Donoso Cortes’ Essays on Catholicism, 
Liberalism, and Socialism in my hands, and opening its pages, 
began to read, I was so enchanted with it – so amazed at the 

profoundness of the views expressed in it, and the angelic sublimity of 
the ideas it contained – that I determined, if time and occupations should 
ever permit, to undertake its translation into English. This occurred 
several years ago; but my circumstances were such that the fulfilment of 
the intention then formed was delayed till the present time. 

And now that my task is at last accomplished, I venture to give it to the 
press, not without misgivings about the success of my efforts. However, if 
the reader finds many defects and shortcomings in this English version 
of a great work, he will be kind enough to remember that the difficulties 
I had to contend with were not insignificant or few. Anyone acquainted 
with the diversity of form in which the same idea may be, and frequently 
is, expressed in two modern languages, knows well that the translator’s 
task is often one of considerable anxiety and pain. But in the present case 
there existed a new and special difficulty, which was, to cull and employ 
language which might bear some proportion to the majestic grandeur of 
the ideas to be expressed. 

I know I fall far short of what I aimed at – I feel it is beyond my skill to 
shoot so high, and I shall be quite content if I have got to within a respectable 
distance of the mark. If I have drawn an approximately true portrait of the 
inimitable original, I will regard my work as well done; and my readers, I 
am certain, will rise from the perusal of these pages filled with wonder at 
the depth and breadth and sublimity of the author’s conceptions. 
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With regard to the plan and analysis of the work, I asked my 
distinguished friend Canon Torre Velez, so well-known for his critical 
acumen and profound philosophical acquirements, to deal with that 
matter in a concise Introduction; which he has very kindly done, in a 
style becoming a man of his brilliant parts. And he has done it willingly, 
on unreasonably short notice, as became a warm and generous friend. 
His words are few, but pregnant; and what he says may be taken as the 
just appreciation of one gifted mind, by another endowed with all the 
qualifications requisite to form a correct judgment. 

THE TRANSLATOR.
[Rev. William McDonald] 

Salamanca, October 12, 1874. 

INTRODUCTION

Donoso Cortes is one of the most profound thinkers of the 
nineteenth century. If the many and varied productions which 
have flowed from his learned pen had not raised him to the 

rank of eminent publicists, the work now offered to English readers, 
translated from the rich and harmonious tongue of Cervantes and Fray 
Louis de Granada, would be sufficient to immortalise him. It bears the 
modest title of Essays; but this insignificant title gives no index to the 
richness and sumptuousness of the splendid edifice he has built up under 
that name. True merit characteristically presents itself on the scene of 
the world without pretensions, and real virtue is known to everyone but 
itself. St Augustine, to refute the calumnies of the pagans, who laid all the 
evils which befell the Roman Empire at the door of the Christians, writes 
the “City of God;” and after attaining his object, he does what perhaps he 
had not intended – he creates a science unknown to the pagans, which 
was the science of the intervention of Providence in history, St Thomas 
aims at writing a systematic text-book for students of theology in the 
thirteenth century, and his “Sum” raised theology to the category of a 
science, and became a  book of consultation for the learned of all ages. 
Dante intends to write a poem after the manner of Virgil, and the “Divine 
Comedy” becomes the reflex of a civilisation, or rather is Christian 
civilisation sung in numbers by a bard. Cervantes aims at suppressing 
the books of knight-errantry by ridiculing their extravagances, and he 
becomes famous with posterity, not for his transitory victory, but for the 
deep and witty picture he gives of humanity, and the profound knowledge 
of the human heart he displays. Finally, Bossuet does not venture to call 
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his history anything but a Discourse, and yet posterity has acknowledged 
Bossuet to be the father of what is known as the Philosophy of History. 

Well, what those giants of Christian thought were in their respective 
ages and in their own spheres, the present work of the Marquis of 
Valdegamas, under the modest title of “Essays,” is at the present day. He 
proposes to compare Catholicism with Liberalism and Socialism; and 
his work is not, as might appear at first sight, a simple comparison of the 
truth with the great errors of the present time; it is more – it is much 
more – it is incomparably more, than what he proposes. It is history, 
like the “City of God” it is theology, like the “Sum” of St Thomas; it is the 
portrait of Catholic civilisation, like the “Divine Comedy” it is a profound 
knowledge of the miseries of the heart, of the errors of the intellect, 
and of the defects of human institutions, like the work of Cervantes 
Saavedra; and it is a philosophy of history much more profound than 
that of Bossuet and all other historians; for without the philosophy of 
these Essays, history is an enigma impossible to decipher. Spain may 
well be proud of producing the illustrious author of these “Essays” a 
work which, without a controversial character, is the most glorious and 
sublime apology of religion, and the victorious refutation of Liberalism, 
Rationalism, and Socialism. 

And let it not be imagined that the varied and encyclopaedic character 
of the work throws the matters of which it treats into confusion, or 
clogs the development of the author’s plan in its majestic march. No; 
the author knows well what he has to do, and scans all with the eye of 
genius, which walks not on beaten paths, but opens fresh ones for itself, 
If he paints, it is as a creative artist, who rises superior to all calculation, 
and discovers new aspects of truth and beauty by some method of his 
own. Our author is like the eagle, who discovers from the firmament, 
he brushes with his wings immense horizons unseen by other birds. He 
is like the daguerreotype, which condenses into small space, without 
confusion, a group of innumerable objects. The merit of the work is not 
in the matters it treats of, nor in the facts it States, nor in the problems 
it deals with, nor in the employment of this or that argument, nor in the 
amount of erudition it displays, nor in the clear method it follows, nor 
in the critical skill it manifests; for, everything in the “Essays” has been 
treated of and discussed a thousand times before. The merit of Donoso 

Cortes, as far as the “Essays” are original and great, consists in raising 
the question to a height to which no other book carries it; in extracting, 
like the bee, from the flowers spread over the field of human intelligence 
the wax and honey with which the hive of the “Essays” is stored; and in 
the new aspect with which every question is invested from the first to the 
last page. 

But I should scarcely have used the word question, for there is no 
such thing here, as it is not a work of controversy. From the point of view 
he occupies, Donoso does not argue nor hold discussions with error, 
to which he denies all rights. Donoso only teaches, and shows error its 
profound ignorance and contradictions, or points out its deformity to 
the world; and in teaching one and the other with the authority of truth, 
whose eloquent organ he is, he needs not to enter on a contest with 
error in order to conquer it. Whilst other apologists go down into the 
arena, and contend with dubious victory, Donoso Cortes, like a giant, 
demolishes error by one stroke of his arm: witness his victory over 
Proudhon and Guizot, whose fairy edifices crumble to earth under his 
analytical touch. In the contest with others, the monster, Proteus-like, 
assumes a thousand forms, and when pressed on one side escapes on 
the other, but Donoso strips it of its false appearances, and presents it to 
the eyes of thinking men in all its foul nakedness, and holds it up to the 
contempt of the world – enough assuredly to fill it with confusion, and 
make it hide its dishonoured head. 

The reader may now see how this book, without boast of erudition, 
without scientific pretensions, or ostentation of great acquirements, 
possesses an encyclopaedic character. There is no dogma of faith, nor 
hierarchy in the Church, nor institution in society, nor important 
question in philosophy, nor epoch in history, nor human aberration in 
the speculative sphere of the schools, or in the practical life of nations; 
which does not occupy its proper place in the vast plan of this work. 
As we have said, Donoso Cortes is theologian, philosopher, historian, 
politician, apologist; but not as a scientific man who limits himself to one 
sole branch, but like a genius, who takes in at one glance all the orders of 
science and of life. The mystery of faith, defended by dogmatic theologians 
in the limited circle of the schools, Donoso, without profaning it, presents 
on the scene of real life, and makes it the touchstone of science, and the 
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foundation of society. In the Theological Places, the organisation of the 
Church is dealt with from the data supplied by scripture and tradition. 
According to Donoso Cortes the Church is the mistress, the foundress, 
the life of society. He does not require, like the apologists, to demonstrate 
the existence of the miracles and the prophecies. In his historical 
studies Donoso has discovered a sublime miracle in the Christianising 
of pagan society, and in the indefectibility of the Church, a profound 
prophecy in process of fulfilment for nineteen centuries. The autonomy 
of reason cannot be admitted by him who reveres the infallibility of the 
teaching of the Church; nor the noisiness of parliaments admired by 
him who stands astonished before the majesty of the Councils; nor the 
regulations of the police lauded by him who bends in reverence before 
the grand law of charity. Without the dogma of the fall, and the dogma 
of the rehabilitation, as they are explained in the “Essays” history is 
without explanation. The miracle of the Christianising of society lies 
patent before the eyes of men. Or, to use our authors own words – As God 
had no witnesses in the grand act of the creation of the heavens and the 
earth, He desires that man should witness a more sublime creation – the 
creation of Christian civilisation. 

The foregoing is a slight sketch of the work now offered to the English-
speaking public. We have made no extracts from it, for we would be 
afraid to profane and injure them by placing them in juxtaposition with 
our meagre observations. The work of Donoso Cortes forms a perfect 
whole. One must read it through; and on concluding, every man of bona 
fides must exclaim, “I never before had noticed the sublime harmonies of 
Catholicism, and the foul repugnance of error. Catholicism is the law of 
life, the life of the intelligence, the solution of all problems. Catholicism 
is the truth, and everything that departs from it one iota, is disorder, 
deception, and error”. 

ALEJANDRO DE LA TORRE VELEZ, D.D., 
Canon and Dignitary of the Cathedral of Salamanca,  

and Professor of Sacred Scripture, etc., etc.    
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BOOK I. 

ON CATHOLICISM

NOTE.
This work was examined in its dogmatic aspect by one of 

the most famous theologians of Paris, belonging to the 
glorious school of the Benedictines of Solesmes, and the 

author has finally adopted all his observations.   
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CHAPTER I.

How a great question of theology is always involved in  
every great political question.
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In his “Confessions of a Revolutionist” M. Proudhon has written 
these remarkable words – “It is wonderful how we ever stumble 
on theology in all our political questions”. There is nothing here 

to cause surprise, but the surprise of M. Proudhon. Theology, inasmuch 
as it is the science of God, is the ocean which contains and embraces all 
Sciences, as God is the ocean which contains and embraces all things. 

They were all before, and they are all after, their creation, in the 
divine understanding; for if God made them from nothing, He adjusted 
them to a mould which is eternally in Him. They are all there in that 
sublime manner in which effects are in their causes, consequences, in 
their principles, reflections, in light, forms, in their eternal exemplars. In 
Him are the expanse of the sea, the beauty of the plains, the harmony of 
globes, the pomp of worlds, the splendour of the stars, the magnificence 
of the heavens. There, are the measure, the weight, and the number of all 
things, and all things came thence with number, weight, and measure. 
There, are the inviolable and sublime laws of all beings, and each is under 
the empire of its own. Everything that lives finds there the laws of life; 
everything that vegetates, the laws of vegetation; everything that moves, 
the laws of motion; everything that has feeling, the laws of sensations; 
everything that has intelligence, the laws of understandings; everything 
that has liberty, the laws of wills. In this way, it might be said, without 
falling into Pantheism, that all things are in God, and God is in all things. 

This explains why, in proportion to the diminution of faith, truths 
diminish in the world; and why the society which turns its back on God, 
beholds all its horizons suddenly obscured by terrifying darkness. For 
this reason, religion has been considered by all men, and in all times, as 
the indestructible foundation of human society. “Omnis humanae socie-
tatis fundamentum convellit qui religionem convellit”, says Plato in the 
10th Book of his Laws. According to Zenophon (on Socrates), “The most 
pious cities and nations have ever been the wisest and most lasting”. 
Plutarch says (against Colotes), “That it is easier to build a city in the 
air than to constitute a society without belief in the gods”. Rousseau, 
in his “Social Contract” lib. 4, chap. 8, observes, “That there never was a 
State formed without religion serving as the foundation”. Voltaire says 
in the “Treatise on Intolerance”, chap. 20, “That wherever there is a 
society, religion is absolutely necessary”. All the legislations of ancient 
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peoples rest on the fear of the gods. Polybius declares that this holy fear 
is more necessary in free States than in others. Numa, that Rome might 
be eternal, made her the Holy City. The Roman, among the peoples of 
antiquity, was the greatest, precisely because it was the most religious. 
When Caesar one day uttered in full senate certain expressions against 
the existence of the gods, Cato and Cicero at once rose to their feet to 
accuse the irreverent youth of pronouncing words dangerous to the 
state. It is told of Fabricius, a Roman captain, that when he heard the 
philosopher Cineas mock the Divinity in presence of Pyrrus, he uttered 
these memorable words – “Would to the gods our enemies may follow 
this doctrine when at war with the Republic!” 

The diminution of faith, which produces the diminution of truth, does 
not necessarily carry with it the diminution, but rather, the extravagance, 
of the human intellect. At once merciful and just, God denies the truth 
to culpable intelligences, but He does not deny them life; He condemns 
them to error, but not to death. Hence we have all seen pass before our 
eyes those ages of prodigious incredulity and high culture, which have 
left a track behind, less luminous than inflamed, in the prolongation of 
time, and have shone with phosphoric light in history. Fix your eyes on 
them, however – look at them again and again, and you shall see that 
their splendours are conflagrations, and they illumine, only because 
they are lightning. One would say their illumination proceeds from the 
sudden explosion of materials in themselves obscure but inflammable, 
rather than from the pure regions where is engendered that gentle light 
softly diffused over the arches of heaven, by the inimitable pencil of the 
Sovereign Painter. 

And what we have here said of ages, can be said of men. Denying or 
granting them the faith, God denies or grants them the truth. He does 
not grant nor deny them intelligence. The infidel’s may be sublime, the 
believer’s moderate. But the former is only great like an abyss, whilst 
the latter is holy like a tabernacle: in the first dwells error; in the second, 
truth. In the abyss, with error, is death; in the tabernacle, with truth, 
is life. For this reason, there is no hope whatever for those societies 
which abandon the austere worship of truth for the idolatry of genius. 
On the heels of sophisms come revolutions; on the heels of the sophists, 
executioners. 

He who knows the laws to which governments are subject, possesses 
political truth; he who knows the laws to which human societies are 
subject, possesses social truth; he who knows God, knows these laws; 
he knows God who hears what He affirms of Himself, and believes what 
he hears. Theology is the science which has these affirmations for its 
object. Whence it follows, that every affirmation relative to society or to 
government, supposes an affirmation relative to God; or, what amounts 
to the same, that every political and social, is necessarily converted into 
a theological, truth. 

If all is explained in God and by God, and theology is the science of 
God, in whom, and by whom, all is explained, theology is the science of 
all. If it be, there is nothing beyond that science, which has no plural, 
because all, which is its subject, has none. Political and social science do 
not exist, except as arbitrary classifications of the human understanding. 
Man in his weakness distinguishes what is united in God in the simplest 
unity. In this way he distinguishes political affirmations from social and 
from religious affirmations; whilst in God there is but one indivisible and 
sovereign affirmation. He who, when he speaks explicitly of anything, 
knows not he speaks implicitly of God, or when he speaks explicitly 
of any science, is unaware he speaks implicitly of theology, may rest 
assured he has received from God only the intelligence absolutely 
necessary to constitute him a man. Theology, then, considered in its 
most general acceptation, is the perpetual subject of all sciences, as God 
is the perpetual subject of all human speculations. Every word which 
comes from the mouth of man, is an affirmation of the Divinity, even 
that by which he blasphemes or denies Him. He who, turning against 
God, frantically exclaims, “I abhor Thee; Thou dost not exist”, lays down 
a complete system of theology, as well as he who raises his contrite 
heart to Him, and says, “Lord, strike Thy servant who adores Thee!” 
The first hurls a blasphemy in His face; the second lays a prayer at His 
feet: but both affirm Him, each in his own way, for both pronounce His 
incommunicable name. 

In the manner of pronouncing that name, lies the solution of fearful 
enigmas – the vocation of races, the providential mission of peoples, 
the great vicissitudes of history, the rise and fall of famous empires, 
conquests, and wars, the different temperaments of nations, their 
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physiognomy, and even their various fortunes. 
Away there where God is infinite substance, man, abandoned to silent 

contemplation, inflicts death on his senses, and passes through life like 
a dream, fanned by sweet-scented and enervating breezes. The adorer of 
the infinite substance is condemned to a perpetual slavery and an infinite 
indolence; the desert will be for him something more sublime than the 
city, because it is more silent, more solitary and grand; and yet he will 
not adore it as his god, because the desert is not infinite. The ocean would 
be his only divinity, because it embraces all, only for its wild turbulence 
and strange noise. The sun, which illumines all, would be worthy of his 
worship, if only he could not take in its resplendent disc with his eye. 
The heavens would be his lord if it had no stars, and the night, if it had 
no rumours. His god is all these things together – immensity, obscurity, 
immobility, silence. There, shall suddenly rise, by the secret virtue of 
a powerful vegetation, colossal and barbarous empires, which shall 
fall one day, with rude noise, crushed by the immense weight of others 
more gigantic and colossal, without leaving a trace in the memory of 
men either of their fall or of their foundation. The armies there shall be 
without discipline, as the individuals, without intelligence. The army 
will be principally and above all, a multitude. It shall be less the object 
of war to determine which nation is the most heroic, than to discover 
which empire is the most populous. Victory itself shall be only a title of 
legitimacy, inasmuch as it is the symbol of the Divinity, because it is the 
proof of strength. So we see that Indian theology and history are one and 
the same thing. 

Turning our eyes to the West, we see, stretched at its portals, a 
region which begins a new world in the moral, political, and theological, 
orders. The immense Oriental divinity is here analysed, and stripped of 
its austere and formidable character – here it is multitude. The divinity 
was there stationary; here the multitude seethes without rest. All was 
there silence; here it is murmurs, cadence, and harmonies. The Oriental 
divinity extended through all time and over all space. The grand divine 
family has here its genealogical tree, and finds room on the small space 
of a mountain top. There is the repose of eternal peace in the god of the 
East; here, in the divine dwelling, all is war, confusion, and tumult. The 
political, suffers the same vicissitudes as the religious, unity: here, every 

city is an empire, whilst there, all the multitudes formed one empire. 
To a god corresponds a king; to a republic of gods, one of cities. In this 
multitude of cities and of gods all will be disorder and confusion. Men 
will have in them something heroic and divine, and the gods, something 
terrestrial and human. The gods will give to men the comprehension 
and instinct of the great and the beautiful, and men will give to the 
gods their discords and their vices. There will be men of lofty fame and 
virtue, and incestuous and adulterous gods. Impressionable and nervous 
in temperament, that people will be great in its poets and famous in 
its artists, and will make itself the wonder of the world. Life will not 
be beautiful in its eyes, unless surrounded by the splendour and the 
reflections of glory; nor will death be fearful, only because it is followed 
by oblivion. Sensual to the marrow of its bones, it will look for nothing 
but pleasure in life; and will consider death happy if it occurs among 
flowers. The familiarity and relationship with its gods will make that 
people vain, capricious, loquacious, and petulant. Wanting in respect 
for the divinity, it will be wanting in gravity in its designs, firmness, and 
consistency in its resolutions. The Oriental world will appear to it as a 
region full of shadows, or as a world peopled by statues. The East in its 
turn, regarding the other’s life so ephemeral, its death so premature, its 
glory so short-lived, will call it a nation of children. In the eyes of the one, 
greatness is in duration; in those of the other, in movement. In this way 
Grecian theology, Grecian history, and the Grecian character are one and 
the same thing. 

This phenomenon is visible above all in the history of the Roman 
people. Its principal gods, of Etrurian origin, as far as they were gods, 
were Grecian; as far as Etrurian, Oriental. Inasmuch as they were Grecian 
they were many; inasmuch as they were Oriental, austere and sombre. In 
politics as in religion, Rome is at once the East and the West. It is a city 
like that of Theseus, and an empire like that of Cyrus. Rome is like Janus: 
on its head there are two faces, and on its faces two countenances; the 
one is symbolic of Oriental duration, and the other of Grecian movement. 
So great is her capacity of movement, that she reaches the confines of 
the world; and so gigantic her duration, that the world calls her eternal. 
Created in the designs of God to prepare the way for Him who was to 
come, her providential mission was to assimilate all theologies, and to 
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domineer over all nations. Obeying a mysterious call, all the gods mount 
the Roman Capitol, and the nations, seized with a sudden terror, bow their 
heads to the earth. All cities, one after another, see themselves deserted 
by their gods: the gods, one after another, see themselves despoiled of 
their temples and of their cities. Her gigantic empire regards as peculiarly 
its own, the legitimacy of the East, the multitude, power, and legitimacy 
of the West, intelligence and discipline. Hence it subjugates all, and 
nothing withstands it; it grinds all, and no one complains. As her theology 
has at once something different from, and something in common with, 
all theologies, Rome has something peculiar and something in common 
with all the cities conquered by her arms or eclipsed by her glory. From 
Sparta she has severity; from Athens, culture; from Memphis, pomp; and 
grandeur from Babylon and Nineveh. In a word, the East is the thesis, the 
West its antithesis, Rome the synthesis; and the Roman empire signifies 
nothing else but the Oriental thesis and the Grecian antithesis, which 
have become lost and confounded in the Roman synthesis. Analyse now 
the constitutive elements of that powerful synthesis, and you shall find 
that it is synthesis in the political and social orders, only because it is so 
in the religious order. In the Oriental peoples as in the Grecian republics, 
and in the Roman empire as in the Grecian republics and in the Oriental 
peoples, the theological, serve to explain the political, systems. Theology 
is the light of history. 

The Roman greatness could not descend from the Capitol except 
by the same means which had served it in ascending. No one could put 
his foot in Rome without the permission of her gods; no one could scale 
the Capitol without first hurling down Jupiter Optimus Maximus. The 
ancients, who had a confused notion of the vital force which exists in 
every religious system, believed that no city could be conquered unless 
first abandoned by the national gods. Hence we find in all wars of city with 
city, of people with people, and race with race, a spiritual and religious 
contest, which followed the fortunes of the material and political. The 
besieged, whilst they resisted with the sword, turned their eyes to their 
gods that they might not abandon them in their misery. The besiegers, 
in their turn, conjured them with mysterious imprecations to abandon 
the city. Woe to the city in which was heard that terrible voice which 
said, “Thy gods are going; thy gods are abandoning thee!” The people of 

Israel could not be overcome whilst Moses kept his hands raised to the 
Lord; and could not conquer when they fell. Moses is the figure of the 
human race, proclaiming in all ages, in different formulas and ways, the 
omnipotence of God and the dependence of man, the power of religion 
and the virtue of prayer.

Rome succumbed because her gods succumbed; her empire came 
to an end because her theology ended. In this way does history place in 
relief, the grand principle which is hidden in the depths of the human 
conscience. 

Rome had given to the world her Caesars and her gods. Jupiter and 
Caesar Augustus had divided between them the grand empire of things 
human and divine. The sun, which had seen gigantic empires rise and 
fall, had never, since the day of its creation, beheld one of such august 
majesty and such extraordinary grandeur. All nations had received its 
yoke; even the rudest and wildest had bent their necks: the world laid 
down its arms; the earth hushed its breath. 

At that time there was born, in an humble stable, of humble parents, 
a Child, prodigious in the land of prodigies. It was said of Him that at 
the time of His appearance among men a new star shone out in heaven; 
that He was scarcely born when He was adored by shepherds and kings; 
that angelic spirits had swept through the air and spoken to men; that 
His incommunicable and mysterious name had been pronounced in the 
beginning of the world ; that the patriarchs had watched for His coming; 
that the prophets had announced His kingdom; and that even the sibyls 
had sung His victories. These strange rumours had reached the ears of 
the servants of Caesar, and awakened a vague terror and dread in their 
breasts. That dread and that vague terror soon passed away, when they 
saw the days and nights prosecute as before, their perpetual rotation, 
and the sun continue rising on the Roman horizon. And the imperial 
governors said to themselves, “Caesar is immortal, and the rumours 
we heard were the rumours of nervous and idle people”. And so passed 
thirty years. Against the prejudices of the vulgar there is an efficacious 
remedy – contempt and oblivion. 

But at the end of thirty years the discontented and idle begin to find, 
in new and more extraordinary rumours, new food for their idle talk. The 
Child had become man, according to people’s report. On receiving on His 
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head the waters of the Jordan, a spirit like a dove had descended on Him; 
the heavens had opened, and a voice was heard-on high saying, “This is 
my beloved Son”. In the meantime, he who baptized Him, an austere and 
sombre man, a dweller in the desert and an abhorrer of the human race, 
cried out without ceasing to the people, “Do penance;” and pointing to 
the Child made man, gave this testimony of Him, “This is the Lamb of 
God, who taketh away the sins of the world”. That all this was a miserable 
farce enacted by wretched clowns, was a thing beyond all manner of 
doubt in the eyes of the “strong minds” of that age. The Jewish people 
was always given to witchcraft and superstition. In past times, when it 
turned its eyes, obscured with weeping, to its abandoned temple and its 
ruined country, in the Babylonic slavery, a great conqueror, announced 
by its prophets, had redeemed it from slavery, and restored it at once 
to its temple and its country. It was no way wonderful, then, but quite 
natural, that it should await a new redemption and a new redeemer, who 
should strike from its neck the heavy chain of Rome. 

If there had been no more than this, the unprejudiced and enlightened 
people of that age would probably have allowed these rumours to pass, 
as they had the others, till time, the great minister of human reason, had 
dissipated them; but some evil spirit arranged things otherwise; for it 
happened that Jesus, (this was the name of the Person of whom those 
great wonders were told), commenced to teach a new doctrine, and work 
extraordinary things. His audacity, or His madness, went so far as to call 
the hypocrites and the proud, proud and hypocrites, and whitewashed 
sepulchres those who were whitewashed sepulchres. The hardness 
of His heart was so great, that He advised the poor to be patient, and 
then mocking them, proclaimed their happiness. To be revenged on 
the rich, who always despised Him, He said to them, “Be merciful”. He 
condemned fornication and adultery, and He ate the bread of fornicators 
and adulterers. He despised – so great was His envy – the doctors and the 
sages, and conversed – so low were His instincts – with the gross and rude. 
He was so filled with pride, that He called Himself lord of the earth, the 
sea, and the heavens; and He was such an adept in the arts of hypocrisy, 
that He washed the feet of a few miserable fishermen. In spite of His 
studied austerity, He said His doctrine was love; He condemned labour 
in Martha, and sanctified idleness in Mary; He had a secret compact with 

the infernal spirits, and received the gift of miracles in price for His soul. 
Crowds followed Him, and the multitude adored Him. 

It is evident, in spite of their good intentions, the guardians of the 
holy things and of the imperial prerogatives, responsible as they were, 
in virtue of their offices, for the majesty of religion and the peace of the 
empire, could no longer remain impassible. What principally urged 
them to take active measures was the report they had on one hand that 
a great multitude had been on the point of proclaiming Him King of the 
Jews, and on the other, that He had called himself Son of God, and had 
tried to prevent people from paying tribute. 

He who had said and done such things must die for the people. It 
only remained to prove the charges and clearly establish the fact. As to 
the tribute, when He was once questioned on the point, He gave that 
celebrated answer, which disconcerted the curious – “Give to God what 
belongs to God, and to Caesar what belongs to Caesar”; which was the 
same as – “I leave you your Caesar, and I rob you of your Jupiter”. When 
questioned by Pilate and by the high priest, He ratified what He had said, 
and proclaimed that He was the Son of God; but that His kingdom was 
not of this world. Then Caiphas said, “This man is guilty, and should die”; 
and Pilate, on the contrary, “Set Him free, for He is innocent”. 

Caiphas, the high priest, regarded the question in the religious point of 
view. Pilate, a layman, regarded it in the political point of view. Pilate could 
not comprehend what the State had to do with religion, Caesar with Jupiter, 
politics with theology. Caiphas, on the contrary, thought that every new 
religion must disturb the state, every new god dethrone Caesar, and that 
the political was involved in the theological question. The mob instinctively 
thought with Caiphas, and in its hoarse murmurs called Pilate the enemy of 
Tiberius. In this state the question remained for the moment. 

Pilate, immortal type of corrupt judges, sacrificed the Just One to 
fear, and delivered up Jesus to the popular fury, and tried to purify his 
conscience by washing his hands. The Son of God mounted the cross 
amid mockery and insults; there were raised against Him the hands 
and tongues of the rich and the poor, the hypocrites and the proud, the 
priests and the sages, of women of bad life and of men of evil conscience, 
of the adulterers and fornicators. The Son expired on the cross, praying 
for His executioners, and commending His spirit to His Father. 
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Everything was at rest for a moment; but then were seen things 
never before seen by the eyes of men. The abomination of desolation in 
the temple; the matrons of Sion cursing their fecundity; the sepulchres 
yawning open; Jerusalem without inhabitants; her walls levelled with 
the ground; her people dispersed through the world, and the world in 
arms. The eagles of Rome were heard screaming wildly. Rome was seen 
without Caesars and without gods; the cities depopulated and the deserts 
peopled; as the governors of nations, men who did not know how to read, 
and were clad in skins; the multitudes obeying the voice of him who said 
at the Jordan, “Do penance”, and of the other who said, “He who wishes 
to be perfect, let him leave all things, take up his cross, and follow me”; 
and kings adoring the Cross, and the Cross raised on high in all places. 

What is the cause of these great changes and transformations? What 
is the cause of this great desolation and universal cataclysm? What has 
occurred? Nothing; only some new theologians are going about through 
the world announcing a new theology.
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That new theology is called Catholicity. Catholicity is a complete 
system of civilisation, so complete, that in its immensity it 
embraces everything – the science of God, the science of the 

angel, the science of the universe, and the science of man. The infidel 
falls into ecstasy at sight of its inconceivable extravagance, and the 
believer at sight of its wonderful grandeur. If there be any one who, on 
beholding it, passes by with a smile, people, more astounded at such an 
amount of stupid indifference than at that colossal grandeur and that 
inconceivable extravagance, raise their voice, and say, “Let the fool 
pass”. All humanity has studied for the space of eighteen centuries in 
the school of its theologians and its doctors; and at the end of so much 
application, and the end of so much study, up to today the abyss of its 
science has not been sounded. There, it learns how and when all things 
and times are to end, and when and how they had their beginning: there, 
are discovered secrets which were ever hidden from the speculations of 
the philosophers of the Gentiles, and the understanding of their sages: 
there, are revealed the final causes of all things, the concerted movement 
of everything human, the nature of bodies and the essence of spirits, 
the ways by which men walk, the term to which they go, the point from 
which they come, the mystery of their peregrination and the line of 
their journey, the enigma of their tears, and the secret of life and death. 
Children suckled at its prolific breasts, know to-day more than Aristotle 
and Plato, the luminaries of Athens. And yet the doctors who teach 
these things, and rise to such sublimity, are humble. It was given to the 
Catholic world alone to present a spectacle on earth reserved formerly 
to the angels in heaven – the spectacle of science bent in humility before 
the divine throne.    

This theology is called Catholic, because it is universal; and it is so in 
every sense, and under every aspect. It is universal because it embraces 
all truths; because it embraces all that all truths contain; because its 
nature is destined to extend through all space and to be prolonged 
through all time. It is universal in its God, and in its dogmas. 

God was unity in India, dualism in Persia, variety in Greece, multitude 
in Rome. The living God is one in substance, like the Indian god; multiple 
in person, like the Persian; like the Greek gods, He is various in His 
attributes, and in the multitude of spirits (gods) which serve Him. He 
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is multitude, like the Roman gods; He is universal cause, infinite and 
impalpable substance, eternal repose, and author of all motion; He 
is supreme intelligence, sovereign will; He is the Container, not the 
contained. It is He drew everything from nothing, and it is He maintains 
everything in its being, who regulates all things angelic, all things human, 
and all things infernal. He is merciful, just, loving, brave, powerful, 
simple, secret, beautiful, wise. The east knows His voice, the west obeys 
Him; the south reverences Him, the north hangs on His nod. His word 
swells creation; the stars veil their face; the seraphim reflect His light 
on their inflamed wings; the heavens serve Him for a throne, and the 
earth’s globe is poised in His hand. When the time came, the Catholic 
God showed His countenance; this sufficed to cast to the earth all idols 
fabricated by men. And it could not be otherwise when we remember 
that human theologies were nothing more than mutilated fragments 
of the Catholic theology; and that the gods of the Gentiles were nothing 
more than the deification of someone of the essential properties of the 
true God the biblical God. 

Catholicity seized on man in his body, in his senses, and in his soul. 
Dogmatic theologians taught him what to believe; moral theologians, 
what he should do; and the mystics, rising above all, taught him to 
ascend on high on the wings of prayer, that ladder of Jacob composed of 
brilliant stones, by which God descends to earth and man rises to heaven, 
till earth and heaven, God and man, burning together in the flame of an 
infinite love, are blended in one. 

Through Catholicity order entered into man, and through man into 
human societies. The moral world found on the day of redemption the 
laws it had lost on the day of prevarication and sin. The Catholic dogma 
was the criterion of Sciences, Catholic morality the criterion of actions, 
and charity the criterion of affections. The human conscience, escaped 
from its hampered State, saw through the interior as well as through 
the exterior darkness, and at the light of those three divine criterions, 
recognised the happiness of the peace it had lost. 

Order passed from the religious to the moral world, and from the 
moral to the political world. The Catholic God, creator and sustainer 
of all things, subjected them to the government of His Providence, and 
governed them by His vicars. St Paul says in his Epistle to the Romans, 

chap. xiii. – “Non est potestas nisi a Deo”, and Solomon in the Proverbs, 
chap. viii. ver. 15 – “Per me reges regnant et conditores legum justa de-
cernunt”. The authority of His vicars was holy precisely inasmuch as it 
was foreign, that is, divine. The idea of authority is of Catholic origin. 
The ancient governors of the Gentiles built their sovereignty on human 
foundations; they governed for themselves, and they governed by 
force. Catholic governors, considering themselves as nothing, were no 
more than the ministers of God, and the servants of the people. When 
man became the child of God, he immediately ceased to be the slave 
of man. There is nothing at once more respectable, more august, and 
more solemn, than the words pronounced by the Church in the ears of 
Christian princes at the time of their consecration – “Take this wand as 
an emblem of your sacred power, that you may be able to support the 
weak, sustain the vacillating, correct the vicious, and lead the good along 
the path of salvation. Take this sceptre as the emblem of divine equity, 
which directs the good and chastises the wicked: learn from this to love 
justice and abhor iniquity”. These words were in perfect consonance 
with the idea of legitimate authority, revealed to the world by our Lord 
Jesus Christ – “You know that they who seem to rule over the Gentiles, 
lord it over them; and their princes have power over them. But it is not 
so among you; but whosoever will be greater, shall be your minister, and 
whosoever shall be first among you, shall be the servant of all. For the 
Son of man is not come to be ministered unto, but to minister, and to give 
His life a redemption for many” (Mark x. 42-45). 

All gained in this fortunate revolution – peoples and their governors; 
the latter, because having domineered formerly over people’s bodies by 
the right of force, now they governed bodies and minds, sustained by the 
force of right; the former, because they passed from the obedience of man 
to the obedience of God, and because they passed from forced obedience 
to voluntary obedience. Yet, if all gained, all did not gain equally; for 
princes, in the mere act of governing in the name of God, represented 
the impotence of humanity to constitute a legitimate authority by 
itself, and in its own name; whilst peoples, from the mere fact of only 
obeying God in the prince, were the representatives of the highest and 
most glorious of human prerogatives, which consists in freedom from 
subjection to any yoke but that of divine authority. This explains, on the 
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one hand, the singular modesty with which the fortunate princes whom 
men call great, and the Church, saints, shine in history; and on the other, 
the singular nobility and distinction which are marked on the brow of 
all Catholic peoples. A voice of peace, of consolation, and of mercy, was 
raised in the world, and had sounded deeply in the human conscience; 
and that voice had taught nations that the weak and the poor are born 
to be served, because they are poor and weak, and that the great and 
the rich are born to serve, because they are rich and great. Catholicity, 
by deifying authority, sanctified obedience; and by sanctifying the one 
and deifying the other, condemned pride in all its most tremendous 
manifestations, in the spirit of domination, and in the spirit of rebellion. 
There are two things totally impossible in a truly Catholic society – 
despotism and revolutions. Rousseau, who had sometimes sudden and 
grand illuminations, has written these remarkable words – “Modern 
governments are undoubtedly indebted to Christianity, on one side, 
for the firmness of their authority, and on the other, for the lengthened 
intervals between revolutions. Nor has her influence extended to this 
alone; for, acting on themselves, she has made them more humane. To 
become convinced of this, we have only to compare them with ancient 
governments” (Emile 1. 4). And Montesquieu has said – “There is no 
doubt Christianity has created among us the political right we recognise 
in peace, and the right of nations we respect in war, for the benefits of 
which the human race shall never be sufficiently grateful” (Esprit de 
Lois, 1. xxix., chap. 3). 

God himself, who is the author and governor of political, is the 
author and governor of domestic, society. In the most hidden, in the 
highest, in the most serene and luminous point, of the heavens, there 
exists a tabernacle, inaccessible even to the choirs of the angels; in that 
inaccessible tabernacle is perpetually verified the prodigy of prodigies, 
the mystery of mysteries. There is the Catholic God, one and triple; one 
in essence, triple in persons. The Father eternally begets the Son, and 
from the Father and the Son eternally proceeds the Holy Ghost. And the 
Holy Ghost is God, the Son is God and the Father is God; and God has no 
plural, because there is but one God, triple in persons and one in essence. 
The Holy Ghost is God like the Father, but is not the Father – is God like 
the Son, but is not the Son. The Son is God like the Holy Ghost, but is 

not the Holy Ghost – is God like the Father, but is not the Father. The 
Father is God like the Son, but is not the Son – is God like the Holy Ghost, 
but is not the Holy Ghost. The Father is omnipotence, the Son, wisdom, 
the Holy Ghost, love; and the Father and the Son and the Holy Ghost 
are infinite love, supreme power, perfect wisdom. There, unity, dilating, 
eternally begets variety; and variety, condensing, is eternally resolved 
into unity. God is thesis, antithesis, and synthesis; and He is sovereign 
thesis, perfect antithesis, infinite synthesis. Because He is one, He is God; 
because He is God, He is perfect; because He is perfect, He is prolific; 
because He is prolific, He is variety; because He is variety, He is family. In 
His essence are found, in an unutterable and incomprehensible manner, 
the laws of creation and the exemplars of all things. All has been made 
to His image, and hence creation is one and various. The word universe, 
signifies unity and variety in one. 

Man was made by God to the image of God; and not only to His image, 
but also to His likeness: and hence man is one in essence, and triple in 
persons. Eve proceeds from Adam; Abel is begotten by Adam and Eve; 
and Abel and Eve and Adam are one and the same thing – they are man, 
they are human nature. Adam is man the father; Eve, man the mother; 
Abel, man the son. Eve is man like Adam, but is not the father; she is man 
like Abel, but is not the son. Adam is man like Abel, but is not the son; 
and like Eve, but is not the mother. Abel is man like Eve, but is not the 
mother; like Adam, but is not the father. 

All these names are divine, as are divine the functions sanctified by 
them. The idea of paternity, foundation of the family, could not have been 
conceived by the human mind. Between the father and the son, there is 
none of those fundamental differences, which afford a base sufficiently 
broad on which to build a right. Priority is a fact, and nothing more; force 
is a fact, and nothing more; but priority and force cannot constitute, of 
themselves, the right of paternity, although they can originate another 
fact, the fact of slavery. The proper name of the father, supposing this 
fact, is lord, and the name of the son is slave. And this truth, which 
reason teaches us, is confirmed by history. In the peoples forgetful of the 
great biblical traditions, paternity was never else but the proper name 
for domestic tyranny. If there had existed a people forgetful, on the 
one hand, of those great traditions, and not given, on the other, to the 



80 Juan Donoso Cortés 81On Catholicism

worship of material force, in that people father and son would have called 
themselves, and would really have been, brothers. Paternity comes from 
God, and can come from God alone, in its name, and in its essence. If God 
had permitted the complete oblivion of the traditions of Paradise, the 
human race, with the institution, would have forgotten its very name. 

The family, divine in its institution and in its essence, has everywhere 
followed the vicissitudes of Catholic civilisation: and this is so certain, 
that the purity or the corruption of the former is ever an infallible 
symptom of the purity or corruption of the latter, as the history of the 
various vicissitudes and transformations of the second, is the history 
of the transformations and the vicissitudes through which the first has 
passed. 

In Catholic ages, the tendency of the family is to perfection: from 
natural it becomes spiritual, and from the hearth it passes to the cloister. 
Whilst the children at the hearth prostrate themselves reverently at the 
feet of the father and the mother, the inhabitants of the cloister, children 
more humble and reverent, bathe with tears the feet of another father 
more exalted, and the sacred mantle of another mother more tender. 
When Catholic civilisation is conquered, and enters on its period of 
decadence, the family immediately decays, its constitution is vitiated, 
its elements are decomposed, and all its bonds relaxed. The father 
and mother, between whom God placed no other intercourse but love, 
create between themselves the intercourse of severe ceremony; whilst 
a sacrilegious familiarity suppresses the distance God placed between 
children and parents, destroying the intercourse of reverence. The 
family, then, debased and profaned, is dispersed and lost in the clubs and 
casinos. The history of the family can be given in a few lines. The divine 
family, exemplar and model of the human family, is eternal in all its 
individuals. The human spiritual family, after the divine the most perfect 
of all, exists in its individuals as long as time lasts; the human natural 
family, between father and mother, lasts as long as life, and between 
father and children, many years. The human anti-Catholic family lasts 
between father and mother some years; between father and children, 
some months. The artificial family of the clubs lasts a day, and of the 
casino, an instant. Duration is here, as in many other things, the measure 
of perfection. Between the divine, and the human family of the cloister, 

there is the same proportion as between time and eternity: between 
the spiritual family of the cloister, the most perfect, and the sensual of 
the club, the most imperfect, of all human families, there is the same 
proportion as between the brevity of a moment and the immensity of 
time. 
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Constituted, on one side, the criterion of Sciences, the criterion of 
affections, and the criterion of actions; constituted, on the other, 
in society, political authority, in the family, domestic authority, 

it was necessary to constitute another authority above all human ones, 
the infallible organ of all dogmas, the august depositary of all criterions, 
that should be at once holy and sanctifying, that should be the word of 
God incarnate in the world, the light of God dancing on all the horizons, 
the divine charity inflaming all souls; which should treasure up in a 
sublime and hidden tabernacle, to shower them on the earth, the infinite 
treasures of the graces of heaven; which should be the refreshment of 
fatigued men, the refuge of sinful men, the fountain of living waters for 
those who are thirsty, the bread of eternal life for those who are hungry, 
wisdom for the ignorant, for the wanderers a way; which should be full 
of warnings and lessons for the powerful, and for the poor full of love 
and mercy; an authority placed so high that it could speak to all with 
power, and on a rock so firm, that it could not be shaken by the waves 
of this restless sea of the world; an authority founded directly by God, 
and which should not be subject to the fluctuations of human things; 
that should be at once ever new and ever old, duration and progress, and 
which God should bless with His special assistance. 

That sublime, infallible authority, founded for eternity, and in which 
God feels eternally delighted, is the Holy Catholic, Apostolic, Roman 
Church, the mystic body of the Lord, the happy spouse of the Word, 
who teaches the world what she learns from the mouth of the Holy 
Ghost; which, placed as it were in mid-region between earth and heaven, 
exchanges prayers for gifts, and perpetually offers the Father, for the sins 
of the world, the precious blood of the Son in perpetual sacrifice, and in 
perfect holocaust. As God makes all things perfect and finished, it would 
not become His infinite wisdom to give the truth to the world, and then, 
entering into His perfect repose, leave it exposed to the injuries of time, 
the vain subject of the disputes of men. For this reason He eternally 
conceived the idea of His Church, which shone on the world in the 
plenitude of time, beautiful and perfect, with that sublime perfection 
and sovereign beauty she ever had in the divine understanding. Since 
then she is for us who navigate in this sea of the world, boiling in 
tempests, as a luminous beacon placed on a high rock. She knows what 
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saves and what ruins us; our first origin and our last end; in what consists 
the salvation and in what the damnation of men, and she alone knows it; 
she rules souls, and she alone rules them; she straightens the will, and 
she alone straightens it; she purifies and inflames the affections, and she 
alone inflames and purifies them; she moves hearts, and she alone moves 
them with the grace of the Holy Ghost. In her finds no place, nor sin, nor 
error, nor weakness; her tunic is without stain; tribulations are for her 
triumphs; the hurricanes and the gentle breezes carry her to port. 

Everything in her is spiritual, supernatural, and miraculous: it is 
spiritual, because her government is of intelligences, and because the arms 
with which she defends herself and slays, are spiritual; it is supernatural, 
because she ordains everything to a supernatural end, and because her 
duty is to be holy and to sanctify men supernaturally; it is miraculous, 
because all the great mysteries are directed to her miraculous institution, 
and because her existence; her duration, her conquests, are a perpetual 
miracle. The Father sends the Son to earth, the Son sends the apostles to 
the world, and the Holy Ghost to the apostles; in this way, in the plenitude 
as well as in the beginning of time, in the institution of the Church as in the 
universal creation, the Father and the Son and the Holy Ghost interfere. 
Twelve sinners pronounce the words which sound mysteriously in their 
ears, and the earth is immediately disturbed: an unusual fire burns in the 
veins of the world; a whirlwind knocks nations out of their equilibrium, 
hurries away peoples, disturbs empires, confounds races. The human 
race sweats blood under the divine pressure, and from all that blood, and 
from all that confusion of nations, and races, and peoples, and from those 
impetuous whirlwinds, and from that fire which circulates through all the 
veins of the earth, the world comes out radiant and renovated, lying at the 
feet of the Church of our Lord Jesus Christ. 

That mystic city of God has gates looking in all directions, to signify 
the universal calling. “Unam omnium Rempublicam agnoscimus mun-
dum”, says Tertullian. For her there are neither Jews nor Gentiles, 
barbarians nor Greeks. In her find place the Scythian and the Roman, 
the Persian and the Macedonian, those who come from the east and 
from the west, from the northern zone and from the regions of the 
south. Hers is the holy ministry of instruction and of doctrine, hers, the 
universal empire and the universal priesthood; her citizens are kings and 

emperors, her heroes the martyrs and the saints. Her invincible militia 
is composed of those brave warriors who conquered in themselves 
all the appetites of the flesh and its mad concupiscences. God Himself 
invisibly presides in her austere senate and in her holy councils. When 
her pontiffs speak to the world, their infallible word has been already 
recorded in heaven by God himself. That Church placed in the world 
without human foundation, after drawing it from an abyss of corruption, 
withdrew it from the night of barbarism. She has always fought the 
battles of the Lord, and though hard pressed in all, came out from all 
victorious. Heretics deny her doctrine, and she triumphs over heretics; 
all human passions rebel against her authority, and she triumphs over all 
human passions. Paganism fights its last battle with her, and she brings 
paganism to her feet. Emperors and kings persecute her, and the ferocity 
of their executioners is conquered by the constancy of her martyrs. She 
only fights for her holy liberty, and the world gives her empire. 

Under her prolific empire, the Sciences have flourished, morals 
have been purified, laws perfected, and all great institutions, domestic, 
political, and social, have flourished with rich and spontaneous 
vegetation. She has had anathemas only for impious men, for rebellious 
peoples and tyrannous kings. She has defended liberty against those who 
aspired to convert authority into tyranny, and authority against peoples 
who aspired to an absolute emancipation and against all, the rights of God 
and the inviolability of His commandments. There is no truth the Church 
has not proclaimed, nor error she has not anathematised. Liberty, in 
truth, has been in her eyes holy, and in error, as error itself, abominable. 
In her eyes, error is born and lives without rights, and for that reason 
she has sought it out, and persecuted it, and extirpated it from the most 
hidden folds of the human intellect. And that perpetual illegitimacy, and 
that perpetual nakedness of error, as it has been a religious dogma, so 
also has it been a political dogma, proclaimed in all time by all the powers 
of the world. All have placed beyond discussion the principle on which 
they rest; all have called the principle which served as its contrast, error, 
and have despoiled it of all legitimacy and of all rights. All have declared 
themselves infallible in that supreme qualification; and if they have not 
condemned all political errors, it is not because the conscience of the 
human race recognises the legitimacy of any error, but because it has 
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never recognised in human authorities the privilege of infallibility in the 
qualification of errors. 

From that radical impotence of human authorities to designate errors, 
has sprung the principle of liberty of discussion, foundation of modern 
constitutions. That principle does not suppose in society, as might at first 
sight appear, an incomprehensible and culpable impartiality between 
truth and error: it is founded on two other suppositions, one of which 
is true, and the other false; it is founded, on one hand, on the fact that 
governments are not infallible, which is evident; it is founded, on the 
other, on the infallibility of discussion, which is false in every light we 
view it. Infallibility cannot result from discussion unless it be previously 
in those who discuss; it cannot be in those who discuss unless it be at the 
same time in those who govern. If infallibility is an attribute of human 
nature, it is in the former and in the latter: either all are fallible or all are 
infallible. The question, then, consists in ascertaining whether human 
nature is fallible or infallible, which is necessarily resolved into this 
other, viz., whether the nature of man is sound, or is fallen and infirm? 

In the first case, infallibility, essential attribute of the sound 
understanding, is the first and greatest of all its attributes. From this 
principle the following consequences flow: – If the understanding of 
man is infallible because it is sound, it cannot err because it is infallible; 
if it cannot err because it is infallible, truth exists in all men, whether 
considered in general or individually; if the truth is in all men, isolated or 
in general, all their affirmations and all their negations must necessarily 
be identical; if all their affirmations and all their negations are identical, 
discussion is inconceivable and absurd. 

In the second case, fallibility, infirmity of the infirm intellect, is 
the first and greatest of human afflictions; and from this principle the 
following consequences flow: – If the understanding of man is fallible 
because it is infirm, it cannot be certain of the truth, because it is fallible; 
if it cannot be certain of the truth because it is fallible, that uncertainty 
is essentially in all men, whether considered in common or individually; 
if that uncertainty is essentially in all men isolated or united, all their 
affirmations and all their negations are a contradiction in terms, because 
they must necessarily be uncertain; if all their affirmations and negations 
are uncertain, discussion is absurd and inconceivable. 

Catholicity alone has given a satisfactory and legitimate solution, 
like all its Solutions, to this fearful problem. Catholicity teaches the 
following: – Man comes from God, sin from man, ignorance and error, 
like pain and death, from sin, fallibility from ignorance, from fallibility 
absurdity in discussion. But it adds: – Man was redeemed, which, if it 
does not signify that by the act of redemption, and without any effort 
on his part, he escaped from the slavery of sin, it signifies, at least, 
that by redemption he acquired the power of breaking those chains, 
and of converting ignorance, error, pain, and death into means of his 
sanctification by the good use of his liberty, ennobled and restored. For 
this end God instituted His immortal, impeccable, and infallible Church. 
The Church represents human nature without sin, such as it came from 
the hands of God, full of original justice and of sanctifying grace: hence 
it is infallible, and not subject to death. God has placed it on earth, that 
man, aided by grace, which is denied to no one, may become worthy of 
having applied to him the blood shed for him on Calvary, by voluntarily 
submitting to her divine inspirations. With his faith he will conquer 
ignorance, with his patience, pain, and with his resignation, death: death, 
pain, and ignorance only exist to be conquered by faith, resignation, and 
patience. 

It follows from this that the Church alone has the right to affirm and 
deny, and that there is no right outside her to affirm what she denies, or 
to deny what she affirms. The day when society, forgetting her doctrinal 
decisions, has asked the press and the tribune, newswriters and 
assemblies, what is truth and what is error, on that day error and truth 
are confounded in all intellects, society enters on the regions of shadows, 
and falls under the empire of fictions. Feeling in itself, on one hand, 
the imperious necessity of submitting to truth and withdrawing from 
error, and finding it impossible, on the other, to ascertain what error is 
and what truth is, it has formed a catalogue of conventional truths, and 
another of imaginary errors, and has said, “I will adore the former and 
condemn the latter”; ignorant – so great is its blindness – that by adoring 
the one and condemning the other, it condemns or adores nothing; or if it 
condemns or adores anything, it adores and condemns itself. 

The doctrinal intolerance of the Church has saved the world from 
chaos. Her doctrinal intolerance has placed beyond question political, 
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domestic, social, and religious, truths – primitive and holy truths, 
which are not subject to discussion, because they are the foundation of 
all discussions; truths which cannot be called into doubt for a moment 
without the understanding on that moment oscillating, lost between 
truth and error, and the clear mirror of human reason becoming soiled 
and obscured. This serves to explain why the Church, and the Church 
alone, has had the holy privilege of fruitful and prolific discussions, 
whilst society, emancipated from her, has done nothing but lose time 
in ephemeral and barren disputes, which, having their starting-point 
in an absolute, could result in nothing but a complete, scepticism. The 
Cartesian theory, according to which truth comes from doubt, like 
Minerva from the head of Jupiter, is contrary to that divine law which 
presides at the generation of bodies as well as ideas, and in virtue of which 
contraries perpetually exclude their contraries, and like ever begets like. 
In virtue of this law doubt perpetually comes from doubt, and scepticism 
from scepticism, as truth from faith, and science from truth. 

To the profound comprehension of this law of the intellectual 
generation of ideas, are due the marvels of Catholic civilisation. To that 
wonderful civilisation is due all that we admire and all that we see. Its 
theologians, even considered humanly, put to the blush modern and 
ancient philosophers; her doctors excite wonder by the immensity of 
their science; its historians by their generalising and comprehensive 
views, cast those of antiquity into the shade. St Augustine’s “City of 
God” is, even today, the most profound book of history which genius, 
illuminated by the rays of Catholicity, has presented to the astonished 
eyes of men. The acts of her Councils, leaving aside the divine 
inspiration, are the most finished monuments of human prudence. The 
Canonical, excel in wisdom the Roman, and the feudal, laws. Who is 
before St Thomas in science, St Augustine in genius, Bossuet in majesty, 
St Paul in power? Who is greater as a poet than Dante? Who is equal to 
Shakespeare? Who surpasses Calderon? Who, like Raphael, infused life 
and inspiration into the canvas? Place people in sight of the pyramids 
of Egypt, and they will tell you, “Here has passed a grand and barbarous 
civilisation”. Place them in sight of the Grecian statues and temples, and 
they will tell you, “Here has passed a graceful, ephemeral, and brilliant 
civilisation”. Place them in sight of a Roman monument, and they 

will tell you, “Here has passed a great people”. Place them in sight of a 
cathedral, and on beholding such majesty united to such beauty, such 
grandeur to such taste, such grace to such delicacy, such severe unity to 
such rich variety, such measure to such boldness, such heaviness in the 
stones, with such suavity in their outlines, and such wonderful harmony 
between silence and light, shade and colour, they will tell you, “Here has 
passed the greatest people of history, and the most astounding of human 
civilisations: that people must have taken grandeur from the Egyptian, 
brilliancy from the Greek, strength from the Roman, and, beyond the 
strength, the brilliancy, and grandeur, something more valuable than 
grandeur, strength, and brilliancy, – immortality and perfection”. 

If we pass from sciences, letters, and arts, to the study of the 
institutions the Church has vivified with her breath, nourished with her 
substance, maintained with her spirit, and sustained with her science, 
this new spectacle will present no less astounding marvels and wonders. 
Catholicity, which ordains and refers all to God, and by referring and 
ordaining all to God, converts supreme liberty into a constitutive 
element of supreme order, and infinite variety into constitutive element 
of infinite unity, is, by its nature, the religion of vigorous associations, 
united together by sympathetic affinities. In Catholicity man is never 
alone: to find a man relegated to solitary and sombre isolation – 
supreme personification of egotism and pride – we must leave Catholic 
boundaries. In the immense circle described by those immense 
boundaries, men live grouped together, and obey the impulse of their 
most noble sentiments of fraternity. The groups enter one into the other, 
and all into one more universal and comprehensive, in which they move 
with freedom, and obey the law of sovereign harmony. The child is born, 
and lives in the domestic association, that divine foundation of human 
associations. Families group together conformably to the laws of their 
origin, and thus grouped, form higher groups called classes; the different 
classes dedicate themselves to different functions – some cultivate the 
arts of peace, others the arts of war; some seek glory, others administer 
justice, and others prosecute industrial pursuits. Within these natural 
groups, others are spontaneously formed, composed of those who seek 
glory by the same path, of those who dedicate themselves to the same 
industrial pursuits, of those who follow the same business; and all these 
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groups, distributed in their classes, and all these classes, hierarchically 
distributed among themselves, constitute the State – wide association in 
which all others move with freedom. 

This in the social point of view. In the political, families are associated 
in different groups: each group of families constitutes a municipium; 
each municipium is the participation in common by the families who 
form it of the right of worshipping their God, of administering their 
own affairs, of giving food to the living and sepulture to the dead. Hence 
each municipium has a temple, symbol of its religious unity; and a 
municipal house, symbol of its administrative unity; and a territory, 
symbol of its jurisdictional and civil unity; and a cemetery, symbol of its 
right of sepulture. All these different unities constitute the municipal 
unity, which has also its symbol, in the right of using its coat of arms 
and unfurling its banner. From the variety of the municipia is formed 
the national unity, which, in its turn, is symbolised in a throne, and 
personified in a king. Above all these magnificent associations is that of 
all Catholic nations, with their Christian princes, fraternally grouped 
in the bosom of the Church. This perfect and supreme association is 
unity in its head, and variety in its members: it is variety in the faithful, 
scattered over the world, and unity in the holy Chair, which shines in 
Rome, surrounded by rays of divine light. That eminent Chair is the 
centre of humanity, represented, inasmuch as it is various, by the General 
Councils, and inasmuch as it is one, by him who is on earth the common 
father of the faithful and vicar of Jesus Christ. 

That is supreme variety, sublimest unity, and most perfect society. 
All the elements which exist in disorder in human societies move in 
this harmoniously. The pontiff is king both by divine and human right: 
the divine right shines principally in the institution; the human right is 
apparent principally in the designation of the person. And the person 
designated pontiff by men, is instituted pontiff by God; and as he unites 
the human and divine sanction, so also does he unite the advantages of 
elective and hereditary monarchies. From the one he has popularity, 
from the other, inviolability and prestige: like the former, the pontifical 
monarchy is limited on all sides; like the latter the limitations come 
from within, not from without, from its own, not from another’s will. 
The foundation of its limitations is in its ardent charity, in its wonderful 

humility, and its infinite prudence. What monarchy is this, in which 
the king, though elected, is venerated, and which, though all have 
the capacity of becoming kings, exists eternally, despite the efforts of 
domestic war and civil discord to destroy it? What monarchy is this 
in which the king elects the electors, who then elect the king, all being 
elected and electors? Who does not see here a deep and hidden mystery – 
unity perpetually begetting variety, and variety perpetually constituting 
its unity? Who does not see here represented the universal confluence 
of all things? And who does not remark that this strange monarchy is 
the representation of Him who, being true God and true man, is divinity 
and humanity, unity and variety, united in one? The occult law which 
presides at the generation of unity and variety must be the highest, most 
universal, most excellent and mysterious of all, as God has subjected to it 
all things, human and divine, created and uncreated, visible and invisible. 
Being one in its essence, it is infinite in its manifestations: everything 
that exists appears to exist only to manifest it; and each one of the things 
that exist, manifests it in a different way. It is one way in God, another in 
God made man, another in His Church, another in the family, another 
in the universe; but it is in all, and in each and every part. Here it is an 
invisible and incomprehensible mystery, and there, without ceasing to 
be a mystery, it is a visible phenomenon and a palpable fact. 

By the side of the king, whose duty it is to reign with independent 
sovereignty, and to govern with absolute power, there is a perpetual 
senate, composed of princes who have their princedom from God; and this 
perpetual and divine senate is a governing one, and though a governing one, 
is so in such a way, that it neither impedes, nor diminishes, nor eclipses, the 
supreme power of the monarch. The Church is the only monarchy which 
has preserved intact the plenitude of its right, though perpetually in contact 
with a most powerful oligarchy, and is the only oligarchy which, placed in 
contact with an absolute monarch, has not broken out into rebellions and 
seditions. As the princes come after the king, after the princes come the 
priests, charged with the holy ministry. In this wonderful society, everything 
is the reverse of what occurs in all human associations. In these, the distance 
between those who are at the foot, and those who are at the head, of the social 
hierarchy is so great, that the former are tempted by the spirit of rebellion, 
and the latter fall into the temptation of tyranny. 
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In the Church things are regulated so, that neither tyranny nor 
rebellion is possible. Here, the dignity of the subject is so great, that 
the prelate’s is derived from what he has in common with the subject, 
rather than from what he has special and peculiar. The greatest dignity 
of the bishops is not in their being princes, nor of the pontiff in his being 
king; but in pontiffs and bishops being, like their subjects, priests. Their 
incommunicable and highest prerogative is not in governing; it is in the 
power of making the Son of God the slave of their voice in offering the 
Son to the Father in unbloody sacrifice for the sins of the world, in being 
the channels through which grace is communicated, and in the supreme 
and incommunicable power of remitting and retaining sin. The highest 
dignity is in what all the dignitaries are, rather than in what only some 
of them are. It is not in the apostolate, nor in the pontificate, but in the 
priesthood. 

If we consider the pontifical dignity isolatedly, the Church appears an 
absolute monarchy. If we consider her apostolic constitution, she appears 
a powerful oligarchy. If we consider, on the one hand, the dignity common 
to prelates and priests, and, on the other, the deep abyss there is between 
the priesthood and the people, it appears an immense aristocracy. When 
we fix our eyes on the immense multitude of the faithful scattered over 
the world, and find that the priesthood, and the apostolate, and the 
pontificate are employed in their service, that nothing is ordained in 
this wonderful society for the advantage of those who govern, but for 
the salvation of those who obey; when we consider the consoling dogma 
of the essential equality of souls; when we remember that the Saviour 
of the human race suffered the affronts of the cross for each individual 
and for all men; when we find the principle proclaimed that the Good 
Shepherd should lay down His life for His flock; when we reflect that the 
term of the action of all the different ministries is in the congregation 
of the faithful, – the Church appears an immense democracy, in the 
glorious acceptation of this term, or at least, a society instituted for an 
end essentially popular and democratic. And the most singular of all is, 
that the Church is all she appears. In other societies, those various forms 
of government are incompatible with one another, or, if they ever are 
United, they lose many of their essential properties. Monarchy cannot be 
united to oligarchy and aristocracy, without the first losing its naturally 

absolute character, and the second, their preponderance. Monarchy, 
oligarchy, and aristocracy cannot live with democracy, without the latter 
losing its absorbent and exclusive character, as aristocracy, its influence, 
oligarchy, its tendency to invasion, and monarchy, its absolute character; 
so that their mutual union becomes their mutual annihilation. In the 
Church alone, which is a supernatural society, there is room for all these 
governments, harmonically combined, without losing anything of their 
original purity, or their primitive grandeur. This pacific combination 
of powers in themselves opposed, and of governments, whose only law, 
humanly speaking, is war, is the most beautiful spectacle in the annals 
of the world. If the government of the Church could be defined, it might 
be called an immense aristocracy, directed by an oligarchical power 
placed in the hands of an absolute king, whose duty it is to perpetually 
offer himself in holocaust for the salvation of the people. This definition 
would be the prodigy of definitions, as the thing defined is the greatest 
prodigy of history. 

Summing up in a few words all we have said, we may assert without 
fear of being belied by facts, that Catholicity has established order and 
concert in all things human. That order and that concert, relatively to man, 
signify that, through Catholicity, the body became subject to the will, the 
will to the understanding, the understanding to reason, reason to faith, 
and all to charity, which has the virtue of transforming man into God, 
purified with an infinite love. Relatively to the family, they signify that, 
through Catholicity, have been definitely constituted the three domestic 
persons, united in one with loving bond. Relatively to governments, they 
signify that, through Catholicity, authority and obedience have been 
sanctified, and tyranny and revolution for ever condemned. Relatively 
to society, they signify that, through Catholicity, war of castes came to 
an end, and the concerted harmony of all the social groups began; that 
the spirit of fruitful associations took the place of the spirit of egotism 
and isolation, and the empire of love of the rule of pride. Relatively to 
science, letters, and arts, they signify that, through Catholicity, man 
entered into the possession of the true and the beautiful, of the true God 
and of His divine splendours. Finally, it results from all we have said, that 
with Catholicity appeared in the world a society, supernatural, excellent, 
and perfect, founded by God, preserved by Him, and directed by Him, 
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which perpetually holds in deposit His eternal Word, which supplies the 
world with the bread of life, which can neither deceive nor be deceived, 
which teaches men the lessons it learns from its divine Master, and is the 
perfect transcript of the divine perfections, the sublime exemplar and 
finished model of human societies. 

In the following chapters we shall demonstrate that neither 
Christianity nor the Catholic Church, which is its absolute expression, 
has been able to produce its great works, its sublime prodigies, and 
marvellous changes, without a supernatural and constant action on the 
part of God, who supernaturally governs society with His providence, 
and man with His grace.
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CHAPTER IV.

Catholicity is love.
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Between the Catholic Church and the other societies scattered 
over the world, there is the same distance as between the natural 
and the supernatural; between human and divine conceptions. 

In the pagan world, society and the city were one and the same thing; 
in the Roman, society was Rome; in the Athenian, Athens. Beyond Athens 
and Rome there was nothing but barbarous and uncultivated nations, 
rude and unsociable by nature. Christianity revealed to man human 
society, and, as if this were not enough, revealed to him another society, 
grander and more excellent, to the immensity of which it put neither 
limits nor bounds. Its citizens are the saints who triumph in heaven, the 
just who suffer in purgatory, and the Christians who combat on earth. 
Read attentively, one by one, the pages of history, and after reading 
and meditating on them, you shall see with astonishment that that 
gigantic conception is exceptional, and comes without warning, without 
antecedents; that it comes as a supernatural revelation, communicated 
to man supernaturally. The world received it unexpectedly, and did not 
see it come; for when it saw it, it was already come. It saw it with one 
sole illumination and one simple glance. Who but God, who is love, could 
have taught those who combat here that they are in communion with 
those who suffer in purgatory, and with those who triumph in heaven? 
Who but God could unite with loving link the dead and the living, the just, 
the saint, and the sinner? Who but God could throw a bridge over those 
immense oceans? The law of unity and variety, that law par excellence, 
which is at once human and divine, without which nothing can be 
explained, and with which everything becomes plain, is here displayed 
in one of its most astounding manifestations. There is variety in heaven, 
because the Father, the Son, and the Holy Ghost are three persons; and 
that variety becomes mingled, but not confused, in unity, because the 
Father is God, the Son is God, and the Holy Ghost is God, and God is one. 
There is variety in Paradise, because Adam and Eve are two different 
persons, and that variety is mingled, but not confused, in unity, because 
Adam and Eve are human nature, and human nature is one. Variety is in 
our Lord Jesus Christ, because in Him concur, on the one hand, the divine 
nature, and on the other, corporeal and spiritual, or human, nature; and 
the corporeal and spiritual and the divine natures are mingled without 
confusion in our Lord Jesus Christ, who is one only person. Finally, there 
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is variety in the Church, which combats on earth, suffers in purgatory, and 
triumphs in heaven; and that variety is mingled, but not confounded, in 
our Lord Jesus Christ, only Head of the universal Church, who, considered 
as the only Son of the Father, is, like the Father, the symbol of the variety 
of persons in the unity of essence; as in the quality of God-man, He is 
the symbol of the variety of essences in the unity of person; and when 
considered at once as the God-man and the Son of God, the perfect symbol 
of all possible varieties and of infinite unity. 

And as supreme harmony consists in unity, from, and in which, all 
variety springs and is resolved, being always found identical in all its 
manifestations, from this it comes that the law, in virtue of which all that is 
various is rendered one, is ever the same. The variety of the divine Trinity 
is one by love: the human variety, composed of the father, the mother, and 
the child, is made one by love. The variety of the human and divine natures 
is made one in our Lord Jesus Christ by the incarnation of the Word in the 
womb of the Virgin – mystery of love. The variety of the Church in combat, 
in suffering, and in triumph, is made one in our Lord Jesus Christ by the 
prayers of the Christians who triumph, which fall, converted into beneficent 
dew, on the Christians who combat, and by the prayers of the Christians 
who combat, which fall in prolife showers on the Christians who suffer; and 
perfect prayer is the ecstasy of love. “God is charity; he who is in charity is in 
God, and God in him”. If God is charity, charity is infinite unity, because God 
is infinite unity; if he who is in charity is in God, and God in him, God can 
come down to man by charity, and man can rise by charity to God; and all 
this without confusion, in such a way that neither God made man loses His 
divine nature, nor man made God, his human nature; man being ever man, 
although God; and God ever God though man; and all this by exclusively 
supernatural, that is, by exclusively divine, means. 

The Gentiles had some notion of this supreme dogma, as they had, 
more or less perfectly, of all the Catholic dogmas. In every zone, in all 
times, and among all the human races, there has been preserved an 
undying belief in a future transformation, so radical and sovereign, that 
it should join in one for ever, the Creator and the creature, the human 
and the divine natures, Long ago, in the age of Paradise, the enemy of 
the human race spoke to our first parents of becoming gods. After the 
prevarication and the fall, men carried this wonderful tradition to 

the ultimate ends of the world. There is no man of research who, no 
matter how little he dives into them, does not find it at the bottom of 
all theologies. The difference between the pure dogma preserved in the 
Catholic theology, and the dogma vitiated by human traditions, consists 
in the mode of attaining that supreme transformation and sovereign 
end. The angel of darkness did not deceive our first parents when he told 
them that they should be like unto gods; the deceit consisted in hiding 
from them the supernatural path of love, and pointing out the natural 
road of disobedience. The error of pagan theologies does not consist 
in affirming that the divinity and humanity shall be united in one, but 
in the fact that the pagans regarded the divine and human natures as 
thoroughly identified, whilst Catholicity, considering them as essentially 
distinct, reaches the union by the supernatural deification of man. That 
pagan superstition is manifest in the divine honours rendered the earth, 
in quality of immortal and prolific mother of the gods, and to various 
creatures whom they confounded with the gods themselves. Finally, the 
difference between Pantheism and Catholicity is not in the one’s affirming 
and the other’s denying the deification of man, but in Pantheism’s holding 
that man is by his nature God, whilst Catholicity says that he can become 
so supernaturally by grace. It is in Pantheism’s teaching that man, part 
of the aggregate which is God, is completely absorbed by the aggregate 
of which he forms part; whilst Catholicity teaches that man, even after 
deification, that is, after being penetrated by the divine substance, still 
preserves the inviolable individuality of his own substance. The respect 
God has for human individuality, or, what is the same, for the liberty of 
man, which is what constitutes his absolute and inviolable individuality, 
is such, according to the Catholic dogma, that He has divided with it the 
empire of all associations, which are governed at one and the same time, 
by the liberty of man and the counsel of the divinity. 

Love is in itself prolific; because it is prolific, it begets all things various, 
without destroying its own unity; and because it is love, it mingles in its unity 
without confounding them, all things various. Love, then, is infinite variety 
and infinite unity. It is the sole law, the supreme precept, the only road, the 
ultimate end. Catholicity is love, because God is love. Only he who loves is a 
Catholic, and only the Catholic learns to love, for it is only the Catholic who 
receives his knowledge from supernatural and divine sources. 
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CHAPTER V.

Our Lord Jesus Christ has not triumphed over the world 
by the sanctity of His doctrine, nor by prophecies and 

miracles, but in spite of all these things.
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The Father is love, and sent the Son through love; the Son is love, 
and sent the Holy Ghost through love; the Holy Ghost is love, 
and perpetually infuses His love into the Church. The Church is 

love, and will burn the world in love. Those who are ignorant of this, or 
have forgotten it, will be perpetually ignorant of the supernatural and 
secret cause of visible and natural phenomena, of the invisible cause of 
all things visible, of the bond that subjects the temporal to the eternal, 
of the secret spring of the movements of the soul, of how the Holy Ghost 
works in man, providence, in society, God, in history. 

Our Lord Jesus Christ did not conquer the world with His marvellous 
doctrine. If He had been nothing but a man of marvellous doctrine, the 
world would have admired Him for a moment, and would then have 
forgotten both the man and his doctrine. Marvellous and all as was His 
doctrine, it was only followed by a few of the lower orders, fell under the 
contempt of the most select of the Jewish people, and during the life of 
the Master was unknown to the human race. Our Lord Jesus Christ did 
not conquer the world with His miracles. Of those who saw Him change, 
by an act of His will, the nature of things, walk on the waters, quiet the 
waves, calm the winds, command life and death, some called Him God, 
others a devil, others a wizard. 

Our Lord Jesus Christ did not conquer the world because the ancient 
prophecies had been fulfilled in Him. The synagogue, which was the 
depositary of them, was not converted, nor were the doctors who knew 
them by heart converted, nor were the multitudes who had learned them 
from the doctors, converted. Our Lord Jesus Christ did not conquer the 
world with the truth. The essential truth of Christianity was in the Old as 
well as in the New Testament, as it was ever one, eternal, unvarying. That 
truth, which was eternally in the bosom of God, was revealed to man, 
infused into his soul, and deposited in history, from the moment the 
first divine word resounded in the world. And yet the Old Testament, as 
well in its eternal and essential, as in its accessory, local, and contingent 
character, in its dogmas as in its rites, never passed the boundaries of 
the predestined people. That very people often broke out into great 
rebellions, persecuted its prophets, outraged its doctors, committed 
idolatry after the manner of the Gentiles, made nefarious compacts with 
the infernal spirits, gave itself up in body and soul to bloody and horrible 
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superstitions; and the day on which the Truth took flesh, it blasphemed, 
denied, and crucified it on Calvary; and whilst the Truth which was 
hidden in the ancient symbols, represented in the ancient figures, 
announced by the ancient prophets, testified to by fearful prodigies and 
by stupendous miracles, was placed on a cross, when it came of its own 
accord to explain by its presence, the cause of those stupendous miracles 
and those fearful prodigies, to verify all the prophetic words, and to teach 
the nations what was represented in the ancient symbols, and what was 
hidden in the ancient figures, error had extended freely through the 
world, wide as it is, and had covered all its horizons with misty shadows; 
and all this with a prodigious rapidity, and without the aid of prophets, or 
symbols, or figures, or miracles. Terrible lesson! memorable record! for 
those who believe in the hidden and expansive force of truth, and in the 
radical impotence of error to open a way for itself in the world! 

If our Lord Jesus Christ conquered the world, He conquered it in 
spite of being the truth, in spite of being the announced by the ancient 
prophets, the represented in the ancient symbols, the contained in the 
ancient figures. He conquered it in spite of His prodigies, His miracles, 
and His marvellous doctrine. No other doctrine but the evangelical could 
have triumphed with that immense apparatus of clearest testimonies, 
irresistible proofs, and invincible arguments. If Mohammedanism 
spread like a deluge over the African continent, through Asia, and 
through Europe, this consisted in the fact that it travelled quickly, and 
carried on the point of its sword all its miracles, all its arguments, and all 
its testimonies. 

Prevaricating and fallen man was not made for the truth, nor was 
truth made for prevaricating and fallen man. Between the truth and 
human reason, after the prevarication of man, God established a lasting 
repugnance and an invincible repulsion. Truth has in itself the titles of 
its sovereignty, and does not ask leave to impose its yoke; whilst man, 
since he rebelled against God, does not tolerate any sovereignty but his 
own, unless it first ask his leave and assent. Hence, when the truth comes 
within sight, he immediately begins to deny it, and to deny it is to affirm 
himself in quality of independent sovereign. If he cannot deny it, he 
enters into combat with it, and by combating it, he combats for his own 
sovereignty. If he conquers, he crucifies it; if he is conquered, he flies: by 

flying, he thinks he flies from slavery, and by crucifying it, he believes he 
crucifies his tyrant. 

On the contrary, between human reason and the absurd there is 
a secret affinity and a close relationship. Sin has united them with 
the bond of indissoluble matrimony. The absurd triumphs over man 
precisely because it is devoid of all rights anterior and superior to human 
reason. Man accepts it precisely because it comes naked; because, being 
devoid of rights, it has no pretensions. His will accepts it because it is. 
The offspring of his understanding, and his understanding takes delight 
in it, because it is its own offspring, its own verbum, because it is a living 
testimony of its creative power. In the act of its creation man is like unto 
God, and calls himself God, And if he be God, like unto God, in man’s 
estimation, all else is nothing. What matters it that the other be the God 
of truth, if he is the God of the absurd? At least, he will be independent 
like God, he will be sovereign like God: by adoring his own production, he 
will adore himself; by magnifying it, he will be the magnifier of himself. 

You who aspire to subjugate peoples, to domineer over nations, and 
exercise authority over human reason, do not declare yourselves the 
depositaries of clear and evident truths; and above all, do not produce 
your proofs, if you have any, for the world will never recognise you as 
master, but will rebel against the brutal yoke of your evidence. Announce, 
on the contrary, that you have an argument which upsets a mathematical 
truth; that you are going to prove that two and two do not make four, 
but five; that God does not exist, or that man is God; that the world up 
to this has been a slave to shameful superstitions; that the wisdom of 
ages is nothing but pure ignorance; that revelation is an imposture; that 
all government is tyranny, and all obedience slavery; that the beautiful 
is ugly, and the ugly, beautiful; that good is evil, and evil good; that the 
devil is God, and God is the devil; that beyond this world there is neither 
hell nor paradise; that the world we inhabit is a present hell, and a future 
paradise; that liberty, equality, and fraternity are dogmas incompatible 
with the Christian superstition; that robbery is an imprescriptible right, 
and that property is robbery; that there is no order except in anarchy, nor 
anarchy except in order; – and be sure that, on the bare announcement 
of all this, the world, astonished at your wisdom, and fascinated by your 
science, will lend an attentive and reverend ear to your words. If to the 
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good sense of which you have given such ample proofs, by announcing 
the demonstration of all these things, you afterwards add the good sense 
of not demonstrating them at all; or if, as the only demonstration of your 
blasphemies and your affirmations, you give your blasphemies and your 
affirmations themselves, then the human race will extol you to the stars; 
particularly if you take exquisite care to call the attention of people to 
your good faith, carried to the extreme of presenting yourselves, naked 
as you are, without appealing to the deceptive tricks of stupid reasoning, 
foolish historic antecedents, and vain miracles, thus giving a public 
testimony of your faith in the triumph of truth, without extraneous aid; 
and if, finally, looking round in all directions, you ask, where now are 
your enemies? – then the world, excited and astonished, will proclaim 
with one voice, your magnanimity, your greatness, and your victory, and 
will call you pious, holy, and triumphant. 

I know not if there be anything under the sun more vile and despicable 
than the human race outside the Catholic lines. 

And in the scale of its degradation and vileness, the multitudes 
deceived by sophists and oppressed by tyrants, are the vilest and most 
degraded; the sophists come next; and the tyrants, who hold the bloody 
lash over the one and the other, are, if we examine it well, the least vile, 
the least degraded, and the least despicable. The first scarcely come 
from the hand of God, when they fall into those of the Babylonic tyrants. 
Ancient paganism rolls from abyss to abyss, from sophist to sophist, and 
from tyrant to tyrant, till it falls into the hands of Caligula, that horrid 
and shameless monster in human form, with insensate passions and 
beastly appetites. The modern begins by adoring itself in a prostitute, to 
fall at the feet of the cynical and bloody tyrant Marat, and of Robespierre, 
supreme incarnation of human vanity, with his inexorable and ferocious 
instincts. The last of all is about falling into an abyss more deep and 
obscure; perhaps even now there is wallowing in the filth of the social 
sinks, the man who has to adjust to its neck the yoke of his wild and 
ferocious instincts. 
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CHAPTER VI.

Our Lord Jesus Christ has triumphed over the world by 
exclusively supernatural means.
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WHEN I shall be placed on high, that is, on the cross, I shall 
draw all things to me: that is, I shall assure my dominion 
and victory over the world. In these words solemnly 

prophetic, the Lord showed His disciples at once, of how little avail for 
the conversion of the world were the prophecies which announced His 
coming, the miracles which proclaimed His omnipotence, the sanctity of 
His doctrine, which was the testimony of His glory, and how powerful for 
the production of this prodigy, was to be His immense love, revealed to 
the earth in His crucifixion and His death. 

“I am come in the name of my Father, and you receive me not: if 
another shall come in his own name, him will you receive” (John v. 43). 
In these words is announced the natural triumph of error over truth, of 
evil over good. In them is found the secret of the forgetfulness in which 
all nations held God, of the astonishing propagation of pagan errors, of 
the palpable darkness shadowing the world, as also the announcement of 
the future extension of human errors, of the future diminution of truth 
amongst men, the tribulations of the Church, the persecutions of the 
just, the victories of the sophists, and of the popularity of blasphemers. 
In those words history is contained, with all its scandals, with all its 
heresies, and with all its revolutions. In them we are told why the Jewish 
people, placed between Barrabas and Jesus, condemns Jesus and selects 
Barrabas; why the world, placed between the Catholic and Socialistic 
theologies, selects the Socialistic in preference to the Catholic; and 
why human discussions tend to the negation of the evident and the 
proclamation of the absurd. In those words, truly marvellous, is the 
secret of all our forefathers saw, all that our children shall see, and all 
that we ourselves behold. No; no one can come to the Son, that is, to the 
truth, unless the Father calls him – profound words, which testify at once 
to the omnipotence of God, and the radical, invincible impotence of the 
human race. But the Father will call, and all nations will respond; the Son 
shall be placed on the cross, and shall draw all things to Himself: this is 
the saving promise of the supernatural triumph of truth over error, good 
over evil; a promise which shall be completely fulfilled at the end of time. 
“My Father worketh unto now; and I work. As the Father, so the Son 
giveth life to whom He will” (John v. 17-21). “It is expedient to you that I 
go: for if I go not, the Paraclete will not come to you; but if I go, I will send 
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him to you” (John xvi. 7). The tongues of all doctors, the pens of all sages, 
would not be capable of explaining all that is contained in those words. 
In them are declared the sovereign virtue of grace, and the supernatural, 
invisible, and permanent action of the Holy Ghost. Here is the Catholic 
supernaturalism, with its infinite fecundity and its unutterable marvels; 
there is explained, above all, the triumph of the cross, which is the 
greatest and most inconceivable of all wonders. 

In fact, Christianity, humanly speaking, must necessarily succumb: it 
must succumb, first, because it was the truth; secondly, because it had in 
its support marvellous miracles, eloquent testimonies, and irrefragable 
proofs. The human race had always risen and protested against these 
things separately; and it was not probable, nor credible, nor to be 
imagined, that it would not rise up and protest against them united; and 
de facto it broke into blasphemies, protests, and rebellion. 

But the Just One mounted the cross through love, and shed His blood 
through love, and gave His life through love; and that infinite love and 
that precious blood merited for the world the coming of the Holy Ghost. 
Then everything was changed, for reason was conquered by faith, and 
nature by grace. 

How admirable is God in His works, how marvellous in His 
designs, and how sublime in His ideas! Man and truth were at war; the 
indomitable pride of the former did not square well with the insolent 
and brutal evidence of the latter. God tempered the evidence of the latter 
by placing it in transparent clouds, and sent faith to the former, and in 
sending it to him made the following compact with him; – “I will divide 
my empire with thee. I will tell thee what thou hast to believe, and give 
thee strength to believe it; but I will not oppress thy sovereign will with 
the yoke of evidence. I stretch out my hand to save thee, but I leave thee 
the power of damning thee. I will not take from thee what I gave thee; 
and on the day I drew thee from nothingness, I gave thee freewill”. And 
this compact, through the grace of God, was freely accepted by man. 
In this way the dogmatic obscurity of Catholicity saved from certain 
shipwreck historical evidence. Faith, more adapted than evidence to 
the understanding of man, saved from shipwreck human reason. Truth 
should be proposed by faith if it were to be accepted by man, naturally 
rebellious against the tyranny of evidence. 

And the same spirit that proposes what we have to believe, and gives 
us strength to believe it, tells us what we should do, and gives us the desire 
of doing it, and cooperates with us in accomplishing it. So great is the 
misery of man, so absolute his ignorance, and so radical his impotence, 
that he cannot of himself form a good resolution, nor conceive a great 
design, nor a desire of doing anything agreeable to God or advantageous 
to the salvation of his soul; and, on the other hand, so elevated is his 
dignity, so noble his nature, so sublime his origin, and so glorious his end, 
that God Himself thinks with his thoughts, sees with his eyes, walks with 
his feet, and operates with his hands. It is He who supports him that he 
may walk, it is He who holds him that he may not stumble, and it is He 
who commands His angels to bear him in their hands that he may not fall; 
and if he happen to fall, He raises him Himself; and once raised, makes 
him desire to persevere, and helps him to do so. Hence St Augustine says, 
“No one comes to salvation unless God calls him, and no one, after being 
called, does acts calculated to promote this salvation unless He assists 
him”. Hence God Himself says in the Gospel of St John (xv. 4, 5), “Abide 
in me, and I in you. As the branch cannot bear fruit of itself unless it abide 
in the vine, so neither can you unless you abide in me. I am the vine; 
you the branches: he that abideth in me, and I in him, the same beareth 
much fruit; for without me you can do nothing”. And the apostle in his 
second Epistle to the Corinthians (iii. 4, 5), says, “And such confidence 
we have through Christ towards God; not that we are sufficient to think 
anything of ourselves, as of ourselves; but our sufficiency is from God”. 
This radical impotence of man in the affair of salvation was confessed by 
Job when he said (chap. xiv.), “Who can make him clean that is conceived 
of unclean seed, but Thee, O Lord?” Moses says (Exod. xxxiv.), “No man of 
himself is innocent before Thee”. St Augustine, in that inimitable work, 
“The Confessions,” turning to God says, “Lord, give me grace to do what 
Thou commandest, and command what Thou pleasest”. So that as God 
tells me what I should believe, and gives me strength to believe it, in the 
same way He commands what I should do, and gives me grace to do what 
He commands. 

 What understanding can comprehend, what tongue can tell, what 
pen describe, the manner in which God works these sovereign prodigies 
in man, and how He carries him along the way of salvation with a hand 
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at once merciful and just, gentle and powerful? Who will mark out the 
boundaries of that spiritual empire between the divine will and the free 
will of man? Who will say how they concur without becoming confounded 
or injured? I only know one thing, O Lord, that, poor and humble as I 
am, and great and powerful as Thou art, Thou respectest me as much as 
Thou lovest me, and lovest me as much as Thou respectest me. I know 
that Thou wilt not abandon me to myself, because of myself, I can do 
nothing but forget Thee and be lost; and I know that, when tendering me 
the hand which is to save me, Thou wilt tender it so softly, so lovingly, 
and so sweetly, that I shall not feel its touch. Thou art like the delicate 
breath of the zephyr in suavity, like the whirlwind in strength. I am borne 
by Thee as by the whirlwind, and I move to Thee freely, as if wafted by 
the breath of the zephyr. Thou carriest me as if Thou didst force me, but 
Thou dost not force but solicit me. It is I who move, and yet Thou movest 
in me. Thou comest to my door and callest softly; and if I do not answer, 
Thou waitest at my door and callest again. I know it is in my power not 
to answer Thee, and be lost: I know that I can answer Thee, and be saved; 
but I know that I could not answer Thee if Thou didst not call; and when 
I answer, I answer what thou puttest in my mouth, Thine being the call, 
and Thine and mine the answer. I know that I cannot act without Thee, 
and that I act through Thee, and when I act I merit; but that I only merit, 
because Thou assistest me to merit, as Thou didst assist me to act. I know 
that when Thou rewardest me because I merit, and when I merit because 
I act, Thou givest me three graces – the grace of the premium with which 
Thou rewardest me; the grace of meriting which Thou gayest me, and 
which led to my reward; and the grace Thou gavest me of acting with Thy 
assistance. I know that Thou art like the mother, and I like the little child, 
into whom the mother infuses the desire of walking, and then gives him 
her hand that he may walk, and afterwards kisses him because he desired 
to walk, and did walk, with the aid of her hand. I know that I write only 
because Thou inflamest me with the desire of writing, and that I write 
only what Thou teachest me or permittest me to write. I believe that he 
who thinks he moves a finger without Thee, neither knows Thee nor is a 
Christian. 

I ask my reader’s pardon for entering, though a layman, on the 
mysterious and thorny paths of grace. All will, however, acknowledge, 

on a little reflection, that it was an imperious necessity when treating 
of the serious subject dealt with in the last chapters, to advance at 
least some length on that slippery path. We were trying to discover the 
legitimate explanation of that prodigy, ever ancient, ever new, viz., the 
powerful action Christianity has exercised, and is exercising, on the 
world, and of that mystery, no less stupendous and prodigious, viz., the 
virtue of transformation she displayed when brought into relation and 
contact with human societies. The prodigy of her propagation and of 
her triumph is not in her historical testimonies, nor in her prophetic 
announcements, nor in the sanctity of her doctrine – circumstances 
which, in the State to which man was reduced after his prevarication and 
his sin, have been more adapted to keep people from her, than to carry 
her triumphantly to the uttermost ends of the earth. Nor were miracles 
capable of working this prodigy, for though it is true that, considered in 
themselves, they are supernatural, considered as an exterior proof, they 
are a natural one, subject to the same conditions as human testimony. 
The propagation and triumph of Christianity is a supernatural fact, as 
it has been propagated and has triumphed in spite of being possessed of 
what should impede its propagation and its victory. This supernatural 
fact could not be legitimately explained except by ascending to a cause 
which, supernatural by nature, should operate exteriorly in a manner 
conformable with its nature, that is, supernaturally. This cause, 
supernatural in itself, and supernatural in its action, is grace. Grace was 
merited for us by our Lord when He suffered an ignominious death on the 
cross, and the apostles received it when the Author of all sanctification 
and of all grace descended on them. The Holy Ghost infused into the 
apostles the grace, the death of the Son, through the mercy of the Father, 
merited for us; so that in this way the Holy Trinity interferes in the 
ineffable work of our redemption, as it did in the creation of the universe. 

This serves to explain two things, which without this explanation 
would be totally inexplicable, viz., how it was that the apostles wrought 
greater miracles than their divine Master, and their miracles were more 
fruitful than His, as the Lord had foretold them on several occasions. 
This consisted in the fact that the universal ransom of the human race, 
in the whole prolongation of ages from the time of Adam to the last day, 
was to be the reward of the bloody tragedy of the cross; and in the fact 
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that, till this tragedy was consummated, the divine mansions were to be 
closed against the children of Adam with gates of adamant. 

When the time came, the Holy Ghost descended upon the apostles 
like an impetuous wind in tongues of fire. Then it happened that all things 
were changed at once, without transition, by virtue of a supernatural 
and divine action. The first change was wrought in the apostles. They did 
not see, and now they had light; they did not understand, and now they 
had understanding; they were ignorant, and now they became sages; 
they talked of vulgar things, and now they spoke of marvellous things. 
The malediction of Babel came to an end; since that time every people 
had spoken its own tongue, and now the apostles spoke them all without 
confusion. They were pusillanimous, and now they became daring; they 
were cowards, and now they became brave; they were lazy, and now 
they became diligent; they had abandoned their Lord for the flesh and 
the world, and now they abandoned the world and the flesh for their 
Lord; they had rejected the cross for life, and now they gave their life for 
the cross; they died in their members to live in their spirit; to become 
transformed into God they cease to be men; to live an angelic life they 
abandon the human. 

And as the Holy Ghost had transformed the apostles, the apostles 
transformed the world; not they indeed, but the invincible Spirit that 
was in them. The world had seen God, and had not recognised Him; and 
now that it did not see, it knew Him. It had not believed in His word, and 
now that He had ceased to speak, it believed in His word. It had seen 
His miracles in vain, and now that He who wrought them had gone to 
His Father, it believed in His miracles. It had crucified Jesus, and now it 
adored Him whom it had crucified; it had worshipped idols, and now it 
burned its idols. What it had regarded as vain arguments, it now looked 
on as victorious and inconceivable proofs: it changed its profound hatred 
into immense love. 

As he who has no idea of grace has none of Christianity, so he who has 
no notion of the providence of God is in the most complete ignorance 
of all things. Providence, taken in its most general acceptation, is the 
care the Creator has of all things created. Things existed because God 
created them; but they only subsist because God watches over them with 
a continual care, which is an incessant creation. Things which, before 

they were, had not in themselves the reason of their being, have not in 
themselves the reason of their subsistence after they came to being. 
God alone is life and the reason of life, being and the reason of being, 
subsistence and the reason of subsistence. Nothing exists, nothing 
lives, nothing subsists, by its own virtue. Beyond God those supreme 
attributes do not exist in any place or thing. God is not like a painter, who, 
when he finishes a picture, abandons and forgets it; nor do the things 
God created subsist, like the painting, of themselves. God made things 
in a more sovereign way, and things depend on God in a more substantial 
and excellent manner. Things of the natural and supernatural order, 
and those which, escaping beyond the common natural or supernatural 
order, are called miraculous, without ceasing to be different from one 
another, as they are governed and directed by different laws, have all 
something, and even a great deal, in common, which consists in their 
absolute dependence, on the divine will. When we say of the fountains 
that they flow because it is their nature to flow, we do not say all we 
should of them; nor of the trees, when we say they are fruitful, because 
it is their nature to bear fruit. Their nature does not give to things a 
virtue independent of the will of their Creator, but a certain determined 
manner of being dependent, in all and every moment of their existence, 
on the will of the sovereign Maker and divine Architect. The fountains 
flow because God commands them to flow with an actual commandment; 
and He commands them to flow because today, as in the day of their 
creation, He sees it is good they should flow. The trees fructify because 
God commands them to fructify with an actual commandment; and 
He gives them this commandment because today, as in the day of their 
creation, He sees it is good that the trees should bear fruit. Hence we see 
how much in error are those who seek the explanation of events either in 
secondary causes, which all exist in general and immediate dependence 
on God, or in chance, which does not exist at all. God alone is the Creator 
of all that exists, the preserver of all that subsists, and the author of all 
that happens, according to the words of Ecclesiasticus (xi. 14), “Good 
things and evil, life and death, poverty and riches, are from God.” Hence 
St Basil says that in attributing all to God lies the sum of all Christian 
philosophy, according to the words of our Lord in St Matthew (x. 29, 30), 
“Are not two sparrows sold for a farthing? and not one of them shall fall 
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to the ground without your Father. But the very hairs of your head are all 
numbered”. 

When we view things from this height, it is clear that the natural, 
the supernatural, and the miraculous, equally depend on God. The 
miraculous, the supernatural, and the natural are substantially identical 
phenomena in their origin, which is the will of God – a will which, 
being actual in all, is in all eternal. God willed eternally and actually the 
resurrection of Lazarus, as He wills eternally and actually that the trees 
should bear fruit; and the trees have no reason more independent of 
the divine will for bearing fruit than Lazarus for coming forth from the 
sepulchre after he was buried. The difference between these phenomena 
is not in their essence, since one and the other depend on the divine 
will, but in the mode; because in both cases the divine will is executed 
and fulfilled in two different ways, and by virtue of two different laws. 
One of these ways is called, and is, natural, and the other is called, and 
is, miraculous. We call the daily prodigies natural, and the intermittent, 
miraculous. 

Whence we see how great is the madness of those who deny the power 
of working the intermittent to Him who works the daily. What else is this 
but to deny the power of doing the less to Him who does the more? or, 
what is the same, to deny that that can be done once which is done daily? 
You who deny the resurrection of Lazarus because it is a miraculous act, 
tell me, why do you not deny other greater prodigies? Why do you not 
deny that sun, which rises in the east, and those heavens, so beautiful 
and brilliant, and their eternal luminaries? Why do you not deny those 
beautiful, murmuring, or restless seas, and that light, soft sand kissed 
by their waves, and their concerted harmony or their magnificent 
turbulence? Why do you not deny those plains, so full of freshness, 
and those woods, so full of silence, majesty, and obscurity, and those 
immense cataracts, with their glorious rush of waters, and even those 
clear and crystalline waters themselves? And if you do not deny these 
things, how are you so mad, and so palpably inconsistent, as to think that 
the resurrection of a man is impossible, or even difficult? For myself, I 
may say, that I only deny credit to him who, having opened his exterior 
eyes to see what surrounds him, or his interior to see what passes within 
himself, finds anything either within or without that is not a miracle. 

It follows hence, that the distinction, on the one hand, between 
natural and supernatural things, and, on the other, between ordinary 
phenomena, as well of the natural as the supernatural order, and the 
miraculous, involves no rivalry or occult antagonism between what 
exists by the will of God, and what exists by nature; as if God were not the 
author, and preserver, and sovereign governor of all that exists. 

All those distinctions, carried beyond their dogmatic limits, end, as 
we see, in the deification of matter, and the absolute and radical negation 
of providence and of grace. 

In conclusion, taking up the thread of this discourse, I will say that 
providence is a general grace, by virtue of which God maintains in its 
being, and governs by His counsel, all that exists, as grace is a special 
providence by which God takes care of man. The dogma of providence 
and the dogma of grace reveal to us the existence of a supernatural 
world, in which the reason and the causes of all that we see substantially 
reside. Without the light which comes thence, all is darkness; without 
the explanation that comes thence, all is inexplicable; without that 
explanation, and without that light, all is phenomenal, ephemeral, and 
contingent; all things are smoke which is dissipated, fleeting phantasms, 
unreal shadows, and passing dreams. The supernatural is above us, 
without us, and within us. The supernatural surrounds the natural, and 
penetrates through all its pores. 

The knowledge of the supernatural, then, is the foundation of all 
Sciences, and particularly of the political and moral. In vain shall you try 
to explain man without grace, and society without providence. Without 
providence, and without grace, society and man are a perpetual secret to 
the human race. The importance of this demonstration and its sublime 
transcendence will be seen hereafter, when, on sketching the sad and 
lamentable picture of our wanderings and our errors, they shall be all 
found to spring from the negation of Catholic supernaturalism, as their 
proper source. In the meantime, it suits my purpose to say here, that the 
supernatural action of God on society and on man, is the broad and firm 
Foundation on which is built the edifice of Catholic doctrine, in such a 
manner that, if you take away that Foundation, the whole magnificent 
structure on which human generations move with ease, comes toppling 
to the ground. 
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CHAPTER VII.

The Catholic Church has triumphed over society in spite of the same 
obstacles, and through the same supernatural means, which gave the 

victory over the world to our Lord Jesus Christ.
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The Catholic Church, considered as a religious institution, 
has exercised the same influence on society, that Catholicity, 
considered as a doctrine, has on the world – the same that our 

Lord Jesus Christ has exercised on man. This consists in the Fact that our 
Lord Jesus Christ, His doctrine, and His Church, are but three different 
manifestations of one and the same thing, that is, of the divine action 
operating supernaturally and substantially on man and all his powers, 
on society and all its institutions. Our Lord Jesus Christ, Catholicity, 
and the Catholic Church, are one and the same word – the word of God, 
perpetually resounding on high. 

That word has had to surmount the same obstacles, and has 
triumphed by the same means, in its different incarnations. The 
prophets of Israel had announced the coming of the Lord in the 
plenitude of time, had written His life, lamented with tremendous 
lamentations His tremendous woes, foretold His sorrows, described 
His labours, counted one by one the drops that composed the sea of 
His tears, had seen His torture and His insults, and had written the 
history of His passion and death. In spite of all this, the people of 
Israel knew Him not when He came, and fulfilled all the prophecies 
without thinking of the prophets and what they foretold. The life 
of the Lord was holy; His mouth was the only human one which had 
dared to pronounce in the presence of men, these words, either madly 
blasphemous or ineffably divine – “Who will accuse me of sin?” And 
in spite of those words, which no man had pronounced before, and 
which no man will pronounce again, the world did not know Him, and 
loaded Him with ignominies. His doctrine was marvellous and true; 
so much so, that it perfumed everything with its extreme sweetness, 
and bathed everything with its softened rays. Every word that sweetly 
fell from His sacred lips was a marvellous revelation, every revelation 
a sublime truth, every truth a hope or a consolation. And in spite of all 
this, the people of Israel turned its eyes from the light, and closed its 
heart against those marvellous consolations, and those sublime hopes. 
He wrought miracles never seen by men, nor heard of by the Gentiles; 
and in spite of all this, men turn from Him with horror, as if He were 
infected with leprosy, or as if He bore on His forehead a malediction 
stamped by divine wrath. Even one of His disciples whom He loved, was 
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deaf to the decoying allurements of His love, and fell from the eminence 
of the apostolate into the abyss of treason. 

The Church of Jesus Christ was announced by great prophets, and 
represented in symbols and figures from the beginning of time. Her 
divine Founder, on opening her immortal foundations, and on modelling 
in marvellous mould her divine hierarchy, placed her future history 
before the eyes of the apostles. He there announced her great tribulations 
and unexampled persecutions; He saw her confessors and her martyrs 
pass before Him, one by one, in bloody procession. He told them how 
the powers of the world and of hell would make nefarious compacts, and 
establish sacrilegious alliances against her; and how she would triumph, 
through His grace, over the powers of the world and of hell. He cast 
His sovereign eye over the prolongation of time, and foretold the end 
of all things, and the immortality of His Church, transformed into the 
celestial Jerusalem, clothed with light and with brilliant stones, full of 
glory, and bathed in perfumes of sweetest fragrance. In spite of all this, 
the world, which ever saw her persecuted and ever triumphant, which 
might have counted her victories by her tribulations, perpetually gives 
her new victories in new tribulations, thus blindly fulfilling the great 
prophecy at the very time it turns its back on the prophet and what be 
prophesied. The Church is perfect and holy, as her divine Founder was 
perfect and holy. She also, and she alone, pronounces in presence of the 
world that word never before heard, “Who will accuse me of error? Who 
will accuse me of sin?” And in spite of this extraordinary word, which 
she alone pronounces, the world neither believes her, nor follows her, 
except with its insults. Her doctrine is marvellous and true, because it is 
the doctrine taught by the great Master of all truth, and the great Worker 
of all wonders; and yet the world studies in the halls of error, and lends 
an attentive ear to the vain eloquence of miserable sophists and obscure 
clowns. She received from her divine Founder the power of working 
miracles, and she works them, she herself being a perpetual miracle; and 
yet the world calls her a vain and shameful superstition, and she is made a 
spectacle to men and nations. Her own children, beloved with such love, 
raise their sacrilegious hands against their tender mother, and abandon 
the holy hearth which protected their infancy, and seek in a new family 
and at a new hearth gross delights and impure loves. And in this way 

does she pursue the path of her dolorous passion, unknown by the world 
and ignored by heresiarchs. And what is singular and marvellous in this 
is, that, imitating perfectly our Lord Jesus Christ, she does not suffer 
tribulations in spite of the prodigies she works, of the life she lives, of the 
truth she teaches, and of the invincible testimonies she produces of the 
divinity of her office; but, on the contrary, she suffers those tribulations 
on account of those invincible testimonies, of those truths she teaches, 
of that holy life she lives, and of those miracles she works. Suppress for 
a moment in imagination that life, those truths, those prodigies, and 
invincible testimonies, and you shall have at one stroke suppressed all 
her tribulations, all her tears, all her misfortunes, and all her woes. 

In the truths she proclaims lies the mystery of her tribulation; in 
the supernatural strength she possesses lies the mystery of her victory; 
and those two things together explain at once her victories and her 
tribulations. 

The supernatural power of grace is perpetually communicated to 
the faithful by the ministry of the priests and through the channel of 
the sacraments; and that supernatural power, thus communicated 
to the faithful, members at once of civil society and of the Church, is 
what has opened the profound abyss which exists between ancient and 
Catholic societies, even considered in the political and social point of 
view. Between them, all well considered, there is no difference but that 
which results from the one being composed of Catholics and the other 
of pagans; from the one being composed of men moved by their natural 
instincts, and the other of men who, more or less completely dead to 
nature, obey more or less perfectly the supernatural and divine impulse 
of grace. This explains the distance there is between the political and 
social institutions of ancient, and those which have spontaneously 
sprung up in modern, societies; as institutions are the social expression 
of ideas in common; ideas in common the collective result of individual 
ideas; individual ideas the intellectual form of the manner of being and 
feeling of man; and the pagan and Catholic man cease to be and to feel in 
the same manner, the one being the representative of prevaricating and 
disinherited humanity, and the other the representative of humanity 
redeemed. Ancient and modern institutions are only the expression of 
two different societies, because they are the expression of two different 
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humanities. Hence, when Catholic societies prevaricate and fall, 
paganism immediately invades them, and ideas, customs, institutions, 
and the societies themselves, become pagan. 

If you abstract for a moment from that invisible and supernatural 
power, with which Catholicity has gone on gently and silently 
transforming everything visible and natural, by means of a mysterious 
and secret operation, everything becomes obscured, and the natural and 
supernatural, visible and invisible, are converted into darkness. All your 
explanations become false hypotheses, which explain nothing, and are 
besides inexplicable. 

There is no spectacle more sad than that presented by a man of great 
talents, when he enters on the impossible and absurd enterprise of 
explaining visible things by the visible, and natural things by the natural; 
which, as all things visible and natural, inasmuch as they are natural 
and visible, are one and the same thing, is quite as absurd as to explain a 
fact or a thing by itself. Into this grave error has fallen an eminent man 
of great gifts, whose writings it is impossible to read without profound 
respect, whose discourses cannot be heard without admiration, and 
whose personal qualities are superior even to his writings, his discourses, 
and his talents. M. Guizot surpasses all contemporary writers in the art 
of taking a serene view of most intricate questions. His view, generally 
speaking, is impartial and well founded. In expression he is pure, in style 
sober, in the adornments of language, severely modest; his eloquence 
is subject to his reason; his eloquence is of a high order, but his reason 
of a higher. No matter how elevated a question may be, when M. Guizot 
enters on it, he always looks from the mountain to the valley, never from 
the valley to the mountain. When he describes the phenomena he sees, 
he does not appear to describe, but to create, them. If he enters on party 
questions, he displays with refined complacency the erroneous and the 
true part which corresponds to each one; and he does not appear to give 
it because it corresponds to him, but it appears to correspond because he 
gives it to him. In general, when he discusses, he discusses as if he were 
teaching, and he teaches as if he were naturally invested with an eminent 
right to teach. If he happen to speak of religion, his language is solemn, 
ceremonious, and austere. If it were possible for him, it is easily seen he 
would go to the limits of reverence. The part he assigns the Church in the 

work of social regeneration is great, as becomes the person who assigns, 
and the institution to which he assigns it. No one can say whether he 
considers her the queen and mistress of other institutions. What can be 
said is, that in any case she appears in his eyes like an amnestied queen, 
who, even in the day of her glory, preserves the signs of her past servitude. 

M. Guizot’s special talent lies in seeing well all that he sees, and 
in seeing everything visible, and in seeing everything in itself and 
abstractedly. The weak point of his intellect lies in not seeing how those 
visible and separate things form an hierarchical and harmonious whole, 
animated by an invisible power. Both this great defect and that special 
talent, are nowhere so evident as in the book he wrote to fully describe 
European civilisation. M. Guizot has seen all there is in that civilisation, 
as complex as prolific – all, except the civilisation itself. He who seeks the 
many and various elements which compose it will find them in his book, 
for they are there; he who seeks the powerful unity which constitutes it, 
the principle of life which circulates freely through the healthy members 
of that sound and robust social body, let him seek all these things 
elsewhere, for they are not found in his book. 

M. Guizot has clearly seen all the visible elements of that civilisation, 
and all that is visible in them; and those which contain nothing that 
does not fall under the jurisdiction of the senses, have been thoroughly 
examined by him. But there was one at once visible and invisible. That 
element was the Church. The Church acted on society in a manner 
analogous to that of the other political and social elements, and, besides, 
in a manner peculiarly her own. Considered as an institution born in time 
and localised in space, her influence was visible and limited, like that of 
other institutions localised in space and offsprings of time. Considered 
as a divine institution, she had in her an immense supernatural power, 
which, uninfluenced by the laws of time and space, acted on all and in 
all directions at once, quietly, secretly, and supernaturally. So true is 
this, that, in the critical confusion of all social elements, the Church 
gave something exclusively her own to all the others, whilst she herself, 
alone impenetrable to confusion, preserved her absolute identity intact. 
Roman society, on coming into contact with her, became, without 
ceasing to be Roman, something it had not been before – it became 
Catholic. The German peoples, without ceasing to be German, became 
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something they had not been before – they became Catholic. Political 
and social, institutions without losing their proper nature, took one 
which was- foreign to them – the Catholic nature. And Catholicity was 
not a vain form, for it gave no form whatever to any institution: it was, on 
the contrary, something intimate and essential, and hence gave them all 
something profound and intimate. Catholicity left the forms intact and 
changed the essences; and at the same time that it left intact all the forms 
and changed all the essences, it preserved its own essence intact, and 
received from society all its forms. The Church was feudal, as feudalism 
was Catholic; but the Church did not receive an equivalent for what she 
gave, as she received something that was purely external and accidental, 
whilst she gave something internal and intimate, which was to endure as 
an essence. 

It results from this that, in the common mass of European civilisation, 
which, like all other civilisations, and more than other civilisations, is 
unity and variety at one and the same time, all other elements combined 
and united constituted it various, whilst the Church alone made it 
one, and, by making it one, gave it its essential character – gave it that 
from which is taken what is most essential in an institution – its name. 
European civilisation was not called German, or Roman, or absolute, or 
feudal; it was and is called Catholic civilisation. 

Catholicity is not, then, solely, as M. Guizot supposes, one of the 
various elements which entered into the composition of that admirable 
civilisation; it is more than that, much more than that; it is that very 
civilisation itself. Strange! M. Guizot sees everything that occupies a 
moment in time, or a circumscribed spot in space, and does not see 
that which extends beyond all space and time; he sees what is here, or 
there, or farther off, and he does not see that which is in all parts. In an 
organised and living body, he sees the members which compose it, but 
not the life which courses through those members. 

Abstract for a moment from the divine virtue and the supernatural 
power which are in the Church; consider it as a human institution, which 
spreads and extends by purely human and natural means, and M. Guizot 
is right. The influence of her doctrine cannot pass the natural limits he 
assigns it with his sovereign reason. But the difficulty still exists, because 
it is an evident fact that it has passed them. Between history which tells 

us it has passed, and reason which tells us it could not pass, them, there 
is an evident contradiction – a contradiction which must be reconciled 
by a superior formula and a supreme conciliation, which will harmonise 
facts with principles and reason with history. That formula must be 
sought outside history and reason, outside the natural and visible; and 
is found in the invisible, the supernatural, and the divine of the holy 
Catholic Church. That something supernatural, divine, and impalpable, 
is what has subjugated the world to her, surmounted the most invincible 
obstacles for her, brought into subjection to her, rebel intellects and 
proud hearts, elevated her above human vicissitudes and secured her 
empire over tribes and nations. 

No one who does not keep in view her sovereign and divine virtue 
will ever comprehend her influence, her victories, or her tribulations; as 
no one who does not comprehend them will ever comprehend what is 
intimate, essential, and profound in European civilisation.
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CHAPTER I.

On the free will of man.
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Beyond the action of God there is only the action of man; beyond 
divine providence there is nothing but human liberty. The 
combination of this liberty with that providence, constitutes the 

rich and varied course of history. 
The free will of man is the masterpiece of creation, and the most 

wonderful, if I may say so, of the divine wonders. All things are invariably 
directed to it, in such a way that creation would be inexplicable without 
man, and man inexplicable if he were not free. His liberty is at once his 
own explanation, and the explanation of all things. But who will explain 
that sublime inviolable, holy liberty, so holy, so sublime, and so inviolable, 
that He who gave it to him cannot deprive him of it, and with which he can 
resist and conquer Him who gave it to him, with an invincible resistance 
and a tremendous victory? Who will explain how, in that victory of man 
over God, God becomes the conqueror, and man the conquered, though 
the victory of man is a true victory; and the defeat of God a true defeat? 
What victory is that which is necessarily followed by the death of the 
victor? And what defeat is that which ends in the glorification of the 
conquered? How is paradise the reward of defeat, and hell the penalty of 
victory? If my reward be in my defeat, why do I naturally reject what will 
save me? And if my condemnation be in my victory, why do I naturally 
seek what will damn me? 

These are questions which occupied all intellects in the ages of 
the great doctors, and are regarded today with contempt by petulant 
sophists, who are incapable of lifting from the ground the formidable 
arms those holy doctors easily and humbly wielded. Today it appears 
inexcusable madness to touch with humility, and aided by grace, on the 
deep designs of God in His profound mysteries; as if man could know 
anything without understanding something of those profound mysteries 
and deep designs. All the great questions about God appear today sterile 
and superfluous; as if it were possible to treat of God, who is intelligence 
and truth, without gaining in truth and intelligence. 

Coming to the tremendous question which is the subject of this 
chapter, and which I will endeavour to confine within the narrowest 
limits possible, I hold that the notion generally entertained of freewill 
is entirely false. Freewill does not, consist, as is generally believed, in 
the faculty of choosing good or evil, which solicit it with two contrary 
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solicitations. If freewill consisted in that faculty, the following 
consequences, one relative to man, the other to God, and both evidently 
absurd, must necessarily follow. The one relative to man consists in 
the fact that he would be less free the more perfect he became, as he 
cannot increase in perfection without becoming subject to the sway of 
that which solicits him to good, nor become subject to the sway of good 
without proportionately escaping from the sway of evil, which, by more 
or less altering, according to the degree of his perfection, the equilibrium 
between those two contrary solicitations, must diminish his liberty, that 
is, his faculty of choosing, in the same degree in which the equilibrium 
is altered. As the highest perfection consists in the annihilation of one 
of those two contrary solicitations, and as perfect liberty is supposed 
to be the faculty of choosing between them, it is clear, that between the 
perfection and the liberty of man there is an evident contradiction and 
an absolute incompatibility. The absurdity of this consequence consists 
in the fact that man, being free, and bound to aspire to perfection, he 
cannot preserve his liberty without renouncing his perfection, nor 
become perfect without forfeiting his liberty. 

The consequence relative to God consists in the fact that, as He is 
subject to no contrary solicitations, He would be totally devoid of liberty, 
if it consisted in the faculty of choosing between contrary solicitations. 
For God to be free, it were necessary He should be capable of choosing 
between good and evil, sanctity and sin. Between the nature of God 
and liberty, thus defined, there is, then, a radical contradiction and an 
absolute incompatibility. And as it is absurd to suppose, on the one hand, 
that God cannot be free and remain God, nor be God and remain free, and, 
on the other, that man cannot attain his perfection without forfeiting his 
liberty, nor be free without renouncing his perfection, it follows that the 
notion of liberty generally entertained is totally false, contradictory, and 
absurd. 

The error I am refuting, consists in supposing, that liberty is the 
faculty of choosing, when it is only the faculty of willing, which supposes 
the faculty of understanding. Every being gifted with understanding and 
will is free, and its liberty is not something distinct from its will and its 
understanding, but its will and understanding taken together. When we 
say of one being that it has understanding and will, and of another that 

it is free, we say the same thing of both, but expressed in two different 
ways. 

If liberty consist in the faculty of understanding and willing, perfect 
liberty will consist in understanding and willing perfectly; and as God 
alone understands and wills with all perfection, it follows by necessary 
consequence, that God alone is perfectly free. 

If liberty consist in understanding and willing, man is free, because he 
is gifted with will and understanding; but he is not perfectly free, because 
he is not gifted with an infinite and perfect understanding and will. 

The imperfection of his understanding consists, on the one hand, in 
its not understanding all that is to be understood, and, on the other, in 
its being subject to error. The imperfection of his will consists, on the 
one hand, in its not willing all that should be willed, and, on the other, in 
its being liable to be solicited and conquered by evil. Whence it follows 
that the imperfection of his liberty consists in the faculty he possesses of 
pursuing evil and embracing error; which means, that the imperfection 
of human liberty consists precisely in that faculty of choosing, which, 
according to the general opinion, constitutes its absolute perfection. 

When man came from the hands of God, he understood the good; and 
because he understood, he willed, it; and because he willed, he executed, 
it; and by executing the good his will desired and his intellect understood, 
he was free. That this is the Christian signification of liberty is clear from 
the following words of the Gospel: – “You shall know the truth, and the 
truth shall make you free” (John viii. 32). Between his liberty and that of 
God there was, then, no difference but that which there is between one 
thing which can be diminished and lost, and another which can suffer 
neither loss nor diminution – between one thing that is naturally limited, 
and another that is by nature infinite. 

When the woman lent an attentive and curious ear to the voice of the 
fallen angel, her understanding became immediately obscured, and her 
will weakened; separated from God, who was her support, she fell into a 
moral swoon. On that instant her liberty, which was not distinct from her 
will and understanding, became impaired. When she passed from the 
culpable contemplation to the culpable act, her understanding suffered 
a great obscurity – her will, a profound weakness; the woman dragged 
the man with her, and human liberty became miserably enfeebled. 
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Confounding the notion of liberty with that of sovereign 
independence, some ask why it is said that man was a slave when he fell 
under the jurisdiction of the devil, whilst at the same time it is held that 
he was free when placed absolutely in the hands of God? To which we 
answer, that it cannot be said of man that he is a slave solely because 
he does not belong to himself, in which case he would never cease to 
be a slave, because he never belongs to himself in an independent and 
sovereign manner. He is a slave only when he falls into the hands of a 
usurper, and free only when he obeys his legitimate master. There is no 
other slavery but subjection to a tyrant, no other tyrant but him who 
exercises usurped power, nor other liberty but that which consists in 
voluntary obedience to legitimate authority. Others do not comprehend 
how the grace by which we were placed in liberty, and redeemed, is 
reconciled with that liberty and redemption, thinking that, in that 
mysterious operation, God alone is active and man passive; in which they 
are totally in error, because in this great mystery God and man concur, 
the former acting and the latter cooperating. And for this very reason 
God is accustomed to give, generally speaking, only the grace sufficient 
to move the will with gentleness. Fearing to oppress, He contents 
Himself with calling it to Him with alluring accents. Man, on his part, 
when he obeys the gentle call of grace, obeys with incomparable suavity 
and complacency; and when the gentle will of man, which delights in the 
call, is joined with the gentle will of God, who takes delight in calling him, 
and calls him because He takes delight in it, then that grace which was 
only sufficient, becomes efficacious, through the concourse of these two 
gentle wills. 

As to those who conceive liberty only in the absence of all solicitation 
which can move the will of man, I will only say that they inadvertently, 
fall into one of these two great absurdities – into that, which supposes 
that a rational being can be moved without some species of motive, or 
into that, which consists in supposing that a being which is not rational, 
can be free. 

If what we have said be true, the faculty of choosing given to man, far 
from being the necessary condition, is the danger of liberty, since the 
possibility of wandering from the good and falling into error lies in it, 
as also of renouncing the obedience due to God, and of falling into the 

hands of a tyrant. All the efforts of man should be directed, with the aid 
of grace, to rendering that faculty inoperative, till it is entirely destroyed, 
or, if that be impossible, till it falls into perpetual disuse. Only he who 
loses it understands, wills, and executes, the good; and only he who does 
this is perfectly free; and only he who is free is perfect; and only he who 
is perfect is blessed. Hence none of the blessed have it, nor God, nor His 
saints, nor the choirs of His angels. 
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CHAPTER II.

Answers to some questions relative to this dogma.
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If the faculty of choosing does not constitute the perfection, but 
rather the danger, of the free will of man; if his prevarication 
and the origin of his fall, took their rise in that faculty, and if the 

secret of sin, damnation, and death, lies in it, how can that fearful gift, 
so pregnant with misfortunes and catastrophes, square with the infinite 
goodness of an infinite God? How shall I designate the hand that gives 
it to me – a hand of mercy or of anger? If it be a hand of anger, why did 
it give me life? If it be merciful, why did it accompany life with such a 
heavy burden? Shall I call it a just, or only a strong, hand? If it is just, 
what had I done before coming into being to become the object of such 
rigour? And if it be only strong, why does it not crush and annihilate me? 
If I sinned through use of the gift I received, who is the author of my sin? 
If in the end I be damned through sin, to which I am inclined through the 
inclination that was given me, who is the author of my damnation and 
my hell? Mysterious and tremendous Being, whom I know not whether 
to bless or to curse, shall I fall prostrate at Thy feet, like Thy servant Job, 
and address to Thee my burning supplications intensified by my sobs, 
till I move Thee; or shall I pile mountain on mountain, Pelion on Ossa, 
and renew against Thee the war of the Titans? Mysterious Sphinx! I 
know not whether to appease Thee or try to conquer Thee; I know not 
whether to rush into the camp of Thy enemies, or to follow the footsteps 
of Thy servants. I do not even know Thy name. If, as they say, Thou art 
omniscient, tell me at least in which of Thy sealed books Thy name is 
written, that I may know how to address Thee; for Thy names are as 
contradictory as Thyself. Those who are saved call Thee God, those who 
are damned, a tyrant. 

Thus speaks the genius of pride and blasphemy, with its flaming eyes 
turned on God. Through an inconceivable madness or an inexplicable 
aberration, man, the work of the Creator, cites to his tribunal the very 
God who gave him the tribunal in which he sits, the reason with which he 
judges, and the very voice with which he cites Him. And blasphemies call 
to other blasphemies, as abyss to abyss; the blasphemy which cites ends 
in the blasphemy which condemns, or the blasphemy which absolves, 
Him. Whether he absolves, or condemns Him, the man who, instead of 
adoring, judges Him, is a blasphemer. Woe to the proud who cite Him! 
Blessed are the humble who adore Him, for He shall come to the one and 
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the other. To the one He shall come as cited on the day of the summons; 
to the other as adored on the day of adoration. He never forgets to answer 
him who calls Him; the one, however, He will answer with His wrath, the 
other with His mercy. 

And let it not be said that this doctrine leads to absurdity, as if it led 
to the negation of all competency on the part of human reason to take 
cognisance of the things of God, and hence to the implicit condemnation 
of theologians and the holy doctors, and even of the Church herself, who 
treated of them at large in past ages. What this doctrine condemns is the 
competency of human reason, unillumined by faith, to deal with things 
which are matter of revelation and faith, because supernatural. When 
reason interferes in those things without the aid indicated, it treats of, 
and with, God, in its quality of judge, who does not admit of postponement 
nor appeal against his decisive judgments. In this supposition, its 
decision, whether it condemns or absolves, is a blasphemy; and it is so, 
not so much on account of what it affirms or denies of God, as what human 
reason implicitly affirms of itself in it, as both in the condemnation 
and in the absolution, it ever affirms the same thing of itself – its own 
independence and sovereignty. When the holy Church affirms or denies 
anything of God, she does nothing but affirm or deny of Him what she 
has heard from God Himself. When eminent theologians and the holy 
doctors penetrate with their reason into the obscure abyss of the divine 
excellences, they ever enter it with a secret terror, and with the lamp of 
faith illumining their way. They do not expect to surprise in God secrets 
and marvels unknown to faith, but add to its light the rays of the lamp of 
reason, to examine a different side of the same marvels and secrets; they 
do not expect to see new things in God, but only to see in Him the same 
things in two different ways; and these two different ways of knowing, 
are two different ways of adoring, Him. 

For it should be known, that there is no mystery amongst those which 
faith teaches and the Church proposes to us, which does not unite in 
itself, by an admirable disposition of God, two qualities which ordinarily 
exclude each other – obscurity and evidence. Catholic mysteries are like 
bodies at once luminous and opaque, in such a way that their shadows 
can never be brightened by their light, nor their light obscured by their 
shadows, remaining perpetually obscure and perpetually luminous. At 

the very time they shed their light over creation, they keep their shadows 
for themselves; they make everything clear, and can themselves be 
made clear by nothing. They penetrate everything, and are themselves 
impenetrable. It appears absurd to admit them, and it is more absurd to 
deny them. To him who admits them, there is no obscurity but their own; 
to him who denies them, day becomes night, and his eyes, deprived of 
light, find nothing but obscurity in all directions. And yet men in their 
great blindness prefer denying, to admitting, them; light appears to them 
intolerable if it happen to come from a sombre region; and their gigantic 
pride condemns their eyes to eternal obscurity, regarding the shades 
found in one sole mystery as a greater difficulty than those that extend 
in all directions. 

Without leaving the deep mysteries which form the subject of this 
chapter, it will be easy to demonstrate all we have said. Are you ignorant 
of the reason why that tremendous gift of choosing between good and 
evil, sanctity and sin, life and death, was given to man? Well, deny it for a 
moment, and on that moment you render totally impossible the angelic 
and human creations. If in that faculty of choosing lies the imperfection 
of liberty, only remove that faculty, and the liberty is perfect; and perfect 
liberty is the result of the simultaneous perfection of the will and the 
intellect. That simultaneous perfection is in God. If you suppose it in the 
creature, God and the creature are one and the same: in this way you rush 
into Pantheism or Atheism, which are the same thing expressed in two 
different ways. Imperfection is so natural to the creature, and perfection 
to God, that you cannot deny one or the other without an implication in 
terms, a substantial contradiction and an evident absurdity. To say of 
God that He is imperfect, is to say He does not exist; to say of the creature 
that it is perfect, is to say the creature does not exist: whence it results, 
that if the mystery is superior, its negation is contrary, to human reason; 
by abandoning the one for the other, you have abandoned the obscure for 
the impossible. 

As all is false, contradictory, and absurd in the rationalistic negation, 
all is simple, natural, and logical in the Catholic affirmation. Catholicity 
says of God that He is absolutely perfect; and of created beings that they 
are perfect with a relative perfection, and imperfect with an absolute 
imperfection; and are perfect and imperfect in so excellent a way, that 
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their absolute imperfection, by which they are infinitely separated from 
God, constitutes their relative perfection, with which they perfectly fulfil 
their respective missions, and form all together the perfect harmony 
of the universe. The absolute perfection of God, in our point of view, 
consists in His being sovereignly free, that is, in perfectly understanding 
the good and desiring it with a perfect will. The absolute imperfection 
of all other intelligent and free beings, consists in not understanding 
and in not desiring the good in such way that they cannot understand or 
desire the evil. Their relative perfection consists in that same absolute 
imperfection, to which it is due, on the one hand, that they are different 
from God by nature, and, on the other, that they can be united to God, 
who is their end, by an effort of the will aided by grace. 

As intelligent and free beings are distributed in hierarchies, they 
are hierarchically imperfect. They are like each other in this, that they 
are all imperfect; they are unlike in their being imperfect in different 
degrees, if not in a different manner. The angel only differs from man in 
the fact that the imperfection common to both is greater in man than in 
the angel, as became the different places they occupied in the immense 
scale of beings. One and the other came from the hands of God with the 
faculty of understanding and desiring evil, and of executing the evil they 
understood: in this lies their similarity. But in the angelic nature, this 
imperfection lasted but a moment, whilst in man, it lasts forever: in this 
lies their difference. For the angel there was a fearfully solemn moment, 
in which it was given him to choose between good and evil. In that 
tremendous instant the angelic phalanxes were divided; some bowed 
before the divine throne, others rose in tumult and became rebels. This 
supreme and instantaneous resolution was followed by an instantaneous 
and supreme judgment: the rebel angels were hurled into damnation, 
and the loyal, confirmed in grace. 

Man, weaker in intellect and will than the angel, because he was not, 
like him, a pure spirit, received a weaker and more imperfect liberty, and 
his imperfection was to last as long as his life. It is here the unutterable 
beauty of the designs of God shines forth with infinite splendour. God 
saw from the beginning how beautiful and convenient were hierarchies, 
and He established hierarchies among intelligent and free beings. He 
saw from all eternity, on the other hand, how convenient and beautiful 

it was to have a certain sort of equality between the Creator and all His 
creatures; and such was His sovereign skill, that He United in one the 
beauty of equality and the beauty of hierarchy. To establish hierarchy He 
made their gifts unequal; and that the law of equality might be observed, 
He demanded more from him to whom He gave more, and less from him 
to whom He gave less; so that the most favoured in gifts would be the 
most pressed in accounts, and the least pressed in accounts, the least 
favoured in gifts. Because the native excellence of the angel was superior, 
his fall was without hope or remedy, his chastisement instantaneous, 
and his condemnation eternal. Because the native excellence of man 
was inferior, he only fell to be lifted, he only sinned to be redeemed. 
The judgment pronounced on him shall not be without appeal, nor his 
condemnation without remedy, except in that moment known to God 
alone, when the angelic and human prevarications weigh equally in 
the divine scales, the one becoming by repetition what the other is in 
magnitude. So man cannot say to God, Why did you make me a man, and 
not an angel? nor the angel, Why did you not make me a man? 

Lord, who is not affrighted at sight of Thy justice? What grandeur can 
be compared to that of Thy mercy? What scales so faithfully balanced 
as those Thou holdest in Thy hand? What measure so precise as that 
with which Thou measurest? What mathematician is acquainted with 
numbers and their mysterious harmony, like Thee? How well wrought 
are all the prodigies Thou hast worked! How well established the things 
Thou didst establish, and how harmonically beautiful when established! 
Open, O Lord, my intellect, that I may understand something of Thy 
purposes in Thy eternal designs, something of what Thou eternally 
conceivest and eternally executest; for what does he know who knows 
not Thee? and what is he ignorant of who knows Thee? 

If man cannot say to God, Why did you not make me an angel? why 
did you not make me perfect? can he not at least say, Lord, were it not 
better I had not been born? Why didst Thou make me what I am? If Thou 
hadst consulted me, I had not received life with the faculty of losing it: 
hell scares me more than nonentity. 

Of himself man knows only how to blaspheme: when he asks a 
question, he blasphemes, if God Himself, who gives the answer, does not 
put the question in his mouth; when he begs anything, he blasphemes, 
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if God Himself, who has to attend to his petition, does not tell him what 
he has to ask, and how he has to ask it. Man did not know what to ask nor 
how to ask it, till God Himself, coming to the world and becoming man, 
taught him the “Our Father” that he might learn it by heart like a child. 

What does man mean when he says, Were it not better I had not been 
born? Did he exist before he existed? And what meaning is there in his 
question, if before existing he did not exist? Man can form some idea of 
what exceeds his reason; hence he can form some idea of mysteries: it is 
only of what does not exist he can form no idea whatever; and hence he 
can form none of nonentity. The suicide does not desire to cease to exist; 
he desires to cease to suffer, by changing his manner of being. Man, then, 
expresses no idea whatever when he says, Why do I exist? He can only 
express an idea by asking, Why do I exist as I am? This question is resolved 
into this other, Why do I exist with the faculty of ruining myself? which 
is absurd, no matter how we view it. In fact, if every creature, because 
it is a creature, is imperfect, and if the faculty of ruining themselves 
constitutes the special imperfection of men, he who asks that question 
asks why man is a creature, or, what is the same, why the creature is not 
the Creator; why man is not the God who created man? Quod absurdum. 

And if this is not what is meant, if the question only means, Why 
dost Thou not save me in spite of my capability of being damned? the 
absurdity is still clearer; because, what is the meaning of that faculty if 
the person to whom it is given is never to be damned? If man should be 
saved in all circumstances, what would be the final object of life in this 
world? Why does it not commence and become perpetuated in paradise? 
Reason cannot conceive salvation as at once necessary and future, as 
futurity supposes contingency, and what by its nature is necessary is 
by its very nature present. If man should pass without transition from 
nonentity to eternity, and live from the first moment of existence the life 
of glory, – time, space, and the entire creation made for man, its lord, must 
be suppressed. If his kingdom were not to be of this world, what would 
be the object of the world? or of time, if he were not to be temporal? or of 
space, if he were not to be local? And without time and space, what would 
be the object of things created in space and time? Whence we see that, in 
this supposition, the absurdity which consists in the contradiction there 
is between the necessity of being saved and the faculty of being lost, ends 

in the absurdity which consists in suppressing at one stroke time and 
space, which entails another, that consists in the logical suppression of 
all things created for, and on account of, man. Man cannot substitute a 
human for a divine idea without, on the moment, the entire edifice of 
creation falling to the ground and burying him in its immense ruins. 

When we view this side of the question, we may say that man, in asking 
for the absolute right of being saved whilst retaining the faculty of being 
lost, asks, if possible, for a greater absurdity than when he summoned 
God to his tribunal for giving him the faculty of being lost; because in the 
latter he struggled to become God, whilst in the former he wants to have 
the privileges of the divinity, though remaining man. 

Finally, if we consider this serious matter attentively, we shall see that 
it was not compatible with the divine excellences to save the angel, nor 
man, without anterior merit. All is rational in God – His justice as well as 
His goodness, His goodness as well as His mercy; and if He is infinitely 
just, and good, and merciful, He is also infinitely rational. Whence it 
follows that it is impossible to attribute to God without blasphemy 
either a goodness, or a mercy, or a justice which is not built on sovereign 
reason, which alone renders goodness true goodness, mercy true mercy, 
and justice true justice. The goodness which is not rational is weakness, 
the mercy, debility, the justice, vengeance; and God is good, merciful, and 
just, not weak or vindictive. Supposing this, what is meant when He is 
asked, in the name of His infinite goodness, for salvation anterior to all 
merit? Who does not see here that what He is asked for is unreasonable, 
because He is asked for an action without its corresponding motive, an 
effect without its cause? Singular contradiction! man asks from God, in 
name of His infinite goodness, that which He daily condemns in man in 
name of his limited reason t and he calls that in heaven a merciful and 
just act which on earth he daily condemns as the caprice of nervous 
women or the extravagance of tyrants! 

As regards hell, its existence is absolutely necessary to render possible 
that perfect equilibrium God placed in all things, because it exists 
substantially in His divine perfections. Hell, considered as a penalty, is 
in perfect equilibrium with heaven, considered as a reward. The faculty 
of being lost could alone establish in man an equilibrium with the faculty 
of being saved; and that the justice and mercy of God might be equally 
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infinite, it was necessary that hell should exist, as the term of the former, 
simultaneously with heaven, as the term of the latter. Heaven so supposes 
hell, that without it, it cannot be explained nor conceived. These two 
things suppose each other, as a consequence supposes its principle, and a 
principle its consequence; and as he who affirms the consequence which 
is in its principle, and the principle which contains its consequence, does 
not in reality affirm two different things, but one and the same, so he who 
affirms hell which is supposed in heaven, and heaven, which is supposed 
in hell, does not in reality affirm two different things, but one and the 
same. It is, then, logically necessary to admit those two affirmations, or 
to deny them with an absolute negation; but first of all we shall try to see 
what is denied by their negation. What is denied in man are the faculty of 
being saved and that of being lost; in God, His infinite justice and mercy. 
To these negations, which may be called personal, is added another, 
which is real – the negation of virtue and sin, good and evil, reward and 
punishment; and as in these negations is involved that of all the laws of 
the moral world, the negation of hell logically involves that of the moral 
world and all its laws. And don’t tell me that man could be saved without 
going to heaven, or lost without going to hell; for the exemption from 
going to heaven or to hell is neither penalty nor reward, damnation 
nor salvation. The justice and mercy of God either do not exist, or are 
infinite; if infinite, they must terminate, on the one hand, in hell, and, on 
the other, in heaven, or they exist in vain, which is only another manner 
of being as if they were not. Well, now, if this laborious demonstration 
proves, on one hand, that the faculty of being saved necessarily supposes 
that of being lost, and, on the other, that heaven necessarily supposes 
hell, it will follow that he who blasphemes against God because He made 
hell, blasphemes against Him because He made heaven, and that he who 
asks to be exempt from the faculty of being lost, asks also to be exempt 
from the faculty of being saved. 
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CHAPTER III.

Manichaeism of Proudhon.
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Be the explanation given to the free will of man what it may, 
there is no doubt that it will always be one of our greatest and 
most tremendous mysteries. In any case, – it must be admitted 

that the faculty possessed by man of drawing evil from good, disorder 
from order, and of disturbing, even if only accidentally, the wonderful 
harmonies established by God in all things created, is a tremendous one, 
and, considered in itself, without relation to what limits or restrains it, 
to a certain degree inconceivable. The free will given to man is a gift so 
sublime and transcendental, that it appears rather an abdication on the 
part of God than a grace. See its effects if not. 

Cast your eye over the whole course of time, and you shall see how 
muddy and filthy flow the waters of that river on which humanity 
navigates. Away there, the rebellious Adam is at the head of a mutiny, 
and then comes Cain, the fratricide, and after him multitudes of 
people without God or law, blasphemers, fornicators, incestuous and 
adulterous; the few magnifiers of God and His glory in the end forget 
His glory and magnificence, and all tumultuously sail in a capacious ship 
down the muddy stream of the great river, with mad and fearful clamour, 
like a mutinous crew. And they know not whither they go, nor whence 
they came, nor the name of the ship which bears, nor the wind which 
impels, them. If now and again a mournfully prophetic voice is raised, 
and cries, Woe to the sailors! woe to the ship! the ship and sailors pay 
no attention, and the hurricanes increase, and the ship begins to creak, 
and the obscene dances and the splendid feasts, the frantic laugh and the 
mad clamour, are kept up, till in a solemn moment all at once cease – the 
splendid feast, the frantic laugh, the obscene dance, the mad clamour, 
the creaking of the ship, and the howling of the hurricanes; the waters 
are over all, and silence sits on the waters, and the anger of God broods 
over the silent waters. 

God renews His work, and human liberty begins to undo the new 
divine work. A son is born to Noah who puts his father to the blush; 
the father curses the son, and in him his whole generation, which shall 
be cursed to the end of time. After the Deluge the antediluvian history 
begins again: the children of God renew their battles with the children 
of men; here is built the divine city, and opposite, the city of the world. 
In one, liberty is worshipped, in the other, Providence; and liberty and 
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Providence, God and man, begin again that gigantic combat, whose 
thrilling vicissitudes are the subject of history. The partisans of God are 
everywhere defeated; even the incommunicable and holy name of God 
sinks into profound oblivion, and men, in the frenzy of their victory, 
conspire to build a tower that might reach the heavens. The fire of heaven 
falls on the lofty tower, and God, in His anger, confounds the tongues 
of tribes; the tribes are dispersed through all the quarters of the world, 
and increase and multiply, and people all zones and regions. Here are 
raised great and populous cities, there are established gigantic empires, 
full of pride and pomp; brutal and ferocious hordes wander in idleness 
through immense woods or boundless deserts. And the world burns in 
discords, and is deafened with the loud clamours of war. Empires fall on 
empires, cities on cities, nations on nations, races on races, and peoples 
on peoples, till the earth is one universal misfortune and conflagration. 
The abomination of desolation is in the world. And where is the God 
of might? What is He doing, that He thus abandons the field to human 
liberty, queen and mistress of the earth? Why does He tolerate that 
universal rebellion and tumult, and those idols which are raised up, and 
that great carnage, and those accumulated ruins? 

One day He called a just man, and said to him, “I will make thee the 
father of a posterity as numerous as the sands of the sea and the stars 
of the heavens; from thy chosen race shall one day be born the Saviour 
of nations. I myself will govern it with my providence, and I will send 
my angels to bear it in their hands, that it may not fall. I shall be to it all 
prodigies, and it will witness to my omnipotence before the world:” – and 
His acts were in keeping with His words. When His people was enslaved, 
He sent it liberators; when it had no country or home, He miraculously 
drew it out of Egypt, and gave it a home and a country. It suffered hunger, 
and He gave it plenty; it suffered thirst, and in obedience to His voice water 
gushed from the rocks; great multitudes of enemies opposed its passage, 
and the anger of God dissipated those great multitudes like a cloud. It 
hung its wailing harps on the willows of Babylon, and He ransomed it from 
its miserable captivity, and it again saw with gladdened eye, Jerusalem 
the holy, the predestined, the beautiful. He gave it incorruptible judges, 
who governed it in peace and justice; god-fearing kings, renowned as 
prudent, glorious and wise; He sent it, as His ambassadors, prophets, to 

discover to it His lofty designs, and make future things like the present. 
And that carnal and hard-hearted people buried His miracles in oblivion, 
rejected His warnings, abandoned His temple, broke into blasphemies, 
fell into idolatry, outraged His incommunicable name, beheaded His 
holy prophets, and seethed in discords and rebellions. 

In the meantime the prophetic weeks of Daniel were completed, and 
He who was to come, sent by the Father for the redemption of the world 
and the consolation of the nations, appeared on the earth, and seeing 
Him so poor, so meek and humble, it despised His humility, outraged 
His poverty, mocked His meekness, became scandalised in Him, clothed 
Him in a fool’s garment, and, secretly agitated by the infernal furies, 
made Him drain to the dregs the chalice of ignominy on the Cross, after 
having drained the chalice of infamy in Pilate’s hall. 

Crucified by the Jews, He called the Gentiles, and the Gentiles came; 
but after, as before, they came, the world pursued the path of perdition, 
and sat in the shadows of death. His holy Church inherited from her 
divine Founder and Master the privilege of persecution and outrage, and 
was outraged and persecuted by peoples, kings, and emperors. From her 
own bosom sprang those great heresies which surrounded her cradle, 
like monsters ready to devour her. In vain they fell prostrate at the feet 
of the divine Hercules: the tremendous battle between the divine and 
the human Hercules, between God and man, begins anew. Equal the fury, 
various are the issues. The field of battle is so extensive that on land, it 
stretches from sea to sea, and on sea, from land to land, and in the world, 
from pole to pole. The conquering hosts of Europe are vanquished in 
Asia, and those who succumb in Africa, triumph in America. There is 
no man, let him be aware of it or not, who is not a combatant in this hot 
contest; no one who does not take an active part in the responsibility 
of the defeat or victory. The prisoner in his chains and the king on his 
throne, the poor and the rich, the healthy and the infirm, the wise and 
the ignorant, the captive and the free, the old man and the child, the 
civilised and the savage, share equally in the combat. Every word that is 
pronounced, is either inspired by God or by the world, and necessarily 
proclaims, implicitly or explicitly, but always clearly, the glory of the one 
or the triumph of the other. In this singular warfare we all fight through 
forced enlistment; here the system of substitutes or volunteers finds no 
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place. In it is unknown exception of sex or age; here no attention is paid 
to him who says, I am the son of a poor widow; nor to the mother of the 
paralytic, nor to the wife of the cripple. In this warfare all men born of 
woman are soldiers. 

And don’t tell me you don’t wish to fight; for the moment you tell me 
that, you are already fighting: nor that you don’t know which side to join; 
for while you are saying that, you have already joined a side: nor that 
you wish to remain neutral; for while you are thinking to be so, you are 
so no longer: nor that you want to be indifferent; for I will laugh at you, 
because on pronouncing that word you have chosen your party. Don’t 
tire yourself in seeking a place of security against the chances of the war, 
for you tire yourself in vain; that war is extended as far as space, and 
prolonged through all time. In eternity alone, the country of the just, can 
you find rest, because there alone there is no combat: but do not imagine, 
however, that the gates of eternity shall be opened for you, unless you 
first show the wounds you bear; those gates are only opened for those 
who gloriously fought here the battles of the Lord, and were, like the 
Lord, crucified. 

On turning his eyes to the spectacle presented by history, a man 
unillumined by the light of faith necessarily falls into one of these two 
Manichaeisms: into the ancient, which consists in affirming that there 
is one principle of good and another of evil; that those two principles are 
incarnate in two gods, between whom there is perpetual war: or into that 
of Proudhon, which consists in affirming that God is the evil and man the 
good, that the human, and the divine, are two rival powers, and that the 
only duty of man is to conquer God, the enemy of man. 

From the spectacle of perpetual warfare to which the World was 
condemned, come those two Manichean Systems, one of which is in more 
conformity with ancient systems, and the other has a closer relation with 
modern doctrines; and we are forced to confess, that when we consider 
the notorious fact of that gigantic combat in itself, and abstracting 
from the wonderful harmony formed by human and divine, visible and 
invisible, created and uncreated, things, considered in the aggregate, 
that fact is sufficiently explained by either of those two systems. 

There is no difficulty in explaining any fact, considered in itself. 
There is no fact which, considered thus, cannot be sufficiently explained 

by a hundred different hypotheses. The difficulty consists in fulfilling 
the metaphysical condition of every explanation, which requires for the 
true elucidation of every notorious fact, that other notorious and evident 
facts be not left inexplicable not unexplained in it. 

Any Manichean system explains whatever by its nature supposes a 
dualism; and a battle supposes it; but leaves without explanation what 
is by nature one; and reason, even unilluminated by faith, is capable of 
demonstrating, either that God does not exist, or if He exists, He is one. In 
any Manichean system the battle is explained, but in none the definitive 
victory; as the definitive victory of evil over good, or of good over evil, 
supposes the definitive suppression of the one or the other, and what 
exists with a substantial and necessary existence, cannot be definitely 
suppressed. In this supposition we find, by way of consequence, that 
there is something inexplicable in the very battle we thought sufficiently 
explained, as every battle is inexplicable in which all definitive victory is 
impossible. 

If from what is generally absurd in every Manichean explanation, 
we pass to what is specially absurd in the explanation of Proudhon, we 
shall clearly see, that to the general absurdity of all Manichaeism are 
here added all particular and possible absurdities, and that even things 
are met with in that explanation unworthy the majesty of the absurd. In 
fact, when Citizen Proudhon calls good evil, and evil good, he does not 
utter an absurdity – the absurd requires higher genius – he is only guilty 
of buffoonery. The absurd is not in uttering it, but in uttering it without 
object. The moment it is said that good and evil coexist in man and God, 
locally and substantially, the question which consists in investigating in 
which the evil and in which the good exists, is a foolish one. Man will call 
God the evil and himself the good, and God will call Himself the good and 
man the evil. Evil and good will be in all places and in no place. The only 
question, then, lies in discovering who will gain the victory. If evil and 
good are, in that supposition, things indifferent, there is no necessity for 
falling into the ridiculous puerility of contradicting the common sense 
of the human race. The peculiar absurdity of Citizen Proudhon consists 
in the fact that his dualism is a dualism of three members, constituting 
an absolute unity; whence we see that his absurdity is a mathematical, 
rather than a religious, one. God is evil, man is good – this is the 
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Manichean dualism. But in man, who is the good, there is one power 
essentially instinctive, and another essentially logical. By the first he is 
God, by the second he is man; whence it follows that the two unities are 
resolved into three, without ceasing to be two; for beyond man and God 
there is no substantial good or evil, no combatants, no anything. Let us see 
now how the two unities, which are three, are converted into one, without 
ceasing to be two and three unities. Unity is in God; for, besides being God, 
by the instinctive power which is in man, He is man. Unity is in man; for, 
though he is man by his logical, he is God by his instinctive, power: whence 
it follows that man is man and God at the same time. It results from all 
this, that dualism, without ceasing to be so, is trinity; that trinity, without 
ceasing to be so, is dualism; that dualism, and trinity, without ceasing to be 
what they are, are unity; and that unity which is unity, without ceasing to 
be trinity, and dualism, without ceasing to be trinity, is in all places. 

If Citizen Proudhon had said of himself what he does not say, viz., 
that he is sent, and then demonstrated, what he could not demonstrate, 
viz., that his mission is divine; the theory I am after explaining should 
still be rejected as absurd and impossible. The personal union of evil 
and good, considered as existing substantially, is impossible and absurd, 
because it involves an evident contradiction. In the personal variety and 
substantial unity which constitute the Christian’s one and triple God, 
as in the personal unity and substantial variety which constitute the 
Son made man, according to the Catholic dogma, there is a profound 
obscurity; but there is no logical impossibility, however, because there is 
no contradiction in terms. If there be much obscurity, there is, however, 
no essential contradiction in the eyes of reason, in saying of three 
persons that they have the same fundamental substance, as there is no 
contradiction, though great obscurity, in the eyes of our understanding, 
in saying that two different substances are sustained by the same person. 
In what there is radical impossibility, because there is an evident 
absurdity, a palpable contradiction, is in saying, after asserting the 
substantial existence of good and evil, that evil and good, substantially 
existing, are sustained by the same person. Wonderful! man cannot fly 
from the Catholic obscurity, without condemning himself to grope in one 
more dense, nor escape from that which paralyses his reason, without 
falling into that which denies, because it contradicts, it. 

And don’t imagine the world follows the footsteps of rationalism, in 
spite of its absurd contradictions and dense obscurity; it follows them 
on account of that dense obscurity and those absurd contradictions. 
Reason follows error wherever it goes, as a tender mother would follow, 
wherever it went, even if it were to the profound abyss, the beloved fruit 
of her love, and offspring of her womb. Error will kill it; but what matter 
if it is a mother, and dies at the hands of its offspring? 
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CHAPTER IV.

How the dogmas of providence and liberty are saved by Catholicity, 
without falling into the theory of rivalry between God and man.
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In nothing does the incomparable beauty of Catholic Solutions 
shine with more splendour than in their universality, that 
incommunicable attribute of divine Solutions. No sooner is a 

Catholic solution received, than all the objects hitherto obscure and 
cloudy have light thrown on them; night becomes day, and order springs 
from chaos. There is none of them which does not possess that attribute 
and that secret virtue, whence comes the grand marvel of universal light. 
In those seas of light there is only one dark point, that in which lies the 
solution which penetrates the universe with its light. This consists in 
the fact, that man not being God, cannot be in possession of that divine 
attribute by which the Lord sees with ineffable light, all that He created. 
Man is condemned to receive the explanation of the light from the 
darkness, and of the darkness from the light. To him there is nothing 
evident but what proceeds from an impenetrable mystery. Between 
mysterious and evident things, however, there is this notable difference, 
that man can obscure the evident, but cannot make the mysterious clear. 
When he rejects, for the purpose of entering into the possession of that 
ineffable light which is in God and not in himself, the divine Solutions 
as obscure, he falls into the intricate and gloomy labyrinth of human 
Solutions. Then what we have demonstrated occurs: his solution is 
particular – as particular, incomplete – and as incomplete, false. At first 
sight he appears to solve something; on farther consideration we find 
he solves nothing he appeared to have solved; and reason, which at first 
accepted his solution as plausible, ends by rejecting it as insufficient, 
contradictory, and absurd. As far as the question we are discussing is 
concerned, this was completely demonstrated in the last chapter. After 
demonstrating the evident insufficiency of the human, it only remains 
to demonstrate the supreme efficacy and sublime convenience of the 
Catholic, solution. 

God, who is the absolute good, is the supreme fabricator of all 
good, and all He does is good. It was equally impossible for God to give 
to the creature anything He had not, as to give him all He had. Two 
things are totally impossible, viz., that He could give to anything the 
evil He does not possess, or the absolute good: both impossibilities are 
evident, as it is impossible to conceive that anyone can give what he 
has not, or that the Creator could be absorbed in the creature; and He 
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is unable to communicate His own absolute goodness, which would 
be to communicate Himself, for evil, which would be to communicate 
what He has not. He communicates relative good, and thereby all He 
can communicate, viz., something of that which is in Him, and is not He 
himself, establishing between Himself and the creature that likeness 
which testifies to its origin, and that difference which proves the distance 
between them. In this way every creature proclaims by its presence who 
its Creator is, and that itself is only His creature. 

God being the Creator of all things created, all things created are 
good, with a relative goodness. Man is good inasmuch as he is man, the 
angel as angel, and the tree as tree. Even the prince who flashes like 
lightning in the abyss, and the abyss in which he flashes, are good and 
excellent things. The prince of the abyss is good in himself, because in 
being what he is, he ceases not to be an angel, and God is the Creator of 
angelic nature, which is superior to all things created. abyss is good in 
itself, because it is ordained to an end sovereignly good.

And notwithstanding that all created essences are good and excellent, 
Catholicity says that evil is in the world, and its ravages are great and 
awful. The question then consists in investigating, on the one hand, 
what evil is; and on the other, in what it has its origin; and finally, how it 
contributes with its dissonance to the universal harmony. 

Evil has its origin in the use man made of the faculty of choosing, 
which, as we said, constitutes the imperfection of human liberty. The 
faculty of choosing was confined within certain limits, established by 
the very nature of things. All being good, that faculty could not consist 
in choosing between the good things which necessarily existed, and the 
evil, which did not exist at all. It consisted solely in adhering to the good, 
or in separating from the evil; in affirming it by its union, or denying it 
by its separation. The understanding of man withdrew from the divine 
understanding, which was equivalent to separating from truth; separated 
from the truth, it ceased to understand it. The human will withdrew 
from the divine, which was equal to separating from the good; separated 
from the good, it ceased to will it. Having ceased to will, it ceased to 
execute it; and as, on the other hand, man could not cease to exercise his 
intimate and permanent faculties, which consisted in understanding, 
willing, and acting, he continued to understand, will, and act, although 

what he understood, separated from God, was not the truth, which is in 
God alone, nor what he willed, the good, which is in God alone, nor could 
what he did be the good, which he neither understood, nor willed, and 
which, not being understood by his intellect, nor accepted by his will, 
could not be the term of his actions. Error, which is the negation of truth, 
was, then, the term of his understanding; evil, which is the negation of 
the good, of his will; and the term of his actions was sin, which is the 
simultaneous negation of truth and goodness, which are only different 
manifestations of the same thing, considered in two different points of 
view. As sin denies all that God affirms with His intellect, which is the 
truth, and with His will, which is the good; and there being in God no 
other affirmations but that of the good, which is in His will, and that of 
the truth, which is in His understanding; and God being only those two 
affirmations considered substantially – it follows that sin, which denies 
all that God affirms, virtually denies God in all His affirmations; and 
by denying Him, and doing nothing but deny Him, is the universal and 
absolute negation – the negation par excellence. 

That negation did not, or could not, affect the essence of things, 
which exist independently of the human will, and which were after, as 
well as before, the prevarication, not only good in themselves, but even 
perfect and excellent. Still, if sin did not deprive them of their excellence, 
it deprived them of that sovereign harmony which their divine Maker 
established in them, and is that delicate bond and that perfect order 
with which they were united one with another, and all with Him, when 
He drew them from chaos, after having drawn them from nothingness, 
by an effect of His infinite goodness. Through that perfect order and 
that admirable bond, all things moved directly towards God with an 
irresistible and regulated motion. The angel, a pure spirit inflamed with 
love, gravitated towards God, the centre of all spirits, with an amorous and 
vehement gravitation. Man, less perfect, but not less amorous, followed 
with his gravitation the movement of the angelic gravitation, to become 
confounded with the angel in the bosom of God, the centre of angelic 
and human gravitations. Matter itself, agitated by a secret movement 
of ascension, followed the gravitation of spirits towards that supreme 
Maker who drew all things to Him without effort. And as all these things, 
considered in themselves, are the exterior manifestations of the essential 
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good which is in God, this manner of being is the exterior manifestation 
of His manner of being, perfect and excellent as His essence itself. 
Things were made in such a way, that they had one perfection mutable 
and another necessary and inamissible. Their inamissible and necessary 
perfection was that essential good which God placed in every creature; 
their mutable perfection was that manner of being that God willed they 
should have, when He drew them from nothingness. God willed they 
should ever be what they are; He did not, however, will they should 
necessarily be in the same manner. He withdrew the essences from all 
jurisdiction but His own; He placed, for a time, the order in which they 
exist under the jurisdiction of those beings which He formed intelligent 
and free. Whence it follows that the evil produced by the free angelic, 
or the free human, will, could be, and was, nothing but the negation of 
the order which God established in all things created; which negation 
is involved in the very word that signifies it, with which is affirmed the 
very thing that is denied; that negation is called disorder. Disorder is the 
negation of order, that is to say, of the divine affirmation, relative to the 
manner of being of all things. And as order consists in the union of the 
things which God willed should be united, and the separation of those 
which He willed should be separated; so disorder consists in uniting 
the things which God willed should be separated, and separating those 
which God willed should be united. 

The disorder caused by the angelic rebellion, consisted in 
estrangement on the part of the rebel angel from its God, who was its 
centre, by means of a change in its manner of being, which consisted in 
the conversion of its movement of gravitation towards its God, into a 
movement of rotation around itself. 

The disorder caused by the prevarication of man, was similar to that 
caused by the rebellion of the angel, as it is impossible to be a rebel and 
prevaricator in two ways essentially different. Man, having ceased to 
gravitate towards his God with his understanding, his will, and his works, 
constituted himself his centre, and was the ultimate end of his actions, of 
his will, and of his understanding. 

The disturbance caused by this prevarication was deep and profound. 
When man had separated from his God, all his powers separated at 
once, one from the other, constituting themselves so many divergent 

centres. His understanding lost its authority over his will, his will lost its 
authority over his actions, the flesh escaped from the obedience it owed 
the spirit, and the spirit, which had been subject to God, fell into slavery 
to the flesh. All had been previously concord and harmony in man; all 
was afterwards war, tumult, contradictions, and discord. His nature was 
converted from sovereignly harmonious, into profoundly antithetical. 

This disorder caused in him by himself, was transmitted by him to the 
universe, and to the manner of being of all things; all were subject to him, 
and all rebelled against him. When he ceased to be the slave of God, he 
ceased to be the prince of the earth; which will not cause us wonder, if we 
consider that the titles of his terrestrial monarchy were founded in his 
divine slavery. The animals, to which he, in token of his dominion, had 
given their names, ceased to hear his voice, and to understand his word, 
and to obey his command. The earth was filled with weeds, the heavens 
became leaden, the very flowers armed themselves with thorns. Entire 
nature was, as it were, possessed by a mad fury against him: the seas, on 
beholding him approach, tossed their waves wildly, and their abysses 
resounded with awful clamour; the mountains raised their tops to the 
heavens to stop his path; the torrents rushed over his fields, and over 
his fragile dwellings swept the hurricanes; the reptiles spat their venom 
at him, the herbs distilled poisons for him; at every step he dreaded an 
ambuscade, and in every ambuscade, death. The Catholic explanation of 
evil once accepted, all that which without it appeared, and was in fact, 
inexplicable, is naturally explained. If the evil do not exist in a substantial 
manner, but rather negatively, it cannot serve as matter for a creation, and 
so the difficulty which arose from the co-existence of two different and 
simultaneous creations, naturally ceases. That difficulty was increasing, 
the more advance was made by that rough road, as the dualism of the 
creation necessarily supposed another dualism, more repugnant still 
to human reason – the essential dualism in the divinity, which must 
be conceived as a simple essence, or cannot be conceived at all. With 
that divine dualism comes to the ground the idea of a rivalry at once 
impossible and necessary – necessary, because two gods who contradict 
each other, and two essences which are repugnant, are condemned, by 
the very nature of things, to a perpetual quarrel – impossible, because 
a definitive victory is the final object of every contest (and here the 
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definitive victory consists in the suppression of the evil by the good, or 
of the good by the evil), and neither one nor the other can be suppressed, 
because what exists in an essential manner, necessarily exists. From the 
impossibility of the suppression follows the impossibility of the victory, 
and from the impossibility of the victory, final object of the contest, the 
radical impossibility of the contest itself. With the divine, in which every 
Manichean system ends, disappears the human, contradiction, to which 
the substantial co-existence of good and evil in man must lead. That 
contradiction is absurd, and because absurd, inconceivable. To affirm of 
man that he is at one and the same time essentially good and essentially 
bad, is the same as to affirm one of these two things: either that man is 
composed of two contrary essences, thus uniting what the Manichean 
system is obliged to separate in the Divinity; or that the essence of man is 
one, and being one, is good and bad at the same time, which is to affirm all 
that is denied, and to deny all that is affirmed, of one and the same thing. 

In the Catholic system the evil exists, but it does not exist essentially. 
The evil considered thus, is synonymous with disorder; for it is nothing 
else, if well examined, but the disordered manner in which the things 
are, that have not ceased to be essentially good, and which, through some 
secret and mysterious cause, have ceased to be well ordered. The Catholic 
system points out that secret and mysterious cause, and in the assigning 
of it, if there be much that exceeds, there is nothing which contradicts 
or is repugnant to, reason, as, for the explanation of the perturbation of 
the manner of things, which even after being disturbed, preserve their 
essences entire and pure, there is no necessity to have recourse to a 
divine intervention, with which there would be no proportion between 
the effect and the cause; it is enough, to explain the fact sufficiently, to 
have recourse to the anarchical intervention of the intelligent and free 
beings, which if they could not alter, in some way, the marvellous order of 
creation and its concerted harmonies, could not be considered either as 
free or as intelligent. Of the evil, considered as accidental and ephemeral, 
these two things can be asserted without contradiction and without 
repugnance – first, that as far as it is evil, it could not be the work of God; 
second, that as far as it is ephemeral and accidental, it could be the work 
of man. In this way the affirmations of reason become confounded with 
the Catholic affirmations. 

The Catholic system once supposed, all absurdities disappear, and 
all contradictions are suppressed. In this system the creation is one and 
God is one, with which the war of the gods is suppressed with the divine 
dualism. The evil exists, because if it did not exist, human liberty could 
not be conceived; but the evil exists as an accident, not as an essence, for 
if it were an essence and not an accident, it would be the work of God, 
the Creator of all things, which involves a contradiction, repugnant 
both to the divine and human reason. The evil comes from man and is 
in man, and by coming from and being in him, far from there being any 
contradiction, there is a great convenience. The convenience is in this, 
that as the evil could not be the work of God, man could not choose it, 
if he did not create it, and he would not be free if he could not choose it. 
There is no contradiction whatever in it; for when Catholicism affirms 
of man that he is good in his essence and bad by accident, she does not 
affirm of him the same thing she denies of him. To affirm of man that he 
is bad by accident and good by essence, is not to say contradictory things 
of him, but things in which there can be no contradiction, because they 
are totally different. 

In fine, the Catholic system being once accepted, the blasphemous 
and impious system, which consists in supposing a perpetual rivalry 
between God and man, between the Creator and the creature, falls 
levelled to the ground. Man, author of the evil, accidental and transitory 
of itself, is not on the same standing with God, creator, supporter, and 
governor of all essences, and of all things. Between those two beings, 
separated by an infinite distance, there is no imaginable rivalry or 
possible contest. In the Manichean and Proudhonian systems, the battle 
between the Creator of the essential good and the creator of the essential 
evil, was inconceivable and absurd, because the victory was impossible. 
In the Catholic system there can be no supposition of a contest between 
two parties, one of which must necessarily be victorious, and the other 
necessarily vanquished. Two conditions are necessary for the existence 
of a contest: that the victory be possible, and that it be uncertain. Every 
battle is absurd when the victory is certain, or when it is impossible; from 
which it follows, that no matter how they are considered, those great 
battles are absurd, which are entered on for universal domination or for 
supreme power, whether the sovereign be one, or the rulers two: in the 
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first case, because he who is one will be perfectly alone; in the second, 
because the two will never become one, and will be two perpetually, 
Those gigantic combats are of such a nature, that either they are decided 
before commenced, or they are not decided after they are entered on.
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CHAPTER V.

Secret analogies between the moral and physical perturbations,  
all derived from the liberty of man.
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How far the ravages of sin have gone, and to what extent the 
whole face of creation has been changed by so lamentable a 
misfortune, is a matter beyond human investigations; but what 

is above all doubt is, that in Adam his spirit and his flesh were conjointly 
degraded, the former by pride, and the latter by concupiscence. 

The cause of the physical and the moral degradation being the same, 
they present wonderful analogies in their various manifestations. 

We have said that sin, the primitive cause of all degradation, was 
nothing but a disorder; and as order consisted in the perfect equilibrium 
of all things created, and that equilibrium in the hierarchical 
subordination they observed one with another, and in the absolute 
subordination they all maintained with their Creator, it follows that 
sin or disorder, which is the same thing, consisted in nothing but the 
relaxation of that hierarchical subordination which things had among 
themselves, and of the absolute subordination in which they were with 
respect to the Supreme Being, or what is the same, in the destruction 
of that perfect equilibrium, and of that wonderful union in which all 
things were placed. And as effects are always analogous to their causes, 
all the effects of sin became, to a certain extent, what their causes were, a 
disorder, a disunion, a disequilibrium. 

Sin was the disunion of man and God. 
Sin produced a moral and a physical disorder. 
The moral disorder consisted in the ignorance of the understanding, 

and in the weakness of the will. 
The ignorance of the understanding was nothing but its disunion 

from the divine understanding. The weakness of the will was in its 
disunion from the supreme will. 

The physical disorder produced by sin, consisted in sickness and in 
death; well now, sickness is nothing but the disorder, the disunion, the 
disequilibrium of the constituent parts of our body. 

Death is nothing but that same disunion, that same disorder, that 
same disequilibrium carried to the extreme. 

Therefore the physical and moral disorder, ignorance and the 
weakness of the will on one part, and sickness and death on the other, are 
one and the same thing. 

This will be seen more clearly by merely considering that all these 
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disorders, as well physical as moral, take the same denomination at the 
point where they end, and the point where they begin. 

The concupiscence of the flesh, and the pride of the spirit, are called 
by the same name – sin; the definite disunion of the soul and God, and 
that of the body and the soul, are called by the same name – death. From 
this we see the connection between the physical and the moral world is 
so close, that it is only in the middle their difference can be observed, 
as they are one and the same thing in their end and in their beginning. 
And how could it be otherwise if the physical, as well as the moral world, 
comes from God, and ends in God; if God is before sin, and after death? 

For the rest, that close connection between the moral and the physical 
world might be unknown to the earth, which is purely corporeal, and to 
the angels, which are pure spirits; but how could that mystery be hidden 
from man, composed of an immortal soul, and of a corporeal matter, and 
who is placed by God in the confluence of two worlds? 

Nor did that great perturbation produced by sin end here, as not only 
Adam became subject to sickness and to death, but the earth was cursed 
on his account, and in his name. 

With regard to that tremendous and, to a certain degree, 
incomprehensible curse, without appearing to presume to penetrate 
mysteries so obscure, and acknowledging, as we do, that the judgments 
of God are as secret as His works are marvellous, it appears to us, 
nevertheless, that if the mysterious relation which God has placed 
between the moral and the physical world, be once confessed, and is 
practically, though in a certain manner inexplicably, visible in man, to a 
certain degree, everything else is of little consequence in this profound 
mystery; for the mystery is in the law of relation, rather than in the 
applications which can be made of it by way of consequence. 

It is well to remark here, in proof of what we have said, and to make this 
difficult subject more clear, that physical things cannot be considered as 
endowed with an independent existence – as existing in themselves, by 
themselves, and for themselves, but rather as manifestations of spiritual 
things, which alone have in themselves the reason of their existence. God 
being a pure spirit, and the beginning and end of all things, it is clear that 
all things, in their beginning and in their end, are spiritual. This being 
so, physical things are either vain phenomena, and do not exist, or if 

they exist, exist by God and for God; which means that they exist by the 
spirit and for the spirit; from which we infer, that whenever there is a 
disturbance, be it what it may, in the spiritual, there must necessarily be 
another analogous in the corporeal, regions; as it is impossible to conceive 
that things themselves could be at rest, when there is a perturbation in 
what is the beginning and end of all things. 

The perturbation, then, produced by sin was and should be general, 
was and should be common to the high and to the low regions, to those of 
all spirits, and to those of all bodies. The countenance of God, previously 
placid and serene, was disturbed with anger; His seraphim changed 
colour, the earth bristled with thorns and weeds, and its plants were 
parched, and its trees withered, and its herbs dried up, and its fountains 
ceased to distil sweet liquor, and it was fruitful in poisons, and it covered 
itself with obscure, impenetrable, dreadful forests, and it crowned itself 
with wild mountains, and there was one zone torrid, and another deadly 
cold, and it was consumed by heat and nipped with frost, and impetuous 
whirlwinds sprang up on all its horizons, and its four corners were 
deafened with the noise of these hurricanes. 

Man being placed in the centre of this universal disorder, at once his 
work and his chastisement, he himself being disordered more deeply 
and radically than the rest of creation, he was exposed, without other 
help than that of the divine mercy, to the impetuous current of all the 
physical ills, and of all the moral tortures. His life was all temptation 
and battle, his wisdom ignorance, his will all weakness, his flesh all 
corruption. Every one of his actions was accompanied with a regret; 
every one of his pleasures had bitter dregs, or was followed by acute pain; 
his griefs were counted by his desires, his illusions by his hopes, and his 
disenchantments by his illusions. His memory served as a torture, his 
prevision as a torment; his imagination only served to throw fringes of 
purple and gold over his nakedness and misery. Enamoured of the good to 
which he was born, he pursued the path of evil on which he had entered; 
feeling the necessity of a God, he fell into the unfathomable abysses of 
all superstitions. Condemned to suffer – who will be capable of counting 
his misfortunes? Condemned to labour with fatigue – who knows the 
number of his toils? Condemned to perpetual sweat on his brow – who 
will mark the number of drops of sweat that have fallen from his brow? 
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Place man as high as possible, or as low as you wish, nowhere will he be 
exempt from that penalty which came to us from our first sin. If calumny 
does not reach him who is high, envy reaches him; if envy does not reach 
him who is low, calumny does. Where is the flesh that has not endured 
pain, or the spirit that has not suffered grief? Who was ever so high that 
he feared not to fall? Whoever believed so firmly in the constancy of 
fortune, that he did not fear its reverses? We men, in our birth, in our 
life, and in our death, are all alike, because we are all culpable, and are all 
punished. 

If birth, if life, and if death, be not a penalty, how is it that we are born, 
that we live and die as everything else is born, lives, and dies? Why do we 
die full of terrors? Why do we live full of grief? And why do we come to 
the world, when we are born, with our arms crossed on our breast, in a 
penitent posture? And why, on opening our eyes to the light, do we open 
them to weep, and our first salute is a sob? 

Historical facts confirm the dogmas we have just expounded, and 
all their mysterious consequences. The Saviour of the world, to the 
edification and the profound dread of the few just men who followed Him, 
and to the scandal of the doctors, blotted out sins by curing diseases, and 
cured diseases by blotting out sins; now suppressing the cause by means 
of the suppression of the effects, and now the effects by means of the 
suppression of the cause. When a paralytic was placed in His presence, 
on an occasion when He was surrounded by a multitude of doctors and 
Pharisees, He raised His voice and said to him, “Have confidence, my 
son, I remit your sins”. Those that were present were scandalised in their 
heart, thinking, on one side, that the claim to the power of absolving 
was pride and madness in the Nazarene; and on the other, that it was 
extravagant to attempt to cure diseases by absolving from sin. And as the 
Lord saw these culpable thoughts rising in the minds of those people, He 
immediately added, “And that they may know that the Son of man hath 
power on earth to forgive sins, I say to thee, Arise, take up thy bed, and go 
unto thy house”; and it happened as He said; by which He demonstrated 
that the power of curing, and that of absolving, are one and the same 
power, and that sin and sickness are one and the same thing. 

Before going farther, it may be well to remark here, in confirmation 
of what we have said, two things worth remembering; first, that the 

Lord, before placing the heavy weight of the crimes of the world on His 
shoulders, was exempt from all bodily infirmity, or even indisposition, 
because He was exempt from sin; second, that when He placed the sins 
of all nations on His head, He voluntarily accepted the effects as He had 
accepted the causes, and the consequences as He accepted the principles. 
He accepted pain, regarding it as the inseparable companion of sin, and 
He sweated blood in the Garden, and He felt pain from the blow in the 
Pretorium, and He fainted with the weight of the cross, and He suffered 
thirst on Calvary, and a tremendous agony on the shameful wood, and He 
saw death coming with terror, and He groaned deep and mournfully on 
commending His spirit to His blessed Father. 

As regards the wonderful consonance of which we spoke, between 
the disorders of the moral and those of the physical world, the human 
race proclaims it, with one voice, without comprehending it, as if a 
supernatural and invincible power obliged it to bear testimony to the 
great mystery: the voice of all traditions, the sentiments of all peoples, 
the vague rumours scattered by the winds, the echoes of the whole world, 
all tell us mysteriously of a great physical and moral disorder which 
happened in times anterior to the Aurora of history, in consequence of a 
primitive fault, whose enormity was such that it cannot be comprehended 
by the intellect, nor expressed in words. Even yet, if by chance the 
elements become disordered, and there are strange phenomena in the 
celestial spheres, and great chastisements of discord, of pestilence, of 
famine visitations, – if the seasons change the placid course of their 
harmonious rotation, and are confounded, and battle with one another, 
– if the earth is convulsed with earthquakes, and if the winds, freed from 
the reins that curbed their impetuosity, become hurricanes, then rises 
immediately from the womb of peoples, guardians of the tremendous 
tradition, a persistent and tremulous voice, which seeks the cause of 
the unusual disturbance in a crime sufficient to enrage the Divinity, and 
bring on the earth the maledictions of Heaven. 

That these vague rumours are sometimes unfounded, and generally 
the offspring of the ignorance of the laws which preside over the cause of 
natural phenomena, is very evident; but it is no less evident in our eyes 
that the error is in the application and not in the idea, in the consequence 
and not in the principle, in the practice and not in the theory. The 
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tradition exists, and bears perpetual testimony to the truth in spite of 
all its false applications. The multitudes may err, and do err frequently, 
when they affirm that such a sin is the cause of such a disorder; but they 
neither err nor can err, when they assert that disorder is the offspring 
of sin. And exactly because the tradition, considered in its generality, is 
the manifestation and the visible form of an absolute truth, for that very 
reason it is difficult, and almost impossible, to rid people of the concrete 
errors they fall into in its applications. What the tradition has of truth 
gives consistence to what is false in the application, and the concrete 
error lives and grows under the protection of the absolute truth. 

Nor is history wanting in remarkable examples, which come in 
support of this universal tradition, transmitted from father to son, from 
family to family, from race to race, from people to people, and from 
region to region, through the whole human race, even to the extremities 
of the earth; for whenever crime has risen to a certain level, and has 
filled its measure, then tremendous catastrophes have visited nations, 
and rude shocks disturbed the world. First of all, there occurred that 
universal perversion of which the Holy Scriptures tell us, when all men, 
joined in the same apostasy, and in the same forgetfulness of God, lived 
without other good, and without other law, than their criminal desires 
and their frantic passions; and then, when the cup of divine wrath 
was full, that great conflict and that portentous inundation of waters 
swept over the earth, burying everything in universal destruction and 
in common ruin, and levelling the mountains with the valleys. When 
the ages afterwards reached the middle of their course, it happened, in 
fulfilment of the ancient prophecies and of the ancient promises, that 
the Desired of nations came to the world. The time of His coming was 
remarkable above all for the perversity and malice of men, and for the 
universal corruption of morals. To this was added, that one day, of sad 
and tearful memory, the most tearful and sad of all that had passed since 
the creation, a people, blind and maddened, as if it were drunk with wine, 
raised its countenance, disturbed with the frenzy of passion, took its God 
in its hands, and made Him the object of its mockery, accumulated all 
sorts of affronts on Him, and loaded His meek shoulders with all kinds 
of ignominies, raised Him on high, and murdered Him on the cross 
between two thieves. Then again the cup of divine wrath flowed over: the 

sun withdrew his rays, the veil of the temple was rent in two, the rocks 
were split, and the whole earth suffered shocks and earthquakes. 

Many other examples might be adduced in confirmation of the 
mysterious harmony which is observed between the moral and physical 
disturbances, and in support of the universal tradition which in all parts 
testifies to and proclaims it; but on account of the grandeur of those we 
have mentioned, we may regard the subject as terminated. 
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CHAPTER VI.

The angelic and the human prevarications –  
Greatness and enormity of sin.
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Up to this I have given the Catholic theory about evil, the 
offspring of sin, and about sin, which comes to us from human 
liberty, which moves in a wide field in its limited sphere, 

under the eye and with the consent of that sovereign Lord, who, making 
everything with weight, number, and measure, settled matters so well, 
that neither His providence may oppress the free will of man, nor the 
ravages of the latter, great and awful as they are, prejudice His glory. 
Before proceeding further, however, it strikes me as in keeping with the 
majesty of the subject, to give a connected account of that awful tragedy 
which commenced in heaven and ended in Eden, leaving aside the 
reflections and objections which were disposed of in another place, and 
would only serve to obscure the beauty, at once simple and imposing, of 
this lamentable history. We have already seen how the Catholic theory is 
above all others, by the profound adaptability of all its Solutions; now we 
shall see how the facts on which it is founded are superior to all primitive 
stories, in their grandeur and dramatic effect. Up to this we discovered 
their beauty by comparisons and deductions; now we shall admire their 
beauty in themselves, without permitting our eyes to wander to other 
objects. 

Before the creation of man, and in times removed beyond human 
investigations, God had created the angels, happy and perfect creatures, 
whom He permitted to gaze attentively on the brightest splendours 
of His face, bathed in a sea of unutterable delights, and perpetually 
absorbed in contemplation of Him. The angels were pure spirits, and 
the excellence of their nature was greater than that of the nature of man, 
composed of an immortal soul and of the slime of the earth. By its simple 
nature the angel was connected with God, whilst by its intelligence, by 
its liberty, and by its limited wisdom, it had been formed to be connected 
with man; as man by his spiritual portion had intercourse with the 
angel, and by his corporeal matter with the physical world, which was 
at the service of his will, and under the obedience of his word. And all 
creatures came into being with the inclination and the capacity of being 
transformed, and of ascending by the immense ladder, which, beginning 
in the lowliest beings, ended in that sublime Being who is above all 
beings, and whom the heavens and the earth, men and angels, know by 
a name which is above all names. The physical world panted to rise and 
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become spiritualised, in a certain way, like man; and man, to become 
more spiritualised like the angel; and the angel, to assimilate itself more 
to that perfect Being, the source of all life, the Creator of all creatures, 
whose height no rule can measure, and whose immensity no bounds can 
contain. All had come from God, and, rising, should return to God, who 
was their beginning and their origin; and as all had come from Him, and 
should return to Him, there was nothing which did not contain a spark, 
more or less resplendent, of His beauty. 

In this way the infinite variety was reduced of itself to that ample 
unity which created all things, and placed in them a striking concert and 
a wonderful bond, separating those that were confused, and collecting 
those that were scattered. From which we see that the act of creation was 
complex, and composed of two different acts, namely, of that by which 
God gave existence to what previously had none; and of that other, by 
means of which He regulated all that He had given existence to. By the 
first of these acts He revealed His power of creating all substances which 
sustain all forms; with the second, the power He had of creating all the 
forms which embellish all substances. And as there is no substance 
beyond those created by God, neither is there any beauty beyond 
what He placed in things. For this reason, the universe, which signifies 
everything created by God, is the aggregate of all substances; and order, 
which signifies the form that God placed in things, is the aggregate of 
all beauties. Beyond God there is no creator, beyond order there is no 
beauty, beyond the universe there is no creature. 

If all beauty consists in the order established by God in the beginning, 
and if beauty, justice, and goodness are the same thing regarded in 
different lights, it follows that beyond the order established by God, 
there is no goodness, nor beauty, nor justice; and as these three things 
constitute the Supreme Good, the established order which contains 
them all is the Supreme Good. 

There being no sort of good beyond the established order, there is 
nothing beyond the established order that is not an evil, nor is there any 
evil that does not consist in escaping beyond the established order. For 
this reason, as the established order is the supreme good, disorder is 
the evil par excellence; beyond disorder there is no evil, as beyond the 
established order there is no good. 

We infer from what we have said, that order, or, what is the same, the 
supreme good, consists in all things preserving that bond which God 
placed in them when He drew them from nothingness; and that disorder, 
or, which is the same, the evil par excellence, consists in breaking that 
admirable bond, and disturbing that sublime concert. 

As this bond could not be broken, nor this concert disturbed, except 
by one who had a will and power, to a certain degree, and in the manner 
that this is possible, independent of the will of God, no creature was 
capable of so much but the angels and men, the only ones, amongst all, 
made to the image and likeness of their Maker – that is, intelligent and 
free. Hence it follows that only the angels and men could cause disorder, 
or, what is the same, the evil par excellence. 

The angels and men could not disturb the order of the universe, 
except by rebelling against their Maker; from which it follows that, to 
explain evil and disorder, it is necessary to suppose the existence of rebel 
angels and men. 

All disobedience and all rebellion against God being what is called sin, 
and all sin being a rebellion and a disobedience, it follows that disorder 
cannot be conceived in creation, nor evil in the world, without supposing 
the existence of sin. 

If sin is nothing but disobedience and rebellion, nor disobedience 
nor rebellion anything, nor disorder anything, but evil, it follows that 
evil, disorder, rebellion, disobedience, and sin, are things in which 
reason discovers an absolute identity; as the good, the established 
order, submission, and obedience, are things in which reason discovers 
a perfect similarity. Whence we may conclude that submission to the 
divine will is the supreme good, and sin the evil par excellence. 

When all the angelic creatures were obedient to the voice of their 
Maker, gazing on His countenance, bathing in His splendours, and 
moving without a stumble, and with concerted harmony, at the direction 
of His word, it happened that the most beautiful of the angels lifted his 
eyes from his God to fix them on himself, burying himself in his self-
adoration, and ravished in presence of his beauty. Considering himself 
self-subsistent, and his own ultimate end, he broke that universal and 
inviolable law by which what is divine, has its end and beginning in what 
is one, which, comprehending all, and being comprehended by nothing, 
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is the universal Container of all things, and also the powerful Creator of 
all creatures. 

That rebellion of the angel was the first disorder, the first evil, and 
the first sin, the root of all the sins, of all the evils, and of all the disorders 
which were to befall creation, and particularly the human race, in 
succeeding times. 

For, when the fallen angel, now without beauty and without light, saw 
the man and the woman in paradise, sparkling and beautiful with the 
splendours of grace, feeling in himself deep sadness at another’s good, he 
formed the design of dragging them into his condemnation, now that it 
was not in his power to become equal with them in their glory; and taking 
the form of a serpent, which in future should be the symbol of craft and 
deceit, the horror of human nature, and the object of the divine wrath, 
he entered by the gates of the terrestrial paradise, and stealing through 
the fresh and fragrant herbs, surrounded the woman with those crafty 
snares into which her innocence fell with the loss of her happiness. 

Nothing can surpass the sublime simplicity with which the Mosaic 
history of this sublime tragedy is given, whose theatre was the terrestrial 
paradise, whose witness was God, whose actors were, on the one part, 
the king and lord of the abysses, on the other, the rulers and lords of 
the earth – whose victim was to be the human race, and whose sad and 
lamentable catastrophe was to be bewailed with perpetual lamentations 
by the earth in its movements, the heavens in their courses, the angels 
on their thrones, and the unfortunate descendants of those unfortunate 
parents, in these valleys of ours without light. 

Why did God prohibit you from eating the fruit of all the trees of 
paradise? – In this way the serpent commenced his discourse, and the 
woman immediately felt that vain curiosity, the first cause of her crime, 
awaken in her heart. From this moment, her understanding and her will, 
overcome by I know not what soft weakness, began to separate from the 
will of God, and from the divine understanding. 

The day you eat of that fruit your eyes will be opened, and you shall 
be like gods, knowing good and evil. – Under the mischievous influence 
of these words, the woman felt in her heart the first giddiness of pride. 
Fixing her eyes on herself with complacence, the face of God was veiled 
from her on that moment. 

Proud and vain, she turned her eyes to the tree of infernal illusions 
and of divine threats, and she found it was beautiful to the sight, and 
judged it would be sweet to the palate, and felt her senses burn with the 
hitherto unknown fire of corrosive delights; and the curiosity of the eyes, 
and the delight of the flesh, and the pride of the spirit, joined together, 
destroyed the innocence of the first woman, and soon the innocence of 
the first man, and the hopes treasured for their offspring vanished like 
smoke before the wind. 

And immediately the whole universe, great as it is, was disturbed; 
and the disorder, commenced in the highest link of the chain of created 
beings, was communicated from one to the other, until nothing was left in 
the place in which it was put by its divine Maker. That tendency inherent 
in all creatures to rise and ascend to the throne of God, was changed to 
a tendency to sink to I know not what nameless abyss; for to remove the 
eyes from God, is to seek death and bid adieu to life. 

No matter how deep a man may dig in the unfathomable abyss of 
wisdom, no matter how high he may rise in the investigation of the most 
hidden mysteries, he will never rise high enough, he will never dig deep 
enough, to be able to comprehend the great ravages of that first crime, in 
which all subsequent ones are contained as in a fruitful seed. 

No; man cannot, the sinner cannot, even conceive the greatness and 
the foulness of sin. To understand how great it is, and how terrible and 
pregnant with disasters, it were necessary to cease contemplating it 
from the human, and to consider it from the divine, point of view; for, 
the Divinity being the good, and sin the evil par excellence; the Divinity 
being order, and sin disorder; the Divinity being complete affirmation, 
and sin absolute negation; the Divinity being the plenitude of existence, 
and sin its absolute destruction, between the Divinity and sin, as between 
affirmation and negation, between order and disorder, between good 
and evil, and between being and nonentity, there is an immeasurable 
distance, an invincible contradiction, an infinite repugnance. 

No catastrophe is capable of creating disturbance in the Divinity, 
and altering the ineffable rest of God’s countenance. The universal 
deluge swept over nations, and God beheld the tremendous inundation, 
considered in itself, and separated from its cause, with serene eye, 
because it was His angels who, in obedience to His command, had opened 
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the cataracts of heaven, and because it was His voice that commanded 
the waters to cover the mountains and surround the globe. The storms 
gather from every point of the horizon, and congregate like a sable 
promontory, and the countenance of God is tranquil, because it is. His 
will that makes the storms, it is His voice that calls them, and they come, 
that commands them to congregate, and they do congregate. It is He who 
sends the winds to carry them over some sinful city, and it is He who, if 
it so suit His designs, collects and binds up the waters, and detains the 
lightning in the clouds, and with His delicate breath dissipates these 
clouds through the universe. 

His eyes have seen the rise and fall of all empires; His ears have heard 
the supplications of nations, devastated by the sword of conquest, by the 
scourge of pestilence, by slavery, and by famine, and His countenance 
has remained serene and impassible, because it is He who makes and 
unmakes, like vain play-toys, the empires of the world; it is He who places 
the sword in the right hand of the conqueror, and it is He who oppresses 
the nations, decimated by famine and pestilence, when it so pleases His 
sovereign justice. There is a fearful place, the object of all horror and of 
all dread, where there is insatiable thirst without alleviation, perpetual 
hunger without satisfaction, where the eyes never see, the ears never 
hear any soothing sound, where all is agitation without repose, weeping 
without intermission, grief without consolation. There is no door of 
escape there; all are doors of entrance. On its threshold hope dies, and 
memory becomes immortal. The boundaries of that place God alone 
knows; the duration of those torments is of an hour which never ends. 
Well, now, that cursed place, with its nameless torments, altered not the 
countenance of God, for it was He himself placed it where it is with His 
omnipotent hand. God made hell for the reprobate, as He made the earth 
for men and heaven for the angels and saints. Hell proclaims His justice, 
as the earth His goodness and heaven His mercy. Wars, inundations, 
plagues, conquests, famines, hell itself, are a good, as all these things are 
suitably arranged with relation to the ultimate end of creation, and all 
serve as principal Instruments of the divine justice. 

And because all are good, and because they have been made by the 
Author of all good, none of them can, or does, alter the ineffable quiet and 
the unutterable repose of the Maker of all things. Nothing causes Him 

horror but what He has not made; and as He has made all that exists, 
nothing causes Him horror but the negation of what He has made. Hence 
disorder, which is the negation of the order He placed in things, causes 
Him horror; and disobedience, which is the negation of the obedience 
due to Him. That disobedience and that disorder are the supreme 
evil, as they are the negation of the supreme good, in which consists 
the supreme evil. But disobedience and disorder are nothing but sin; 
whence it follows that sin, the absolute negation on the part of man of 
the absolute affirmation on the part of God, is the evil par excellence, and 
the only thing that can cause horror to God and His angels. 

Sin covered heaven with mourning, hell with flames, and the earth 
with weeds. It was it brought sickness and pestilence, famine and death 
on the world. It was it dug the grave of the most famous and populous 
cities. It was it presided at the destruction of Babylon of the magnificent 
gardens, of Nineveh the exalted, of Persepolis, daughter of the Sun, of 
Memphis of the deep mysteries, of Sodom the impure, of Athens the 
comic, of Jerusalem the ungrateful, of Rome the great; because though 
God willed all these things, He willed them only as a chastisement and 
reparation of sin. Sin squeezes out all the groans that come from human 
breasts, and all the tears that fall, drop by drop, from all the eyes of men; 
and what is even more, and what no understanding can conceive nor 
words express, it drew tears from the sacred eyes of the Son of God, the 
meek Lamb who mounted the cross, charged with the sins of the world. 
Neither the heavens nor the earth, nor men, saw Him laugh, and men, 
and the earth and the heavens saw Him weep; and He wept because He 
had His eyes fixed on sin. He wept at the sepulchre of Lazarus, and in the 
death of His friend He only bewailed the death of the sinful soul. He felt 
sadness and was disturbed on entering the Garden, and it was the horror 
of sin that infused into Him that unusual disturbance, and that web of 
sadness. His brow sweated blood, and it was the spectre of sin that made 
that strange sweat flow from His brow. He was nailed to the cross, and it 
was sin nailed Him; it was sin drove Him into agony, and it was sin caused 
His death. 
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CHAPTER VII.

How God draws good from the angelic and the human prevarication.
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Of all the mysteries, the most terrible is that of liberty, which 
constitutes man the master of himself, as well as associates 
him with the Divinity, in the ruling and in the government of all 

things human. 
As the imperfect liberty given to the creature, consists in the 

supreme faculty of selecting between obedience and rebellion towards 
his God, to give him this liberty is to confer on him the right of staining 
the immaculate beauty of the creations of God; and as the order and the 
harmony of the universe consist in that immaculate beauty, to give him 
the faculty of staining it, is to confer on him the right of substituting 
disorder for order, perturbation for harmony, evil for good. 

This right, even confined within the limits which we mentioned, is so 
extraordinary, and this faculty so awful, that God himself could not have 
given it, if He had not been certain of converting it into an instrument 
for the accomplishment of His ends, and of curtailing its ravages, with 
His infinite power. 

The supreme reason of existence of the faculty, conceded to the 
creature, of converting order into disorder, harmony into perturbation, 
good into evil, is in the power which God has of converting disorder 
into order, perturbation into harmony, and evil into good. Suppress 
this supreme power in God, and it will be logically necessary either 
to suppress that faculty in the creature, or to deny at once the divine 
intelligence and the divine omnipotence. 

If God permits sin, which is the evil and the disorder par excellence, 
this consists in the fact that sin, far from impeding His mercy and His 
justice, serves as an occasion for new manifestations of His justice and 
of His mercy. Suppress the rebellious sinner, and you will not thereby 
suppress the divine mercy, and the sovereign justice; one of their special 
manifestations, however, would be suppressed, the one in virtue of which 
they are applied to rebellious sinners. 

As the supreme good of intelligent and free beings consists in their 
union with God, God, in His infinite goodness, determined to so unite 
them, not only with the bonds of nature, but also with supernatural 
bonds: and as, on one part, that will might be left unfulfilled by the 
voluntary disunion of intelligent and free beings, and on the other, the 
liberty of the creature could not be conceived without the faculty of that 
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voluntary disunion, the great problem consisted in reconciling these 
two, in a certain measure, opposite extremes, in such a way, that neither 
the liberty of the creature should cease to exist, nor the will of God be 
unfulfilled. As the possibility of disunion, as a testimony of the angelic 
and human liberty, and union, as a testimony of the divine will, were 
necessary, the question consists in discovering how the will of God and 
the liberty of the creature, the union which the former desires, and the 
disunion which the latter selects, can be reconciled, that the creature 
may not cease to be free, nor God cease to be Sovereign. 

For this, it was required that the disunion should be real in one 
point of view, and apparent in another; that is, that the creature could 
separate from God, but in such a way, that in separating from Him, it 
should be united to Him in another manner. Intelligent and free beings 
came into existence united to God by an effect of His grace. By sin they 
were really disunited from God, because they broke the bond of grace, 
really and truly, by which they bore testimony to themselves, in quality 
of intelligent and free creatures. Yet that disunion was nothing, if well 
examined, but a new manner of union, as on separating from Him, by 
the voluntary renunciation of His grace, they approached Him, by falling 
into the hands of His justice, or becoming the object of His mercy. In this 
way the union and disunion, which, at first sight, appear incompatible, 
are in reality perfectly reconcilable; and in such a way, that the disunion 
becomes a special manner of union, and all union is a special manner of 
disunion. The creature was not united to God inasmuch as He is grace, 
but because it was separated from Him inasmuch as He is mercy and 
justice. The creature which falls into His hands inasmuch as He is 
justice, does not fall into them except because it is separated from Him 
inasmuch as He is grace and mercy; and it is the object of God inasmuch 
as He is mercy, only because it was separated from Him inasmuch as He 
is grace, in such a way, that it was also separated from Him inasmuch as 
He is justice. The liberty of the creature, then, consists in the faculty of 
designating the sort of union which it prefers, by the disunion which it 
chooses; just as the sovereignty of God consists in making the disunion 
selected by the creature, no matter what it may be, conclude in union. 
Creation is like a circle. God is, in one point of view, its circumference, 
in another, its centre; as centre, He attracts creation, as circumference, 

He contains it. There is nothing beyond that universal Container: 
everything obeys that irresistible attraction. The liberty of intelligent 
and free beings lies in flying from the circumference, which is God, to 
meet with God, who is the centre; and in flying from the centre, which 
is God, to meet with God, who is the circumference. No one, however, 
is able to escape beyond the circumference, nor to penetrate beyond 
the centre. What angel so powerful, what man so presumptuous, as to 
endeavour to break that great circle which God traced with His finger? 
What creature will dare to upset those mathematically inflexible laws, 
which the Divine Intellect placed in things from all eternity? What 
means the centre of that inexorable circle, but all things infinitely 
collected in God? What is that circular circumference, but those 
things infinitely dilated in God? And what dilation is there greater 
than infinite dilation? What collection greater than infinite collection? 
For this reason St Augustin, the most beautiful of geniuses and the 
greatest of doctors, the man in whom the spirit of the Church became 
incarnate, the saint ravished with love, and inundated with the sublime 
aids of grace, astonished and almost beside himself on beholding all 
things in God and God in all things, and man desiring to fly, and not 
knowing whither, now from the centre which attracts him, now from 
the circumference which involves him, wrung this expression, like 
a sublime sob, from his heart – Poor mortal, do you wish to fly from 
God? Cast yourself into His arms. Never did human lips pronounce an 
expression so amorously sublime, and so sublimely tender. It is God, 
then, who marks the term of all things; the creature selects the path. By 
marking the term where all paths end, God is omnipotently Sovereign; 
as by selecting the path by which he has to go to the term marked for 
him, the creature is intelligently free. And let it not be said, that the 
liberty which consists in selecting one of the thousand paths, which end 
in the necessary term, is small, unless we consider that liberty which 
consists in selecting between salvation and damnation as insignificant; 
for those thousand paths which end in God, the necessary term of all 
things, are all reduced to two – hell and heaven. If the creature has not 
sufficient liberty, with the faculty which has been given him, of going to 
God by the one or by the other, what liberty could satisfy his hunger to 
be free? 
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Beyond this explanation there is no possible reconciliation between 
things which cannot be even imagined, except as reconciled in an 
absolute manner; whilst with it we discover the secret causes of the 
most profound mysteries, and of the loftiest designs. With it we reach 
the cause of the human and of the angelic varication of the angel, it was 
because God knew the occult way of reconciling the angelic disorder 
with the divine order, just as the angel knew how to draw the angelic 
disorder from the divine order. The angel converted order into disorder, 
by transforming union into disunion. God drew order from disorder, 
by transforming the momentary disunion into indissoluble union. The 
angel did not choose to be united to God by reward, and he found himself 
united to Him eternally by punishment. He closed his ears to the soft call 
of God’s grace, and his closed ears heard, in spite of them, the terrible 
thunder of His justice. Wishing to fly absolutely from God, the angel only 
succeeded in separating from Him in one way, to be united to Him in 
another. He separated from God the element, and he was united with God 
the just. He separated from Him in heaven, and he was united to Him in 
hell. The order placed in things does not consist in their being united to 
God in a given way, but in their being united to God; as true disorder does 
not consist in separating from God on one side to be united to Him on 
the other, but in separating from God absolutely. Whence it follows that 
true order never ceases to exist, and that true disorder exists not at all. 
Sin is a negation, so radical, so absolute, that it not only denies order, but 
disorder; after denying all affirmations, it denies its own negations, and 
even denies itself. Sin is negation of negation, shade of shade, phantom of 
phantom. If God permitted the prevarication of man, which, as we said, 
was less radical and culpable than the angelic prevarication, this was 
because God knew from all eternity the profound manner of reconciling 
the human disorder with the divine order. Man converted order into 
disorder by separating what God joined with a loving link. God drew 
order from disorder by re-joining what man separated, with a softer and 
more loving link. Man did not wish to be united to God with the bond of 
original justice and of sanctifying grace, and he found himself united to 
Him with the bond of infinite mercy. If God permitted his prevarication, 
this was because He had in reserve the Saviour of the world, who was 
to come in the plenitude of time; – that supreme evil was necessary for 

the supreme good, and for this great blessing, was necessary that great 
catastrophe. Man sinned, because God had determined to become man; 
and when He became man without ceasing to be God, He had enough 
blood in His veins, and more than sufficient virtue in His blood, to wash 
out sin. Man vacillated, because God had strength to sustain him; he 
fell, because God had strength to raise him; he wept, because He who 
had power to dry the earth when soaked with the waters of the Deluge, 
had also enough to dry the valley watered with our tears; he felt pains 
in his members, because God could remove his pains; he suffered great 
misfortunes, because God had greater rewards reserved for him. He 
strayed from Eden, he became subject to death, and he was laid in the 
grave, because God had strength to conquer death, to remove him from 
the grave, and to raise him to heaven. 

As the angelic and the human prevarications enter as elements into 
the universal order, by an effect of a wonderful divine operation, so 
also the liberty of the angel and the liberty of man, in which these two 
prevarications have their origin, enter as necessary elements of that 
supreme universal law, to which all things, all creations, the moral, the 
material, and the divine world, are subject. According to that law, the 
absolute unity, in its infinite fecundity, perpetually produces from its 
womb diversity, which perpetually returns to the prolific womb from 
which it came – the bosom of God, who is the absolute unity. 

God, considered as the Father, eternally produced the Son by way 
of generation, the Holy Ghost by way of procession, and in this way 
they eternally constitute the Divinity. The Son and the Holy Ghost are 
eternally identified with the Father, and eternally constitute with Him 
the indestructible unity. 

Considered as the Creator, He drew all things from nothingness by an 
act of His will, and so constituted the physical diversity; He immediately 
subjected all things to certain eternal laws, and to an immutable order; 
and so diversity itself was nothing in the physical world but the exterior 
manifestation of His absolute unity. 

Considered as Lord and as Legislator, He gave to the angel and to man 
a liberty distinct from His own, and so constituted diversity in the moral 
world; He immediately imposed on that liberty certain inviolable laws 
and a necessary term, and the necessity of that term, and the inviolability 
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of those laws, made the human and the angelic liberty enter into the 
broad unity of His marvellous designs. 

The divine will, which is the absolute unity, is in the precept given to 
Adam in paradise when God said to him, Thou shalt not eat; the human 
liberty, with the annexed imperfection of the faculty of choosing, which is 
the diversity, is in the condition – and if thou eatest; the diversity returns 
to the unity from which it proceeds, first, by the threat when God said to 
man – thou wilt be subject to death; and again, by the promise when He 
told the woman that there would be born from her One who should crush 
the head of the serpent, with which threat, and with which promise, God 
announced the two ways by which the diversity which comes from unity, 
returns to the unity from which it comes; the way of justice and the way 
of mercy. 

If the precept were suppressed, the exterior manifestation of the 
absolute unity would be suppressed. 

If the condition were suppressed, the diversity which consists in 
human liberty, would be suppressed in its exterior manifestation. 

If the threat on one side, and the promise on the other, were 
suppressed, the ways by which the diversity, if it is not to be subversive, 
has to return to the unity from which it comes, would be effaced. 

As there is no unity between the physical creation and the Creator, 
except because the former is eternally subject to fixed and immutable 
laws, perpetual manifestations of the Sovereign Will; in the same way, 
there is no unity between God and man, except because man, separated 
from God by his crime, returns to the God of justice if impenitent, or as 
purified to the God of mercy. 

If, after having considered the angelic and the human prevarications 
separately, and found that each, though a perturbation by accident, is a 
harmony by essence, we fix our attention on both prevarications at the 
same time, we will be astonished to see how their dissonance is converted 
into wonderful harmony, by the irresistible virtue of the divine Wonder-
worker. 

On arriving here, and before proceeding farther, it is well to observe 
that every beauty of creation consists in the fact, that everything is in 
itself a reflex, as it were, of some of the divine perfections, so that all 
together are a faithful translation of God’s sovereign beauty. For this 

reason all creatures, each in its own way, from the brilliant globe which 
illumines space to the humble lily which is forgotten in the valley, 
and from far below the valleys crowned with lilies, to as far above the 
firmament where the orbs of heaven shine, bear witness, each in its 
own way, to His ineffable perfections, and sing with an endless song 
His excellence and His glory. The heavens sing of His omnipotence, the 
seas of His greatness, the earth of His fecundity, the clouds, with their 
lofty promontories, represent the footstool on which His foot rests. The 
lightning is His will, the thunder His voice. He is in the abysses with 
His silence, with His sublime wrath in the loud hurricanes, and in the 
tempestuous whirlwinds. He painted us, say the flowers of the plains. 
He gave me, say the heavens, my splendid arches. And the stars, We are 
the sparks that drop from his resplendent robe. And the angel and man 
On passing before us, His beautiful, and glorious, and perfect figure was 
stamped on us. 

In this way some things represented His grandeur, others His 
majesty, others His omnipotence; and the angel, and man especially, the 
treasures of His goodness, the marvels of His grace, and the splendour 
of His beauty. God, however, is not only marvellous and perfect by His 
beauty, and by His grace, and by His goodness, and by His omnipotence; 
He is, besides these things and above all these things, if there were 
measure in His perfections, infinitely just and infinitely merciful. It 
follows from this that the supreme act of the creation could not be 
considered consummate and perfect, except after His infinite justice 
and His infinite mercy were realised in all their manifestations. And 
as neither the special justice nor the special mercy of God which are 
applied to sinners, could be exercised without the prevarication of the 
intelligent and free beings, we may conclude that the prevarication itself 
was the occasion of the greatest and the most beautiful of all harmonies. 

When all the intelligent and free beings prevaricated, God shone 
forth in the midst of creation with renewed and increased splendour. 
The universe in general was the perfect reflex of His omnipotence; the 
terrestrial paradise was specially the reflex of His grace; heaven was 
specially the reflex of His mercy, hell the reflex of His justice only, and 
the earth, placed between these two poles of creation, was at once the 
reflex of His justice and of His mercy. When with the angelic and human 
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prevarication there was no perfection in God that was not manifested 
exteriorly, by something besides that which was afterwards to be 
manifested on Calvary, all things were in order. The deeper one dives into 
these awful dogmas, the more the sovereign convenience, and the perfect 
connection, and the marvellous concert of the Christian mysteries 
become apparent. The science of the mysteries, if well considered, is 
nothing else but the science of all Solutions. 
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CHAPTER VIII.

Solutions of the Liberal school relative to these problems.
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Before bringing this book to a conclusion, I think it right to ask the 
Liberal, as well as the Socialistic school, what they think about 
evil and good, about man and God – fearful questions, on which 

human reason necessarily stumbles, on rendering itself account of the 
great religious, political, and social problems(34).

As regards the Liberal school, I will merely say of it, that in its profound 
ignorance it despises theology, and not because it is not theological in its 
way, but because, though it is, it does not know it. This school has not yet 
comprehended, and probably will never comprehend, the close link that 
unites divine and human things, the great relationship which political, 
have with social and religious, questions, and the dependence which all 
problems relative to government, have on those others which refer to 
God, the Supreme Legislator of all human associations. 

The Liberal school is the only one which has no theologian among its 
doctors and masters; the Absolutist school had them, often raised them 
to the dignity of governors of peoples, and the peoples increased during 
their government in importance and power. France will never forget the 
government of Cardinal Richelieu, famous and glorious among the most 
glorious and famous of the French monarchy. The lustre of the great 
Cardinal is so unstained, that it puts that of many kings to the blush; and 
his splendour so sovereign, that it did not suffer eclipse by the advent 
to the throne of that glorious and powerful king, whom France in her 
enthusiasm, and Europe in her astonishment, called the Great Ximinez 
de Cisneros and Alberoni, the two greatest ministers of the Spanish 
monarchy, were cardinals and theologians. The name of the former is 
gloriously and perpetually associated with that of the most renowned 
queen and illustrious woman of Spain, famous among nations for its 
illustrious women and its renowned queens. The latter is great in Europe 
by the grandeur of his designs, and by the acuteness and sagacity of his 
prodigious intellect. The former, appearing in those happy days when the 
great acts of this nation raised her above the dignity of history, elevating 
her to epic altitude and grandeur, governed the great ship of state with a 

(34) The author refers to Continental Liberalism, which, in politics, logically leads to Socialism, as 
Protestantism in religion does to Infidelity. The last four of the condemned propositions of the Sylla-
bus belong to the doctrines of this school.
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firm hand, and silencing the turbulent crew which went in her, carried 
her through rough seas to others more and tranquil, where the ship and 
the pilot found peace and calm. The other, coming in those miserable 
times when the majesty of the Spanish monarchy was disappearing, was 
on the point of restoring her ancient grandeurs and power, by making 
her weigh heavily in the political balance of European peoples. 

The science of God gives him who possesses it, sagacity and force, 
because it sharpens, and at the same time expands, the intellect. What 
appears to me most wonderful in the lives of the saints, and particularly 
of the fathers of the desert, is a circumstance which has not been yet 
duly appreciated. I know no man accustomed to converse with God, 
and to exercise himself in divine speculations, who, in equality of 
circumstances, is not superior to all others, either by the enlightenment 
and vigour of his reason, or by the soundness of his judgment, or by 
the penetration and acuteness of his intellect; and above all, I know 
none who, in equal circumstances, has not the advantage of all others 
in practical and prudent common sense. If the human race were not 
condemned to see things reversely, it would select for its counsellors 
theologians amongst the generality of men, and the mystics among 
theologians, and amongst the mystics, those who have lived a life most 
apart from business and the world. Amongst the persons whom I know, 
and I know many, the only ones in whom I have recognised an unshaken 
common sense, and a prodigious sagacity, and an amazing aptitude to 
give a practical and prudent solution to the most difficult problems, and 
to discover a means of escape in the most trying circumstances, are those 
who have lived a contemplative and retired life; and, on the contrary, I 
have not yet discovered, and I do not expect ever to discover, one of 
those who are called men of business, despisers of all Spiritual, and, 
above all, divine speculations, who would be capable of understanding 
any business. To this numerous class belong those who look on it as their 
office to deceive others, and who only deceive themselves. It is here that 
man is astonished at the sublime judgments of God; for if God had not 
condemned those who despise or ignore Him, deceivers by profession, 
to be perpetually stupid – or if He had not limited the power of those 
who are prodigiously sagacious, human societies could not have resisted 
either the sagacity of the one or the malice of the other. The power of 

contemplative men, and the stupidity of worldlings, are the only things 
which maintain the world in its being and its perfect equilibrium. There 
is only one being in creation which possesses all the sagacity of spiritual 
and contemplative people, and all the malice of those who ignore or 
despise God, together with all spiritual speculations. That being is the 
devil. The devil has the sagacity of the one, without their virtue, and the 
malice of the others, without their stupidity, and precisely from this 
comes all his destructive force, and all his immense power. As regards 
the Liberal school, considered in general, it is not theological, except in 
the degree in which all schools necessarily are. Never giving an explicit 
exposition of its faith, nor declaring its opinion about God and man, 
about good and evil, and about the order or disorder which are found in 
all things created; and proclaiming, on the contrary, that it regards these 
profound speculations as trifles, it may be said of it, that it believes in an 
abstract and absolute god, served by the philosophers in the government 
of human things, and by certain laws which he instituted in the beginning 
of time in the universal government of the world. Although the god of 
this school is king of creation, he is perpetually ignorant, with an august 
ignorance, of the manner in which his kingdoms are governed and ruled. 
When he deputed the ministers who should govern in his name, he 
deposited in them the plenitude of his sovereignty, and declared them 
perpetual and inviolable. From that time to this people owe him worship, 
but not obedience. 

With regard to evil, the Liberal school denies it in physical, and 
admits it in human, things. With this school all the questions relative 
to good or evil are resolved into a question of government, and every 
question of government is a question of legitimacy; so that when the 
government is legitimate, evil is impossible; and on the contrary, when 
the government is illegitimate, evil is inevitable. The question of good 
and evil, then, is reduced to investigating on one side which are the 
legitimate governments, and which the usurpers. The Liberal school 
calls the governments established by God legitimate, and illegitimate 
those which have not their origin in the divine delegation. God wished 
that material things should be subject to certain physical laws, which He 
instituted in the beginning, once for ever, and that societies should be 
governed by reason, entrusted in a general way to the well-to-do classes, 
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and in a special way to the philosophers who teach and direct it; whence 
it follows by necessary consequence, that there are but two legitimate 
governments – the government of human reason, incarnate in a general 
way in the middle classes, and in a special way in the philosophers; and 
the government of divine reason, perpetually incarnate in certain laws, 
to which material things are subject from the beginning. 

This derivation of the Liberal legitimacy of divine right will appear 
strange to my readers, and above all, to my Liberal readers; and yet 
nothing appears more evident to me. The Liberal school is not atheistical 
in its dogmas, although, not being Catholic, it leads, without knowing 
and without desiring it, from consequence to consequence, to the 
confines of Atheism. Recognising the existence of a God, the Creator of 
all creatures, it cannot deny in the God whom it recognises and affirms, 
the original plenitude of all rights, or the constituent sovereignty, which 
is the same thing in the language of the school. He who recognises in God 
the constituent and the actual sovereignty, is a Catholic; he who denies 
the actual, and recognises in Him the constituent, sovereignty, a deist; he 
who denies all sovereignty in Him, because he denies His existence, is an 
atheist. This being the case, the liberal school, inasmuch as it is deistical, 
cannot proclaim the actual sovereignty of reason, without proclaiming 
at the same time the constituted sovereignty of God, in which the former, 
which is always delegated, has its beginning and origin. The theory of 
the constituent sovereignty of the people does not exist in the Liberal 
school, except as Atheism exists in Deism, in quality of remote but 
inevitable consequence. Hence proceed the two great divisions of the 
Liberal school, the democratic and the liberal, properly so called; the 
latter more timid, the former more consistent. The democratic party, 
carried by an inflexible logic, has been lost in these latter times, as rivers 
are lost in the sea, in the schools at once atheistical and socialistic; the 
liberal party struggles to be at rest on the high promontory it has raised 
for itself, situate between two seas, whose waves are ascending, and will 
cover its top – the Socialistic and the Catholic. Of this party only we shall 
speak here, and we say that, not being able to recognise the constituent 
sovereignty of the people without being democratic, socialistic, and 
atheistical, nor the actual sovereignty of God without being monarchical 
and Catholic, it recognises, on one hand, the original and constituent 

sovereignty of God, and on the other, the actual sovereignty of human 
reason. And so we were right in saying the Liberal school does not 
proclaim human, but as originally derived from divine, right. 

In the eyes of this school there is no other evil but that which proceeds 
from the government’s not being where God placed it in the beginning; 
and as material things are perpetually subject to the physical laws 
which were contemporaneous with creation, the Liberal school denies 
evil in the universality of things; and on the contrary, as it happens that 
the government of society is not settled and fixed in the philosophic 
dynasties, in which the exclusive right of governing human things resides 
by divine delegation, the Liberal school admits social evil whenever the 
government slips from the hands of the philosophers and middle classes, 
to fall into the hands of kings, or to pass to the popular masses. 

Of all the schools this is the most sterile, because the least learned 
and the most egotistical. As we have seen, it knows nothing of the nature 
of good or evil; it has scarcely any notion of God, and it has no notion 
of man whatever. Impotent for good, because devoid of all dogmatic 
affirmation, and for evil, because all intrepid and absolute negation 
horrifies it, it is condemned, without knowing it, to embark in the ship 
whose fortune carries it to the Catholic port, or to the Socialistic reefs. 
This school only becomes dominant where society is on the wane; the 
period of its domination is that transitory and fugitive time when the 
world does not know whether to go with Barrabas or with Jesus, and is 
in a State of suspense between a dogmatic affirmation and a supreme 
negation. Society then willingly allows itself to be governed by a school 
which never says, I affirm, or, I deny, and which ever says, I distinguish. 
The supreme interest of that school is in preventing the arrival of the 
day of radical negations or of sovereign affirmations; and that it may not 
arrive, it confounds by means of discussion all notions, and propagates 
scepticism, knowing as it does, that a people which perpetually hears in 
the mouth of its sophists the pro and the contra of everything, ends by not 
knowing which side to take, and by asking itself whether truth and error, 
injustice and justice, stupidity and honesty, are things opposed among 
themselves, or are only the same things regarded from different points 
of view. This trying period, no matter how long it may last, is always 
short; man was born to act, and perpetual discussion, being as it is, the 
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enemy of action, contradicts human nature. The peoples pressed by all 
their instincts, a day comes when they flow through the squares and the 
streets resolutely calling for Barrabas or Jesus, and levelling with the 
dust the chairs of the sophists. 

The Socialistic schools, prescinding from the barbarous multitudes 
which follow them, and considered in their doctors and masters, are 
far superior to the Liberal school, just because they go straight to all 
the great problems and questions, and because they always propose a 
peremptory and decisive solution. Socialism is strong, only because it 
is a theology; and it is destructive, only because it is a satanic theology. 
The Socialistic schools, inasmuch as they are theological, will prevail 
over the Liberal school, inasmuch as it is anti-theological and sceptical; 
and inasmuch as they are satanic, they will succumb before the Catholic 
school, which is at once theological and divine. Their instincts must be 
in accord with our assertions, if we consider that they treasure up their 
hatred for Catholicism, while they have only contempt for Liberalism. 

Democratic Socialism is right when it says to Liberalism, What God 
is that you offer to my adoration, and who must be inferior to you, for 
He has no will, nor even personality? I deny the Catholic God; but while 
denying, I conceive Him. What I cannot conceive is a god without the 
divine attributes. Everything inclines me to believe that you have only 
given Him existence that He may give you the legitimacy which you 
want: your legitimacy and His existence are a fiction which rests on a 
shadow. I have come to the World to dissipate all shadows, and to put an 
end to all fictions. The distinction between the actual and the constituent 
sovereignty has all the appearance of an invention of people, who, not 
daring to embrace both, desire to retain one at least. The sovereign is like 
God – he is one, or he does not exist. Sovereignty is like the Divinity – it 
either does not exist, or it is indivisible and incommunicable. Legitimacy 
of reason are two words, the latter of which designates the subject, and 
the former the attribute. I deny the attribute and the subject. What is 
legitimacy, and what is reason? And in case they be something, how do 
you know that something is in Liberalism and not in Socialism, in you 
and not in me, in the middle classes and not in the people? I deny your 
legitimacy, and you deny mine; you deny my reason, and I deny yours. 
When you provoke me to discussion, I pardon you, because you know not 

what you do. Dissolvent, universal discussion, whose secret virtue you 
know not, destroyed your adversaries already, and is now going to destroy 
yourself; as far as I am concerned, I am firmly resolved to carry it with a 
high hand, by murdering it that it may not murder me. Discussion is the 
spiritual sword the spirit wields with eyes blindfold; against it neither 
caution nor armour avails. Discussion is the title under which Death 
travels when he seeks to avoid recognition and goes incognito. Rome, the 
prudent, recognised him, in spite of his mask, when he entered her gates 
dressed as a sophist; wherefore she wisely objected to his passport. Man, 
according to the Catholic, was lost only when he entered into discussion 
with the devil. Later, they tell us, this same demon appeared to Jesus in 
the desert, provoking him to a spiritual combat, or, as we may call it, a 
discussion. But it would appear he had then somebody very different to 
treat with, who said to him – Begone, Satan, with which he put an end 
at once to discussion and diabolical tricks. It must be confessed the 
Catholics have the special gift of presenting great truths with a bold 
front, and investing them with ingenious trappings. Antiquity would 
have unanimously condemned whoever were mad enough to call into 
discussion divine and human things, religious and social institutions, 
the magistrates and the gods. Socrates, Plato, and Aristotle would have 
joined in deciding against him; in the great duel he would have the Cynics 
and the Sophists on his side. 

As regards the evil, it is either in the universe or it does not exist. 
The forms of governments are a small thing to engender it. If society is 
healthy and well-constituted, it will be able to resist all possible forms 
of government; and if it does not resist them, it is because it is badly 
constituted and sickly. Evil cannot be conceived except as an organic vice 
of society, or as a constitutional vice of human nature; and in this case 
the remedy is not in a change of government, but in changing the social 
organisation or the constitution of man. 

The fundamental error of Liberalism consists in giving importance 
to nothing but questions of government, which, compared with social 
and religious order, have no importance whatever. This serves to explain 
why Liberalism is totally eclipsed from the moment that Socialists and 
Catholics propose to the world, their tremendous problems and their 
contradictory Solutions. When Catholicism asserts that the evil comes 
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from sin, that sin corrupted human nature in the first man, and that 
nevertheless the good prevails over the evil, order over disorder, because 
the one is human, the other divine, there is no doubt, even before it is 
examined; it satisfies reason in a certain manner, by proportioning the 
grandeur of the causes to the greatness of the effects, and by equalling the 
greatness of what it tries to explain, by the greatness of the explanations. 
When Socialism says the nature of man is sound and society unhealthy; 
when it places the former at open war with the latter, to extirpate the evil 
which is in it, through the good which is in the other; when it convokes 
and calls on all men to rise up in rebellion against all social institutions, – 
there is no doubt that in this way of proposing and solving the question, 
though there is much that is false, there is something gigantic and grand, 
worthy of the terrible majesty of the subject; but when Liberalism 
explains the evil and the good, order and disorder, by the various forms 
of government, all ephemeral and transitory; when, prescinding, on 
one side, from all social, and, on the other, from all religious, problems, 
it brings into discussion its political problems as the only ones worthy 
by their elevation of occupying the statesman, – there are no words in 
any language capable of describing the profound incapacity and radical 
impotence of this school, not only to solve, but even to enunciate, these 
awful questions. The Liberal school, enemy at once of the darkness and 
of the light, has selected I know not what twilight between the luminous 
and dark regions, between the eternal shades and the divine aurora. 
Placed in this nameless region, it has aimed at governing without a people 
and without a God. Extravagant and impossible enterprise! Its days are 
numbered; for on one side of the horizon appears God, and on the other, 
the people. No one will be able to say where it is on the tremendous day of 
battle, when the plain shall be covered with the Catholic and Socialistic 
phalanxes. 
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CHAPTER IX.

Socialistic Solutions.



225Problems and solutions relative to order in general

The Socialistic schools are superior to the Liberal school, as well on 
account of the nature of the problems which they aim at solving, 
as in the manner of proposing and solving them. Their masters 

appear familiarised to a certain degree, with those daring speculations 
which have God and His nature, man and his constitution, society and 
its institutions, the universe and its laws, for their object. From this 
inclination to generalise, to consider things in the aggregate, to observe 
the general discrepancies and harmonies, comes the great aptitude they 
have to enter, and to find an exit from, without losing themselves, the 
intricate labyrinth of rationalistic logic. If in the great contest which, as 
it were, keeps the world in suspense, there were no other combatants but 
Socialists and Liberals, neither would the battle be long, nor the victory 
doubtful. 

All the Socialistic schools are, in the philosophic point of view, 
rationalistic; in the political, republican; in the religious, atheistical. As 
far as they are rationalistic, they resemble the Liberal school, and they 
are distinguished from it inasmuch as they are atheistical and republican. 
The question lies in investigating whether rationalism logically leads 
to the point where the Liberal school stops, or to the term in which 
the Socialistic schools settle down. Reserving for a future occasion the 
examination of this question in the political, we shall here principally 
occupy ourselves with the religious, point of view. 

Considering the question under this aspect, it is clear that the system, 
in virtue of which a total sufficiency of solving by itself, and without the 
aid of God, all questions relative to the political, the religious, the social, 
and the human, orders, is conceded to reason, supposes in it a complete 
sovereignty and an absolute independence. This system carries with it 
three simultaneous negations – the negation of revelation, the negation 
of grace, and the negation of providence. The negation of revelation, 
because revelation contradicts the total sufficiency of human reason; the 
negation of grace, because grace contradicts its absolute independence; 
the negation of providence, because providence is the contradiction of 
its independent sovereignty. But these three negations, if well examined, 
are resolved into one – the negation of all link between God and man; for 
if man is not united to God by revelation, by providence, and by grace, he 
is not united to God at all. 
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Well, now, to affirm this of God and to deny Him, are one and the 
same thing. To affirm Him dogmatically, after having dogmatically 
despoiled Him of all His attributes, is a contradiction reserved for the 
Liberal school, the most contradictory among the rationalistic schools. 
Besides, this contradiction, far from being accidental, is essential in 
this school, which, no matter how you view it, is an exotic compound of 
obvious contradictions. What it does with God in the religious, it does 
also in the political, order with the king and with the people. The office 
of the Liberal school is to proclaim the existences it annuls, and to annul 
the existences it proclaims. There is none of its principles which is not 
accompanied by a counter principle which destroys it. Thus, for example, 
it proclaims monarchy, and immediately ministerial responsibility, and 
consequently the omnipotence of the responsible ministry, which is 
contradictory of monarchy. It proclaims ministerial responsibility, and 
immediately the sovereign intervention in matters of government, of 
the deliberative assemblies, which is contradictory of the omnipotence 
of the ministers. It proclaims the sovereign intervention in the affairs 
of State, of the political assemblies, and immediately, the right of the 
electoral districts to decide on the last appeal, which is contradictory of 
the sovereign intervention of the assemblies. It proclaims the right of 
supreme arbitration, which resides in the electors, and immediately it 
accepts, more or less explicitly, the supreme right of insurrection, which 
is contradictory of that pacific and supreme arbitration. It proclaims 
the right of insurrection of the multitude, which is to proclaim its 
sovereign omnipotence, and immediately, it establishes the laws of 
electoral eligibility, which is to ostracise the sovereign multitude. And 
with all these principles and counter principles it aims at one thing – to 
discover, through artifice and industry, an equilibrium which it never 
discovers, because it contradicts the nature of society and the nature of 
man. There is only one power for which the Liberal school has not sought 
its corresponding equilibrium – the power of corruption. Corruption 
is the god of the school, and as a god, it is at one and the same time, in 
all places. In such a way has the Liberal school combined things, that 
when it prevails, all have necessarily to be corrupters or corrupted; 
for where there is no man who cannot be Caesar, or vote for Caesar, or 
proclaim Caesar, all must be Caesars or praetorians. For this reason all 

the societies which fall under the domination of this school die the same 
death – all die gangrened. The kings corrupt the ministers, by promising 
them eternity; the ministers the kings, by promising them an expansion 
of their prerogative. The ministers corrupt the representatives of the 
people, by placing all the dignities of the state at their feet; the assemblies 
corrupt the ministers. The members traffic with their power, the electors 
with their influence; all corrupt the masses with their promises, and the 
masses corrupt all with their clamour and threats. 

Returning to the thread of this discourse, I say that when the 
Socialistic schools deny the existence of God, which the Liberal school 
asserts, they are more logical and consistent than it; and, nevertheless, 
they are far from being as logical and consistent in their line, as the 
Catholic school in its. The Catholic school affirms God with all His 
attributes, with a dogmatic and sovereign affirmation. The Socialistic 
schools, on the contrary, though they end in denying Him definitely, do 
not all deny Him in the same way, nor deny Him for the same reasons, nor 
deny Him resolutely. This consists in the fact that the most daring man is 
filled with dread in affirming in an absolute way, that there is no God. One 
would say that, arriving here, man fears he cannot pass forward, and that 
the heavens are falling on the blasphemer and his blasphemy. Some deny 
Him by saying: All that exists is God, and God is all that exists; others, 
by affirming that humanity and God are identical; between these there 
are others who assure us that in humanity there is a dualism of powers 
and energies, and that man is the representative of that dualism. Those 
who are of this opinion distinguish in man the reflective powers and the 
spontaneous energies: true humanity is in the former, and true divinity 
in the latter. According to this system, God is neither all that exists, 
nor humanity – God is the half of man. Others are of another opinion, 
and deny that God is man, or part of man, humanity, or the universe; 
and they incline to believe that He is a being subject to different and 
successive incarnations; that wherever there is a great influence or a 
grand domination, there God is incarnate. God was incarnate in Cyrus, 
and in Alexander, and in Caesar, and in Charlemagne, and in Napoleon. 
He became successively incarnate in the great Asiatic empires, and then 
in the Macedonian, and afterwards in the Roman. In the beginning, He 
was the East, and afterwards the West. The world changes its appearance 
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in each of these divine incarnations, and moves a step in the path of 
progress. Each time it puts on a new appearance in consequence of a new 
incarnation. 

All these contradictory and absurd systems have become incarnate in 
one man, come to the world in these latter times to be the personification 
of all rationalistic contradictions. This man is M. Proudhon, whom we 
have already mentioned, and whom we shall mention often in the course 
of this work. M. Proudhon passes for the most learned and consistent of 
modern Socialists. As far as his doctrine is concerned, there is no doubt 
it is superior to that of contemporaneous rationalists; as regards his 
consistency, our readers may form a proper notion by the specimens we 
here give relative to the problems which are the subject of this book. 

In the “Confessions of a Revolutionist”, M. Proudhon defines God 
in the following manner: – “God is the universal power, penetrated 
with intelligence, which produces by the infinite consciousness which 
it has of itself, the beings of every kingdom, from the ineffable fluid to 
man, and which only in man attains to a recognition of itself, and says: 
– Our Lord God, far from being the subject of our investigations, how 
have the wonder-workers dared to convert Him into a personal being, 
absolute king betimes, like the God of the Jews and of the Christians, 
and constitutional betimes, like the God of the deists, and whose 
incomprehensible providence appears perpetually and solely occupied 
in confusing our reason?”. 

Here there are three things - 1st, The affirmation of a universal, 
intelligent, and divine power, which is pantheism; 2nd, More excellent 
incarnation of God in humanity, which is humanism; 3rd, Negation of a 
personal God and of His providence, which is deism. 

In the work which he called the “System of Economical 
Contradictions”, chap. viii., he says: – “I will prescind from the 
pantheistical hypothesis, which has ever appeared to me hypocrisy or 
cowardice. God is personal or He does not exist.” Here is asserted all that 
is denied in the former text, and denied all that the farmer text asserts. 
There a pantheistical and impersonal God was affirmed; here are denied, 
as two things equally absurd, the impersonality of God and pantheism. 

Further on in the same chapter he adds: – “I think the true remedy 
against fanaticism is not in identifying humanity with the divinity, 

which is nothing else but to assert commission in political economy, 
and in philosophy, mysticism, and the statu quo. The true remedy is in 
demonstrating to humanity that God, if He exists, is its enemy”. After 
having upset his pantheism and his impersonal God, he here destroys 
humanism, which is contained in the definition of the text. On the other 
hand, the theory of the rivalry between God and man, of which we have 
already spoken in another chapter of this book, commences to invest 
itself with a concrete form. 

The condemnation of humanism, and the theory of rivalry, appear 
more clearly in the ninth chapter of the same work, where we find the 
following: – “For my part – and I am sorry to have to confess it, certain 
as I am that this declaration will separate me from the most intelligent 
among the Socialists – the more I think on it, the more impossible it 
becomes for me to subscribe to this deification of our species, which, 
on consideration, is nothing else in the atheists of our days but the last 
echo of religious terror; and which, by rehabilitating and consecrating 
mysticism under the name of humanism, again places the Sciences 
under the rule of preoccupations, morality under the rule of habit, social 
economy under the rule of communism, or, which is the same, of debility 
and misery; and finally, logic itself under the rule of the absurd and the 
absolute. And precisely because I find myself obliged to repudiate  this 
religion, in union with all those which preceded it, is why I am still 
obliged to admit as plausible the hypothesis of an infinite being  against 
which I should struggle even to death, like Israel against Jehovah, for 
that is my destiny”. 

Nothing remains of the definition of God, but the negation of 
providence, and even that negation disappears with this contradictory 
affirmation: – “And behold how we journey by chance, conducted by 
providence, which never warns us but where it wounds” (“Système des 
Contradictions”, chap. iii.).

From the above we see that M. Proudhon, embracing all the 
rationalistic contradictions, is now pantheist, again humanist, then 
manichean; that he believes in an impersonal god, and again declares as 
absurd and monstrous the idea of a god, if that god be not a person; and 
finally, that he affirms and denies providence at the same time. In one 
of our former chapters, we saw how, in the manichean theory of rivalry 
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between God and man, the Proudhonian god was representative of evil; 
now we shall see, according to Proudhon himself, how all this system 
comes to the ground. 

In the second chapter of the work already quoted, he explains himself 
in this way: – “Nature, or the Divinity, has distrusted our hearts, and has 
not created in them love of man for his kind. All the discoveries of the 
Sciences about the designs of Providence regarding social evolutions, to 
the shame of the human conscience be it said, and to our happiness be it 
known, bear testimony to a profound misanthropy on the part of God. 
God gives us aid, not through goodness, but because order constitutes 
His essence. If He procures the good of the world, it is not because He 
judges it worthy of good, but because He is obliged to it by the religion of 
His supreme wisdom. And whilst the vulgar call Him by the tender name 
of Father, neither the historian nor the philosophical economist find 
motives for believing in the possibility of His esteeming us or loving us”. 

With these words the Proudhonian manichaeism comes to the 
ground. Man is not the rival, but the despised slave of God; he is not 
the good nor the evil, he is a creature possessed of the gross and servile 
instincts which slavery engenders. God is I know not what union of 
severe, inflexible, and mathematical laws. He does good without being 
good; and His misanthropy proves He would be wicked if He could. The 
Proudhonian god here displays an evident relationship with the Fatum 
of the ancients. Fatalism is discovered still more clearly in these words: 
– “Being come to the second station of our Calvary, in place of resigning 
ourselves to sterile contemplations, what we should do, is to lend an 
increasingly attentive ear to the teaching of destiny. The surety of our 
liberty is precisely, in the progress of our punishment. 

On the heels of the fatalist comes the atheist What is God? Where is 
He? Into how many gods is He multiplied? What is His will? How far does 
His power go? What promises does He make us? And when we take the 
lamp of analysis in our hand to discover all these things, on the moment 
all the divinities of heaven, of earth, and of hell, are converted into a 
something incorporeal, impassible, immoveable, incomprehensible, 
indefinable, and, to say it once for all, into a negation of all the attributes 
of existence. In fact, let man put a spirit or a special genius behind every 
object, or let him conceive the universe as governed by one only power, 

in either of these suppositions he does nothing more than affirm the 
hypothesis of an unconditional, that is, an impossible, entity, to draw 
from it an explanation tolerably satisfactory, of the phenomena which 
he cannot conceive otherwise. Deep and profound mystery! To make 
the object of his idolatry more and more rational, the believer strips it 
successively of all that could constitute its reality; and after prodigious 
efforts of logic and genius, we come to the fact that the attributes of 
the being par excellence are confounded and identified with those of 
nothingness. This evolution is fatal and inevitable. Atheism is at the 
bottom of all theodicy” (“Système des Contradictions”, Prologue). 

Once arrived at this supreme conclusion, and at this cloudy abyss, it 
would appear the Furies enter into possession of the atheist. Blasphemies 
swell his heart, squeeze his throat, bum his lips, and when he endeavours 
to raise them into a pyramid to the throne of God, placing one on top of 
another, he sees with astonishment that, borne down by their specific 
gravity, instead of rising with light wing, they fall heavy and dead into 
the abyss which is their centre. His tongue can find no words that are 
not sarcastic or contemptuous, nor appellations that are not stupid 
or the offspring of anger, nor fits which are not frantic. His style is at 
once impetuous and muddy, eloquent without ornament, and cynically 
gross. Here he exclaims: – “What is the use of adoring that phantom of 
Divinity? And what does He want of us by means of that gang of inspired 
people who persecute us everywhere with their sermons?” (“Système 
des Contradictions”, chap. iii.”) And further on he allows these cynical 
expressions to drop from him: – “With regard to God, I know Him not. 
God is nothing but pure mysticism. If you desire me to listen to you, begin 
by suppressing that word in your discourses; for, from the experience of 
three thousand years, I have become convinced that every one that talks 
to me of God, wishes to rob me of my liberty or my purse. How much do 
you owe me? How much do I owe you? Behold my religion and my God” 
(chap. vi.) Having come to the paroxysm of rage, he breaks out in Chapter 
VIII. in the following words: – “This I say, the first duty of an intelligent 
and free man is to tear immediately the idea of God from his mind and 
conscience; for God, if He exists, is essentially hostile to our nature, and 
we depend on Him for nothing. With what right could God yet say to me, 
Be holy as I am holy? Deceptive spirit! I would answer Him, imbecile God! 
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your kingdom is now at an end: seek for other victims among the brute 
creation. I know I am not, and cannot ever be, holy; and as for you, how 
can you be so, if you and I resemble each other? Eternal Father, Jupiter, or 
Jehovah, as you may desire to be called, learn from me that now we know 
you. You are, you were, and you will be, perpetually the rival of Adam, the 
tyrant of Prometheus” (chap. viii.) And further on in the same chapter, 
apostrophising the Divinity which he denies, he says: – “You triumph, 
and no one dared to contradict you, when, after tormenting Job, the just 
figure of our humanity, in body and soul, you insulted his candid piety 
and his discreet and respectful ignorance. We were all as it were nothing 
in presence of your invisible majesty, to which we gave the heavens as 
a seat, and the earth as a footstool. Times are now changed: behold you 
are beaten and dethroned. Your name, in other times the compendium 
and sum of all wisdom, the only sanction of the judge, the only power of 
the prince, the hope of the poor, the refuge of the repentant sinner; that 
incommunicable name, handed over to execration and contempt, will be 
henceforth despised by the nations. God is nothing else but stupidity and 
fear, hypocrisy and deceit, tyranny and misery. God is the evil. As long as 
humanity bends before an altar, the slave of kings and of priests, it will 
be reprobated; as long as one single man receives in God’s name, an oath 
from another man, society will be founded on perjury, and peace and love 
will be exiled from the earth. Retire, Jehovah; for henceforth, cured of 
the fear of God, and having attained true wisdom, I am ready to swear 
with my hand raised towards heaven, that you are only the murderer of 
my reason and the spectre of my conscience”. 

It is himself has said it – God is the spectre of his conscience. No 
one can deny God without condemning himself; no one can fly from 
God without flying from himself. That wretch, without leaving earth, 
is already in hell. Those muscular, violent, and impotent contractions, 
this cynical frenzy, that mad rage, that violent and tempestuous wrath, 
are already the contractions, the frenzy, the rage, and the wrath of the 
reprobate. Without charity and without faith, he has lost the last blessing 
of man – hope! And yet, occasionally, when speaking of Catholicism, he 
feels, without knowing it, its serene and sanctifying influence. Then his 
martyrdom ceases, as it were by enchantment; a gentle and refreshing 
breeze from heaven reaches his brow, dries up the sweat and suspends 

the fit of epileptic convulsions. Then he softly lets fall these words: – “Ah! 
how much more prudent has Catholicism proved itself, and how superior 
it is to all, sansimonians, republicans, universitarians, economists, in the 
knowledge of society and of man! The priest knows that our life is only a 
peregrination, and that all complete perfection is denied us in this world 
; and because he knows this, he is content with commencing on earth an 
education, which can only be completed in heaven. The man who has 
grown up under the auspices of religion, satisfied with knowing, doing, 
and obtaining, what is sufficient for the temporal life, will never be an 
obstacle to the powers of earth; he would sooner prefer martyrdom. Oh, 
beloved religion! By what inconceivable error of reason does it happen 
that those who have most need of you, are precisely the very persons who 
know you least?”.

I spoke before en passant of M. Proudhon’s character for consistency; 
now I think it right, and even necessary, to say something more on a 
subject which is much more transcendent than would appear at first sight. 
With regard to the character, it is a public, notorious, and consequently 
evident, fact, and yet that fact is totally inexplicable if we consider that 
M.  Proudhon has adopted, one after another, all the Systems relative 
to the Divinity, and that there is no one among the Socialists so full of 
contradictions: whence it results, that his character for consistency is a 
fact contradictory of the fact which occasions it. By what subterranean 
paths, by what illation of subtle and knotty deductions, starting from the 
notorious fact of Proudhonian contradictions, has the world come to 
call those contradictions precisely by the name which contradicts them, 
that is, by the name of consistency? There are here a great problem to be 
solved, and a great mystery to be cleared up. 

The solution of that problem, and the clearing up of that mystery, are 
in the fact, that in the theories of M. Proudhon there are at the same time 
contradiction and consistency – the latter real, and the former apparent. 
If all the fragments I have just transcribed, be examined one by one, and if 
they be considered in themselves, without looking further, each of them 
is the contradiction of the one that precedes and the one that follows it, 
and they are all contradictory among themselves; but if we fix our eyes 
on the rationalistic theory, in which all others have their origin, it will 
be seen that rationalism, amongst all sins the most like original sin, is, 
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like it, an actual error, and all errors in posse; and consequently, that with 
its wide unity it comprehends and embraces all errors, to whose union 
with it, it is no obstacle, they being contradictory amongst themselves, 
for even contradictions are susceptible of a certain kind of peace and 
a certain kind of union, where there is a supreme contradiction which 
involves them all. In the present case, rationalism is that contradiction 
which resolves all other contradictions in its supreme unity. In fact, 
rationalism is at once deism, pantheism, humanism, manichaeism, 
fatalism, scepticism, atheism; and amongst rationalists the most 
consistent is he who is at once deist, pantheist, humanist, manichean, 
fatalist, sceptic, and atheist. 

These considerations, which serve to explain the two facts, apparently 
contradictory, mentioned above, also satisfactorily explain why, instead 
of giving one by one the various Systems of the Socialistic doctors about 
the Divinity, we have preferred considering them all in the writings of M. 
Proudhon, where they can be seen in their variety and in the aggregate. 

Having seen what the Socialists think of the Divinity, it remains to 
be seen what they think of man, and how they solve the awful problems 
of good and evil, considered in general, which is the subject of this book. 
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CHAPTER X.

Continuation of the same subject – Conclusion of this book.
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There has never been a man so mad as to dare deny the good and 
the evil, and their coexistence in history. Philosophers dispute 
about the mode or form in which they exist and coexist; they all, 

however, decidedly admit their existence and coexistence as a settled 
point; they all likewise agree, that in the contest which exists between 
the good and the evil, the former must obtain a definite victory over the 
latter. Leaving these points as undoubted and settled, in all else there are 
diversity of opinions, contradiction of Systems, and endless contests. 

The Liberal school regards it as certain, that there is no other evil but 
what is in the political institutions which we have inherited from time to 
time, and that the supreme good consists in levelling those institutions 
in the dust. The greater part of Socialists look upon it as settled, that 
there is no other evil but what is in society, and that the grand remedy 
is in the complete destruction of social institutions. All agree that the 
evil comes to us from times past; the Liberals affirm that the good can be 
realised at the present time, and the Socialists that the golden age cannot 
commence till the future. 

The supreme good consisting, according to one and the other, in a 
supreme disarrangement, which, according to the Liberal school, must 
be realised in the political, and according to the Socialists, in the social, 
regions, the one and the other agree in the substantial and intrinsic 
goodness of man, who is to be the intelligent and free agent of both 
disarrangements. This conclusion has been explicitly enunciated by the 
Socialistic schools, and is implicitly involved in the theory which the 
Liberal schools hold. That conclusion follows from their theory, in such a 
way, that if the conclusion be denied, the theory itself comes to the ground. 
In fact, the theory, according to which the evil is in man and proceeds from 
man, is contradictory of the other, according to which, the evil is in the 
social or political institutions, and proceeds from the political and social 
institutions. Supposing the former, what logically follows is, to extirpate 
the evil in man, with which its extirpation in society and in government 
must necessarily be secured. Supposing the latter, what logically follows 
is, to extirpate the evil directly in society or in government, in which are 
its centre and its origin. From which we see that the Catholic, and the 
rationalistic, theories are not only incompatible, but even contradictory. 
By the Catholic, disturbance, whether political or social, is condemned 
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as mad and useless. The rationalistic theories condemn all moral reform 
of man as useless and mad. And the one and the other are consistent in 
their condemnations; for if the evil be not in government or in society, 
why will you disturb society or government? And on the contrary, if the 
evil is not in individuals, nor proceeds from individuals, why will you 
attempt an interior reform of man? 

The Socialistic schools feel no inconvenience in accepting the 
question, presented in this way. The Liberal school, on the contrary, 
sees in its acceptation, and not without reason, serious inconvenience. 
Accepting the question as it presents itself of its own accord, the Liberal 
school finds itself in the dire necessity of denying with a radical negation, 
the Catholic theory considered in itself and in all its consequences, and 
this is exactly what the Liberal school resolutely refuses to do. The 
friend of all principles, and of their counter-principles, it does not wish 
to be separated from the one nor the other, and is perpetually occupied 
in reconciling all contradictory theories and all human contradictions. 
Moral reforms do not appear ill in its eyes, but political disarrangements 
appear excellent, without adverting that these things are incompatible; 
for man, purified interiorly, cannot be the agent of disturbance; and the 
agents of disturbance, by the very fact of being so, declare that they are 
not interiorly purified. On this occasion, as on all others, the balance 
between Catholicism and Socialism is absolutely impossible; for – one 
of two things – either man is not to be purified, or disturbances are not, 
to be realised. If impurified man takes on himself the duty of disturber, 
political, are only the preclude of social disturbances; and if man 
relinquishes the office of political disturber, to become the reformer of 
himself, neither social nor political disturbances are possible. So in the 
one as in the other case, the Liberal school has necessarily to abdicate in 
favour of the Socialistic, or in favour of the Catholic, schools. 

It follows that the Socialistic schools have logic and reason on their side, 
when they maintain against the Liberal school, that if the evil is essentially 
in society or in government, there is nothing to be done but to disturb 
government or society, without its being either necessary or convenient, 
but on the contrary, pernicious and absurd, to attempt the reform of man. 

Suppose the innate and absolute goodness of man, man is at once 
the universal reformer and irreformable himself, which is equal to 

transforming man into God – his essence ceases to be human to become 
divine. He is absolutely good in himself, and produces the absolute good 
outside himself by his disturbances. Supreme good, and the cause of all 
good, he is most excellent, most wise, and most potent. Adoration is a 
necessity so imperious, that the Socialists, being atheists, and not adoring 
God, make gods of men, that they may adore something, in some way. 

These being the ruling ideas of the Socialistic schools about man, it is 
clear the Socialist denies his antithetical nature as a pure invention of the 
Catholic school. Hence Sansimonianism, and Fourrierism do not admit 
that man is so constituted that his understanding leads him one way, 
and his will another, nor do they grant there is any sort of contradiction 
between the spirit and the flesh. The supreme end of Sansimonianism 
is to demonstrate practically the conciliation and the unity of those 
two powerful energies; this supreme conciliation was symbolised in the 
Sansimonian priest, whose office was to satisfy the spirit by means of the 
flesh, and the flesh by means of the spirit. The principle common to all 
Socialists, which consists in giving ill- constituted society a construction 
analogous to that of man, who is constructed in an excellent manner, led 
the Sansimonians to deny all species of political, scientific, and social 
dualism, the negation of which was necessary, supposing the negation 
of the antithetical nature of man. The pacification between the spirit 
and the flesh once proclaimed, it was logical to proclaim the universal 
pacification and reconciliation of all things; and as things are not pacified 
or reconciled except by unity, universal unity was a logical consequence 
of human unity; and hence the religious, political, and social pantheism, 
which constitutes the ideal despotism to which all the Socialistic schools 
aspire with an immense aspiration. The common father of the school, 
Saint Simon, and the patriarch of the school, Fourrier, are its august and 
glorious personifications. 

Returning to the nature of man, which is our special object at present, 
supposing, on one side, its unity, and on the other, its absolute goodness, 
it was logical to proclaim man holy and divine, not only in his unity, but 
also in all and in each of the elements which constitute it; and hence the 
proclamation of the sanctity and divinity of the passions. For this reason 
all the Socialistic schools, some implicitly, others explicitly, proclaim the 
passions divine and holy. Supposing the sanctity and the divinity of the 
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passions, it was logical to explicitly condemn all repressive and penal 
systems, and above all, to condemn virtue, whose office it is to impede 
their march, prevent their explosion, and repress their impetuosity. And 
in fact, all these things, which are at once the consequence of anterior 
principles, and principles of more remote consequences, are taught 
and proclaimed with more or less cynicism in all the Socialistic schools, 
amongst which the Sansimonian and Fourrierian schools shine forth, 
like two suns in a star-spangled firmament. That is what is signified 
by the rehabilitation of woman and the pacification of the flesh. That 
is what is signified by Fourrier’s theory about attractions. Fourrier 
says: – “Duty proceeds from man (understand society), and attraction 
from God”. Madame de Coeslin, quoted by M. Louis de Rayband, in his 
“Studies on Contemporaneous Reformists”, has expressed this same 
thought with greater exactness by saying: – “The passions are of divine 
institution, the virtues of human institution”; which means, supposing 
the principles of the school, that the virtues are pernicious, and the 
passions salutary. For this reason the supreme end of Socialism is to 
create a new social atmosphere, in which the passions may move freely, 
commencing by destroying the political, religious, and social institutions 
which oppress them. The golden age announced by the poets and 
expected by the nations, will begin in the world when that great event 
occurs, and that magnificent aurora appears on the horizon. The earth 
will then be a paradise, and that paradise with gates to the four winds, 
will not be, like the Catholic paradise, guarded by an angel. The evil will 
have disappeared from the world, which heretofore has been, but shall 
no longer be, condemned to be a valley of tears. 

This is what Socialism thinks of good and of evil, of God and man. My 
readers will not certainly require me to follow the Socialistic schools step 
by step, on the broken path of their mischievous extravagances. Much 
less will they require me to do so, when they consider, that they were 
virtually refuted from the moment I placed before their eyes, the majesty 
of the Catholic doctrine relative to these great questions, in its simple 
and august magnificence. Nevertheless, I consider it an imprescindible 
and holy duty to level with the ground that edifice of error; and for this, I 
have but to employ one sole argument and one single word, enough, and 
more than enough, to affect my purpose. 

Society can be considered in two different points of view, the Catholic 
and the pantheistical. Considered in the Catholic point of view, it is 
nothing but the reunion of a multitude of men, who all live under the rule 
and protection of the same laws, and of the same institutions. Considered 
in the pantheistical point of view, it is an organism which exists with an 
individual, concrete, and necessary existence. In the first supposition, it is 
clear that, as society does not exist independently of the individuals who 
constitute it, there can be nothing in the society which is not previously 
in the individuals; whence it follows, by necessary consequence, that 
the evil and the good which are in it, come to it from man. Considered 
from this point of view, it is absurd to endeavour to extirpate the evil 
from the society in which it exists by incidence only, without touching 
the individuals in whom it was originally and essentially. In the second 
supposition, according to which, society is a being which exists of itself 
with a concrete, individual, and necessary existence, those who admit 
it are obliged to solve in a satisfactory way, the very questions which, 
with respect to man, the rationalists propose to Catholics, viz., Whether 
is society essentially or accidentally evil? – If the former, what way, in 
what circumstances, and on what occasion, has the social harmony been 
disturbed with that mischievous incidence? We have seen how Catholics 
untie all these knots, in what way they solve all these difficulties, and in 
what manner they answer all these questions relative to the existence 
of evil, considered as a consequence of the human prevarication. What 
we have not yet seen, and what we shall never see, is the manner and the 
force of the Socialistic Solutions of those same difficulties relative to the 
existence of evil, considered as existing solely in social institutions. 

This sole consideration would authorise me in saying that the 
Socialistic theory is a theory of mountebanks, and that Socialism is 
nothing but the social reason of a company of buffoons. To be as sober 
as I purposed, I will end this argumentation by placing Socialism in this 
dilemma: – The evil which is in society is an essence or an accident. If it 
be an essence, to extirpate it, it is not enough to upset social institutions; 
it is necessary besides to destroy society itself, which is the essence that 
sustains all forms. If the evil be accidental, then you are obliged to do 
what you have not done, what you do not do, what you cannot do: you 
are obliged to explain to me at what time, by what cause, in what way, 
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and in what form, that accident has supervened, and then, by what series 
of deductions you come to constitute man the redeemer of society, giving 
him power to cleanse its stains and to wash away its sins. It will be useful to 
warn the incautious here, that rationalism, which furiously attacks all the 
Catholic mysteries, afterwards proclaims, in another way, and for another 
purpose, those very mysteries. Catholicism affirms two things – the evil 
and the redemption; rationalistic Socialism comprehends in the symbol 
of its faith, the same affirmations. Between Socialists and Catholics there 
is no more than this difference – the latter affirm the evil of man, and the 
redemption on the part of God; the former affirm the evil of society, and the 
redemption on the part of man. The Catholic, with his two affirmations, 
does nothing but affirm two simple and natural things – that man is man, 
and executes human works, that God is God, and executes things divine. 
Socialism, with its two affirmations, does nothing more than affirm, that 
man undertakes and accomplishes the enterprises of a God, and that 
society executes the works belonging to man. What does human reason 
gain by abandoning Catholicism for Socialism, except to leave what is at 
once evident and mysterious, for what is at once mysterious and absurd? 

Our refutation of the Socialistic theories would not be complete, if we 
had not recourse to the arsenal of M. Proudhon, now full of reason, and 
now full of eloquence and sarcasm, when he combats and pulverises his 
companions in arms. 

See here what M. Proudhon thinks of the harmonical nature of man, 
proclaimed by St Simon and by Fourrier, and of the future transformation 
of the earth into a garden of delights, announced by all the Socialists: – 
“But man, considered in the aggregate of his manifestations, and when 
all his antinomies appear exhausted, presents one still, which, referring 
to nothing that exists on earth, remains here below, without solution of 
any sort. This serves to explain why, no matter how perfect order may 
be in society, it is never so perfect as to exile bitterness and weariness. 
Felicity in this world is an ideal we are condemned to be ever aiming at, 
and which the invincible antagonism of nature and the spirit perpetually 
places beyond our reach” (“Système des Contradictions”, chap. x.) Pay 
attention now to the following sarcasm against the native goodness of 
man: – “The greatest obstacle equality has to surmount, is not in the 
aristocratic pride of the rich, but in the indispensable egotism of the 

poor; and do you dare, in spite of that, to count on his innate goodness 
to reform at once, the spontaneity and the premeditation of his malice?” 
(“Système des Contradictions”, chap. viii.) The sarcasm becomes 
intensified in the following words, taken from the same work and from 
the same chapter: – “The logic of Socialism is truly marvellous: man is 
good, they tell us, but it is necessary to disinterest him in the evil, that 
he may abstain from it: man is good, they repeat, but it is necessary to 
interest him in the good, that he may reduce it to practice; for if the 
interest of his passions carry him to evil, he will do the evil; and if he is 
disinterested in the good, he will not execute it. In this case, society will 
have no right to upbraid him for attending to his passions, for it was its 
obligation to conduct him by means of his passions. What an excellent 
nature was that of Nero, and how marvellously enriched with gifts! What 
an artistic soul was that of Heliogabalus, who organised prostitution! 
And as regards Tiberius, what a powerful and grand character his was! 
And, on the contrary, where shall we find words sufficient to blame 
the society which produced those divine souls, and, nevertheless, gave 
being to Tacitus and Marcus Aurelius? And this is what we Socialists 
call innate goodness of man, and sanctity of his passions! A Sappho, full 
of wrinkles and abandoned by her lovers, submits her neck to the yoke 
of matrimony; disinterested in love, she resigns herself to Hymen. And 
they call that woman holy! It is a pity this word has not in French the 
double meaning it has in the Hebrew tongue! The whole world would 
then agree about the sanctity of Sappho”. The sarcasm is invested with 
that form, eloquently brutal, which might be called the Proudhonian 
form, in the twelfth chapter of the same work, where M. Proudhon says: 
– “Let us pass rapidly by the side of those St Simonian and Fourrierian 
constitutions, and above all others of the same stamp, whose authors go 
about the streets and squares, promising to unite with happy link, free 
love with the purest modesty, delicacy, and spirituality; sad illusion of an 
abject Socialism, last dream of delirious debauch. Give wings to passion 
through inconstancy, and immediately the flesh will tyrannise over the 
spirit; lovers will be nothing to each other but the vile instruments of 
pleasure; the longing of the senses will succeed the fusion of hearts, and… 
to form a judgment of such things it is not necessary to have passed, like 
St Simon, through the custom-house of the popular Venus”. 
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After having given, and refuted in general, the Socialistic theories 
relative to the problems which are the subject of this book, it only 
remains to explain and refute M. Proudhon’s theory relative to the same 
problems, to bring this long and complicated debate to a conclusion. M. 
Proudhon compendiously but satisfactorily lays down his doctrine in 
Chapter viii. of the work we have just quoted, in the following words: – 
“The education of liberty, the subjection of our interests, the rescue or 
the redemption of our soul, this is what the Christian mystery, properly 
interpreted, signifies, as Lessing has demonstrated. This education will 
last as long as our life, and that of the human race. Moses, Buddha, Jesus 
Christ, Zoroaster, were all apostles of expiation, and living symbols of 
penance. Man is by nature a sinner, which does not mean precisely that 
he is bad, but rather that he is badly made. His destiny is to be perpetually 
occupied in endeavouring to create his proper ideal within himself”. 

In this profession of faith there is something of the Catholic theory, 
something of the Socialistic theory, and something which is neither 
the one nor the other, and thereby constitutes the individuality of the 
Proudhonian theory. 

What there is here of the Catholic theory consists in the 
acknowledgment of the existence of evil and of sin, in the confession 
that sin is in man and not in society, and that the evil does not come from 
society but from man; and finally, there is here belonging to the Catholic 
theory the explicit acknowledgment of the necessity of redemption and 
penance. 

What there is of the Socialistic theory, is in the affirmation that man 
is the redeemer. What constitutes the individuality of the Proudhonian 
theory consists, on one side, in the following theory contradictory of the 
Socialistic theory, viz., that man the redeemer does not redeem society, 
but redeems himself; and in this other, contradictory of the Catholic 
theory, that man has not made himself bad, but on the contrary, that he 
has been badly made. 

Leaving aside what in this theory is in conformity with the Catholic 
on one hand, and with the Socialistic theory, on the other, I will confine 
myself to that solely which renders it different from the others, and in 
virtue of which, it is neither Socialistic nor Catholic, but exclusively 
Proudhonian. 

The individuality of this theory consists in affirming that man is a 
sinner only because he has been badly made. Under this supposition M. 
Proudhon has given a remarkable proof of sound reason and good logic, 
in seeking the redeemer outside the Creator, as it is clear we could not be 
well redeemed by him by whom we were badly made. As God could not 
be the redeemer, and a redeemer being necessary, either man or an angel 
should be it. Being doubtful of the existence of the angels, and certain 
of the necessity of the redemption, having no one else to intrust it to, he 
gave it to man, who is at once a sinner and the redeemer of his sins. All 
these propositions are well connected and knit together. Where they are 
all weak is in the fact which serves them as foundation and basis; for man 
has been either well-made or badly made. In the first case, the theory falls 
to the ground; and in the second, the following argumentation occurs: 
– If man is badly made, and is his own redeemer, there is a manifest 
contradiction between his nature and his attribute; for if man, no matter 
how badly made he may be, is made in such a way as to be able to amend 
the work of his Maker, even to the degree of redeeming himself, far from 
being a creature badly made, he is a most perfect creature; for what 
greater perfection can be imagined, than what consists in the faculty of 
blotting out all his sins, of amending all his imperfections, and, to say it 
in a word, of redeeming himself? Well now, if in the fact of his being his 
own redeemer, no matter what his imperfections may be besides, man 
is a most perfect being, to say of him at one and the same time, that he 
has been badly made, and that he is his own redeemer, is to affirm what 
is denied, and to deny what is affirmed, because it is to affirm that he 
has been made most perfect, and that he has been badly made. And let 
it not be said his imperfections come to him from God, and the great 
perfection of redemption from himself; for to this we will answer, that 
man could never become his own redeemer, if he had not been made with 
the faculty of reaching to such a great height, or, at least, with the faculty 
of acquiring that faculty in the course of time. It is necessary to grant 
some of these things, and to grant anything here, is to grant all; for if 
when he was made he was his redeemer in posse, before being so actually, 
that posse, in spite of all his imperfections, constituted him most perfect. 
Hence the Proudhonian theory is nothing less than a contradiction in 
terms. 
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The conclusion of all that has been said is, that there is no school which 
does not recognise the simultaneous existence of good and evil, and the 
Catholic alone satisfactorily explains the nature and the origin of the one 
and the other, and their various and complicated effects. It teaches us 
that there is no good whatever, that does not come from God, and that 
all that proceeds from God is good; it tells us how the evil commenced 
with the first error of the angelic and the human liberty, which from 
being obedient and submissive, became rebellious and prevaricating, 
and how, and to what degree, those two great prevarications change 
all things with their influence and ravages. It tells us, in fine, that the 
good is de se eternal, because it is de se essential, and that the evil is a 
transitory thing because it is an accident: whence it follows the good 
is not subject to falls or changes, and the evil can be removed and the 
sinner redeemed. Reserving for a future occasion the explanation of 
those great and sovereign mysteries, through whose prodigious virtue 
the evil was extirpated in its origin, we have limited ourselves to place in 
relief the sovereign industry and the wonderful artifice with which God 
converts the effects of the primitive fall, into constituent elements of a 
superior good and of a more excellent order; hence we explained in what 
manner the good springs from the evil, by the virtue of God, after having 
explained in what way the evil springs from the good, by the fault of man, 
without the human action or the divine reaction implying rivalry of any 
sort, between beings which are separated by an infinite distance. 

As regards the Rationalistic schools, the examination of their 
various systems serves to demonstrate their profound ignorance of all 
that relates to these deep questions. As regards the Liberal school, its 
ignorance is proverbial among the learned; in quality of laical school, 
it is essentially antitheological; and in quality of antitheological, it is 
impotent to give a great impulse to civilization, which is ever the reflex 
of a theology. Its proper office is to falsify all principles, by combining 
them capriciously and absurdly, with those that contradict them: by 
this means it expects to arrive at an equilibrium, and it only arrives at 
confusion; it thinks it is advancing to truth, and it is only going to war. 
But as it is impossible to withdraw one’s self entirely from the authority 
of theological science, the Liberal school is less laical than it believes, and 
more theological than would appear at first sight. The question of good 

and evil, the most essentially theological of all that can be imagined, is 
proposed and solved by its doctors, though it is seen immediately they are 
not acquainted with the art of proposing, and the manner of solving, it. 
In the first place, they prescind from the question relative to evil in itself, 
to the evil par excellence, to occupy themselves solely with a certain sort 
of evil, as if it were possible for one who is ignorant of what evil is, to 
know what particular evils are; in the second place, particularising the 
remedy, as they particularised the evil, they discover it solely in certain 
political forms, forgetting that those forms are perfectly indifferent, as 
reason tells us, and history demonstrates. Pointing out the evil where it 
does not exist, and the remedy where it is not to be found; the Liberal 
school has placed the question outside its proper point of view, by which 
it has introduced confusion and disorder into the intellectual regions. 
Its ephemeral domination has proved mischievous to human societies, 
and during its transitory reign the dissolvent principle of discussion has 
impaired the common sense of nations. In this State of society there is 
no disturbance which may not be feared, nor catastrophe which may not 
happen, nor revolution which may not be inevitable. 

As regards the Socialistic schools, by merely considering the manner in 
which they propose the questions, we discover their superiority over the 
Liberal school, which is not in a position to oppose any kind of resistance 
to them. Being, as they are, essentially theological, they measure the 
abysses in all their profundity, and are not wanting in a certain grandeur 
in the manner of proposing the problems and solving them, Considered, 
however, more attentively, and on entering into the intricate labyrinth 
of their contradictory solutions, their radical weakness, hidden under a 
grand appearance, is immediately discovered. The Socialistic sectaries 
are like the pagan philosophers, whose theological and cosmogonical 
systems formed a monstrous union, on one side, of disfigured and 
incomplete biblical traditions, and on the other, of unsustainable and 
false hypotheses. Their grandeur comes to them from the atmosphere 
which surrounds them, all impregnated with Catholic emanations, 
and their contradictions and their weakness, from their ignorance of 
dogma, from their neglect of tradition, and from their contempt for the 
Church, the universal depositary of Catholic dogmas and of Christian 
traditions. Like our dramatic writers of another age, who, confounding 
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everything grotesquely, though ingeniously, used to put in the mouth 
of Caesar discourses becoming the Cid, and expressions worthy of the 
knights of Christendom in the mouth of Moorish warriors, the Socialists 
of our times are perpetually occupied in giving a rationalistic sense to 
Catholic words, giving fewer proofs of ingenuity than of candour, and 
proving themselves occasionally less malicious than innocent. There is 
nothing less Catholic, nor more rationalistic, than to enter forcibly the 
rationalistic citadel and the Catholic citadel, taking from the former the 
ideas, with all their contradictions, and from the latter the garments, 
with all their magnificence. Catholicism, for its part, will not consent to 
those scandalous intrigues, nor to that shameful confusion, nor to those 
stupid spoils. Catholicism is in a position to show, that it alone possesses 
the regular index of all political, religious, and social problems; that it 
alone has the secret of great Solutions; that it will not do to admit it by 
halves, nor to take its words to cover with them the nakedness of other 
doctrines; that there is no other evil nor other good but the good and 
the evil which it points out; that things cannot be explained except as it 
explains them; that the God alone whom it proclaims, is the true God; 
that the man alone whom it defines, is the true man; that humanity is 
what it says it is, and nothing else; that when it has said to men that they 
are brothers, equal and free, it has said at the same time how they are 
so, in what manner they are so, and to what degree they are so; that its 
words have been made to the measure of its ideas, and its ideas to sustain 
its words; that it is necessary to proclaim Catholic liberty, equality, and 
fraternity, or to deny at once all those things and all those names; that 
the dogma of the redemption exclusively belongs to it; that it alone tells 
us the cause, and the object, of the redemption, and how the Redeemer 
and the redeemed are called; that to accept its dogma to disfigure it, is 
the part of a mountebank, and a malicious buffoonery; that he who is 
not with it is against it; that it is the affirmation par excellence, and that 
against it there can be nothing given but an absolute negation. In this 
way does the question stand between Rationalists and Catholics. Man 
is sovereignly free; and being free, he can accept the purely Catholic, 
or the purely rationalistic, Solutions; he can affirm all or deny all; he 
can be saved or lost. What man cannot do, is to change with his will 
the nature of things, which is immutable. What man cannot do, is to 

find repose and rest in the Liberal or Socialistic eclecticism. Socialists 
and Liberals are under the obligation of denying all, to have the right 
of denying anything. Catholicism, humanly considered, is great, only 
because it is the union of all possible affirmations; Liberalism and 
Socialism are weak, only because they unite in one various Catholic 
affirmations and various rationalistic negations, and because, instead of 
being schools contradictory of Catholicism, they are only two different 
schools. The Socialists do not appear daring in their negations, except 
when compared with the Liberals, who see a rock in every affirmation, 
and a danger in every negation. Their timidity, however, strikes the 
view when they are compared with the Catholic school; it is only then 
we discover the boldness with which it affirms, and the timidity with 
which they deny. How! You call yourselves apostles of a new gospel, and 
you tell us of evil and sin, of redemption and grace, things of which the 
old gospel is full! You call yourselves the depositaries of a new political, 
social; and religious science, and you talk to us about liberty, equality, 
and fraternity, things as old as Catholicism, which is as old as the world! 
He who said He would exalt humility and lower pride, fulfils His word in 
you. He condemns you to be only stupid commentators of His immortal 
Gospel, by the very fact of your aspiring with wanton and mad ambition, 
to promulgate a new law from a new Sinai, if not from a New Calvary. 
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CHAPTER I.

Transmission of sin, dogma of imputation.
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With the sin of our first parents are sufficiently explained 
that great disorder and that formidable confusion which 
things suffered soon after their creation, which confusion 

and disorder were converted, as we saw, without ceasing to be what they 
were, into elements of a more excellent order and a greater harmony, 
by that secret and incommunicable virtue which is in God, of drawing 
order from disorder, from confusion concert, and good from evil, by a 
most simple act of His sovereign will. What that sin by itself alone does 
not explain, is the perpetuity and constancy of that primitive confusion, 
which subsists yet in all things, and particularly in man. To explain 
satisfactorily this subsistence, it is necessary to suppose the subsistence 
of the cause, and to explain the subsistence of the cause, we are obliged 
to suppose the perpetual transmission of sin. 

The dogma of the transmission of sin, with all its consequences, is 
one of the most fearful, most incomprehensible and obscure, of all the 
mysteries that have been taught us by divine revelation. That sentence 
of condemnation uttered on the head of Adam against all generations of 
men, as well those that have been, and those that are at present, as those 
that will be in future to the consummation of time, does not at first sight 
square well in the human intellect with the justice of God, and much less 
with His inexhaustible mercy. One would say, on considering it lightly 
and for the first time, that it is a dogma taken from those inexorable and 
sombre religions of the East, whose idols have ears to hear only laments, 
eyes to see only blood, and a voice to utter only anathemas and to demand 
vengeance. The living God, in the act of revealing that tremendous dogma, 
appears, rather than the mild and element God of the Christiana, the 
Moloch of the idolaters, increased in greatness and barbarity, who, not 
content now with tender flesh to appease his devouring hunger, buries 
human generations one after another in the caverns of his belly. Why are 
we punished, all nations say, turning to God, if we were not culpable? 

Entering fully and directly into the body of the question, it will not 
be a difficult task to demonstrate the deep convenience of this profound 
mystery. Before all, we should observe that the very persons who deny 
the transmission of sin as a revealed dogma, are obliged to acknowledge, 
that even making complete abstraction from what we hold as faith, when 
considering this matter, we ever come to the same term by different ways. 
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Let us grant that sin and punishment, being personal of themselves, are 
of themselves intransmissible; and after making this concession, we 
will yet evidently demonstrate that with or without it, what the dogma 
teaches is still untouched. 

In fact, no matter how we consider this subject, we shall always find, 
that sin can produce in him who commits it, such destructions, and 
changes so great, as to be capable of altering, physically and morally, his 
primitive constitution: when this occurs, man, who transmits all that he 
constitutionally possesses, transmits to his children by generation his 
constitutional conditions. When a great explosion of anger produces 
an infirmity in the enraged, and this infirmity which it produces in him 
becomes constitutional and organic, it is very simple and natural that he 
should transmit to his children, by way of generation, the constitutional 
and organic evil which he suffers. That constitutional and organic evil, 
considered in its physical aspect, is reduced to a real infirmity, and, 
considered in its moral aspect, to a predisposition of the flesh to subjugate 
the spirit, with that same passion which produced, when it was actual, 
those terrible ravages. It is beyond all doubt that the prevarication of 
Adam, being the greatest of all possible prevarications, should and did 
alter his moral and physical constitution in a radical manner; and this 
being so, it is clear he should transmit to us, with his blood, the ravages of 
his sin, and the predisposition to commit it actually. 

It follows from what we have said, that in reality those who deny 
the dogma of the transmission of sin effect nothing, if they do not at 
the same time deny what cannot be denied without evident foolishness 
and madness – viz., that a fault, when it is great, leaves behind it a trail 
in the constitution and in the organism of man, and that organic and 
constitutional trail is transmitted from one generation to another, 
corrupting them all in their constitutional and organic essence. 

Nor is there more progress made by those who, denying the 
transmissibility of sin, deny the dogma of imputation or the transmission 
of the penalty; for the very thing which they remove from themselves in 
quality of penalty, comes down on them with another name – with the 
name of misfortune. Let us grant the misfortunes which we suffer, are 
not a penalty which carries with it the idea of a voluntary determination 
on the part of him who inflicts it. It will still always result, that in every 

supposition our great misfortunes are equally inevitable and certain: 
those who do not admit them as a legitimate consequence of sin, are 
obliged to admit them as a natural consequence of the necessary relations 
which exist between causes and their effects. According to this system, 
the radical corruption of their nature was a penalty on our first parents, 
voluntary sinners. Their voluntary disobedience deserved the penalty of 
the corruption which was imposed on them by an incorruptible Judge. 
That same corruption is in us a misfortune, as it is not imposed on us 
as a penalty, but comes to us in our quality of heirs of a nature radically 
corrupted. And that misfortune is so lamentable, that God himself could 
not decree our exemption, without altering the law of causality which is 
in things, by means of a portentous miracle. That miracle was wrought in 
the plenitude of time in a manner so convenient and so elevated, by ways 
so secret, by means so supernatural, and by counsel so sublime, that the 
unutterable work of God should be scandal for some and madness for 
others. 

The transmission of the consequences of sin, explains itself without 
any kind of contradiction or violence. The first man came on the world 
adorned with inestimable privileges: his flesh was subject to his will, 
his will to his understanding, which received its light from the Divine 
Understanding. If our first parents had procreated before they sinned, 
their children would have participated, by way of generation, of their 
uncorrupt nature. To prevent things happening thus, a miracle would 
have been necessary on the part of God, as that transmission could not 
be impeded, except by changing the law, in virtue of which everything 
transmits what it has to another, in virtue of which a being could 
only transmit what precisely it has not. Having fallen into miserable 
rebellion, our first parents were justly despoiled of all their privileges, 
and their spiritual union with God, with whom they were united. Their 
wisdom was converted into ignorance, all their power into weakness. As 
regards the original justice and grace in which they were created, they 
were completely removed from them, their flesh rebelled against their 
will, their will against their understanding, their understanding against 
their will, their will against the flesh, and their flesh, their will, and their 
understanding against that magnificent God, who had placed them in 
such magnificence. In this State it is clear the father could only transmit 
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by generation what he possessed, and that the son should be born 
ignorant from ignorant, weak from weak, corrupted from corrupted, 
separated from God from separated from God, infirm from infirm, mortal 
from mortal, rebel from rebel. To have him born wise from ignorant, 
strong from weak, united to God from separated from God, healthy from 
infirm, immortal from mortal submissive from rebel, it were necessary 
to change the law in virtue of which like engenders like, into another in 
virtue of which contraries should engender contraries. 

It is easily seen, from what we have said, that natural reason reaches 
the same term as the dogma, though by a different route. There are 
speculative differences between, them, there are no practical differences: 
to measure the immense distance there is between the natural and 
supernatural explanation of the fact we are considering, it is absolutely 
necessary to extend the view beyond that fact. It is then we discover the 
sterility of the human explanation, and the extraordinary fecundity of 
the divine explanation. This fecundity will be seen farther on with the 
glare of evidence; at present my duty is to expound and demonstrate 
the dogma of transmission, which, without invalidating whatever truth 
there is in the natural explanation of the fact of transmission, rectifies 
whatever is false and incomplete in it. 

Natural reason calls what is transmitted to us misfortune. The dogma 
calls it by three names – fault, penalty, and misfortune: it is a misfortune, 
inasmuch as it is inevitable; it is a penalty, inasmuch as it is voluntary 
on the part of God; it is a fault, inasmuch as it is voluntary on the part of 
men. The marvel is in its being a true misfortune, in such a way that it is 
converted into a blessing; in its being truly a penalty, in such a way that it 
is also a remedy, and in its being a true fault, in such a way that it is also a 
blessed fault. In this great design of God, more than in His other designs, 
if possible, shines forth that sovereign virtue by which He reconciles 
what appears irreconcilable, and by means of which He resolves into a 
magnificent synthesis all antinomies, and all contradictions. 

As far as regards the fault, the whole question consists in this difficult 
problem – How can I be a sinner, when I do not sin? How can I sin when 
an infant? 

To solve it, it is right to observe, that our first father was, at one and 
the same time, an individual and a species, variety and unity joined in 

one; and as it is a fundamental and primitive law that the variety which 
is in the unity, should leave the unity in which it is, to be separately 
constituted, with the necessity of returning in its ultimate evolution 
to the unity in which it originally resided, hence it was that the species 
which was in Adam, left Adam by generation to become separately 
constituted. But as Adam was an individual at the same time that he was 
a species, it necessarily resulted that Adam was in the species in the same 
way he was in the individual. When the individual and the species were 
one and the same thing, Adam was that very thing; when the individual 
and the species were separated to constitute unity and variety, Adam was 
those two things separated, in the same way as he had been those two 
things joined in one. There was then an Adam individual and an Adam 
species; and as the sin took place before the separation, and as Adam 
sinned conjointly with his individual nature and with his collective 
nature, it resulted that one and the other were sinners. Well now, if the 
individual Adam died, the collective Adam has not died, and not having 
died, he preserves his sin. As the collective Adam and human nature are 
one and the same thing, human nature is perpetually culpable, because 
it is perpetually sinful. 

Applying these principles to the case in question, we see clearly 
that human nature, being in every individual, Adam, who is that same 
human nature, lives perpetually in every man, and lives in him with what 
constitutes Adam’s lasting life – sin. Now we can more easily comprehend 
how sin can exist in the child just born. 

When I am born, I am a sinner, in spite of being a child, because I am 
Adam; I am a sinner, not because I sin now, but because I sinned actually, 
when I was called Adam, and was an adult before I was a child, and had 
the name I have. When Adam came from the hands of God I was in him, 
and he is in me now, when I come from the womb of my mother. Not 
being able to separate myself from his person, I cannot separate myself 
from his sin; and yet I am not Adam in such a way as to be confounded 
with him in an absolute manner. There is something in me which is not 
in him, something by which I am distinguished from him, something 
which constitutes my individual unity, and which distinguishes me from 
what I am most like; and that which constitutes me individual variety, 
relatively to the common unity, is what I have received and have from 
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the father who engendered me, and from the mother who had me in her 
womb. They have not given me the human nature, which comes to me 
from God, through Adam, but they have put the family seal and stamped 
their figure on it; they have not given me my being, but the manner in 
which I am, adding the less to the greater, that is, what distinguishes me 
from others, to that which assimilates me to others – the particular to 
the common, the individual to the human; and as that which is human 
and which assimilates me to others is what is essential in him, and what 
is individual and distinctive is no more than an accident, it follows that 
having from God, through Adam, what constitutes his essence, and from 
God, through his father, what constitutes his form, there is no man who, 
considered on the whole, is not more like Adam than his own father. 

With regard to the penalty, the question is solved of itself from the 
moment it is ascertained that the fault is transmitted to me, as the one 
cannot be conceived without the other. It is just that I should be punished, 
if it is certain that I am culpable; and as in these matters what is just is 
necessary, it follows that the misfortune which I suffer, without ceasing 
to be a misfortune, is necessarily a penalty. Penalty and misfortune, 
which are different things in the human, are identical in the divine point 
of view. Man gives the name of misfortune to the evil produced in quality 
of inevitable effect of a secondary cause, and penalty to the evil which a 
free being voluntarily imposes on another in punishment of a voluntary 
fault; and as everything that happens necessarily happens by the will of 
God, at the same time that everything happening by His will happens 
necessarily, it follows that God is the Supreme equation between the 
necessary and the voluntary, which, though distinct for man, are in 
Him one and the same. You see how in the divine point of view every 
misfortune is always a penalty, and every penalty a misfortune. 

From what we have already said, we see how great is the error of 
those who, without marvelling at the mysterious analogies and the 
secret affinities which God has established between fathers and their 
children, wonder at those same affinities and those self-same mysterious 
analogies, established by God between the rebel Adam and his miserable 
descendants. No intellect can understand, nor reason reach, nor 
imagination dream of, the strength of the link and the lightness of the 
bond placed by that same God between all men and that one man, at 

once unity and collection, singular and plural, individual and species, 
who dies and survives, who is real and symbolical, figure and essence, 
body and shadow, who had us all in him, and who is in us all; awful 
sphinx, who presents a new difficulty from every point of view. And as 
man cannot fathom with his reason, nor with his imagination, nor with 
his intellect, what there is singularly complex and mysteriously obscure 
in that nature, neither can he measure, though he bring all the powers 
of his soul into play, the immense distance that exists between our sins 
and the sin of that man unique, like him, in its profound malice and in 
its incomparable greatness. After Adam no one has sinned like Adam, 
and no one will sin like him to the end of time. His sin, participating of 
the nature of the sinner, was at once one and various, because it was a 
single sin in reality, and all sins in posse; with it Adam left a stain on what 
no man can stain again, on the pure whiteness of his purest innocence. 
We who sin now, do nothing more by heaping sins on top of sins, than 
place stains on top of stains; Adam alone could obscure the snowy plain. 
Our damaged nature being a great evil, and our sins a greater evil, that 
compound is not wanting in a certain beauty of relation, which springs 
from that secret harmony which there is between the peculiar foulness 
of sin, and the peculiar foulness of the nature of man. Foul things can 
be harmonised among themselves as well as beautiful things, and when 
this happens, there is no doubt but that what is essentially foul in things, 
is tempered in some measure by what is harmonious and concerted in 
them. This undoubtedly must be the reason why physical ugliness always 
appears to diminish with years. Old age is not a thing that sits badly on 
ugliness, as ugliness loses what is repugnant in it, when harmonised with 
wrinkles. Nothing, on the contrary, is more sad to behold, and nothing 
more horrible to imagine, than old age painted on the face of an angel, or 
ugliness wedded to the spring-time of life. Women who were handsome, 
and who when grown old preserve a relic of what they were, have 
always appeared to me horrible; there is something in me which keeps 
screaming, Who was the wretch that dared to unite for the first time the 
things which God made to be separated? No; God has not made beauty 
for old age, nor old age for beauty; Lucifer is the only one amongst the 
angels, and Adam among men, who united all that was decrepit and foul, 
with all that was resplendent and beautiful. 
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CHAPTER II.

How God draws good from sin and penalty, and from the purifying 
action of pain, freely accepted.
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Reason, which rebels against the penalty and the sin transmitted 
to us, accepts, though not without repugnance, all that was 
transmitted, if it drops its own proper name, and takes that 

of inevitable misfortune. And yet it were not difficult to demonstrate 
to evidence, that this misfortune could not become converted into a 
blessing except on condition of its being a penalty; and hence we have 
the necessary consequence, that in its definitive result the rationalistic 
is less acceptable than the dogmatic solution. 

Considering our present corruption as merely the physical and 
necessary effect of primitive corruption, and that the effect lasts as long 
as the cause, it is clear that if there be no means of removing the cause, 
neither is there of removing the effect. Primitive corruption – cause of our 
present corruption – being an accomplished fact, our present corruption 
is a definitive fact that constitutes us in a perpetual misfortune. 

Considering, on the other hand, that there can be no union between 
the corrupt and incorruptible, it follows that in the rationalistic 
explanation, all union between man and God, not only in the present, 
but in all future time, is totally impossible. If human corruption is 
indelible and perpetual, and if God is eternally incorruptible, between 
the incorruptibility of God and the perpetual corruption of man, there 
is an invincible repugnance – an absolute contradiction. In this system, 
then, man is perpetually shut out from God. 

And do not answer that man could be redeemed, for the logical 
consequence of this system is precisely the impossibility of human 
redemption. There is no redemption for misfortune, except inasmuch as 
it is regarded as the penalty of sin. Suppress the sin, and the suppression 
of the penalty follows; and with the suppression of the sin and the 
penalty, there is no remedy for the misfortune. 

The free will of man is totally inexplicable in this system. In fact, if 
man is born in necessary separation from God, if he lives in necessary 
separation from God, and if he dies in necessary separation from God, 
what signifies the free will of man? 

If there be no transmission of sin and penalty, the dogma of the 
redemption, that of man’s free will, and with them all others, fall to the 
ground immediately; for if man is not free, he has not the dominion of 
the earth; if he has not the dominion of the earth, the earth is not united 
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to God through man; and if it be not united to God through man, it is not 
united to Him in any way. Man himself, if he have not liberty, does not 
separate from God in one way, to return to Him in another; he separates 
from Him absolutely. God does not reach him with His goodness, nor with 
His justice, nor with His mercy. All the harmonies of creation vanish, all 
its bonds are broken; chaos is in all things, and all things in chaos. So far 
as God is concerned, He ceases to be the Catholic – the living God; God is 
up on high, creatures are here below, and neither God troubles Himself 
about creatures, nor creatures about God. 

The divine consonance of the Catholic dogmas shines forth in nothing 
more resplendently, than in the admirable union they have among 
themselves – a union so marvellous and so intimate, that human reason 
cannot conceive a greater, and finds itself placed in the tremendous 
alternative of accepting or of denying them all. And this consists in the fact 
that each of them does not contain a different truth, but one and the same, 
the number of dogmas corresponding exactly to the number of its aspects. 

Nor have we yet exhausted all the consequences that necessarily 
follow from considering the lamentable misfortune of the human race, 
abstracting absolutely from the penalty. If its misfortune is not at the 
same time a penalty also, if it is only an inevitable effect of a necessary 
cause, the little that Adam preserved, and which we preserve, from 
the primitive State, remains without explanation whatever, it being 
worthy of remark, in contradiction of what would appear at first sight, 
that not justice, but on the contrary mercy, it is, which gleams in that 
solemn condemnation which followed immediately on sin. If God 
had abstained from intervening in the tremendous catastrophe with 
His condemnation; if, when He saw man separated from Him, He had 
turned His back, and entered into His tranquil repose – in a Word, if, 
instead of condemning him, He had delivered him over to the inevitable 
consequences of his voluntary disunion and of his voluntary separation, 
his fall would have been irremediable and his perdition infallible. That 
his fall might have a remedy, it was necessary that God should approach 
man, by uniting Himself to him in some way, with merciful bond. Penalty 
was the new bond of union between the Creator and His creature, and 
mercy and justice were mysteriously united in it – mercy because it is a 
bond, justice because it is a penalty. 

If you remove from sufferings and pains the idea of penalty, you not 
only destroy the bond between the Creator and the creature, but you also 
destroy the purifying and expiatory influence their action has on man. 
If pain is not a penalty, it is an evil without admixture of good whatever; 
if it is a penalty, though it be an evil from its origin, which is sin, yet it 
is a great good, by the purification of sinners. The universality of sin 
necessitates the universality of purification, which in its turn requires 
pain to be universal, that the whole human race may be purified in its 
mysterious waters. This explains why all men born suffer from their 
birth to their death. Pain is the inseparable companion of life in this 
obscure valley, filled with our sighs, deafened with our lamentations, and 
moistened with our tears. Every man is a suffering being, and everything 
not painful is strange to him. If he fixes his eyes on the past, he grieves 
to see it vanished; if on the present, he bewails the past as bitter; if on 
the future, he feels perturbation, because the future is full of shadows 
and mysteries. How little so ever he considers, he discovers that the past 
and present and future are all, and all is nothing – the past is gone, the 
present is rapidly going, and the future has not come. The poor are loaded 
with fatigue, the rich with indigestion, the powerful with pride, the lazy 
with weariness, the lowly with envy, and the mighty with disdain. The 
conquerors who drive the nations, are themselves driven by furies, and 
only stumble on others because they are flying from themselves. Lust 
consumes the flesh of the youth with its impure flames; ambition takes 
the youth, made man, from the hands of lust, and burns him in other 
flames, and drives him into other conflagrations; avarice seizes him 
when lust rejects and ambition abandons him; she gives him an artificial 
life called sleepless; old misers only live because they do not sleep – their 
life is nothing but the absence of sleep. 

Travel the length and breadth of the land, cast your eyes behind and 
before you, devour space and time, and you shall find nothing in the 
dominion of men, but what is stated here – a pain which never abates, 
and an increasing lamentation. And this pain, voluntarily accepted, 
is the measure of all greatness, because there is no greatness without 
sacrifice, and sacrifice is merely pain voluntarily accepted. Those whom 
the world calls heroes, are they who, when transfixed with a sword of 
pain, voluntarily accepted the pain with its sword. Those whom the 
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Church calls saints, are they who accepted all pains, those of the spirit 
as well as those of the flesh. The saints are those who, when besieged by 
avarice, laid aside all the treasures of the world; who, when solicited by 
gluttony, remained sober; who, when burned by lust, holily accepted the 
combat, and were chaste; who, when entering on the battle, were assailed 
by filthy thoughts, and remained pure; who rose so high by humility that 
they conquered pride; who, when saddened by another’s prosperity, 
made such an effort, as to convert their base sadness into holy joy; who 
flung to earth the ambition which raised them to the stars; who changed 
their idleness into diligence; who, when weighed down by sadness, gave a 
bill of divorce to their sadness, and rose by a generous effort to spiritual 
joy; who, when enamoured of themselves, renounced their self-love for 
love of others, and with heroic abnegation offered their life for them in 
perfect holocaust. 

The human race has been unanimous in acknowledging the 
sanctifying virtue of pain. Hence we find that man in all times, in all 
countries, and among all nations, has always paid worship and homage 
to great misfortunes. Œdipus is grander in the day of his misfortune than 
in the period of his glory; the world would have forgotten his name if the 
divine wrath had not hurled him from his throne. The melancholy beauty 
in the countenance of Germanicus comes from the misfortune which 
overtook him in the spring-time of life, and from that beautiful death he 
died, far from his beloved country and the atmosphere of Rome. Marius, 
who is no more than a cruel man when elevated by victory, is sublime 
when he falls from his lofty eminence into the mud of the marshes. 
Mithridates appears grander than Pompey, and Hannibal than Scipio; 
Man, without knowing why, always inclines to the side of the conquered 
– misfortune appears to him more beautiful than victory. Socrates is less 
grand by the life he lived than by the death he died; immortality comes to 
him, not from having known how to live, but from having died heroically 
– he owes less to philosophy than to his hemlock. The human race would 
have been indignant with Rome if she had permitted Caesar to die like 
other men – his glory was so great that he deserved to be crowned by 
some great misfortune. To die tranquilly in one’s bed, invested with 
sovereign power, is a thing scarcely allowed to a Cromwell. Napoleon 
should have died some other way – he should have died conquered in 

Waterloo: proscribed by Europe, he should have been placed in a tomb 
fabricated for him by God from the beginning of all time; a wide trench 
should separate him from the world – wide enough for the ocean to flow 
in it. 

Pain establishes a certain equality between all those who suffer, 
which is to establish it between all men, for all suffer: by pleasure we 
are separated, by pain united in fraternal bonds. Pain removes the 
superfluous, and gives us what we want, and establishes a most perfect 
equilibrium in man: the proud man does not suffer without losing 
some of his pride, nor the ambitious man some of his ambition, nor 
the passionate man some of his anger, nor the impure man some of his 
impurity. Pain is sovereign in extinguishing the fires of the passions. At 
the same time that it removes what injures us, it gives us what ennobles 
us – the hard-hearted do not suffer without feeling themselves more 
inclined to compassion, nor the disdainful without feeling more humble, 
nor the voluptuous without feeling more chaste. The violent become 
tamed, the weak fortified. No one comes out of that furnace of pain worse 
than he entered: the greater number come out with sublime virtues they 
knew not of. One goes in impious, and comes out religious; another 
avaricious, and comes out an almsgiver; another without ever having 
wept, and comes out with the gift of tears; another heart-hardened, and 
comes out merciful. In pain there is a something fortifying, manly, and 
profound, which is the origin of all heroism and of all greatness; no one 
has felt its mysterious contact without improving: the child acquires by 
pain the vitality of youth, youth the maturity and gravity of men, men the 
bravery of heroes, heroes the sanctity of saints. 

On the contrary, whoever abandons pain for delights, at once 
commences to descend with a rapid and continuous progress. From the 
eminence of sanctity he sinks into the abyss of sin, from glory to infamy. 
His heroism is converted into weakness – from the habit of yielding, he 
even forgets all about effort; from the habit of falling, he loses even the 
faculty of rising. In delights he loses his vitality, all the powers of the soul 
their energy, and all the muscles of the body their strength. In delight 
there is something corrupting and enervating, which brings with it silent 
and hidden death. Woe to him who does not resist its perfidious though 
sweet voice, like unto that of the ancient sirens! Woe to him who does not 
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retreat and fly, when it invites him with its fragrance and flowers, before 
he falls, overcome, into that trance, akin to death, which it communicates 
to the senses with the aroma of its flowers and the scent of its fragrance! 

When this happens, he either miserably succumbs, or comes out 
totally transformed: the child that passes through it never becomes a 
youth, on the youth grow grey hairs, and the old man perishes. Man leaves 
there as spoils the strength of his will, the virility of his intellect, and 
loses his instinct for great things. Cynically egotistical and extravagantly 
cruel, he feels nameless passions boil in his blood: if you place him in a 
humble grade, he will fall into the hands of justice and the executioner; if 
in an eminent position, you will be shocked to see him give loose rein to 
his voracious appetites and his ferocious instincts. When God wishes to 
chastise a people for their sins, He enchains them at the feet of voluptuous 
rulers. Their senses are besotted with the opium of delights, and nothing 
can rouse them from their stupid state but the smell of blood. All those 
monsters whom the praetorian guard saluted in imperial Rome with the 
title of Emperor, were voluptuous and effeminate. France at the same 
time worshipped prostitution and death – prostitution in her temples 
and on her altars, death in her squares and on her scaffolds. 

There is, then, something hurtful and corrosive in pleasure, as there 
is something purifying and divine in pain. Let it not be believed, however, 
that these two things, which are opposed to each other, are not in a 
certain way united; for as it happens that he who freely accepts pain feels 
in himself a certain spiritual delight, which fortifies and elevates him, so 
also he who resigns himself to delights experiences a pain which, instead 
of fortifying, enervates and depresses him. Pain is that universal penalty 
to which we are all subject by sin. Whithersoever man turns his eyes, he 
discovers pain like a mute and melancholy statue, which he has always 
before him. Pain has something in common with the Divinity, which 
surrounds us like a circle. We approach it, whether we gravitate to the 
centre or rush to the circumference; and to rush from or gravitate to it, is 
to rush and gravitate to God, to whom we rush at every step, and to whom 
we gravitate in all our gravitations. The difference is this, that some pains 
lead us to the God of goodness and clemency, others to the God of justice 
and anger, and others again to the God of pardon and mercy. By pleasure 
we approach the pain which is penalty, and by resignation and sacrifice 

the pain which is medicine. See, then, the madness of the children of 
Adam, who, unable to escape from pain, fly from that which is medicine, 
to fall into that which is penalty! 

How marvellous is God in all His designs, and how admirable in 
that divine art of drawing good from evil, order from disorder, and all 
kinds of harmony from all sorts of discordance! From human liberty 
comes the discordance of sin, from sin the degradation of the species, 
from the degradation of the species pain, and pain is at the same time a 
misfortune in the corrupt and a penalty in the sinful species. As far as it 
is a misfortune, it is inevitable; as far as a penalty, it is redeemable; and 
as grace is in the redemption, grace is also in the penalty. In this way 
the most tremendous act of the justice of God, becomes the greatest 
act of His mercy. Through it man can, when aided by God, rise superior 
to himself, by accepting pain with a voluntary acceptation, and that 
sublime acceptation instantly turns the penalty into a medicine of 
incomparable virtue. Every negation of this doctrine establishes the 
disorder introduced into humanity by sin, as it necessarily, and at once, 
leads to the negation of some of the essential attributes of God, and to 
the radical negation of human liberty. 

If the question, considered in this point of view, concerns the 
universal order of creation, in the same way, and for the same reasons, as 
the question relative to the human and angelic prevarication; considered 
in a more restricted point of view it concerns, directly and fundamentally, 
the special order established by God in the various elements of which 
human nature is composed. The voluntary acceptation of pain produces 
those great prodigies of which we speak, only because it has the power 
of radically changing the whole economy of our being. By it is subdued 
the rebellion of the flesh, which again subjects itself to the will; by it 
the will is overcome, and subjects itself to the yoke of the intellect; by 
it the rebellion of the intellect is suppressed, and it subjects itself to 
the dominion of duty; by the fulfilment of duty man returns to the 
obedience and worship of God, from whom he was separated by sin. All 
these prodigies are accomplished by him who, with generous impulse, 
heroically turns against himself, and does violence to the flesh to subject 
it to the will, and to the will to subject it to the intellect, and to the intellect 
to make it operate in God and for God, united to Him by the bond of duty. 
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This is not the occasion to mention the conditions and assistance 
with which the human will can rise to an effort so supernatural and 
sublime. What here concerns us is to establish the fact, that without this 
elevation on the part of the will, manifested in the voluntary acceptance 
of pain, that sovereign harmony and that wonderful concert, that God 
established in man, and in all his powers, could not be restored. 
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CHAPTER III.

Dogma of solidarity – Contradictions of the Liberal school.
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Every one of the Catholic dogmas is a marvel, prolific in marvels. 
The human intellect passes from one to another as from one to 
another evident proposition, as from a principle to its legitimate 

consequence, United together by a bond of most rigorous deduction. 
And every new dogma discovers to us a new world, and in each new 
world the eye rests on new and extensive horizons; and at sight of those 
most extensive horizons, the mind is astounded at the extent of the 
magnificence it discovers. 

The Catholic dogmas explain by their universality all universal facts, 
and these very facts, in their turn, explain the Catholic dogmas. In this 
way what is various is explained by what is one, and what is one by what 
is various, the contained by the Container, and the Container by the 
contained. The dogma of the wisdom and providence of God explains 
the order and marvellous concert of all things created, and this order 
and concert give the explanation of the Catholic dogma. The dogma of 
human liberty serves to explain the primitive prevarication, and this 
same prevarication, attested by all traditions, serves as a demonstration 
of the dogma. The prevarication of Adam – a divine dogma as well as a 
traditional fact – fully explains the great disorders which disturb the 
beauty and harmony of things; and those very disorders, in their evident 
manifestations, are a perpetual demonstration of the prevarication of 
Adam. The dogma teaches that evil is a negation and good an affirmation, 
and reason tells us there is no evil which does not resolve itself into a 
negation of a divine affirmation. The dogma proclaims that evil is 
accidental and good substantial, and facts demonstrate that there is no 
evil which does not consist in a certain vicious and disordered manner 
of being, and no substance which is not relatively perfect. The dogma 
affirms that God draws universal good from universal evil, and perfect 
order from absolute disorder, and we have seen how all things tend to 
God, though in different ways, and by their union with God constitute 
the universal and supreme order. 

Passing from the universal to the human order, the connection and 
harmony, on the one side, of the dogmas among themselves, and on the 
other, of the dogmas with the facts, are no less evident. The dogma which 
teaches the simultaneous corruption in Adam of the individual and of the 
species, explains to us the transmission by generation of the sin and its 
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effects; and the antithetical, contradictory, and disordered nature which 
we all see in man, leads us from induction to induction, first to the dogma 
of a general corruption of the whole human species, then to the dogma of 
a corruption transmitted by blood, and lastly, to the dogma of primitive 
prevarication, which, connecting itself with the dogma of human liberty 
given to man, and that of the Providence which gave him that liberty, 
becomes the point of conjunction of the dogmas which serve to explain 
the order and concert in which human things were established, with 
those other more universal and sublime ones which explain the weight 
and number and measure with which all creatures were made by the 
Creator. 

If we follow up the dogmas relative to human order, we shall see 
those general laws of humanity, which astonish us by their wisdom and 
astound us by their grandeur, spring from them, as from a most prolific 
source. 

From the dogma of the concentration of human nature in Adam, 
united to the dogma of the transmission of that human nature to all 
men, springs the dogma of the substantial unity of the human race, as 
a consequence from its principle; the human race being one, should 
be also various, according to that law, the most universal of all laws, by 
virtue of which everything that is one is resolved into what is various, 
and everything various into what is one. The human race is one by the 
substance which constitutes it, and various by the persons who compose 
it: whence it follows that it is one and various at the same time. In the 
same way, each one of the individuals who compose humanity, being 
separated from the rest by what constitutes it an individual, and united 
to them by what constitutes it an individual of the species – that is, 
substantially – becomes, like the human race, one and various at the 
same time. The dogma of actual sin is correlative of the dogma of variety 
in the species, that of original sin and its imputation of the dogma which 
proclaims the substantial unity of the human race; and as a consequence 
of one and the other, comes the dogma which teaches that man is subject 
to a responsibility peculiarly his own, and another which he shares in 
common with all men. 

That responsibility in common, which is called solidarity, is one of the 
most beautiful and august revelations of Catholic dogma. By solidarity, 

man, elevated to a superior dignity and a more sublime sphere, living 
before and surviving himself, is prolonged as long as time, and extended 
as far as space. It consolidates, and to a certain degree creates, humanity, 
– a word which was void of meaning in ancient societies, but now signifies 
the substantial unity of human nature, and the close relationship all men 
have with each other. 

We see at once that what human nature gains in this dogma in 
grandeur, the same does man gain in nobility, which is the reverse of what 
happens in the communist theory of solidarity, of which we shall speak 
hereafter. According to that theory, humanity is not solidarious in the 
vast aggregate of all men who are by nature one, but in the sense that it is 
an organic and living unity which absorbs all men, who serve, instead of 
constituting, it. The dignity to which the species is raised by the Catholic 
dogma reaches individuals. Catholicity does not elevate its lofty level on 
one side to lower it on the other, nor has it discovered humanity’s titles 
of nobility to humble man, but one and the other are conjointly elevated 
to the divine grandeur and its sublime heights. When I fix my eyes on 
what I am, and regard myself as in communication with the first and with 
the last of men, and when I view my work, and see my action survive me, 
and in its perpetual prolongation become the cause of other and other 
actions, which in their turn survive and are multiplied to the end of 
time; when I think that all those joint actions, which have their origin 
in my action, take body and a voice, and raise that voice which they take 
to acclaim me, not only for what I did, but for what others did through 
me, as either worthy of reward or deserving of death; when I consider 
all these things, I must say for myself that I throw myself in spirit at the 
feet of God, unable to comprehend or measure all the immensity of my 
grandeur. 

Who but God could raise so harmoniously and evenly the level of all 
things? When man wishes to raise anything, he can never do so without 
depressing what he does not raise. In the sphere of religion he cannot 
raise himself without depressing God, nor God without depressing 
himself; in politics he is unable to render homage to liberty, without 
denying it to authority; in social spheres he knows nothing beyond 
sacrificing society to the individual, or individuals to society, as we 
have seen, perpetually fluctuating between communist despotism and 
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the anarchy of Proudhon. If he has ever attempted to maintain all in 
their proper level, by establishing a certain amount of peace and justice 
between them, the balance in which he weighed them has immediately 
fallen in fragments to the earth, as if there were an irremediable want of 
proportion between the weight in the scales and the weakness of man. 
It would appear as if God, when constituting him lord of the Sciences, 
withdrew one alone from his jurisdiction – the science of equilibrium. 

This might serve to explain the absolute impotence to which all 
equilibrist parties appear to be condemned in history, and why the 
grand problem of the harmonising of the rights of the State with those 
of individuals, and of order with liberty, is still a problem, as it was when 
associations were first formed. Man cannot keep things in equilibrium 
without preserving their being, nor preserve their being without 
abstaining from putting his hand to them. Placed and firmly fixed by God 
in their proper positions, every change in their manner of being, placed 
and fixed, is necessarily a disequilibrium. The only peoples who have 
been at once respectful and free, the only governments that have been 
at once moderate and strong, are those in which the hand of man is not 
seen, and whose institutions were formed with that slow and progressive 
vegetation, with which everything stable in the dominions of time and 
history progresses. 

That grand power which has been exceptionally denied to man, 
resides in God in a special and primitive manner. Hence everything 
that comes from His hand comes from it in perfect equilibrium, and 
everything that is where God placed it, is maintained perfectly poised. 
Without recourse to examples foreign to the question, the very subject 
we are treating and endeavouring to solve is quite sufficient to place this 
truth beyond all doubt. 

The law of solidarity is so universal, that it is manifested in all human 
associations; and to such a degree too, that as often as man associates, he 
falls under the jurisdiction of that inexorable law. Through his ancestors 
he is in solidarious union with times past, and by the succession of his own 
actions, and through his descendants, he enters into communion with 
future times; as an individual of a domestic society, he falls under the law 
of the solidarity of the family; as a priest or magistrate he is in communion 
of rights and duties, of merits and demerits with the magistracy or with 

the priesthood; as member of the political association, he falls under 
the law of national solidarity; and finally, in quality of man he is reached 
by human solidarity. And nevertheless, though responsible under so 
many heads, he preserves whole and intact his personal responsibility, 
which none other diminishes, none other restricts, none other absorbs. 
He may be a saint though an individual of a sinful family, incorrupt and 
incorruptible though member of a corrupt society, prevaricator though 
member of a pure magistracy, and a reprobate though member of a most 
holy priesthood. And on the contrary, that supreme power conferred on 
him of withdrawing from solidarity by an effort of his sovereign will, in 
no way alters the principle, that as a general rule, and leaving his liberty 
intact, a man is what the family is in which he is born, and the society in 
which he lives and breathes. 

In all the prolongation of historic time this has been the universal 
belief of all nations, which, even after they had lost the track of the divine 
traditions, retained a knowledge of this law of solidarity. Although they 
did not raise their mind to the contemplation of all its grandeur, they 
instinctively knew this law, but were totally ignorant of where it had its 
deep roots and its broad foundations. As the dogma of the unity of the 
human race was known only to the people of God, the others could have 
no idea of humanity, one and solidarious; however, if they were unable 
to make application of this law to the human race with which they were 
unacquainted, they acknowledged and even exaggerated it in all their 
political and domestic associations. 

The idea of the mysterious transmission by blood, not only of the 
physical, but even of those other qualities which exist exclusively in the 
soul, is in itself sufficient to explain all the institutions of the ancients, 
as well domestic as political and social. This is the very idea of solidarity, 
inasmuch as all that is transmitted to many in common, constitutes the 
unity of those to whom it is transmitted; and to say of many that they 
are in communion among themselves, is the same as to say they are 
solidarious. When the idea of the transmission of physical and moral 
qualities prevails among a people, their institutions are necessarily 
aristocratic. Hence all ancient peoples in whom the exclusiveness of 
the idea, when applied to certain social groups, was not tempered by 
its general, and we might say democratic, character, when applied to 
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all men, were aristocratically constituted. The more glorious races 
conquered and reduced to slavery the inferior races; and among the 
families which composed the constitutive groups of a race, power was 
seized on by the one which boasted the most glorious ancestors. The 
heroes, before entering on the fight, raised to the skies the glory of 
their illustrious lineage. Cities founded their right to domination in 
their genealogical tree. Aristotle, with all antiquity, believed some men 
were born to command, and with the necessary qualities, and received 
that right and these qualities conjointly by hereditary transmission. 
Correlative with this common belief was another that there were 
races cursed and disinherited, incapable of transmitting by generation 
any quality or any right, and consequently condemned to legitimate 
and perpetual slavery. The democracy of Athens was no more than an 
insolent and tumultuous aristocracy, served by enslaved multitudes. 
The Iliad of Homer – encyclopaedic monument of pagan wisdom – is the 
history of the genealogies of the gods and heroes: considered thus, it is 
nothing but the most splendid of all peerage lists. 

This idea of solidarity among the ancients was only disastrous 
inasmuch as it was incomplete. The various social, political, and domestic 
solidarities, not being hierarchically subordinated to the human 
solidarity, which regulates and limits, because it embraces, all, could 
produce nothing but wars, perturbations, conflagrations, and disasters. 
Under the rule of pagan solidarity, the human race was constituted in a 
State of universal and permanent war; and hence antiquity presents no 
other spectacle to our view but the destruction of nations by nations, 
kingdoms by kingdoms, races by races, families by families, and cities by 
cities. The gods combat with gods, men with men, and often one and the 
other sound the note of war, and men and the immortal gods come to 
blows. Within the walls of the same city there is no solidarious association 
which does not aspire to exercise a domineering and absorbing action, 
first over its own individuals, and then over other associations. In the 
domestic association the personality of the child is absorbed by that of 
the father, and that of the wife by the husband: the child is converted 
into a thing; the wife, subject to perpetual tutelage, sinks into perpetual 
infamy; and the father, master of the child and of the wife, converts his 
power into tyranny. Above the tyranny of the father is the tyranny of the 

State, which embraces in a common absorption the wife, the child, and 
the father, de facto annihilating the domestic society. Even patriotism 
among the ancients is nothing more than a declaration of war made on 
the whole human race by a caste constituted into a nation. 

Coming now from past ages to the present, we shall see, on one side, 
the perpetuity of the idea contained in the dogma, and on the other, the 
perpetuity of its ravages whenever it wanders entirely, or in part from, 
the Catholic dogma. 

The Liberal and Rationalist school at one and the same time denies 
and admits solidarity, and is ever absurd whether it admits or denies it. 
In the first place, it denies human solidarity in the religious and political 
orders – in the religious order, by denying the hereditary transmission of 
the penalty and the sin, which is the exclusive Foundation of this dogma; 
and in the political order, by proclaiming maxims which contradict 
the solidarity of peoples; amongst others especially the maxim of non-
intervention and its correlative, that everyone should take care of 
himself, and have no solicitude for the affairs of his neighbour. These 
maxims, which are one and the same, are nothing but pagan egotism, 
without the virility of its hatred. A people indoctrinated with the 
enervating maxims of this school, will call others strangers, because they 
have not the courage to call them enemies. 

The Liberal and Rationalist school denies family solidarity, inasmuch 
as it proclaims the principle of the legal aptitude of all men to attain all 
public offices and all the dignities of the State, which is a denial of the 
action of ancestors on descendants, and the communication of the 
qualities of the former to the latter, by hereditary transmission. But 
at the very time it denies that transmission, it acknowledges it in two 
different ways – first, by proclaiming the perpetual identity of nations; 
and second, by proclaiming the hereditary principle in monarchy, The 
principle of national identity either signifies nothing, or it means there 
is a community of merits and demerits, of glories and disasters, of talents 
and aptitude between past generations and the present, the present and 
the future; and this community is totally inexplicable, unless considered 
as the result of hereditary transmission. On the other hand, hereditary 
monarchy, considered as the fundamental institution of the State, is a 
contradictory and absurd institution whenever the principle of the 
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virtue of transmission by blood, which is the constitutive principle of 
all historical aristocracies, is denied. Finally, the Liberal and Rationalist 
school, in its repugnant materialism, gives to riches communicated the 
virtue it denies to the transmission by blood! The rule of the millionaires 
appears to it more legitimate than the rule of the nobles! 

At the heels of this ephemeral and contradictory school come the 
Socialist schools, which, while granting all its principles, deny all its 
consequences. The Socialists take from the Liberal and Rationalist 
schools the negation of human solidarity in the political and religious 
orders. Denying it in the religious order, they deny the transmission of the 
sin and the penalty, and, moreover, the sin and the penalty themselves; 
denying it in the political order, they take from the Socialist and Liberal 
school the principle of the equal aptitude of all men for the offices and 
dignities of the State; but, advancing further, they demonstrate to the 
Liberal school that this principle logically carries with it the suppression 
of hereditary monarchy, and this entails the suppression of all monarchy, 
which, if not hereditary, is a useless and embarrassing institution. Then 
they show, without much effort, that supposing the natural equality 
of man, that equality carries with it the suppression of all aristocratic 
distinctions, and consequently the suppression of the electoral vote, 
in which they do not acknowledge the mysterious virtue of conferring 
sovereign attributes denied to blood. The people, according to the 
Socialists, have not come out from the slavery of the Pharaohs to fall into 
that of the Assyrians and Babylonians, nor are they so devoid of rights 
and power, as to drop into the hands of the rapacious rich after escaping 
from the insolent nobles. Nor does it appear to them less absurd to 
deny the solidarity of the family, and establish the solidarity of a nation. 
Accepting the former of these principles, they absolutely deny the latter, 
as contradictory of it; and as they proclaim the perfect equality of all 
men, so do they also proclaim the perfect equality of all peoples. 

The following consequences flow from this. Men being perfectly 
equal among themselves, it is absurd to divide them into groups, as such 
partition has no other foundation but the solidarity of the groups – a 
solidarity denied by the Liberal school as the origin of perpetual inequality 
among men. If this be so, what logically follows is the dissolution of the 
family. This dissolution follows from the Liberal principles and theories, 

in such a way, that without it, those principles cannot be realised in 
political associations. In vain will you proclaim the idea of equality; 
this idea cannot take body as long as the family remains. The family is a 
tree, which with prodigious fecundity perpetually produces the idea of 
nobility. 

But the suppression of the family carries with it the suppression of 
property as a necessary consequence. Man, considered in himself, cannot 
be the proprietor of the earth, for a very simple reason: proprietorship 
of a thing cannot be conceived without a certain manner of proportion 
between the proprietor and the thing possessed, and between the 
earth and man there is no proportion whatever. To demonstrate this 
thoroughly, it will be sufficient to observe that man is a transitory being, 
and the earth a thing which never dies or passes away. This being so, it 
is contrary to reason that the earth should fall under the proprietorship 
of men, considered individually. The institution of property is absurd 
without the institution of the family: the reason of its existence is 
in it or in something similar, such as the religious orders. The earth, 
which never dies, can fall only under the proprietorship of a religious 
or family association, which never passes away; therefore, on the 
implicit suppression of the domestic association, and the explicit of the 
religious, or, at least, of the monastic association, by the Liberal school, 
the suppression of the proprietorship of the earth follows like a logical 
sequence from its principles. That suppression is so identified with the 
principles of the Liberal school, that the latter has ever inaugurated the 
period of its domination by seizing on the property of the Church, by the 
suppression of the religious orders, and of entail, without adverting that 
by seizing on the one and suppressing the others, it did little as far as its 
principles were concerned; as to its interests, in quality of proprietor, 
it did too much. The Liberal school, which is anything but learned, has 
never comprehended that as it is necessary for the earth, in order to 
become susceptible of appropriation, to fall into the hands of some one 
that could perpetually preserve its proprietorship, the suppression of 
entail, and the spoliation of the Church, with the clause that it can never 
again acquire property, is equivalent to condemning property with an 
irrevocable condemnation. That school has never comprehended that 
the earth, speaking logically, can be the object, not of individual, but of 
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social appropriation; and can only be so under the monastic or the family 
form of entail, which, as regards perpetuity, are identical, as both one and 
the other subsist perpetually. The ecclesiastical and civil abolishment 
of property, tumultuously proclaimed by Liberalism, carries with it, in 
some time more or less proximate, but not very distant, considering the 
pace of modern events, universal spoliation. Then it will know what it is 
now ignorant of: that property has no reason of existence except in the 
hands of the dead, as the earth, of itself perpetual, cannot be matter of 
appropriation by the living, who pass away, but by the dead, whoever live. 

When the Socialists, after denying the family as an explicit 
consequence of the Liberal school, and the faculty of acquiring property 
in the Church, a principle equally recognised by the Liberals as well as 
by the Socialists, deny property as an ultimate consequence of all these 
principles, they do nothing more than crown the work ingeniously 
commenced by the doctors of Liberalism. Finally, when after suppressing 
individual property, communism proclaims that the State is universal 
and absolute proprietor of all land, although it is evidently absurd in 
other conceptions, it is not so in our actual point of view. To be convinced 
of this, we have only to consider that the dissolution of the family in the 
name of the principles of the Liberal school once consummated, the 
question of property lay between individuals and the State alone. Well 
now, when the matter is put thus, it is beyond all doubt that the titles of 
the State are superior to those of individuals, as the former is by nature 
perpetual, and the latter cannot be perpetuated except in the family. 

From the perfect equality of all peoples, logically deduced from 
the principles of the Liberal school, the Socialists, or rather I, in their 
name, draw the following consequences: – As from the perfect equality 
of all the families which compose the State the Liberal school draws in 
necessary consequence, the non-existence of solidarity in domestic 
society, in the same way and for the same reason, from the perfect 
equality of all peoples in the bosom of humanity results the negation of 
political solidarity. If the nation is not solidarious, we must necessarily 
deny it all that which is naturally denied the family, in the supposition 
that it is not solidarious. In the non-solidarious family was denied, first, 
that secret and mysterious bond which unites it in the present time 
with the past and the future; and as a consequence of this negation, are 

denied, secondly, its imprescriptible right of participating in the glories 
of its ancestors, and its virtue of communicating to its descendants some 
reflex of its own glory. Arguing in the same way, it is necessary to deny 
of a non-solidarious nation what is denied of a non-solidarious family; 
whence it follows, that with regard to it we must deny, on the one hand, 
that it has any relation with past or future time, and on the other, that 
it has any right to claim a part of past or future glory. What is denied of 
the family, logically, results in the destruction in man of that attachment 
to the hearth which constitutes the happiness of domestic society; by 
identity of reason, what is denied of the nation necessarily results in 
the radical destruction of that love of country, which, raising man above 
himself, impels him to daringly undertake the most heroic enterprises. 

Whence we see that from these negations are drawn, for domestic 
and for political society, the following consequences: – The solution 
of continuity in time and glory, the suppression of love of family and 
of patriotism, which is the love of country, and finally, the dissolution 
of domestic and political society, which cannot exist nor be conceived 
without that continuity of time and communion of glory, and without 
being founded on those great loves. 

The Socialistic schools, which, though more logical than the Liberal, 
are not quite as much so as appears at first sight, do not advance from 
consequence to consequence to our ultimate conclusion, which is, 
however, supposing their premises, not only logical, but absolutely 
necessary. The proof of it is in the fact that Socialists, pressed by logic, 
are in practice what they do not wish to be in theory. In practice they 
are yet Frenchmen, Italians, Germans; in theory they are citizens of the 
world, and like the world, their country is without frontiers. Madmen I 
they know not that where there are no frontiers there is no country, and 
where there is no country there are no men, although perhaps there may 
be Socialists. 

Of the parties contending for domination, the right of victory belongs 
to the most logical; this is at once a true principle and an universal 
and constant fact. Humanly speaking, Catholicity owes her triumphs 
to her logic. Even if God did not lead her by the hand, her logic would 
triumphantly carry her to the ultimate ends of the earth, as will appear 
more clearly in the following chapter. 
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CHAPTER IV.

Continuation of the same subject – Socialistic contradictions.
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If there be any truth demonstrated in our last chapter, it consists 
in the affirmation that the Liberal school has done nothing but 
establish premises which end in Socialistic consequences, and 

the Socialistic schools, nothing but draw the consequences contained 
in the Liberal premises. Those two schools differ not in ideas, but 
in daring: when the question thus stands between them, it is clear 
the victory belongs by right to the more daring, and the more daring 
without any doubt is that which, without stopping midway, accepts their 
consequences with the principles. If this be so, there is no doubt, as was 
sufficiently demonstrated in our last chapter, that Socialism has the best 
of the battle, and that hers is the palm of victory. 

From the force of logic paraded by it in its contests with the Liberal, 
the Socialistic school has acquired a certain character of being logical 
and consistent, which, though, to a certain degree, is not, however, 
sufficiently justified; in being more logical than the most illogical and 
contradictory of all the schools, the Socialistic does not affect very 
much, or rather nothing at all: and to deserve its character it is obliged 
to do more: on the one hand, it is obliged to demonstrate that it is not 
only logical and consistent in a relative, but also in an absolute manner, 
and then, that it is logical and consistent absolutely in the truth: for if it 
be only so in error, its logic and consistency is only a special manner of 
being illogical and inconsistent. There is no true consistency nor logic 
except in absolute truth. 

Well, now, Socialism is wanting in these two conditions: on the one 
hand, it is contradictory, because it is not one, as is proved by the variety 
of its schools, symbol of the variety of its doctrines: on the other, it is not 
consistent, because, like the Liberal school, it refuses to accept, although 
not to the same degree, all the consequences of its own principles: and 
finally, its principles are false, and its consequences absurd. 

That it does not accept all the consequences of its own principles, 
we saw in the former chapter, when we remarked that the dissolution 
of political society being a logical consequence of its negation of all 
solidarity, it was content with accepting the dissolution of domestic 
society. There are those who believe that Socialism will be ruined 
because it asks and demands too much; but I am of opinion that the 
contrary is the case, and its destruction will arise from its asking and 
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demanding too little. In fact, what would be logical in the present case 
was to begin by asking that people should change their name every 
succeeding generation. In the system of solidarity, I can well conceive 
that the national name should be one, as the nation is one, in the whole 
course of history. That France should be called the nation governed by 
Louis Philippe and Clovis, is conceivable – not only conceivable, but 
natural – and not only natural, but necessary, supposing the system 
which upholds French solidarity, and communion of disasters and 
glories of past and present, of present and future generations. But it is 
inconceivable and contrary to the nature of things, in the system which 
cuts the thread of glory and time at every generation. In this system 
there are as many families and peoples as there are generations, and 
logic requires in this case, that as the representative names follow the 
vicissitudes of the things represented, with every change of generation 
there should be a corresponding change in the names of peoples and 
families. That the absurd competes here with the grotesque, no one can 
deny; but that the grotesque and the absurd are rigorously logical, no 
one can question, and these are precisely the two things which should 
be invincibly demonstrated. Socialism must freely accept the death it 
has to die, choosing between the illogical and absurd. 

The Socialistic, demonstrated without much effort against the 
Liberal, school, that the family, political, and religious solidarity once 
denied, national or monarchical solidarity could not be admitted; and on 
the contrary, that it was absolutely necessary to suppress in the national 
public code the institution of monarchy, and in the public international 
code the constitutive differences of peoples. But those same Socialistic 
schools, with a contradiction of which there is no example in the Liberal 
school, contradictory and absurd as it is, immediately recognise the 
highest, the most universal, humanly speaking, the most inconceivable, 
of all solidarities, viz., the human solidarity. The banner of liberty, 
equality, and fraternity, as the common patrimony of all men, either 
signifies nothing, or that all men are solidarious. The recognition of 
that solidarity, separated from the others and from the religious dogma 
which teaches and explains it to us, is an act of faith so supernatural and 
heroic, that I myself cannot conceive it, accustomed as I am to believe 
what I do not comprehend, as a Catholic. 

To believe in the equality of all men, when we see them all unequal; to 
believe in liberty, when we see slavery established in all parts; to believe 
that all men are brothers, when history tells all are enemies; to believe 
that there is a common mass of misfortunes and of glories for all men 
born, when I see nothing but individual glories and misfortunes; to 
believe I am referred to humanity, when I know humanity is referred 
to me; to believe that humanity is my centre, when I constituted myself 
the centre of all; and finally, to believe that I should believe these things, 
when they are proposed to me by those who tell me that I should believe 
only my own reason, which contradicts all those things they propose to 
me, is an absurdity so stupendous, an aberration  so inconceivable, that I 
stand mute and astounded in its presence. 

My astonishment increases when I observe that those who affirm 
human solidarity, deny that of the family, which is to affirm that enemies 
are brothers, and that brothers should not be brothers; that those who 
affirm human solidarity are the same who a little before denied the 
political, which is to affirm I have nothing in common with my own, and 
all in common with strangers; that those who affirm human solidarity 
deny religion, though the former cannot be explained without the latter; 
and from all this I deduce in legitimate consequence that the Socialistic 
schools are at once illogical and absurd – illogical, because after 
demonstrating against the Liberal school that some solidarities cannot 
be accepted while others are rejected, they fall into the same error, 
accepting one amongst all, and rejecting the remainder – absurd because 
precisely the one they proposed to me is not a point of reason but of faith, 
and because this proposal comes to me from those who deny faith and 
proclaim the imprescriptible right of reason to empire and sovereignty. 

The Socialistic schools would be astounded, if, on calling their 
dogmas into question, the idea occurred to us of demanding from them 
a categorical answer to this categorical question: – Whence do you draw 
the conclusion that men are solidarious, brothers, equal and free? And 
yet this question, which is valid against Catholicity, obliged as it is to 
answer everything that is asked, it is more valid still against the most 
rationalistic of all schools. Those abstract forms have not certainly been 
drawn from history. If history lends some support to any philosophical 
system, it is not certainly to that which proclaims the solidarity, the 
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liberty, the equality and fraternity of the human race, but rather to that 
one nervously articulated by Hobbes, according to which universal, 
incessant, and simultaneous war is the natural State of man. 

Man is scarcely born when he appears to have come to the world 
through the mysterious power of a malicious conjuror, and charged with 
the load of an inexorable condemnation. All things raise their hands 
against him and he raises his angry hand against all things. The first 
breath of air that blows on him, or the first ray of light that strikes him, is 
the first declaration of war by external things. All his vital powers rebel 
against the pressure of pain, and his whole existence is concentrated in a 
sob. The greater number do not exceed this, for at this point and moment 
death seizes them; the minority who successfully resist, begin to tread 
the way of their dolorous passion, and after continual war and various 
issues, stumble into the ultimate catastrophe, faint from their efforts and 
broken down by their sorrows. The earth is to them avaricious and cruel; 
it demands from them that sweat which is their life, and in exchange 
for the life it takes, scarcely distils a drop of water from its fountains to 
assuage their thirst, and a mouthful of food from its stores to appease 
their hunger. It prolongs their life, not that they may live, but that they 
may continue their sweats. Tyrants prolong the life of their slaves only 
because life is necessary to prolong their services. Wherever men gather 
together, the weak fall under the tyranny of the strong. 

A woman, remarkable for her talents, desiring to give proof of her 
ingenuity, began to think one day what would be the greatest of strange 
paradoxes, and she found none greater than that which affirms with 
calmness that slavery is a thing of modern, and liberty of ancient date. 
Whether she came to believe it herself through force of repetition, I know 
not: there is no manner of doubt, however, that the world believed it 
from her, and what was more, was very worthy of believing it. As regards 
equality, we know not, although it is possible – what is not possible to 
a rationalistic philosopher – whether this idea derives its historical and 
philosophical affiliation from the division of the human race into castes, 
of which some there be whose office it is to command, and others to obey, 
and all to break out into wars and rebellion. The idea of fraternity comes 
undoubtedly from those long periods of peace and calm which form the 
golden link of history. And as regards the idea of solidarity, who does not 

see whence it comes? Who is ignorant of the fact that the Romans, in 
whom all antiquity is condensed, called foreigners and enemies by the 
same name, which, I suppose, was symbolical of human solidarity? 

If those ideas cannot come to us from history, which condemns and 
belies them in all its pages, filled with sighs and written in blood, they 
must come to us either from events which happened in that primitive age 
which precedes all historic time, or directly from pure reason, As regards 
this latter source, I will merely say, without fear of contradiction, that 
pure reason is only exercised on things of pure reason; and that, treating 
here of investigating the constituent elements of human nature, we are 
not dealing with a matter of pure reason, but with a fact, which, existing 
obscure with respect to us, requires to be more closely observed and have 
light thrown on it, that its obscurity may be converted into clearness. As 
regards that primitive age which precedes all historic time, it is clear we 
cannot know it if it be not revealed to us. Supposing this, I feel myself 
authorised to ask the following question: – If you have not what you 
affirm, from reason, which is ignorant of, nor from history, which you 
know contradicts it, nor from an age anterior to all historic time, which is 
unknown to you, because you go on the supposition that it has not been 
revealed, whence have you it? And if you have it from no one, why do you 
affirm it? Shakespeare has told us what your theories are: they are words, 
words, and nothing but words; but words, I add, which inflict death on 
him who pronounces and on him who listens to them. 

This powerful virtue they have from the fact that they are not 
rationalistic words, which in themselves have no virtue whatever, but 
Catholic words, which have the privilege of giving life and taking it 
away, of slaying the living and resuscitating the dead. Those words are 
never pronounced in vain, and ever infuse terror, because no one knows 
whether they are going to give life or inflict death, although all know 
how great is their omnipotence. One day, when the shades of evening 
were falling on the serene and peaceful waters, the Lord entered into 
a fragile bark, followed by His disciples, and when the Lord closed His 
eyes, overcome by sleep, an impetuous tempest excited the waves, and 
the disciples began to pray, thinking they were about to perish. The Lord 
opened His eyes, and pronounced a few words, which the sea and winds 
heard with reverence: the sea became calm, and the wind ceased to blow. 
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And then turning to His disciples, He uttered other words in their ears, 
and His disciples were filled with great fear: – Et timuerunt timore ma-
gno. The tempest was to them less terrific than the word of the Saviour. 
Another day, when two men tormented by devils came to the Lord and 
implored His grace, the Lord said to the devils, Go; and the devils, obeying 
His voice, left the men free, and sought an asylum in unclean animals, 
who cast themselves into the sea, and were buried in its waters. Those 
who cared the herd, full of dread, through virtue of the divine word, 
sought safety in flight, and communicating their terror to the people of 
that region, they all went to the Lord and besought Him to leave their 
territory: – “And they that kept them fled, and coming into the city, told 
everything, and concerning them that had been possessed by the devils. 
And behold the whole city went out to meet Jesus; and when they saw 
Him, they besought Him that He would depart from their coasts” (Matt. 
viii. 33, 34). The omnipotence of the divine word was more terrible to the 
people than the malevolence of the infernal spirits. 

When I hear a divine, that is a Catholic, word pronounced, I 
immediately look round to see what has happened, for I am certain that 
something must happen, and that what must happen must necessarily 
be a miracle of divine justice, or a prodigy of mercy. If it be the Church 
that pronounces it, I look for salvation; if someone else pronounces it, I 
look for death. Ask the world why it is filled with terror and dread, why 
the air is full of sad and sinister rumours, why all societies are disturbed, 
and hang in suspense like one who dreams he is about to lose his foothold 
and fall into an abyss. To ask the world, this is the same as to ask why 
one trembles when he sees a malefactor or a madman enter a store of 
powder with a lighted candle, the one ignorant of, the other knowing too 
well, the virtue of the candle. What has saved the world up to this is that 
the Church was in past times sufficiently powerful to extirpate heresies, 
which, consisting principally in teaching a doctrine different from 
that of the Church in the words the Church employs, would have long 
since hurried the world to its ultimate catastrophe, if they had not been 
extirpated. The real danger to human societies commenced on the day 
the great heresy of the sixteenth century acquired the right of citizenship 
in Europe. Since that, there is no revolution which does not involve for 
society a danger of death. This consists in the fact, that as they are all 

founded on the Protestant heresy, they are all fundamentally heretical. 
See, if not, how they all establish and legitimise themselves with words 
and maxims taken from the gospel. The Sanculotism of the first French 
revolution sought its historic antecedents and titles of nobility in the 
humble nakedness of the meek Lamb; nor were there wanting those who 
recognised the Messias in Marat, and called Robespierre his apostle. 
From the revolution of 1830 sprang the Sansimonian doctrine, whose 
mystic extravagances formed, I know not what new gospel emended 
and improved. From the revolution of 1848 sprang impetuously and 
copiously all the Socialistic doctrines expressed in evangelical words. 
Men had seen nothing of this before the sixteenth century. I do not wish 
to say by this that the Catholic world had not suffered great agonies, 
nor that ancient societies had not passed through great changes and 
transformations; I merely wish to say that those changes were not 
capable of bringing society to the ground, nor those agonies of depriving 
it of life. Today everything happens the reverse; a battle lost by society in 
the streets of Paris suffices to bring European society to the ground, as if 
suddenly struck by a thunderbolt; é cadde come corpo morto cade. 

Who does not see in modern revolutions compared with ancient an 
invincible power of destruction, which not being divine, must necessarily 
be satanic? Before leaving this subject, I think it opportune to make an 
important observation here, which I will leave to the reflection of my 
readers. We have a faithful report of two of the speeches of the angel of 
darkness; the first is that he made to Eve in paradise, the second to our 
Lord in the desert. In the first he used the words of God, disfigured to suit 
his purpose; in the second he quoted Scripture, interpreted in his own 
way. Would it be rash to believe, that as the word of God, taken in its true 
sense, is the only one which has the power of life, is also the only one, 
when disfigured, that has the power of death? If this were so, it would be 
sufficiently explained why modern revolutions, in which the word of God 
is more or less disfigured, possess that destructive virtue. 

Returning now to the Socialistic contradictions, I will say that it is 
not sufficient to have denied one after another religious, domestic, and 
political solidarity, if, as I have proved, human solidarity is not also denied, 
and with it liberty, equality, and fraternity, principles all which can only 
find in it at once their reason and their origin; and as the negation of 
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these foundations of all Socialistic doctrines brings the whole edifice to 
the ground, it follows that Socialism cannot be consistent, if, beginning 
with the negation of Catholicism, it does not end in the negation of itself. 
I know that when Socialists profess the dogma of human solidarity, they 
do not thereby profess the Catholic doctrine. I know that between the one 
dogma and the other there is an essential difference, scarcely veiled by the 
identity of name. Humanity, which in the eyes of the Catholic only exists 
in the individuals which constitute it, exists in the eyes of the Socialist 
individually and concretely: whence it results, that when Socialists and 
Catholics say that humanity is solidarious, although they appear to say 
the same thing, in reality they say different things. Notwithstanding this, 
the Socialistic contradiction is evident, and placed beyond all doubt. 
Although humanity be the universal intelligence served by special 
groups which bear the name of peoples and families, logic requires that 
they should all obey in it and through it the same law, and that the groups 
be solidarious if it be solidarious. Hence the necessity of denying human 
solidarity, or of affirming it at once in individuals, in families, and in 
the State. Well, now, if there be one thing evident, it is that Socialism is 
incompatible with that radical negation and this absolute affirmation. To 
deny human solidarity is to deny itself, and to affirm the solidarity of the 
social group is to deny itself in another way. The world cannot become 
subject to Socialistic law without renouncing the sway of reason. 

Hence we see how far its most famous doctors, and above all, he who 
amongst those who compose its apostolate enjoys the greatest renown 
and fame, are from deserving the character of being consistent. M. 
Proudhon, in his contests with those partisans of the new gospel who 
desire the extinction of all individual rights, and the concentration in the 
State of all domestic, civil, political, social, and religious, rights, did not 
require to make great efforts to demonstrate that communism, that is, 
governmentalism elevated to the extreme, was extravagant and absurd 
in the principles common to the new sectaries. In fact, communism, 
conceiving the State as an absolute unity which concentrates in itself all 
rights and absorbs all individuals, conceives it as highly and powerfully 
solidarious, as unity and solidarity are one and the same thing considered 
in two different points of view. Catholicity, depositary of the dogma of 
solidarity, derives it from unity, which makes it possible and necessary. 

Well, now, as the fundamental point of Socialism is precisely the negation 
of that dogma, it is clear that communism contradicts itself when it 
denies it in theory and recognises it in practice, when it denies it in its 
principles and affirms it in its applications. If the negation of the family 
solidarity carries with it that of the family itself, the negation of political 
solidarity carries with it that of all government. That negation proceeds 
equally from the notions Socialists form of the equality and the liberty 
common to all men, as that equality and liberty cannot be conceived as 
limited by a government, but simply and naturally by the free action and 
reaction of individuals on each other. M. Proudhon is then consistent 
when he says in his “Confessions of a Revolutionist”: – “All men are equal 
and free. Society is then, as well by its nature as by the functions of its 
destiny, antinomical, which means ungovernable. The sphere of activity 
of each citizen being the result, on the one hand, of the natural division 
of labour, and on the other, of the election he makes of a profession, and 
the social functions being constituted in such a manner as to produce an 
harmonic effect, order becomes the result of the free action of all; whence I 
draw the absolute negation of government: everyone who puts his hand on 
me to govern me is a tyrant and a usurper, and I proclaim him my enemy”. 

But if M. Proudhon is consistent in denying government, he is only 
so by halves when he indicates this negation as the last of those which 
are involved in these Socialistic doctrines. With the family is denied 
domestic solidarity, with government political solidarity; but in the very 
place he denies those two solidarities, he affirms, with inconceivable 
contradiction, the human, which serves them for foundation. We 
already demonstrated that to affirm equality and liberty is the same as 
to affirm human solidarity. Nor does the contradiction stop here; for at 
the same time that he affirms equality and liberty in his “Confessions of a 
Revolutionist”, he denies fraternity in Chap. vi. of his book of “Economical 
Contradictions”, in these words: – “Do you speak to me of fraternity? We 
shall be brothers if you insist on it, provided that I be the eldest brother, 
and you come after me on this condition: – that society, our common 
mother, respect my primogeniture and my services by giving me double 
portion; you tell me you will attend to my necessities proportionately 
to my resources, and I on the contrary require you to attend to them 
proportionately to my labour; otherwise I cease to labour”. 
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Whence we see the contradiction is double, for if, on one hand, 
there is contradiction in affirming human solidarity when the domestic 
and political are denied, there is still greater contradiction in denying 
fraternity when the principle of liberty and equality among men is 
proclaimed. Equality, liberty, and fraternity are principles which 
mutually suppose each other, and are resolved one in the other, as the 
human, the political, and the domestic solidarities are dogmas which are 
resolved in and mutually suppose each other. To accept some and reject 
others is to accept what is rejected and reject what is accepted; is at one 
and the same time to deny what is affirmed and affirm what is denied. 

As regards the question relative to government, the negation of all 
government on the part of M. Proudhon is only an apparent contradiction. 
If the idea of government is not in contradiction with the Socialistic 
idea, there is no necessity to deny it; if there is contradiction between 
these two ideas, it is a notorious inconsistency to proclaim in another 
form the government he denies. M. Proudhon, who denies government, 
symbol of unity and of political solidarity, recognises it in another 
manner and form, when he recognises and proclaims social unity and 
solidarity in the following words: – “Only society, that is, the collective 
being, can follow its inclination and abandon itself to its free will without 
fear of absolute and immediate error. This superior reason which is in 
it, and which slowly escapes from it through the manifestations of the 
multitude and the reflections of individuals, always puts it right in the 
end. The philosopher is incapable of discovering the truth by intuition; 
and if he attempts to direct society, he runs a great risk of establishing his 
own ideas, inefficient and insufficient ever, in place of the eternal laws of 
order, and thus hurrying society to the abyss. The philosopher requires 
something to direct him. What else can that something be but the law 
of progress, and that logic which resides in humanity as in its centre?” 
(“Confessions of a Revolutionist”). 

Here three things are supposed – unity, solidarity, and, in a word, 
social infallibility, precisely the self-same things which communism 
affirms or supposes in the State; and these others are denied, the 
capacity and competence of individuals to govern nations, the very thing 
denied in them by communism. Whence it follows that the followers 
of Proudhon and the communists reach the same term by different 

roads: the one and the other affirm government, and with it the unity 
and solidarity of human societies. Government is for one and the other 
infallible – that is to say, omnipotent; and being so, excludes all idea of 
liberty in individuals, who, when placed under the jurisdiction of an 
omnipotent and infallible government, can be nothing but slaves. Let 
government reside in the State, symbol of political unity, or in society, 
considered as a solidarious being, it will ever result that government is 
the condensation of all social rights, as well in the first as in the second 
of these suppositions. Whence follows, for the individual considered 
isolatedly, the most complete slavery. 

M. Proudhon, then, does the contrary of what he says, and is altogether 
contrary to what he appears; he proclaims liberty and equality, and 
constitutes tyranny; he denies solidarity, and yet supposes it; he calls 
himself an anarchist, and has a hunger and thirst for government. He 
is timid, and appears daring; the daring is in his phrases, the timidity 
in his ideas. He appears dogmatical, and he is sceptical; he is sceptical 
in substance and dogmatical in form. He solemnly announces that he 
is going to proclaim new and strange truths, and he does nothing but 
makes himself the echo of ancient and discredited errors. 

That apothegm of his, that property is robbery, has captivated the 
French by its originality and ingenuity. It will be well for our neighbours 
to know that this apothegm is of ancient date this side of the Pyrenees. 
From Viriatus to our own days, every robber that takes to the road, on 
presenting his gun at the breast of the traveller, calls him a robber, and 
takes from him all that he has because he is a robber. M. Proudhon has 
done nothing but steal his apothegm from the Spanish robbers, as they 
rob the traveller of his purse. As he presents himself in spectacle to the 
nations as original, when he is only a plagiarist, so when only apostle of 
the past, he calls himself the prophet of the future. His principal artifice 
consists in expressing the idea he affirms in words which contradict it. 
Everyone calls despotism despotism, but M. Proudhon calls it anarchy; 
and when he has given its contradictory name to the thing affirmed, he 
makes war on his friends with the name, and on his enemies with the thing. 
With the communistic dictatorship which is at the bottom of his system, 
he scares Capital, and with the word anarchy he alarms and drives away 
his friends the communists; and when he turns his eyes in all directions, 
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and sees the one without power to fly, and the other already in shameful 
flight, he bursts into a loud laugh. Another of his artifices consists in 
taking from each system what, though not sufficient to confound him 
with those who sustain it, is quite enough to excite the anger of those 
who contradict it; he has whole pages which might be subscribed by all 
partisans of order – these pages are directed to the turbulent; and others 
which might be subscribed by the most fanatical democrats – these are 
directed to the friends of order. In some he makes a show of the most 
filthy atheism, and when writing them he intends them for Catholics; and 
others, in fine, might be accepted by the most fervent Catholic, and these 
he destines for the ears of materialists and atheists. The man’s greatest 
pleasure is to raise his hand against every one, and oblige everyone to 
raise his hand against him. When he says that he regards as an enemy 
whoever wishes to govern him, he reveals only the half of his secret; the 
other half consists in affirming that everyone who follows and obeys him 
is his enemy. If the world once became Proudhonian, he, in opposition to 
the world, would cease to be Proudhonian; and if the world followed his 
example in that, he would hang himself from the first tree he met on the 
road. I know not if after the misfortune of not being able to love, which 
is the satanic misfortune par excellence, there be a greater than not 
desiring to be loved, which is the Proudhonian misfortune. And yet that 
man, the tremendous object of divine wrath, preserves away there, in the 
most hidden recess of his obscure and darkened being, something of light 
and love, something which distinguishes him from the infernal spirits; 
although he is involved in shadows which are rapidly condensing, he is 
not all hatred and darkness. Declared enemy of all literary as well. as all 
moral beauty, he is beautiful without knowing it, literarily and morally, 
in the few pages he consecrates to the bashful suavity of modesty, to pure 
and chaste love, and to Catholic harmony and magnificence. His style 
then rises to the level of the majesty and pomp of his subject, or assumes 
the soft and pleasing form of freshest idylls. 

Considered isolatedly, M. Proudhon is inexplicable and 
inconceivable. M. Proudhon is not a person, although he appears so: he is 
a personification. Though contradictory and illogical as he is, the world 
calls him consistent, because he is a consistency; he is the consistency 
of all the exotic ideas, of all the contradictory principles, and of all the 

absurd premises, modern Rationalism has established for the last three 
hundred years; and as the consequence contains its premises, and the 
premises their consequence, those three centuries necessarily contain 
M. Proudhon, as M. Proudhon necessarily involves them. For this reason, 
the examination of the one and of the other gives the same result. All the 
Proudhonian contradictions are in the last three hundred years, and in 
M. Proudhon are the contradictions of the last three centuries, and both 
contradictions are concentrated in that, in a certain way, most notable 
work of the present age, the “System of Economical Contradictions”. 
Between this work and its author, and those rationalistic centuries, 
there is an absolute identity: the only difference is in the names and 
forms; the thing represented in common takes here the name of book, 
there the form of man, and farther on that of time. This explains why M. 
Proudhon is condemned to never be, and to always appear to be, original. 
He is condemned to never be original, because, supposing the premises, 
what is there less original than the consequence? He is condemned 
to always appear so, because what can appear more original than the 
concentration, in one sole person, of all the contradictions of three 
contradictory centuries? 

This does not mean that M. Proudhon does not seek after true 
originality. M. Proudhon wishes to be truly original when he aspires to 
formulate the synthesis of all antinomies, and to discover the supreme 
equation of all contradictions; but it is precisely here, where lies the 
manifestation of his individual personality, that we discover his impotence. 
His equation is only the beginning of a new series of contradictions, and 
his synthesis of a new series of antinomies. Placed between property, 
which is the thesis, and communism, which is the antithesis, he seeks 
the synthesis in non-hereditary property, without remarking that non-
hereditary property is not property, and consequently his synthesis is no 
synthesis, because it does not suppress the contradiction, but only a new 
manner of denying the conquered thesis, and affirming the victorious 
antithesis. When, to formulate the synthesis – which is to comprehend 
on one hand authority, which is the thesis, and liberty, which is the 
antithesis – he denies government and proclaims anarchy; if by this he 
wishes to say that there is to be no government, his synthesis is nothing 
but the negation of the thesis, which is authority, and the affirmation of 
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the antithesis, which is human liberty; and on the contrary, if he means 
that dictatorial and absolute government is not to reside in the State, but 
in society, in that case he does nothing but deny the antithesis and affirm 
the thesis, deny liberty and affirm communistic omnipotence. In either 
case, where is the reconciliation? – where the synthesis? M. Proudhon is 
strong only when he is content with being the personification of modern 
Rationalism, by nature absurd and contradictory; and he is weak only 
when he manifests his individual personality, when he is converted from 
a personification into a person. 

If after examining him in his various aspects, I were asked what is 
the dominant trait of his spiritual physiognomy, I would answer that 
it is the contempt of God and men. Never did man sin so grievously 
against humanity and the Holy Ghost. When that chord of his heart is 
struck, it ever sounds with eloquent and sonorous echo. It is not he who 
speaks then; no, it is another who is in him, who holds him in his bonds, 
who has possession of him, and throws him into epileptic convulsions; 
it is another who is greater than he, and keeps up a perpetual dialogue 
with him. What he says sometimes is so strange, and he says it in such 
a strange way, that the mind hangs in suspense, and knows not if it be a 
man or a devil who speaks, or whether he speaks seriously or in jest. As 
regards himself, if he could arrange things according to his caprice, he 
would prefer to be taken for a devil rather than for a man. Man or devil, 
whichever he be, it is certain that three centuries of damnation press on 
his shoulders with crushing weight.



309Problems and solutions relative to order in humanity

CHAPTER V.

Continuation of the same subject.
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The most consistent of modern Socialists, in the point of view 
from which we have been treating the question, appears to me to 
be Robert Owen, when, breaking into open and cynical rebellion 

against all religion, depositaries of religious and moral dogmas, he denied 
duty at one stroke, by denying not only collective responsibility, which 
constitutes the dogma of solidarity, but also individual responsibility, 
which rests on the dogma of the free will of man. Having denied free 
will, Robert Owen denies sin, and the transmission of sin. So far, no one 
can doubt that there is logic and consistency in all these deductions; but 
where the contradiction and extravagances commence, is when Owen, 
having denied sin and free will, affirms and distinguishes moral good and 
evil, and when affirming and distinguishing these, he denies the penalty 
which is their necessary consequence. 

Man, according to Robert Owen, acts in consequence of invincible 
convictions. These convictions come to him, on one side, from his special 
organisation, and on the other, from the circumstances which surround 
him; and as he is not the author, either of that organisation, or of those 
circumstances, it follows that the former, as well as the latter, act in him 
fatally and necessarily. 

All this is logical and consistent, but it is all illogical and contradictory 
and absurd to affirm good and evil when human liberty is denied. The 
absurd reaches the inconceivable and the monstrous, when our author 
attempts to found a society and a government in juxtaposition with 
irresponsible beings. The idea of government and that of society are 
correlative of the idea of human liberty. Deny one, and the negation of 
the others logically follows; and when you either deny or affirm all, you 
do no more than affirm and deny the same thing, and at one and the 
same time. I know not if there be in human annals a more striking proof 
of blindness, of inconsistency, and of madness, than that which Owen 
gives, when, not satisfied with the extravagance of affirming society and 
government, after having denied individual responsibility and liberty 
he yet goes further, and falls into the inconceivable extravagance of 
recommending benevolence, justice, and charity to those who, not being 
responsible or free, cannot love, nor be just, nor be benevolent. The 
limits which I imposed on myself on commencing this work, prevent me 
from advancing as far as might be desirable in the wide field of Socialistic 
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contradictions. Those that we have given are sufficient, and more than 
sufficient, to establish beyond all doubt the incontrovertible fact that 
Socialism, from whatever point of view we may consider it, is a stupid 
contradiction, and nothing but chaos can come from its contradictory 
schools. Their contradiction is so palpable, that it will not be difficult for 
us to place it in relief, even in these points on which all those sectaries 
appear to be united and agreed. If there be any negation which is common 
to them, it is certainly the negation of the solidarity of the family, and of 
nobility. Once arrived here, all the revolutionary and Socialistic doctors 
raised their voices to deny that community of glories and of misfortunes, 
of merit and of demerit, which the human race has ever recognised as a 
fact, between ancestors and descendants in all ages. 

Very well, those same revolutionists and Socialists affirm of 
themselves in practice the very thing they have been denying of others in 
theory. When the French Revolution, bloody and destructive, trampled 
on all the national glories; when, intoxicated with its triumphs, it believed 
itself sure of final victory, I know not what aristocratic pride of race 
seized it, which was in direct opposition with all its dogmas. Then it was 
that the most famous revolutionists, presenting themselves to the view 
of men, like ancient feudal barons, commenced to be very scrupulous 
and careful in giving letters of naturalisation in their noble family. My 
readers will remember that famous question put by the doctors of the 
new law, to those who presented themselves to them in the white robes 
of candidature – What crime have you committed? Unfortunate the 
man who had committed no crime, for he would never see the gates of 
the Capital open for him, in which the revolutionary demigod flashed 
in awful majesty! The human race had instituted the nobility of virtue, 
the revolution instituted that of crime. When after the revolution of 
February, we have seen the Socialists and Republicans divide themselves 
into categories separated one from the other by formidable abysses; when 
one party with the title of republicans of the eve, showered contempt and 
ridicule on the other who had only been republicans of the day following; 
when, more fortunate, and consequently more arrogant than others, 
some proudly said, The coast is all ours, for republicanism is natural 
in us, and comes to us with the blood – what is this but proclaiming in 
full tide republicanism all the prejudices of solidarity? Examine one 

by one all its schools, each and all struggle to constitute themselves a 
family, and to lay claim to the most noble descent. In this family group 
the ancestor is Saint Simon the noble; in that, Fourrier the illustrious; 
in the atheist group, Babeuf the patriot. In all there is a common chief, 
a common patriotism, a common glory, a common mission; and all the 
groups and all the families, united by a close solidarity, seek in past ages 
some personality so noble, so lofty, so exalted, that it may serve all as 
a bond of union and centre. Some fix their eyes on Plato, the glorious 
personification of ancient wisdom; others, carrying their mad ambition 
to the highest pitch of blasphemy, fix them on the Redeemer of the 
human race. Perhaps they might despise Him, being humble; but in their 
insolent pride they do not forget that, humble and poor and wretched 
as He was, He was a king, and felt the noble blood of kings flowing in His 
veins. As regards M. Proudhon, the perfect type of Socialistic, which is, 
in its turn, the perfect type of human, pride – going back on the wings of 
his arrogance to ages more remote, he seeks his ancestors in those times 
that bordered on the creation, when the Mosaic institution flourished 
amongst the Hebrews. On a more opportune occasion I will satisfactorily 
demonstrate, as regards M. Proudhon, his nobility is so ancient, and his 
descent so illustrious, that to discover its origin it is necessary to go 
still farther, even to times removed beyond the wide circle of history, 
and to beings in perfection and dignity incomparably superior to man. 
At present, it is sufficient for my purpose to say that the Socialistic 
schools are condemned in an irrevocable manner; that every one of their 
principles is contradictory of the one that precedes it, and of the one that 
follows it; that their conduct is the complete condemnation of all their 
theories, and their theories the radical condemnation of their conduct. 

It only remains for us to form a proximate idea of what the Socialistic 
edifice would be without those defects of proportion, which deform and 
prevent it from coming under any regular style of architecture. Having 
seen what present Socialism is in its contradictory dogmas, it may be 
useful that we briefly examine what future Socialism must be when 
age has stripped it of its contradictions and its inconsistency. Here the 
method is to take as starting-point, any of the propositions affirmed 
in common by all the schools, arid to deduce from it, one by one, the 
consequences which it contains. The fundamental negation of Socialism 
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is the negation of sin, that grand affirmation which is, as it were, the 
centre of the Catholic affirmations. That negation carries with it, by way 
of consequence, a series of negations, some relative to the divine, others 
to the human, and others to the social, being. To go over that whole series 
would be a thing impossible, and foreign to our purpose: what we have to 
do is, simply to point out the more fundamental of these negations. 

The Socialists not only deny sin, but the possibility of sin. The fact, 
and the possibility of the fact, being denied, the negation of human liberty 
follows, which cannot be conceived without sin, or, at least, without the 
power in human nature of converting its innocence into sin. 

Liberty being denied, the responsibility of man must be denied. The 
negation of responsibility carries with it the negation of penalty; this once 
denied, the negation of divine government follows on the one hand, and 
the negation of human government on the other. Therefore, with regard to 
the question of government, the negation of sin ends in nihilism. 

Individual responsibility being denied, responsibility in common 
must be denied. What is denied of the individual cannot be affirmed 
of the species, which signifies that human responsibility does not 
exist. As we cannot affirm of somewhat, on one hand, we deny of each 
individually, and, on the other, of all collectively, it follows that once 
denying the responsibility of the individual, and that of the species, we 
must deny the responsibility of all associations. This signifies that there 
is no social, political, or domestic responsibility. Therefore, with regard 
to the question of responsibility, the negation of sin ends in nihilism. 

Individual, domestic, political, and human responsibility being 
denied, the negation of solidarity in the individual, in the family, in the 
State, and in the species follows, as solidarity signifies nothing more than 
responsibility in common. Therefore, as regards solidarity, the negation 
of sin ends in nihilism. 

Solidarity in man, in the family, in the State, and in the species being 
denied, we must deny unity in the species, in the State, in the family, and 
in man, as the identity between solidarity and unity is so complete, that 
what is one cannot be conceived, unless as being solidarious, nor what is 
solidarious unless as being one. 

Therefore, as regards the question of unity, the negation of sin ends 
in nihilism. 

Unity being absolutely denied, the following negations follow – that 
of humanity, that of the family, that of society, and that of man. The fact 
is, nothing exists but under the condition of being one, and therefore 
it cannot be affirmed that the family, society, and humanity exist, but 
on condition of affirming domestic, political, and human unity; these 
three unities being denied, the negation of these three things must 
follow. To affirm these existences and deny their unity, is to be guilty of 
a contradiction in terms. Each of these things must be one, or cannot be 
at all; therefore if they are not one, they do not exist; their very name is 
absurd, for it is a name which does not represent nor designate anything. 

With regard to the individual man, his negation follows in a different 
way. The individual man is the only one can exist to a certain degree, 
without being one and solidarious; what is denied by denying his unity 
and solidarity, is that in different moments of his life he is one and the 
same person. If there be no bond of union between the past and the 
present, and between the present and the future, what follows is that 
man only exists in the present moment. But in this supposition it is clear 
that his existence is more phenomenal than real. If I do not live in the 
past, because it is past, and because there is no unity between the present 
and the past; if I do not live in the future, because the future does not 
exist, and because when it will exist it will not be future; if I only live in 
the present, and the present does not exist, because when I am about to 
affirm it exists it has already past, the result is that my existence is more 
theoretical than practical; for in reality, if I do not exist at all times, I do 
not exist at any time. I do not conceive time except in its three forms 
united, and I cannot conceive it when I separate them. What is the past, 
but something that is not now? What is the future, but something that 
does not yet exist? And who can detain the present a sufficient time to 
affirm it, after it has escaped from the future, and before it is converted 
into the past? Therefore to affirm the existence of man, denying the 
unity of time, is nothing else than to give him the speculative existence of 
a mathematical point. Therefore the negation of sin ends in nihilism, as 
well in regard to the existence of humanity, of society, and of the family, 
as in regard to the existence of man. Therefore all the Socialistic, or to 
speak with more exactness, all the Rationalistic doctrines necessarily 
end in nihilism; and there is nothing more natural and more logical, if 
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we examine it well, than that those who separate from God should end in 
nothing, as there is nothing beyond God. 

Supposing this, I am authorised in accusing present Socialism of being 
timid and contradictory; to deny the Christian God to affirm another 
god; to deny humanity under one aspect, to affirm it in a different point 
of view; to deny society with certain forms, to come to subsequently 
affirm it with different forms; to deny the family on one hand, and to 
affirm it on the other; to deny man in a certain way, to afterwards affirm 
him in a different or contrary way: all this is to enter on the path of timid, 
contradictory, and cowardly transactions. Present Socialism is a semi-
Catholicism, and nothing more. If the limits of this work permitted, it 
would not be difficult for me to demonstrate that in the most advanced 
of its doctors, there is a greater number of Catholic affirmations than 
Socialistic negations, which produces an absurd Catholicism and a 
contradictory Socialism. If we affirm a god, we must fall into the hands 
of the God of Catholics; if we affirm humanity, we come to the humanity, 
one and solidarious, of the Christian dogma; if we affirm society, we 
must sooner or later come to the Catholic affirmation about social 
institutions; if we affirm the family, we must afterwards affirm, one way 
or another, all that Catholicism affirms, and all that Socialism denies; 
in fine, every affirmation of man, no matter how it is made, is finally 
resolved into the affirmation of Adam the man of Genesis. Catholicism 
is like those formidable cylinders through which if a part pass, the whole 
must go. Through that formidable cylinder shall pass, without leaving a 
track behind, unless it change its course, Socialism with all its pontiffs, 
and with all its doctors. 

M. Proudhon, who is not usually ridiculous, is so, however, when, 
establishing as a formula the negation of government as the last of all 
negations, he goes about in the sublimity of his audacity, with almost 
august gesture, demanding of the people the first place amongst 
Socialists. Socialists in presence of Catholics, are like Greeks in presence 
of the priests of the East – children who appear men. The negation of 
all government, far from being the last of possible negations, is nothing 
but a preliminary negation, which future Nihilists will set down in the 
last of their axioms. Not going beyond that, M. Proudhon will have 
to pass, like the rest, through the Catholic cylinder; everything but 

nothingness passes through it. He must then affirm nothings, or pass 
through that cylinder with all his negations, with all his affirmations, 
with his whole soul, and with his whole body. Whilst M. Proudhon does 
not valiantly choose his party, he authorises me to accuse him before 
future Rationalists, as suspected of latent Catholicism. Catholicism is 
not a thesis, and not being so, cannot be combated by an antithesis; it is a 
synthesis which embraces all, which contains all, and which explains all, 
which cannot be, I will not say conquered, but even combated, except by 
a synthesis of the same species, which, like it, should embrace, contain, 
and explain all things. In the Catholic synthesis all human theses and 
antitheses have convenient room. 

It attracts and condenses all in itself, with the invincible force of an 
incommunicable virtue. Those who think they are outside Catholicism, 
are in it, because it is, as it were, the atmosphere of intelligences; the 
Socialists, like the rest, after gigantic efforts to separate themselves from 
it, have done no more than become bad Catholics. 
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CHAPTER VI.

Dogmas correlative of that of solidarity – Bloody sacrifices –  
Theories of the Rationalistic Schools about Capital Punishment.
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As Socialism is an incoherent compound of thesis and antithesis, 
which contradict and destroy each other, the grand Catholic 
synthesis resolves all these things into unity, by infusing into 

them all its sovereign harmony. It may be said of its dogmas, that without 
ceasing to be various, they are one only. In such a way do those which 
precede merge into those which follow, and those which follow into those 
which precede, that it cannot be determined which is the first or which 
the last in that divine circle. That virtue possessed by all, of penetrating 
one another in their most intimate essence, prevents any of them from 
being affirmed or denied by itself, and renders it necessary for all to 
be affirmed or denied together; and as in its dogmatic affirmations all 
possible affirmations are exhausted, it follows that against Catholicism 
there can be no affirmation of any sort, and no particular negation 
against its prodigious synthesis: there can be nothing but an absolute 
negation. Well, now, God, who is so manifest in the Catholic expression, 
has disposed things in such a way that that supreme negation, logically 
necessary to form a contrast to the divine expression, is totally impossible, 
as a person must, in order to deny all, commence by denying himself, 
and if he denies himself, he can deny nothing else afterwards. Hence it 
follows that the Catholic expression, being invincible, is eternal; from 
the first day of creation it comes expanding in space and resounding in 
time, with an immense force of expansion, and with an infinite power 
of resonance. The sovereign virtue has not yet diminished; and when 
the hours cease to roll, and space is annihilated, that expression will be 
eternally resounding in the highest heavens. Everything in this world 
below is passing – men with their Sciences, which are nothing but 
ignorance, empires with their glories, which are nothing but smoke; that 
resounding expression is alone at rest and in its proper being, affirming 
all with one sole affirmation which is ever consistent with itself. The 
dogma of solidarity, confounding itself with that of unity, constitutes 
with it one sole dogma; considered in itself, it is resolved into two, which, 
like that of solidarity and that of unity, are one and the same in essence, 
and two in their manifestations. 

The solidarity, and the unity, of all men amongst themselves, carry 
with them the idea of a responsibility in common, and this responsibility 
supposes in its turn, that the deserts of the one can injure or be of 
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advantage to the other. When it is the evil that is communicated, the 
dogma preserves its generic name of solidarity, and it changes it for 
reversibility, when it is the advantage that is communicated. Thus we say 
that we all sinned in Adam, because we have all solidarity in him; and we 
were all saved by Jesus Christ, because His merits were reversible to us. 

And we see the difference is here only in the names, and does not at all 
alter the thing signified. The same happens with the dogmas of imputation 
and of substitution – they are both nothing but those same dogmas 
considered in their application. By virtue of the dogma of imputation 
we all suffer Adam’s penalty, and by the dogma of substitution the Lord 
suffered for us all. But as we here see, there is substantially question but 
of one dogma. The principle in virtue of which we have been saved in the 
Lord, is identical with that by which we were all culpable, and punished in 
Adam. That principle of solidarity, by which are explained the two great 
mysteries of our redemption and of the transmission of sin, is in its turn 
explained by that same transmission, and by the human redemption. 
Without solidarity you cannot even conceive a prevaricating and 
redeemed humanity; and on the other hand, it is evident that if humanity 
has not been redeemed by Jesus Christ, nor has fallen in Adam, it cannot 
be conceived as being one and solidarious. 

As by this dogma, joined to that of the prevarication of Adam, is 
revealed to us the true nature of man, God has not permitted that it 
should fall into oblivion amongst the nations. This serves to explain why 
all the peoples of the world bear clearest testimonies to it, and why those 
testimonies are recorded, eloquently in history. There is no people so 
civilised nor tribe so uncultivated, that has not believed these two things, 
that the sins of some can bring down the anger of God on the heads of 
all, and that all can be saved from the penalty, and from sin transmitted, 
by the offering of a victim in perfect holocaust. For the sin of Adam God 
condemned the human race, and saved it through the merits of His 
beloved Son. Noah, inspired by God, condemns in Canaan his whole race; 
God blesses in Abraham, and afterwards in Isaac, and then in Jacob, the 
whole Hebrew race. Sometimes He saves culpable children through the 
merits of their ancestors; at other times He chastises, even in their last 
generation, the sins of culpable ancestors; and none of these things, which 
reason regards as incredible, has caused astonishment or repugnance in 

the human race, which has believed them with a firm and lasting faith. 
Œdipus sins, and the gods pour out the cup of their displeasure on 
Thebes. Œdipus is the object of the Divine wrath, and the merits of his 
expiation are reversible to Thebes. On the greatest and most solemn day 
of creation, when God himself Made Man was about to proclaim by His 
death the truth of all these dogmas, He desired that they should be first 
proclaimed and confessed by the deicide people itself, who, vociferating 
with supernatural and sinister clamour, let these words fall from its lips 
– “His blood be upon us and upon our children!” It would appear that 
God permitted both times and dogmas to be here condensed. On the 
same day, the same people, by putting Him to death, imputes to One, and 
chastises in Him, the sins of all, and demands the application of the same 
dogma to itself, by declaring its children participators in its sin. On that 
same day on which this was proclaimed by a whole people, God himself 
proclaims the same dogma by making Himself solidarious with man; and 
the dogma of reversibility by asking the Father, in reward of His suffering 
for the pardon of His enemies; and the dogma of satisfaction by dying for 
them; and that of redemption, the consequence of all the others, by which 
the sinner was redeemed; for the substitute, who suffered death in virtue 
of the dogma of solidarity, was accepted in virtue of that of reversibility. 

All these dogmas, proclaimed on the same day by a people, and by a 
God, and fulfilled, after being proclaimed, in the person of a God, and in 
the generations of a people, were being proclaimed and fulfilled, though 
imperfectly, from the beginning of the world, and were symbolised in 
an institution before they were fulfilled in a person. The institution 
in which they were symbolised, was that of bloody sacrifices. That 
mysterious and, humanly speaking, inconceivable institution, is a fact 
so universal and constant, that it exists in all peoples and in all regions. 
So that amongst social institutions, the most universal is precisely the 
most inconceivable, and appears the most absurd, it being here worthy of 
note, that universality is an attribute common to the institution in which 
those dogmas are symbolised, to the Person in whom they were fulfilled, 
and to the dogmas themselves which were symbolised in that institution, 
and fulfilled in that person. Imagination itself cannot conceive other 
dogmas, Person, or institution more universal. Those dogmas contain all 
the laws by which human things are governed; that Person contains the 
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divinity and humanity joined in one; and that institution is, on one side, 
commemorative of what those dogmas contain of universal, on the other, 
symbolical of that one Person in whom universality par excellence exists, 
whilst on another side, considered in itself, it reaches to the confines of 
the world, and extends beyond the limits of history. 

Abel is the first man that offered to God a bloody sacrifice after the 
great tragedy of paradise; and that sacrifice, inasmuch as it was bloody, was 
acceptable in the eyes of God, who rejected that of Cain, which consisted 
of the fruits of the earth. And what is here singular and mysterious is, 
that he who had shed blood in expiatory sacrifice, conceives a hatred of 
blood, and dies sooner than shed that of his enemy; whilst he who refuses 
to shed it as the sign of expiation, becomes so brutal as to shed the blood 
of his brother. How does it happen that when shed in one way it removes, 
and in another impresses, stains? How is it that all shed it in a different 
manner? 

From that first effusion of blood it ceased not to run, and it never ran 
without condemning some and purifying others, ever preserving intact 
its condemnatory and its purifying virtue. All the men that come after 
Abel the just, and Cain, the fratricide resembled more or less one of 
those two types of those two cities which are governed by contrary laws 
and different governors, and are called the city of God and the city of 
the world; which are not opposed because the one sheds blood and the 
other does not, but because in the one it is shed by love, and in the other 
by vengeance; in the one it is offered to man, and in the other to God, in 
expiatory sacrifice and acceptable holocaust. 

The human race, in which the breath of the biblical traditions was 
never totally extinguished, has ever believed with an invincible faith 
these three things: that it is necessary blood should be shed; and when 
shed in one way it purifies, and in another maddens. Of these truths clear 
testimony is given by history, full of the accounts of cruel episodes, bloody 
conquests, the subversion and destruction of famous cities, atrocious 
deaths, pure victims placed on smoking altars, of brothers rising against 
brothers, the rich against the poor, parents against their children, the 
entire earth being like a lake which neither the winds cool nor the sun 
warms with his powerful rays. They are no less clearly witnessed to by 
the bloody sacrifices offered to God on all the altars of the world, and 

finally, by the legislation of all peoples, which excommunicates him who 
takes life, and deprives him of his own. 

In the tragedy of “Orestes”, Euripides puts in the mouth of Apollo 
these words: – “Helen is not culpable of the war of Troy; her beauty was 
only the instrument of which the gods availed themselves to enkindle 
war between two peoples, and cause to flow the blood which was to purify 
the earth stained with a multitude of crimes”. Whence we see that the 
poet, echo at once of the human and the popular traditions, attributes to 
blood a secret virtue of purification which is mysteriously hidden in it. 

As sacrifice depends on the existence of that cause and that virtue, it is 
clear that blood must have acquired this virtue under the empire of that 
cause, in an epoch anterior to bloody sacrifices; and as these sacrifices 
have been instituted since the time of Abel, it is beyond all doubt that the 
cause and virtue we speak of are anterior to Abel, and contemporaneous 
with the great event of paradise in which that virtue and its cause must 
necessarily have their beginning. That great event is the prevarication 
of Adam. As the flesh of Adam was culpable, and in the flesh of Adam 
that of the whole species, it was necessary, that the penalty might bear 
proportion with the crime, it should fall on all flesh, like the crime itself. 
Hence the necessity of the perpetual effusion of human blood. The crime 
of Adam had been followed, however, by a promise of a Redeemer; and 
that promise, substituting the Redeemer for the culprit, was capable 
of suspending the sentence of condemnation till He who was to come 
should appear. This explains why Abel, depositary for Adam at once of 
the sentence of condemnation, and of its suspension till the Substitute 
who was to suffer the penalty for the culprit should come, instituted 
the only sacrifice which could be acceptable in the eyes of God – the 
commemorative and symbolic sacrifice. 

The sacrifice of Abel was so perfect that it contained in itself, in a 
wonderful manner, all the Catholic dogmas: as far as it was a sacrifice 
in general, it was an act of devotion and adoration towards the 
omnipotent and sovereign God; as far as it was a bloody sacrifice, it was 
the proclamation of the dogmas of the prevarication of Adam, and of the 
liberty of the prevaricator, who would not have been culpable without 
free will; and of the transmission of the sin and the penalty, without 
which Adam alone should be offered in sacrifice; and of solidarity, without 
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which Abel would not have inherited sin. At the same time, it was, with 
respect to God, an acknowledgment of His justice, and of the care He has 
of all human things. Considering it with reference to the victims offered 
to the Lord, it was at once a commemoration of the promise He gave of 
removing the penalty from the true culprit, and of the reversibility, by 
virtue of which those punished for the sin of Adam were to be saved by 
the merits of Another, and of the substitution, by virtue of which One 
who was to come should be offered in sacrifice for the whole human race. 
Finally, as the victims were first born lambs without spot, the sacrifice of 
Abel was symbolical of the true sacrifice, in which the meek and spotless 
Lamb, only Son of the Father, was to be offered in holiest sacrifice for the 
sins of the world. In this way Catholicity, which explains and contains 
all things by a miracle of condensation, is completely contained and 
explained in the first bloody sacrifice offered to God by man. What virtue 
is that possessed by the Catholic religion, which allows her to dilate and 
become condensed with an infinite dilation and condensation? What 
wonders are those which with their immense variety find room in a 
symbol? And what symbol is that so comprehensive and perfect as to 
contain so many things of such a nature? Such sublime consonance and 
harmony, perfections so sovereign and beautiful, hang over man, that 
they surpass not only our understanding, but all we could desire or fancy. 

Passing from Father to Son, the tradition began to be slowly but 
surely obscured and blotted out from the memory and intellect of men. 
God in His infinite wisdom did not allow the grand echoes of the biblical 
traditions to be totally effaced from the earth, but in the midst of the 
tumults of peoples, precipitated one on the other, and all debased by 
idolatry, those echoes were so changed and weakened, that they lost their 
magnificent richness of sound, and became vague, intermittent, and 
confused. Then it was that men drew from the vague idea of a primitive 
fault infecting the blood, the consequence, that it was necessary to 
offer to God in sacrifice the blood of man himself. The sacrifice ceased 
to be symbolical when it became real; and as it was part of the divine 
intention to bestow efficacy and virtue on the sacrifice of the Redeemer 
alone, human sacrifices were wanting in virtue and efficacy. But even as 
it was, those imperfect and inefficacious sacrifices virtually contained in 
themselves, on one side, the dogmas of original sin, of its transmission 

and of solidarity; and on the other, of reversibility and of substitution, 
although unable to symbolise either the true substitution or substitute. 

When the ancients sought an innocent victim free from all spot, and 
conducted it to the altar crowned with flowers, that it might by its death 
appease the divine wrath and satisfy for the debt of the people, they were 
in a great measure right, and wrong only in some things. They were right 
in affirming that the divine justice should be appeased; that it could not 
be so, except by the shedding of blood; that one could satisfy for the debt 
of all, and that the redeeming victim should be innocent. They were 
right in all these things, because all these things were only the explicit 
affirmation of great Catholic dogmas. They erred exclusively in believing 
that a man could be so innocent and just, as to be efficaciously offered in 
sacrifice for the sins of the people, in quality of redeeming victim. This 
one error, this sole forgetfulness of one Catholic dogma, converted the 
world into a sea of blood. If there were no others, it would of itself have 
been sufficient to impede the coming of all true civilisation. Barbarism 
– ferocious and sanguinary barbarism – is the legitimate and necessary 
consequence of forgetting any Christian dogma. 

The error I am pointing out, was an error only in one conception and 
in one point of view: the blood of man cannot be expiatory of original sin, 
which is the sin of the species, the human sin par excellence; but it can 
be, and is, expiatory of certain individual sins. Whence follow, not only 
the legitimacy, but also the necessity and convenience, of the penalty 
of death. The universality of its institution proves the universality of 
the belief of the human race in the purifying efficacy of blood, shed in 
a certain way, and in its expiatory virtue when it is shed in that way. 
Without shedding of blood there is no remission (Heb. ix. 22). Without the 
blood shed by the Redeemer, the common debt the human race in Adam 
contracted with God would never have been extinguished. Wherever the 
penalty of death has been abolished, society has distilled blood from all 
its pores. On its suppression in Saxony followed that terrible and bloody 
battle of May, which drove the State into the trance of death, so that it 
was obliged to appeal to foreign intervention. The very principle of its 
suppression, proclaimed in Frankfort in name of the common country, 
threw the affairs of Germany into greater disorder than ever before in 
its troubled history. On its suppression by the Provisional Government 
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of the French Republic, followed those tremendous days of June, which 
shall eternally live, with all their horror, in the memory of men. These 
would have been followed by others in fearful and rapid succession, if a 
holy and acceptable victim had not intervened between the anger of God 
and the crimes of that culpable government and of that sinful city. No one 
can know nor tell how far the virtue of that august and innocent blood 
might extend; but, humanly speaking, we may say, without fear of being 
belied by the facts, that blood will run again in abundant streams, at least 
until France enters again under the jurisdiction of that providential law, 
which no people ever transgressed with impunity. 

I will not end this chapter without making a reflection which appears 
to me of the utmost importance: if such effects have been produced by 
the suppression of the penalty of death in political crimes, how far would 
its ravages reach if the suppression were extended to common crimes? 
Well, now, if there be one thing evident to me, it is, that the suppression 
of the one involves the suppression of the other at some time more or 
less distant, and I also think it beyond all doubt, that the suppression of 
the penalty of death, in both conceptions, leads to the suppression of all 
human penalties. To suppress the highest penalty in the crimes which 
attack the security of the State, and with it of the members who compose 
it, and retain it in those perpetrated only against individuals, appears 
to me a monstrous inconsistency, which cannot long resist the logical 
evolution of human events. On the other hand, to suppress as excessive 
the penalty of death in the one and the other, is the same as to suppress 
all kind of penalty for inferior crimes; for when a penalty less than that 
of death is applied to the former, any that may be applied to the latter 
must be wanting to the laws of just proportion, and will be resisted as 
oppressive and unjust. 

If the suppression of the penalty of death in political crimes is founded 
on the negation of political crime, and this negation on the fallibility of 
the State in these matters, it is clear that every system of penalty falls 
to the ground; for fallibility in political things supposes fallibility in all 
moral things, and fallibility in the one and in the other carries with it the 
radical incompetence of the State to qualify any human action as a crime. 

Well, now, as this fallibility is a fact, it follows that in this matter of 
penalty all governments are incompetent, because all are fallible. 

One can only be accused of crime by him who can accuse him of sin, 
and he only can impose penalties for the one, who can impose them for 
the other. Governments are not competent to impose a penalty on man, 
except in quality of delegates of God; and human law has power only when 
it is the commentary of the divine law. The negation of God and of His 
law on the part of governments, is equal to the negation of themselves. 
To deny the divine and affirm the human law, to affirm crime and deny 
sin, to deny God and affirm any government whatever, is to affirm what is 
denied; and to deny what is affirmed is to fall into a palpable and evident 
contradiction. Then the blast of revolutions begins to blow, which will 
soon restore the empire of logic which presides at the evolution of events, 
suppressing human contradictions with an absolute and inexorable 
affirmation, or with an absolute and peremptory negation. 

The Atheism of the law and of the State – or what in the end is the 
same, but expressed in a different manner, the complete secularisation 
of the State and of the law – is a theory which does not square well with 
that of penalty, the one coming from man in his State of separation from 
God, and the other from God in his State of union with man. 

It would appear that governments know, by means of infallible 
instinct, that only in the name of God can they be just and strong. And 
so it happens that when they begin to be secularised, or to separate 
from God, they immediately relax in their penalties, as if they felt 
their right diminished. The lax theories of modern criminal jurists are 
contemporaneous with religious decadence, and their rule in modern 
codes with the complete secularisation of political powers. Since then 
the criminal has been so transformed in our eyes, that the children 
regard as an object of pity what was a subject of horror to their parents. 
He who yesterday was called a criminal, is today called eccentric or mad. 
Modern Rationalists call crime misfortune. The day shall come when the 
government will pass into the hands of the unfortunate, and then there 
will be no other crime but innocence. The theories on penalty held in 
absolute monarchies in their days of decay, were followed by those of the 
Liberal schools, who brought them to the present pass. After the Liberal 
come the Socialistic schools, with their theory of holy insurrections 
and heroic crimes. Nor shall these be last; for away there on the far-off 
horizon new and more bloody auroras begin to dawn. The new gospel of 
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the world is perhaps being written in a prison; the world will only get 
what it deserves, when it is evangelised by the new apostles. 

Those who made people believe that the earth can be a paradise, have 
made them more easily believe it can be a paradise without blood. The 
evil is not in the illusion; it is in the fact that, precisely on the moment 
and hour the illusion would be believed by all, blood would flow even 
from the hard rocks, and earth would be transformed into hell. In this 
obscure and lowly valley man cannot aspire to an impossible happiness, 
without incurring the misfortune of losing the little he has. 
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CHAPTER VII.

Recapitulation – Inefficacy of all the proposed Solutions –  
Necessity of a more profound solution.
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Up to this we have seen in what manner the liberty of man and 
that of the angel, with the faculty of choosing which constitutes 
their imperfection and their danger, was a thing not only 

justified, but also convenient. We have also seen how, from the exercise of 
that constituted liberty, evil came with sin, which profoundly disturbed 
the order established by God in all things, and the very suitable manner 
of being of all creatures. Farther on, after having marked the disorders 
of creation, we proposed to ourselves to demonstrate, and we did 
demonstrate perfectly, we think, that as to the angel and to man, gifted 
with the tremendous power of drawing evil from good, and of corrupting 
all things, the one with his rebellion, the other with his disobedience, 
and both with sin, God, to establish a contrast to that destructive liberty, 
reserved to himself the power of drawing good from evil, and order from 
disorder, making large and convenient use of it, so as to place things in a 
more regulated manner of being, than they would have attained without 
rebellious angels and sinful men. As it was impossible to avoid evil 
without suppressing the angelical and the human liberty, which were a 
great good, God, in His infinite wisdom, succeeded in transforming evil 
without suppressing it, so as to make it serve in His omnipotent hand as 
the instrument of greater convenience, and of more sublime perfections. 

To demonstrate what suited our purpose, we observed that the 
general end of things was to manifest, each in its own way, the sublime 
perfections of God, and to be like sparks of His beauty and reflexes of His 
magnificent glory. Constituted in the point of view of this universal end, 
we had no difficulty in demonstrating that from the human disobedience 
and the angelical rebellion incomparable good flowed, and that the one 
as well as the other served to make creatures, which previously reflected 
only the divine goodness and the divine magnificence, also reflect all the 
sublimity of His mercy and all the grandeur of His justice. Order was 
not universal and absolute, except when creatures had in them all these 
splendid reflexes. 

From the problems relative to the universal order of things, we passed 
to those which refer to the general order of human things: wandering 
through this wide field, we saw evil propagate in humanity with sin; 
there we saw how humanity was in Adam, and the sinful species in the 
individual. As sin, considered in itself, was powerful enough to disturb 
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the order of the universe, it was also powerful enough, and with more 
reason, to infuse disorder into all human things. In order to understand 
what we said before, and what we shall repeat again, it is well to remark 
here, that as the universal end of all things is to manifest the divine 
perfections, the particular end of man is to preserve his union with God, 
the seat of his joy and of his rest. Sin disordered things, by separating 
man from that union which constitutes his special end; and from that 
moment the problem, as far as regards humanity, consists in determining 
how evil can be conquered in its effects and in its cause – in its effects, 
that is to say, in the corruption of the individual and of the species, in all 
its consequences; in its cause, that is to say, in sin. 

God who is most simple in His works because He is most perfect 
in His essence, conquers evil in its cause and in its effects, by one sole 
transformation; but this transformation is so radical and extraordinary, 
that through it all that was evil is transformed into good, and all that 
was imperfection into sovereign perfection. Up to this we have been 
explaining the manner and the form in which God transforms into 
Instruments of good the very effects of evil and sin. Proceeding all from 
a primitive corruption of the individual and of the species, they are 
nothing else in the species or in the individual, considered in themselves, 
but a lamentable misfortune. Misfortune means necessary effect; 
and if the cause from which the effect flows is one of those which act 
constantly, misfortune then is by its nature invincible. By imposing the 
misfortune as a penalty, God made its transformation possible, by means 
of its voluntary acceptation on the part of man. When man, aided by God, 
heroically accepted his misfortune as a penalty, his misfortune did not 
change its nature, considered in itself, which would be totally impossible; 
but it acquired a new and strange virtue, the virtue of expiation and 
purification. Ever preserving its invincible identity, it produces effects 
which naturally are not in it, whenever it combines in a supernatural way 
with voluntary acceptation. This consoling and sublime doctrine comes 
to us, at one and the same time, from God, from reason, and from history, 
constituting a rational, historical, and dogmatic truth. 

The dogma of the transmission of sin and of penalty, and that of the 
purifying action of the latter when freely accepted, led us, as it were by 
the hand, to the examination of the organic laws of humanity, by which 

all its historic evolutions and all its movements are sufficiently explained. 
The aggregate of those laws constitutes human order, and constitutes it 
in such a way that it cannot be even imagined otherwise. 

After having given the Catholic Solutions about these deep and 
dreadful problems, of which some relate to the universal order, and 
others to the human order, we proposed the Solutions invented by the 
Liberal school and by modern Socialists, and we demonstrated, on one 
side, the sublime harmony, and consonance of the Catholic dogmas, 
and on the other the extravagant contradiction of the Rationalistic 
schools. The radical impotence of reason to discover a suitable solution 
for these fundamental problems, serves to explain the incoherence 
and the contradiction which are observed in human Solutions; and 
those incoherent contradictions serve in their tum to demonstrate how 
impossible it is for man, abandoned to himself, to mount on his own 
wings to those lofty and serene heights where God has placed the secret 
laws of all things. From this examination, to a certain extent prolix, if we 
consider the narrow limits of this work, it is evidently demonstrated – 
first, that all negation of a Catholic dogma carries with it the negation 
of all the other dogmas, and on the contrary, that the affirmation of one 
dogma carries with it the affirmation of all the Catholic dogmas, which is 
an invincible demonstration that Catholicism is an immense synthesis, 
placed beyond the laws of space and of time; second, that no Rationalistic 
school denies all the Catholic dogmas at once, from which it follows that 
they are all condemned to inconsistency, and to the absurd; and third, 
that it is not possible to escape from the absurd, and from inconsistency, 
without accepting all Catholic affirmations with an absolute acceptation, 
or denying them all with negation so radical that it borders on Nihilism. 

In fine, after examining one by one those dogmas which refer to the 
universal order and to the human order, we considered their harmonious 
and magnificent aggregate in the institution of bloody sacrifices, which 
takes its origin from that primitive age which immediately followed 
the great catastrophe of Eden. There we saw that that mysterious 
institution is, on one hand, the commemoration of that great tragedy, 
and of the promise of a Redeemer made by God to our first parents; on 
the other, the incarnation of the dogmas of solidarity, of reversibility, of 
imputation, and of substitution; and finally, the perfect symbol of the 
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future sacrifice, such as we were to see it realised in the plenitude of 
time. When the biblical traditions fell into oblivion amongst the nations, 
the world forgot the proper signification of that religious institution 
which was being corrupted in all parts; by its corruption is explained 
the universal institution of human sacrifices, which bear testimony to 
the truth of the tradition, although they depart from it on these points 
in which it had fallen into oblivion with the nations. With this motive 
we pointed out the great error and the great teaching which are found 
in that institution, which at first sight appears inexplicable, inasmuch as 
it is profoundly mysterious. Its great error is in attributing to man the 
expiatory virtue of Him who was to be his substitute, when the proper 
time should come, according to the voice of the ancient prophecies and 
of the ancient traditions; its great teaching is in attributing to blood the 
virtue of appeasing in a certain way, and to a certain degree, the divine 
wrath. By the concatenation and connection of these deductions, we 
came to the examination of punishment by death, universally instituted 
throughout the world as a profession of faith in the virtue which is in 
blood, made at all times by the whole human race. With this motive we 
interrogated the Rationalistic schools on this difficult subject; and on 
this point, as on all others, their answers and their Solutions appeared 
to us contradictory and absurd. Following them from contradiction to 
contradiction, we gave them the alternative of selecting between the 
acceptation of punishment by death for political as well as for common 
crimes, or the radical and absolute negation of the crime and of the 
punishment. 

Having come to this point of the discussion, it only remains for us, 
in order to finish it, to approach with holy terror, and mute and ecstatic 
reverence, the mystery of mysteries, the sacrifice of sacrifices, the dogma 
of dogmas. Up to this we have seen, on one hand, the marvels of the 
divine order, on the other, the harmony of universal order, and finally, 
the profound convenience of the human order; now we have to rise to 
a higher point still, which overlooks and commands all the Catholic 
heights. There is seated in all His majesty, merciful and tremendous, 
meek and terrible, He who was to come, and did come, and, coming, drew 
all things and united them to Himself, with strong and loving bond. He is 
the solution of all problems, the subject of all prophecies, the prefigured 

in all figures, the end of all dogmas, the confluence of the divine, the 
universal, and the human orders; the key to all secrets, the light of all 
enigmas, the promised of God, the desired of the patriarchs, the expected 
of the nations, the father of the afflicted, the reverenced of the choirs of 
angels, the Alpha and Omega of all things. 

Universal order consists in all being harmoniously ordained to that 
supreme end which God imposed on the universality of things. The 
supreme end of things consists in the exterior manifestations of the 
divine perfections. All creatures sing the goodness and magnificence 
and omnipotence of God. The just proclaim His mercy, the reprobate 
His justice. Every single creature of creation celebrates His love in some 
special manner, as the reprobate His justice and the just His mercy. And 
if this be so, is it not clearly of the highest convenience that there should 
be raised in the universe formed to manifest His divine perfections, a 
universal voice, to proclaim the divine love, that finishing touch of the 
divine perfections? 

The human order consists in the union of man with God: that union 
cannot be realised in our actual condition of separation, without a 
gigantic effort to raise us to Him. But who asks a great effort from the 
weak? and who commands him who has fallen in the valley, and carries on 
his shoulders the weight of his sin, to rise and ascend the highest peak of 
a mountain? I know that the heroic and voluntary acceptance of my pain 
and my cross would raise me above myself But how am I voluntarily to 
love that which I naturally abhor, and abhor what I naturally love? They 
tell me to love God, and I feel the corrosive love of the flesh careering 
through my veins. They tell me to walk, and I am a prisoner. With my 
sin on my head I cannot merit, and I cannot escape from my sin which 
clutches me, if they do not remove it from me. No one can remove it from 
me, if he do not entertain for me an infinite love anterior to all merit, 
and no one loves me with that infinite love. I am the laughing-stock of 
God, and the toy of the universe; in vain shall I travel round the world, 
for whithersoever I go my misfortune goeth with me; and in vain shall I 
raise my eyes to that metallic heaven which never yet illumined my brow 
with a ray of hope. 

If all this be so, it is clear the Catholic edifice we have been laboriously 
building up comes to the ground, for want of that splendid cupola 
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which should serve as a secure finish. New tower of Babel as it must be, 
fabricated by pride and built on faithless and moving quicksands, it will 
be the play-toy of the tempest and the laughing-stock of the winds. The 
human order, the divine order, are nothing but airy words; and all those 
fearful problems which make humanity pensive and sad, continue to 
exist involved in invincible obscurity, in spite of the vain apparatus of 
Catholic Solutions. Though better linked together than the Solutions of 
the Rationalist schools, their connection, however, is not so perfect that it 
can resist the impulse of human reason. If Catholicity says, or teaches, or 
contains no more than is said, contained, and taught in those Solutions, 
Catholicity is no more than a philosophical system, more perfect than 
past, but in all probability less than future Systems. Even today she may 
be accused of notorious impotence to solve the great problems which 
refer to God, the universe, and to man. God is not perfect, if He do not 
love in an infinite manner; order does not exist in the universe, if there 
is nothing in it to manifest that love; and as regards man, the disorder 
in which he is placed is so invincible, that he cannot be saved unless 
infinitely loved. 

And don’t tell me that God is infinitely good and infinitely merciful, 
and that love is supposed, and as it were hidden, in His infinite goodness 
and mercy; for love is of itself a thing so important, that when it exists, it 
rules and lords it over all. Love is not the contained, but the Container; 
it does not hide, but manifest itself; it is of such a nature that it cannot 
exist in any part without appearing to be alone, and to rule all. It is not 
naturally ordained to any end, but ordains all things to itself. He who 
loves, if he love properly, must appear mad; and love, to be infinite, must 
appear an infinite madness. 

There is a voice in my heart, and it is my heart itself, which is within 
me and is my very self, and which says to me, If you want to know the 
true God, look for Him who loves you to madness, and helps you to love 
Him to madness, and that is the true God; for in God is blessedness, and 
blessedness is nothing else but to love and to suffer swoons of love, and to 
swoon thus perpetually. Let no one call me to him who does not love me, 
for I will not answer his call. But if the voice I hear is the voice of love, Here 
I am, I shall say at once, and I will follow my beloved, without asking Him 
whither He goes, nor to what part He is taking me; for whithersoever He 

taketh me, and whithersoever He goeth, He and I and our love must be 
there; and our love, He, and I are heaven. I would wish to love thus, and I 
know I cannot thus love, and have no one to love in this manner, and on 
this account torment myself to no purpose. Who will withdraw me from 
this narrow circle in which I am suffocated, and give me wings of the dove 
to ascend to higher and more sublime regions?
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CHAPTER VIII.

The Incarnation of the Son of God, and the  
redemption of the human race.
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We said these were two problems which should be solved 
before order, either universal or human, could be 
properly constituted. God drew good from the primitive 

prevarication, which served as occasion for the manifestation of two of 
His greatest perfections – His infinite justice and mercy. This, however, 
was not enough: it was requisite besides, for the existence in the things 
of creation, and particularly human things, of that order and concert 
which witness the presence of God in all His works, that the sin of the 
prevarication itself should be blotted out; as, no matter what good God 
drew from it, as long as it subsisted, the evil par excellence existed, and 
defied, as it were, the divine power. Besides, nothing so becomes the 
infinite mercy of God, as to assist with strong but element hand the 
invincible weakness of man, that he might rise above his miserable 
condition, so that the consequences of his sin might be converted into 
an instrument of his salvation. To blot out sin, and fortify the sinner, so 
that when fallen he might rise freely and meritoriously – this is the great 
problem which must be solved, even when all others are disposed of, if 
Catholicity is to be anything more than one of the laboriously imperfect 
systems which testify to the profound and radical impotence of human 
reason. 

Catholicity solves these two great problems by the highest, most 
ineffable, most incomprehensible and glorious of all her mysteries: 
in that great mystery are united all the divine perfections. God is in it 
with His astounding omnipotence, His perfect wisdom, His marvellous 
goodness, His terrible justice, His sublime mercy, and above all, with 
that ineffable love which crowns all His other perfections, which 
authoritatively commands His mercy to be merciful, His justice to 
be just, His goodness good, His wisdom wise, and His omnipotence 
omnipotent; for God is not omnipotence, nor wisdom, nor goodness, nor 
justice, nor mercy: God is love, and nothing but love; but that love is of 
itself omnipotent, wise, good, just, and merciful. It was love commanded 
His mercy to give hope to prevaricating and fallen man, with that divine 
promise of a future Redeemer, who should come to the world to take on 
Himself and conquer sin. 

It was love promised in paradise, love which sent Him to earth, and 
love which came; it was love took human flesh and lived a mortal life, and 
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died on the cross, and rose again in the flesh and in glory. It was by love 
we sinners were saved. 

The glorious mystery of the incarnation of the Son of God, is the only 
title of nobility the human race possesses. Far from wondering at the 
contempt modern Rationalists display for man, if there be anything I 
cannot explain nor conceive, it is the guarded prudence and the timid 
conduct they manifest in this matter. Taking man fallen from that 
primitive State of original justice and sanctifying grace in which God 
placed him, examining his imperfect and contradictory interior organic 
constitution, and considering the blindness of his understanding, the 
weakness of his will, the gross inclinations of his flesh, the ardour of his 
concupiscence, and the perversity of his inclinations, I cannot conceive 
nor explain that parsimony of epithets and that measured contempt. If 
God has not taken human nature, and, taking, raised it to Himself, and 
raising it, has not impressed on it a ray of His divine nobility, we must 
confess that to express human vileness words cannot be found in the 
tongues of all nations. I can say for myself, that if my God had not taken 
flesh in the womb of a woman, nor died on the cross for the whole human 
race, the reptile I tread on would be less despicable in my eyes than man. 
Even as it is, the point of faith which weighs heaviest on my reason is that 
of the nobility and dignity of the human species, a dignity and nobility I 
wish to understand, and cannot – I desire to fathom, and cannot. In vain 
do I tum my eyes, filled with sickening horror, from the annals of crime, 
to raise them to higher spheres and more serene regions. In vain do I 
bring to mind the lofty virtues of those whom men call heroes, and who 
fill history with their names; for my conscience raises its voice, and tells 
me those heroic virtues are resolved into heroic vices, which in their tum 
are resolved into blind pride or mad ambition. The human race appears 
to me like an immense crowd lying under the feet of its heroes, who are 
its idols; and the heroes, like idols, who adore themselves. To believe in 
the nobility of those stupid crowds, it was necessary for God to reveal it 
to me. No one can deny that revelation, and believe in his own nobility. 
How does he know he is noble, if God has not told him? There is one thing 
exceeds my reason, and confounds me – that there should be anyone who 
thinks it requires less faith to believe in the incomprehensible mystery 
of human dignity, than in the adorable mystery of a God-Made Man, by 

virtue of the Holy Ghost, in the womb of a virgin. This proves that man 
always lives subject to faith; and when he thinks he abandons faith for his 
own reason, he only abandons faith in the divinely mysterious, for faith 
in the mysteriously absurd. 

The incarnation of the Son of God was most convenient, not only in 
quality of sovereign manifestation of His infinite love, in which, if we may 
say so, lies the perfection of the divine perfections, but also in virtue of 
other profound and sublime consequences. The supreme order of things 
cannot be conceived, if all things are not resolved in absolute unity. Well, 
now, without that prodigious mystery creation was double, and the 
universe a dualism, symbol of perpetual antagonism, contradictory of 
order. On one side was God, universal thesis; and on the other creatures, 
His universal antithesis. Supreme order required a synthesis so powerful 
and broad, that it would be capable of reconciling, by means of union, 
the thesis and antithesis of the Creator and creatures. That this is one 
of the fundamental laws of universal order, is seen clearly when we 
consider that this very mystery which we wonder at in God, is evident in 
man without causing any astonishment. Man, considered in this point 
of view, is nothing but a synthesis composed of an incorporeal essence, 
which is the thesis, and of a corporeal substance, which is the antithesis. 
The very being, which, considered as a compound of spirit and matter, is 
a synthesis, is no more than an antithesis, which it is necessary to reduce 
to unity by means of a superior synthesis, together with the thesis which 
contradicts it, when considered in quality of creature. The law of the 
reduction of variety to unity, or what is the same, of all theses with their 
antitheses, to a supreme synthesis, is a visible and immutable law. The 
only difficulty here is in finding that supreme synthesis. God being on 
one side, and all things created on the other, it is evident the reconciling 
synthesis cannot be sought outside these terms, beyond which there 
is nothing imaginable, being, as they are, universal and absolute. The 
synthesis, then, must be found either in creatures or in God, in the 
antithesis or the thesis, or rather in one and the other simultaneously or 
successively. 

If man had quietly persevered in that excellent State and noble 
condition in which he was placed by God, variety would have been lost in 
unity, and the created antithesis would have been united to the creative 
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thesis in supreme synthesis, by the deification of man. He was disposed 
by God for this deification, when He adorned him with original justice 
and sanctifying grace. Man, in use of his sovereign liberty, was despoiled 
of that grace, and renounced that justice, and, deprived of both, raised an 
impediment to the divine will by voluntarily renouncing his deification. 
But human liberty, though capable of impeding the fulfilment of the will 
of God relatively, cannot impede its realisation absolutely. The reduction 
of variety to unity was what was absolute in the divine will; its reduction 
exclusively through the deification of man, was what was relative and 
contingent; which means that God willed the end with an absolute, and 
the means of attaining that end with a relative, will; and in this, as in 
all things, the wisdom of God shines forth with ineffable splendour. In 
fact, without what was absolute in His divine will, God would not have 
been sovereign, and without what was relative in it, human liberty would 
not have been possible; on the contrary, through what was absolute and 
relative, contingent and necessary, in His will, the sovereignty of God 
and the liberty of man could and did exist. In quality of sovereign God 
decreed what was to be; in virtue of His freedom, that what was to be, 
should be in a certain way. 

Then it happened that the universal order desired by God with an 
absolute will should be realised by the immediate humanisation of God, 
since it could not be realised by the immediate deification of man, which 
was totally impossible, with a relative impossibility on account of his 
will, and afterwards with an absolute impossibility on account of his sin. 

On another occasion I demonstrated the great reach and universality 
of the divine Solutions, which, contrary to what we observe in human 
ones, do not suppress one obstacle to create a greater, nor solve one 
difficulty to fall into another, nor a problem in one point of view, to make 
it more obscure than ever in another; but on the contrary, surmount all 
obstacles at once, and solve all difficulties and problems at one simple 
stroke. And this peculiarity which belongs to all divine Solutions, is 
more particularly observed in this adorable mystery of the incarnation 
of the Son of God; for it was at once the sovereign means of reducing all 
to unity, divine condition of order in the universe, and the marvellous 
one of restoring order in fallen humanity. The radical impossibility of 
man of returning by himself, to the friendship and grace of God after sin, 

is confessed even by those who deny the greater part of the dogmas of 
Catholicity. M. Proudhon, the most learned of the Socialists, does not 
hesitate to say, that supposing sin, the redemption of man, by the labours 
and merits of God, was absolutely necessary, because sinful man could 
not be otherwise redeemed. We Catholics do not go so far: we only say that 
this manner of redemption, without being either absolutely necessary, 
nor the only one possible, is nevertheless adorable and convenient. 

We see from all this that God laboured to surmount, by one sole 
act of His industry, the obstacle opposed to the realisation of universal 
order, and that which impeded human order. By becoming man without 
ceasing to be God, He synthetically united God and man; and as spiritual 
essence and corporeal substance were already synthetically united in 
man, it results that God Made Man united in Himself, through sublime 
process, on one side corporeal substances and spiritual essences, and on 
the other the Creator of all with all His creatures. At the same time, by 
voluntarily suffering and dying for man, He took on Himself, removing it 
from man, that primitive sin, through which his whole race in Adam fell 
into corruption, and was condemned to death. 

No matter in what point of view this grand mystery may be viewed, 
it presents to the eye of the attentive observer the same marvellous 
conveniences. If the whole human race suffered condemnation in 
Adam, it was reasonable and just it should be saved in another more 
perfect Adam. As we had been condemned by the law of solidarity, 
which was the law of justice, it was right and proper we should be saved 
by the law of reversibility, which is a law of mercy. To suffer for the sins 
of a representative would not be just and convenient, if we had not 
been allowed to merit through the merits of a substitute. Nothing was 
more conformable to reason than that, as the sins of the former were 
imputable, the merits of the latter should be reversible to us. And this 
we can answer those who, full of arrogant pride, blame God for the 
condemnation of all in the person of our first parent; for even supposing 
we had not been all sinners in our first parents, with what right can we 
complain of being condemned in a representative, who were saved in a 
substitute? To rise against God on account of the law of the imputation 
of sin, without remembering that other which completes and explains it, 
through which another’s merits are reversible to us, is great temerity, for 
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it is bad faith or gross ignorance, and in any case unqualified madness. 
Order being established in the universe by the union of all things in 

God, and in humanity as far as it was impeded by sin, it only remains 
to completely re-establish the latter, on one hand, to place man in the 
capacity of rising above himself to the degree of accepting tribulations 
with a voluntary acceptance, and on the other, to give to that acceptance 
a meritorious virtue. To both things God attended in this divine mystery, 
fruitful in consequences and admirable in itself. The precious blood 
shed on Calvary not only blotted out our sin and satisfied the penalty, 
but through its inestimable value placed us in the capacity, when 
applied to us, of meriting crowns; in it were given us two joint graces – 
that which consists in accepting tribulation, and that in virtue of which 
this acceptance, gladly effected in the Lord and through Him, acquires 
meritorious virtue. In this lies the sum of the Catholic religion – in 
believing with firm faith that we can naturally do nothing, but can do all 
in Him and through Him who strengthens us. All other dogmas without 
this are pure abstractions, denuded of all virtue and efficacy. The Catholic 
God is not an abstract nor dead God; He is a living and personal God, 
who perpetually operates within and without us; who, while contained 
within us, surrounds and contains us. The mystery which merited grace 
for us, without which we walked in error and darkness, is the mystery par 
excellence; all others are adorable, elevated, and sublime; this one alone 
the sublime, because beyond it there is no more sublimity; the elevated, 
because beyond it there are no more heights; and the adorable, because 
beyond it there is nothing worthy of adoration. 

The day, eternally joyous and sad, the Son of God Made Man was 
placed on a cross, all things at once were restored to order, and in that 
divine order the cross was raised above all things created. Some of these 
manifested the goodness of God, some His mercy, others His justice. 
The cross alone was the symbol of His love and the pledge of His grace. 
Through it the confessors confessed, and the virgins were chaste, and the 
fathers of the desert led angelic lives, and the martyrs were firm witnesses 
who laid down their lives with manly and unshaken constancy. From the 
sacrifice of the cross proceeded that marvellous energy with which the 
weak astounded the strong, the proscribed and disarmed ascended the 
Capitol, and some poor fishermen conquered the world. Through the 

cross all who conquer gain victory; all who combat, strength; all who 
seek it, mercy; the unprotected, protection; those who are sad, joy; and 
consolation, all who weep. Since the cross was raised in the air there is no 
man who cannot live in heaven before his mortal remains are consigned 
to the earth; for if he live here in tribulation, he lives there in hope. 
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CHAPTER IX.

Continuation of the same subject – Conclusion of this book.
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This is that singular sacrifice of inestimable value, to which all 
others mentioned in history and fable are referred. This was the 
sacrifice the Jewish people and the Gentiles desired to signify in 

their bloody holocausts, and Abel represented in a perfect and acceptable 
form, when he offered to God the first-born and purest of his lambs. 
The true altar was to be a cross, and the true victim a God, and the true 
priest that same God, at once God and man, august pontiff, everlasting 
priest, perpetual and holy, who came to fulfil in the plenitude of time the 
promise made to Adam in paradise, the faithful fulfiller of His promise, 
and keeper of His word; for as He does not threaten in vain, neither does 
He promise vainly. He threatened to disinherit free man, and He did 
disinherit free and culpable man; He then promised him a redeemer, and 
He himself came to redeem him. 

With His presence all mysteries are cleared, all dogmas explained, 
and all laws fulfilled. That the law of solidarity might be fulfilled, He takes 
on Himself all human pains; to fulfil the law of reversibility, He showers 
on the world copious floods of the divine graces won by His passion and 
death. In Him God becomes man in so perfect a manner, that all the 
impetuous anger of God fell on Him; and man becomes in Him so perfect 
and divine, that all the divine mercies, like a soft and gentle shower, fall 
on him. That pain might become holy, by suffering He sanctified pain; and 
that its acceptance might be meritorious, He accepted it with a voluntary 
acceptance. Who would dare to offer to God his will in holocaust, if He 
had not first laid aside his own to perform that of his heavenly Father? 
Who could have mounted to the summit of humility, if the patient and 
humble Lamb had not first trod the secret paths of that thorny summit? 
And who with more daring flight could have ascended rugged mountains 
on rugged mountains, till he reached the pinnacle of divine love, if He 
had not first ascended them one by one, reddening their sides with His 
purple blood, and lacerating On their thorns His pure flesh, whiter than 
the snow? Who but Him could have told men that on the other side of 
those abrupt and giant mountains lay bright and cheerful meadows, 
where the air is benign, the heavens serene, the waters pure and limpid, 
the harmony ineffable, and the freshness perpetual; where life is true 
life, which never ends, and pleasure true pleasure, which never ceases, 
and love true love, which is never extinguished; where there is perpetual 
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rest without idleness, everlasting repose without fatigue, and where are 
sublimely confounded the sweetness of possession and the beauty of 
hope? 

The Son of God, Made Man, and placed on the cross by man, is at 
once the realisation of all things perfect, represented in all symbols, 
and typified in all figures, and the universal figure and symbol of all 
perfections. The Son of God, Made Man, as He is at once God and man, is 
ideality and reality united. Natural reason tells us, and daily experience 
proves, that man cannot attain in any act, or in anything whatever, that 
relative perfection it is possible for him to reach, if he have not before 
his eyes a finished model of still higher perfection. For the people of 
Athens to acquire that admirable instinct, of discovering with a single 
glance what was beautiful in literature, or artistically sublime, or what 
was heroic in the actions of men, it was absolutely necessary they should 
have before their eyes the statues of their wonderful artists, the verses of 
their sublime poets, and the heroic actions of their great captains. The 
people of Athens, as we find it, necessarily supposes its artists, poets, and 
captains, as we find them; and these in their tum did not reach such daring 
heights without fixing their eyes on something still higher. All the Greek 
captains attained their great eminence because they fixed their eyes 
on Achilles, who reached the highest pinnacle of glory. All those great 
artists and eminent poets became great and eminent because they fixed 
their eyes on the “Iliad” and the “Odyssey”, immortal types of artistic 
and literary beauty. The one and the other would never have existed if 
they had not fixed their gaze on Homer, magnificent personification of 
artistic, literary, and heroic grace. 

This law, by virtue of which all that is in the multitude is in a more 
perfect manner in an aristocracy, and in an incomparably higher and 
more perfect manner still in one person, is so universal, that it might be 
reasonably considered the law of history. This law is in its turn subject 
to certain conditions as necessary as itself. Thus, for example, it is a 
necessary condition of all those heroic personifications, that they belong 
at the same time to the special association they personify, and to another 
more general and superior personified in them. Achilles, Alexander, 
Caesar, Napoleon, Homer, Virgil, and Dante, are all at the same time 
citizens of two different cities, one of which is local, the other general, 

one inferior, the other superior: in the superior they live together with a 
certain equality, in the inferior each one rules with absolute sway; in the 
superior they are citizens, in the inferior emperors. That superior city, 
in which all have equal rights of citizenship, is called humanity; and the 
inferior, in which they rule, is called here Paris, there Athens, elsewhere 
Rome. 

Well now, as like peoples, those inferior cities are condensed in one 
person, in whom their perfections and virtues stand out in relief, so it 
was right that the universal law of typical personification should be 
fulfilled with respect to the superior city, which bears the name of the 
human race. The excellences of this city, excellent above all, had the 
advantage of a personification superior to all others, as it was superior to 
all other cities, and should consequently be sublime and perfect. Nor was 
this enough; for, that the law might be fulfilled in every iota, it was right 
that the person in whom humanity were condensed, should unite two 
different natures in his personal unity – by the one he should be God, by 
the other man, for God alone is superior to man. And don’t tell me that 
for the fulfilment of this law the incarnation of an angel were sufficient; 
as man, considered as a compound of a spiritual soul and a corporeal 
body, participated at once in the physical and angelic natures, and was, 
as it were, the confluence of all things created; whence it follows, that 
being, inasmuch as he was man, all creation, he must be God to be at 
the same time something beyond the created. Finally, that the law we 
are explaining might be fulfilled in all, it was necessary for the person 
who ruled with authority in the inferior city to be a Citizen, and nothing 
more in the superior; hence God, Made Man, is single in the empire of all 
things created, whilst in the tabernacle inhabited by the divine essence 
is the person of the Son, in all things equal to the Father and the Holy 
Ghost. 

Great would be the error of those who should believe that I look 
on this line of argument as invincible, and these analogies as perfect. 
To suppose that man can see clearly through these deep mysteries 
would be unmitigated blindness; and the mere endeavour to remove 
the divine veils which cover them appears to me foolish arrogance and 
madness. No ray of light is capable of illumining what God has hidden 
in the impenetrable tabernacle defended by divine obscurity. My only 
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design here is to demonstrate, with a vigorous demonstration, that far 
from what God commands us to believe being incredible, it is not only 
credible but reasonable. I believe the demonstration may be carried to 
the limits of evidence, as long as it is confined to proving the following 
truth – that he who abandons faith falls into the absurd, and the divine 
is less obscure than human darkness. There is no Catholic dogma nor 
mystery which does not comply with these two conditions, necessary for 
rendering a belief reasonable – first, to explain everything satisfactorily 
when it is once admitted; second, to be itself capable to a certain degree 
of explanation and comprehension. There is no man of sound sense and 
straightforward mind, who does not feel satisfied, on the one hand, of his 
radical incapacity to discover revealed truths, and on the other, of his 
marvellous aptitude to explain them all satisfactorily in a relative way. 
This would show that reason was given to man, not to discover the truth, 
but to see and explain it when placed before him. So great his misery, and 
so lamentable is his intellectual indigence, that up to the present day 
he is not certain of the first thing he should have investigated, if it had 
entered into the divine plan to allow him to investigate anything. Tell 
me, if not, if there be one man who has discovered with certainty what 
his reason is, why he received it, for what it serves, and how far it reaches. 
And when I see, on one hand, that this is the A of this alphabet, and on the 
other, that six thousand years has passed since it was first lisped, and it 
has not yet been properly pronounced, I feel authorised to say that this 
alphabet was not made for man to pronounce, nor man, to pronounce it. 

Taking up the thread of this discourse, I will say it was an excellent 
and convenient thing, for humanity to have before it a universal model 
of universal and infinite perfection, as the various political associations 
have ever had one, from which they drew, as from their proper source, 
these special gifts and excellences in which they surpassed in the glorious 
periods of their history. In the absence of other reasons, this would be 
sufficient of itself to explain the great mystery we are treating, as God 
alone could serve as the finished exemplar and perfect model for all 
tribes and nations. His presence among men, His marvellous doctrine, 
His life of holiness, His tribulations without number, His passion, full 
of opprobrium and ignominy, and His cruel death, which perfects and 
crowns all, are the only things can explain the prodigious height and 

sublime level reached by human virtues. In the societies lying on the 
other side of the cross, there were heroes, in the great Catholic society, 
saints; and the pagan heroes are to the saints of Catholicity, of course in 
the proper proportion, and with the necessary reservations, what the 
various personifications of nations are to the absolute personification 
of humanity, in the person of a God, Made Man, through love of men. 
Between those various personifications and this absolute one there is an 
immense, between the heroes and the saints an immeasurable, distance; 
nothing more natural than when the first was infinite, the second should 
be immeasurable. 

The heroes were men who, through the aid of a carnal passion excited 
to its utmost, did extraordinary things. The saints are men who, subduing 
all carnal passions, courageously stem, unaided by any carnal assistance, 
the tide of all sorrows. The heroes, exciting to feverish ebullition their 
own powers, attacked all who opposed them. The saints always began by 
distrusting their own powers, and, unaided by, and deprived of, all help 
from them, entered on the contest at once with themselves, and all the 
powers of earth and hell. The heroes proposed to attain high glory and 
great renown among nations. The saints regarded the vain talk of human 
generations as nothing, cared not for renown and glory, and leaving aside 
their own will, as something vile, placed themselves and their all in the 
hands of God, regarding it as excellent and glorious to put on the livery 
of His servants. This is what the heroes and saints were: the one and 
the other attained the opposite of what they intended; for the heroes, 
who thought to fill the earth with the glory of their name, have fallen 
into profound oblivion among all peoples, whilst the saints, who only 
fixed their eyes on heaven, are honoured and reverenced here below by 
peoples, emperors, pontiffs, and kings. How great is God in His works, 
and how marvellous in His designs! Man thinks it is himself goes, and it 
is only God that bears him. He thinks he is descending into a valley, and 
without knowing how, he finds himself on a mountain. This one thinks 
he is gaining glory, and he falls into oblivion; that one seeks refuge and 
rest in oblivion, and he is suddenly deafened by the clamour of nations 
proclaiming his glory. The one sacrificed everything to their name, 
and no one is called after them: their name ended with themselves. 
Their names were the first thing the others offered on the altar of their 
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sacrifice, so far even as to blot them from their own memory. Well, those 
names they forgot and despised, are handed down from father to son, 
from generation to generation, as a glorious relic and a rich inheritance: 
there is no Catholic who is not called after a saint. Thus is daily fulfilled 
that divine expression which announced the humiliation of the proud 
and the exaltation of the humble. 

As between God, Made Man, and the rulers of the human intelligence 
there is an infinite, and between the heroes and saints an immeasurable, 
distance, so between the Catholic and Gentile multitudes, and those 
who lead and guide them, there is an immense distance, as all copies 
are moulded on their originals. The Divinity, by His presence, produces 
sanctity; the sanctity of the most exalted, in its turn, is the cause, on one 
hand, of the virtue of the less, and on the other, the common sense of 
the least exalted. Hence we observe that there is no people which has not 
common sense, if Catholic, nor Gentile people which has what is called 
common sense, and consists in that sound reason which with a simple 
glance sees everything in its own place. This will cause him no surprise 
who considers that Catholicity being the absolute order, the infinite 
truth and the finished perfection, it is only in it and through it things are 
seen in their intimate essence, in their proper place, in the importance 
they have, and in the marvellous order in which they are placed. Without 
Catholicity there is no common sense in the least exalted, nor virtue 
in the less, nor sanctity in the most exalted; for common sense, virtue, 
and sanctity on earth suppose a God, Made Man, occupied in teaching 
sanctity to heroic souls, virtue to the firm, and in directing the reason 
of the wandering multitudes involved in the darkness and shadows of 
death. 

That Divine Master is the universal ordainer who acts as the centre 
of all things; for this reason, no matter what side you view Him, nor 
in what aspect you consider Him, you always find Him in the centre. 
Considered as God and man at the same time, He is that centre-point 
in which are united the creative essence and the created substances. 
Considered solely as God the Son of God is the second person, that is, 
the centre of the three divine Persons. Considered solely as man, He is 
that centre-point in which human nature is condensed with mysterious 
condensation. Considered as Redeemer, He is that central person on 

whom fall at once all the divine graces and rigours. The redemption is the 
grand synthesis in which are united and reconciled the divine justice and 
mercy. Considered at once as the Lord of heaven and earth, and as born 
in a stable, and living a hidden life, and suffering death on a cross, He is 
that centre-point in which all theses and antitheses, with their perpetual 
contradiction and infinite variety, are united and reconciled in a superior 
synthesis. He is the poorest of the poor, and the richest of the rich; the 
slave and the king, the servant and the lord; He is naked, and clothed 
with resplendent robes; He obeys man, and commands the heavens; 
He has not wherewith to satisfy His hunger nor assuage His thirst, and 
He commands the rocks to distil water and the loaves to multiply, that 
the people might live and the crowds have plenty. Men insult and the 
seraphim adore Him; at the same moment obedient and invested with 
power, He dies because ordered to die, and He commands the veil of the 
temple to be rent, the sepulchres to open, the dead to rise, the good thief 
to follow Him, all nature to be disturbed, and the sun to hide his rays. He 
comes in the middle of time, He walks amid His disciples, He is born in 
the centre-point of two great seas and three immense continents. He is 
citizen of a nation which observes the just medium between those which 
are entirely independent and thoroughly enslaved; He calls Himself the 
Way, and every way is a centre; the Truth, and truth is in the middle; the 
Life, and life, which is the present, is between the past and the future; 
He spends His life amid applause and insult, and He dies between two 
thieves. 

And hence He was at once a scandal to the Jews and a madness to the 
Gentiles. The one and the other had naturally an idea of the divine thesis 
and the human antithesis; they imagined, however, and in this, humanly 
speaking, they were not far astray, that this thesis and antithesis were 
totally irreconcilable and contradictory; human intelligence could not 
rise to their reconciliation by means of a supreme synthesis. The world 
had ever seen rich and poor; but it could not conceive the union in one 
person of the greatest indigence and opulence. But this very thing, which 
appears absurd to reason, is not so when the person in whom these 
things are united, is divine, who either had not to be or to come, or had to 
be or to come in that manner. His coming was the sign for the universal 
reconciliation of all things, and for universal peace among men; the poor 
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and the rich, the humble and the powerful, the happy and the afflicted – 
all were one in Him, and in Him alone; for only He was at once opulent 
and indigent, powerful and humble, happy and afflicted. This is that 
pacific fraternity He taught all those who opened their understandings 
and ears to His divine word. This is that evangelical fraternity preached 
with perpetual and unwearied preaching by all Catholic doctors, one 
after another. Deny our Lord Jesus Christ, and immediately partisanship 
and partialities, and great tumults and proud rebellions, and sinister 
cries and mad discords and implacable rancours, and endless wars 
and bloody battles, begin. The poor raise their standard against the 
rich, the unfortunate against the fortunate, aristocracies against kings, 
the multitudes against the aristocracy, and one against the other, the 
disturbed and barbarous multitudes, like two immense oceans which 
meet at the mouth of the abyss. 

True humanity is in no man: it was in the Son of God, and it is there 
is revealed to us the secret of its contradictory nature, for on one side it 
is sublime and excellent, and on the other the sum of all indignity and 
baseness. On one side it is so excellent, that God made it His own by 
uniting it with the Word; and so sublime, that it was from the beginning, 
and before He came, promised by God, silently adored by the patriarchs, 
announced from time to time by the prophets, revealed to the world even 
by false oracles, and represented in all the sacrifices and figures. An angel 
announced it to a virgin, and the Holy Ghost formed it by His virtue in her 
virginal womb, and God entered into, and United it to Himself for ever; 
and thus perpetually united to God, that sacred humanity was celebrated 
in its birth by the voice of angels, proclaimed by the stars, visited by 
shepherds, and adored by kings; and when God, united to this humanity, 
desired to be baptized, the heavens opened, and the Holy Ghost was seen 
to descend on Him in figure of a dove, and a voice was heard on high, 
which said: – This is my beloved Son in whom I am well pleased”. And 
then when He commenced to preach, He wrought such wonders, curing 
the sick, consoling the afflicted, raising the dead to life, commanding the 
winds and the waves, revealing hidden and announcing future things, 
that He caused wonder and astonishment to heaven and earth, angels 
and men. Nor did the prodigies cease here, for that humanity was today 
seen dead by all, and in three days resuscitated and glorious, victor over 

time and death; and silently cleaving the air, was seen to ascend on high 
like a divine aurora. 

And this same humanity, on one side so glorious, was on the other, 
exemplar of all baseness, predestined by God, without itself being 
culpable, to suffer as a substitute the penalty of sin. Hence He, on whose 
divine countenance the angels loved to look, went through the world so 
lowly; hence is so sad and sorrowful He in whose eyes the heavens find 
their delight; hence is naked in this valley He who on the hills of heaven is 
clothed with a garment of stars; hence walks like a sinner, among sinners, 
He who is the saint of saints: here He converses with a blasphemer, there 
talks with an adulteress, or discourses with a miser. To Judas He gives a 
kiss of peace, and to a robber offers His paradise; and when He converses 
with sinners, He speaks with such love, that tears fill their eyes. This 
man should be profoundly acquainted with sorrow, when He thus pities 
the miserable, and with suffering, when He thus melts for the afflicted. 
Under the sun there, never was man so unblessed with orphanage and 
want of protection. An entire people curse Him; one of His disciples 
betrays, another denies, and all abandon Him; nor has He a drop of water 
to moisten His lips, nor a mouthful of bread to satisfy His hunger, nor 
a pillow on which to rest His head. No agony was ever equal to what 
He suffered in the Garden, when all His pores sweated blood; then His 
face was stricken with blows, His body covered with a purple garment 
in mockery, and His brow crowned with thorns; He bore the weight of 
His cross, and fell to the ground many times, and ascended the side of 
Golgotha, followed by maddened crowds, who filled the air with their 
sinister vociferations; when He was raised on high, His abandonment so 
increased that His very Father turned His eyes from Him, and the angels 
who obeyed Him, shaded their alarmed faces with their wings, that they 
might not behold Him; even the superior part of His soul abandoned 
His humanity in that terrible moment of death, remaining serene and 
indifferent to all. And the crowds shook their heads, and said: If Thou be 
the Son of God, come down from that cross. 

How could they believe, without a special grace of God, in the divinity 
of Him who is nailed to the cross in that state? How not look on His 
words as a scandal and madness? And yet that man, suffering mortal 
agony without alleviation, subjected the world to His law, carrying it as 
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it were by storm, through the efforts of some poor fishermen, like Him, 
abandoned by all, and miserable strangers in the land. Through Him men 
changed their course of life, for Him they abandoned their property, for 
His love they took up their cross, and left the city, and peopled the deserts, 
and rejected sensual pleasures, and believed in the sanctifying virtue of 
suffering, and led a pure, spiritual life, and chastised their flesh without 
mercy, subjecting it for ever; and besides all this, believed soon after His 
death stupendous and incredible things; for they believed that He who 
had been crucified was the only Son of God, and God Himself; that He 
had been conceived in the womb of a virgin by the operation of the Holy 
Ghost; that He who had been born in a stable and wrapped in swaddling 
clothes, was the Lord of heaven and earth; that when He died, He 
descended to hell, and released the pure and upright souls of the ancient 
patriarchs; that He afterwards resumed His body, and raised it glorious 
from the grave, and bore it through the air, transfigured and resplendent; 
that the woman, who had borne Him in her womb, was at once loving 
mother and immaculate virgin; that she was carried by angels to heaven, 
and there proclaimed by the angelic choirs and a sovereign edict, queen 
of creation, mother of the afflicted, intercessor of the just, refuge of 
sinners, mother of the Son and spouse of the Holy Ghost; that all things 
visible are of less value than the secret and invisible, and only worthy to 
be despised when compared with them; that there is no other good but 
that which consists in undergoing labour, accepting sorrow, tolerating 
afflictions, and living in perpetual tribulation; nor other evil but sin and 
pleasure; that the waters of baptism purify, confession cleanses from sin, 
bread and wine are converted into God, and God is within and without 
us in all directions; that He has counted all the hairs of our head, and 
none grows without His ordination nor falls without His permission or 
command; that if man thinks, it is He puts the thoughts before him; that 
if his will incline, it is He moves it; that it is He who fortifies him when he 
is strong, and that he stumbles and falls if His aid is removed from him; 
that the dead shall rise and come to judgment; that there are a heaven 
and a hell, eternal punishment and everlasting glory; that all this was to 
be believed by the world in opposition to all the powers of the world, and 
this marvellous doctrine was to invincibly open a way for itself against 
the will and in spite of the power of princes, kings and emperors; that 

innumerable crowds of illustrious confessors, eminent doctors, delicate 
and bashful virgins and glorious martyrs were to give their lives for it; 
and that the madness of Calvary was to be so contagious, as to turn the 
heads of people as far as the sun’s rays reach and the earth extends. 

All these incredible things were believed by men, when that grand 
tragedy of the three hours represented on Calvary to the dread of the sun 
and the shaking of the earth in all her members, came to an end. Thus 
was fulfilled the word pronounced by God in Osee: – I will draw them 
with the cords of Adam, with the bands of love (chap. xi., ver. 4). Man is 
of such condition, that he rebels against omnipotence and justice and 
resists mercy; but he is softened and filled with love to the very marrow 
of his bones, if he hear the sad and afflicted voice of Him who dies for 
him, and in dying, proves His love for him. Why persecutest thou me? 
This is that fearful but loving voice, which continually sounds in the ears 
of sinners; and that loving and soft accent of gentle complaint is what 
goes straight to the soul, and transforms and changes and converts it 
all to God, and obliges it to seek Him in the city and the desert, in the 
rugged mountain and in the plains, by the high roads and by-paths. It is 
that voice which inflames the soul with the chaste love of the Spouse, and 
carries it, almost beside itself, in pursuit of His intoxicating perfumes, as 
thirst brings the stag to the beautiful springs of living waters. God came 
to the world to cast fire on the earth, and immediately the earth began 
to smoke and bum in all its four quarters, and the powerful flames of 
those divine conflagrations are daily extended through all regions. Love 
explains the inexplicable, and man believes through love what appears 
incredible, and does what appears impossible to do, for love smooths and 
makes everything possible. 

When those apostles who saw the Lord, before His passion, 
transfigured and clothed in white garments, more shining than the sun, 
and purer than the snow, said in ecstasy, Let us remain here, they had 
not yet any idea of divine love, nor its ineffable delights; hence the great 
apostle, master of the art of love, afterwards said: – One thing alone I 
desire to understand, Jesus Christ, and Him crucified; which was the 
same as: – I want to know all, and to know all, I want only to know Jesus 
Christ; for in Him are united all knowledge and all things; and then he 
added: – And Him crucified: he did not say, transfigured nor glorious; for 
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it avails little to know Him in His omnipotence, assisting in thought at the 
marvellous work of universal creation, nor does it suffice to know Him in 
His glory when His countenance glitters with uncreated light, and the 
powers of heaven are absorbed in admiration before the divine throne; 
nor is it enough to see Him pronounce the unappealable decrees of His 
justice, surrounded by angels and seraphim. Nor is the soul completely 
satisfied when it witnesses the profound wonders of. His infinite mercy. 
The apostle with an unassuageable thirst, unsatisfied hunger, and 
invincible desire, longs and asks for more, and mounts higher in daring 
thought; for he is only content with knowing Christ crucified, that is, as 
He prefers to be known; in the highest and most excellent manner in 
which reason can conceive, or imagination imagine, or the will desire; 
for it is to know Him in the act of His incomprehensible and infinite love. 
That is what the apostle wishes to signify, when he says: – I only want to 
know Jesus Christ, and Him crucified. 

Him only did those privileged men want to know, who took up their 
cross, and marched on, carefully laying down their foot whenever they 
saw the bloody and glorious track of His footsteps, Him only those 
fathers who converted the desert wastes into gardens of paradise, wanted 
to know. Him only did those chaste virgins, miracles of fortitude, want 
to know, who laying all concupiscence at His feet, took Him for spouse, 
and consecrated their pure and virginal thoughts to Him, Him alone all 
those want to know who, turning their eyes into fountains, have received 
tribulations with heart-felt joy, and have firmly ascended the rugged 
mount of penance. 

Among the wonders of creation, a soul in charity is the most 
marvellously wonderful, not only because its State is the highest and 
most excellent that can be imagined on this earth below, but because it 
proclaims with loud voice, the prodigies wrought by divine love, which 
was capable not only of blotting out our sin, and thereby disorder and 
the cause of all disorder, but also of inclining us to voluntarily desire the 
deification we formerly rejected, and rendering us capable of attaining 
what we desired, by accepting the assistance of the grace we merited in 
the Lord and through the Lord, when He shed His blood on Calvary to 
merit it for us, and that we might merit it. All these things are signified 
by those memorable words pronounced by Jesus Christ, when about 

expiring: – It is consummated: which was equal to saying, I effected with 
my love what I could not with my justice, nor my mercy, nor my wisdom, 
nor my omnipotence; for I blotted out sin which obscured the divine 
majesty and human beauty, freed humanity from its shameful captivity, 
and restored to man the power of being saved, which he had lost through 
sin. Now my spirit can descend to fortify, embellish, and deify man, for I 
have drawn him and United him to me with a powerful and loving bond. 

When those memorable words were pronounced by the Son of God 
on expiring on the cross, all things became marvellously ordained and 
perfect in order. 

Every one of the dogmas contained as well in this as in the former 
book, is a law of the moral world; every one of those laws is of itself 
permanent and perpetual: all together compose the code of laws which 
constitute moral order in humanity and the universe; and united to the 
physical, to which the material are subject, form the supreme law of 
order, which directs and governs all things created. 

To such a degree is it necessary that all things be in perfect order, that 
man, though turning everything into disorder, cannot conceive disorder; 
hence every revolution, when destroying ancient institutions, rejects 
them as absurd and injurious; and when substituting others of individual 
invention, says they constitute excellent order. This is the signification of 
the phrase consecrated among revolutionists of all times, when they call 
the perturbation they sanctify, a new order of things. Even M. Proudhon, 
the most daring of all, only defends his anarchy in quality of the rational 
expression of perfect, that is, absolute order. 

From the perpetual necessity of order, flows the perpetual necessity 
of the physical and moral laws which constitute it; for this reason they 
were all created and proclaimed by God alone from the beginning of 
time. When He drew the world from nothingness, formed man from the 
slime of the earth, made the woman from his rib, and constituted the first 
family, God established once for ever the physical and moral laws which 
constitute order in humanity and the universe, withdrawing them from 
the jurisdiction of man, and placing them beyond the reach of his mad 
speculations and vain caprices. Even the dogmas of the incarnation of 
the Son of God, and of the redemption of the human race, were revealed 
by God in paradise, when He made that merciful promise to our first 



368 Juan Donoso Cortés 369Problems and solutions relative to order in humanity

parents, with which He tempered the rigour of His justice. 
In vain has the world denied those laws: aspiring to emancipate itself 

from their yoke by denying them, it has done nothing but increase its 
burden by means of catastrophes ever proportioned to the negations, 
this law of proportion being one of the constitutives of order. 

God left a free and wide field to human opinions; broad were the 
dominions He left to the empire of the free will of man, to whom was 
given authority over sea and land, the right of rebelling against his 
Creator, making war on heaven, entering into treaties and alliances 
with the infernal spirits, deafening the world with the noise of battle, 
burning cities with conflagrations and discords, astounding them with 
the tremendous shocks of revolutions, closing his understanding to the 
truth, and his eyes to the light, and opening them to error and darkness 
with delight; of founding and raising empires, establishing and destroying 
republics, and of tiring of republics, empires and monarchies; of rejecting 
what he before desired, returning to what he abandoned, of affirming 
everything, even the absurd: of denying everything, even evidence; of 
saying there is no God, and I am God; of proclaiming his independence 
of all powers, and of adoring the sun which gives him light, the tyrant 
who oppresses him, the reptile that creeps on the ground, the hurricane 
which roars, the lightning which flashes, the rumbling thunder, and the 
passing cloud. 

All this and much more was given to man; but notwithstanding 
his possession of all this, the stars perpetually pursue their course, in 
regulated rotation, and the seasons succeed each other in harmonious 
circle, without ever overtaking or becoming confounded one with 
the other, and the earth is clothed with grass and trees and bending 
harvests as it ever was from the day it received from on high the virtue of 
fructifying; and all things physical fulfil today as they did yesterday and 
shall tomorrow, the divine commands, moving in perpetual peace and 
harmony, without infringing in the slightest the laws of their powerful 
Maker, who with sovereign hand, regulates their steps, restrains their 
impetuosity, or gives them loose rein. 

All that and much more was given to man; but notwithstanding 
he could not prevent punishment following on the heels of his sin, 
chastisement on his crime, death on his first transgression, damnation on 

his obstinacy, justice on his liberty, mercy on his repentance, separation 
on his scandals, and catastrophes on his rebellions. 

To man it has been given to bring society lacerated by discords to his 
feet, to level the strongest walls, sack opulent cities, destroy extensive 
and renowned empires, bury in fearful ruin the highest civilizations, 
enveloping their splendours in the dense cloud of barbarism; what has 
not been given him is, to suspend for one day, for a single hour, for one 
sole instant, the infallible fulfilment of the fundamental laws of the 
physical and moral world, constitutives of order in humanity and the 
universe: what the world has never and shall never see is, that the man 
who flies from order by the door of sin, returns not by the door of penalty, 
that herald of God who bears His messages to all. 

THE END.
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